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At times thoughts in prints, dialogues, conversations and the likes create illusion 
among people. There may be one reason or the other that causes fallacies. Whenever one 
attempts to clear the illusion to get the logical end and is unable to, one may slip into the 
domain of paradoxes. A paradox seemingly may appear absurd or self contradictory that 
may have in fact a high sense of thought. Here a wide meaning of it including its shades is 
taken. There is a group of similar sensing words each of which challenges the wit of an 
onlooker. A paradox sometimes surfaces as and when one is in deep immersion of 
thought. Unprinted or oral thoughts including paradoxes can rarely survive. Some 
paradoxes always stay folded to gaily mock on. In deep immersion of thought W S 
Gilbert remarks on it in the following poetic form - 

How quaint the ways of paradox 
1At common sense she gaily mocks

The first student to expect great things of Philosophy only to suffer 
disillusionment was Socrates (Sokratez) -'what hopes I had formed and how grievously 
was I disappointed'. 

In the beginning of the twentieth century mathematicians and logicians rigidly 
argued on topics which appear possessing intuitively valid but apparently contrary 
statements. At times when no logical end is seen around and the topic felt hot, more on 
lookers would enter into these entanglements with argumentative approach. May be, but 
some 'wise' souls would manage to escape. Zeno's wraths - the Dichotomy, the Achilles, 
the Arrow and the Stadium made thinkers very uncomfortable all along. 

The recorded beginning of such nuggets existed in the later Latin thought 
process. In English language the word paradox, with the same meaning, is derived from 
the Greek usage paradoxon. Variants of this word with retaining same sense and colorful 
new meanings may be in uses in languages and dialects written and spoken throughout 
the world. Within the domain of English language spoken in most parts of the world some 
of the variants of paradox appear to be antinomy, labyrinth, intertwine, braid, 
bewilderment, conflict, perplexity, fallacy, illusion, deception et al. 

F P Ramsey had categorized paradoxes of known shades in to two classes in 
the year 1926. 
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(a) Mathematical or logical paradoxes 
2

(b) Semantic or Linguistic paradoxes
Categorization of paradoxes by Ramsey some hundred years ago was the need of 

the subject. Today the domain appears to be so hyper complex that a sane attempt in this 
direction would engulf any onlooker. Among the logical paradoxes Zeno's antinomies 
are considered be the most disturbing tools. These complexes have been hounding but 
enlightening philosophers since their appearance. Beside these teasers, some other gems 
are produced by Galileo Galilei, Burali - Forti, Georg Cantor, Bertrand Russell. Among 
the semantic paradoxes, the paradox of Epiminides, Gödel's Incompleteness theorems, 
the paradoxes of Berry, Richards, Grelling - Nelson, poetic riddles, quizzes, pictorial 
expressions etc aghast people. 

When one wades through the writing spaces, one appears delighted on seeing 
many shades of paradoxes some of which may lean on any of the above pluralities. For 
example the intertwines presented in Upnishads (Upanishads), the Ulatabansiyaan 
(Writings, which common people feel contrary to mean in their messages) of Kabir, 

3Mira's pains and pleasures ( Mira ke pâdâ) the world of M C Escher , the Koans of Zen 
Buddhism and many more sketches & spaces. The entanglements of Zen Buddhism are 
in tight loops of high order. One such loop is: 'Some subjects cannot be expressed in 
words and the same cannot be expressed without words'. These hyper flights of 
imaginations of thinkers, poets, painter, prose writer, et al open spaces for the onlookers 
to enter in to this fascinated world. Take an example of hyper imagination of thinker - the 
gossipers. It may amuse to those who dip in such flights: Two monks were arguing on 
seeing a flag hoisted on a house top. One said, 'The flag is moving'. The other said, 'Not 
the flag, wind is moving.' A patriarch who just was around corrected them 'Mind is 

4moving - neither the flag, nor the wind' . The author of these lines notes that how ideas 
enter from finiteness to seemingly infiniteness or from the physical world into abstract 
world. 

There are some more strings that entangle onlookers in messy entanglements of 
labyrinths. The strings of religious & cultural impacts, tradition bounds, illusions and 
writing - reflections, inappropriate amalgamation of different subjects, common strings 
in subjects such as the concept of infinite in logic and mathematics, set paradoxes, 

5language of madness to some extent , poetic convergences & divergences, sketch spaces, 
the cartoon escapes and many more parallels including the transliteration effects push 
sane minds into deceptions. 

The concept of infiniteness has been a favored attraction among the theologians, 
dialecticians, mystics, transcendentalist and more scientific bent of minds. It permeates 
in all mathematics. It is difficult to realize the illusions of infinite that when it had begun 
to surface. 

In Vedic sermons there are Richyas in some of the Upanishads which convey 
deep philosophical quotients. The Eeshava shyopanishad begins and ends with the 

6Shanti Path . The fathom of the Path can be sensed by seers only. 
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In this poetic convergence no individual word directly represents the meaning of 
infinite, however, the sage intrinsically sermons on the concept of infinite. The 
ParBramha and the KaryaBramha, the sage conveys, are intertwined. This needs to be 
summed up with some deeper quotient. The divinity of this entanglement can be 
expressed up to some extent in Hindi language as:

  Similarly, in Kenopanishad of the Sam Ved Incomprehensibility of the Bramha 
is visualized in one such poetic convergence as stated below - 

The metric is unfolded as: By him, who thinks Bramha is not comprehended, 
Bramha is comprehended. That who thinks Bramha is comprehended, does not know 
Him, so not comprehended. Bramha is unknown to those who think they know Him and 

7is known to those who do not think to know Him. The infinite cannot be comprehended.  
Some groups of Greek philosophers had formed a common opinion that the 

world of their imagination was formed on the edge of apeiron - the original total disorder 
that had swept the nature. Long after the apeiron-belief, the Pythagoreans and the 
Platonics hypothesized that things that existed in the nature can be ordered on the basis of 
integrals (the numbers 1, 2, 3, ...). In the same land much before the beginning of 
Christian era, a prodigy who lived in the city named Elea in western Italy, named Zeno, 
the Zeno of Elea, observed that motion is inherent. It is the same Zeno who rejected the 
tendencies of Pythagorean, Xenophanean and Perminidean groups. There had been some 
sixteen known tendencies established by groups of twinkling sages of that land. Zeno felt 
that motion pervades everywhere so it needs to be understood faultlessly. He established 
the basic notion of motions which are commonly known as antinomies. In support of his 
thesis he posed the following arguments - 
(Z-1): The Dichotomy : There is no motion. Because that which moves must arrive at 
the middle before it arrives at the end. And it must traverse the half of the half before it 
reaches the middle and so on (ad infinimum). 
(Z-2): The Achilles : The slower when running will never be overtaken by the quicker. 
For that one who is pursuing must first reach the point from which the slower started so 
that the slower must necessarily always be at some distance ahead always. 
(Z-3): The Arrow : If everything is either at rest or in motion in space equals to itself and 
if what moves is away in the instant, the moving arrow is unmoved. The tip of the arrow is 
in one and only one position at each and every instant of time. In other words, at every 
instant of time it is at rest. Hence it never moves. The motion is illusory, irregular. 
(Z-4): The Stadium : Two rows composed of equal number of bodies of equal size pass 
one another on a race course as they proceed with equal velocity in opposite directions, 
one arrow starting from the end of the course and the other from the middle. Thus a given 
line equals its double. 
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8The Zeno's antinomies  give some mental image of the young prodigy. Saint 
Thomas Aquinas, Rene Descartes, Leibniz, Spinoza, among others, had given serious 
thoughts on the disturbing facts placed by Zeno. Most of them concluded that Zeno 
objects the infinite divisibility of a finite time - space domain and that discreteness exists 
not. It opines that the world is complex continuous event which opposes the doctrine of 
multiplicity of Pythagoreans. 

The European medieval thinkers had no way to deal with the infinitude of 
entities. The famous puzzle of the time that 'how many angels can dance on the top of a 
pin?' could be viewed as a question about the relationship between the infinite creator and 
the finite world. This mindset continued among their successive generations. Later on 
establishing & realizing that a line segment may contain infinite number of points, the 
next question came to the mind of thinkers, if two circles concentric or not, are such that 
one contains the other then the number of points on the circumference of the outer circle 
must be more than the number of points that are in the circumference of the inner circle. 
Hence there must be at least two infinities simultaneously, different and equal. Such 
fallacies in those thinking worlds continued. In the early 1600s, Galileo Galilei 
suggested a curious answer to such problems by suggesting to 'insert infinite number of 
points in infinitely small gaps' but it remained elusive. He alternately next thought that 
for each number 1, 2, 3, .... .... there corresponds a unique number, obtained on squaring 
each of them. So the counting of these numbers and that of their squares must be the 
same. How this could be possible? The obvious doubt was that the set of the squares {1, 4, 
9, ... ...} should have a less counting as compared to {1, 2, 3, ... ...}. He finally observed 
that neither the counting of {1, 2, 3, ... ...} is more in number than the counting of {1, 4, 9, 
...} nor the counting of {1, 4, 9, ... ...} less than the counting of {1, 2, 3, ... ...}. Hence, in 
the case of infinite quantities, the concepts greater, equal or less are not applicable. 
Most infinite series formed of alternate 'plus - minus equals' create illusion. All such 
series can be seen in the form of Leibniz strand 1-1+1-1+1-1+1-1+ ... ... which has no 
unique measure. Many social acts can be seen by this strand. Thus particles displaced 
ahead and equidistantly pushed back alternately can form a Leibniz series. This binary 
act appears to be a kind of hide and seek which would never end and the particle appears 
to be binary-static.

The calculation of velocity of a moving particle puzzled thinkers generation to 
generation. At last the successive strands of puzzled thinkers established the idea as 
somewhat presented below. Take the function x = f (t). Here t denotes time, an 
independent quantity, and x, the location, depending on t. In order to calculate velocity of 
a particle moving along the graph of the function at any instant t, one has to visualize the 
speed at an arbitrarily small time interval dt. At that instant the velocity is measured as 
dx/dt = lim{f (t+dt) - f (t)} /dt, where the peculiar behaviors of dt are allowed. One can 
note the behavior that when dt is added to a regular quantity it has no impact on that 
quantity and behaves like the zero. If dt is taken in the denominator of a function then it 
does not behave as zero. If dt is repeatedly added finite times then the total measure 
remains the same and if dt is added infinitely it becomes a finite number or infinitely 



large. On knowing the dt-illusion a medieval orthodox Christian doctrine believer 
Bishop Berkeley complained that while some thinkers accept the curious behavior of the 

9
infinitesimals like dt yet many of them baulk at the peculiarities on Christian doctrine.  

When one is in deep immersion of thoughts one have some image of things in his 
mental domain. Such instants and stills are not so common. These instants lead one to 
have some logical mental image persisting. Georg Cantor, known as the founder of set 
theory, established sets exist regardless whether anyone could notice them or not. Here 
he seems to be a Platonist. In his succinct of 1883 he proposed that a set is a Many which 
allows self to be the thought of as a One. Such ideas perhaps led him to think that every set 
is the form of some possible thought. In order to have a logical discussion one needs 
equally to explore and analyze all possibilities of being 'not a set'. For such investigation 
one needs to think of set membership. Some sets may be members of themselves and 
some may not hold this analogue. The 'some may not be the ones' concept defines to be 
the set of all sets that are not members of themselves. So if R means that concept R = {x:x 
Ï x} . Such R creates illusion. For if R Ï R then by set member construction of R one can 
conclude R Ï R. Equally if again R Ï R then it agrees the construction of R leading to R 
Ï R . Thus one never attains the conclusion and feels awesome. This is known as 

10 
Russell's paradox.

Creation of set theory was the basic requirement in mathematics. It needed to get 
some kind of unification of Mathematics. In order to create a structure in its possible pure 
form, axioms were searched for. There had been situations when no logically required 
theoretical rules could be known to frame a set. Russell contemplated a specific example 
that one cannot frame a rule to form a specific subset on the basis of collection of pair of 
socks because in each pair they look identical. Hence from a collection of identical 
objects it is not possible to form a sub collection under any rule. To overcome such 
situation a rule called 'existential axiom', in contrast to others, was framed and accepted. 
The axiom is known as the Axiom of Choice. There is no any other method known to 
frame sets under 'no rule' situation. This 'no rule' illusion seems to be illusion-free and is 

11
required for its wide applications.  

It is amazing that the collection of ordinals is not covered by any rule of set 
formation including that of the choice axiom. This can be visualized by the approach 
presented as below. For if the collection of ordinals forms a set ,say O, then by the 
property of ordinals there is the least ordinal greater than every member of O. Name it as 
sup O. But sup O is also an ordinal. Name it as W. Since W is an ordinal so W e O. This 
results that W < sup O £ W. It is contrary to the choice that no ordinal can be less than 
itself. This beautiful wave was located by Burali - Forti. By presenting this example 
Borali - Forti highlighted that there are objects which do not comply with any kind of 
definition to form a set. What a wonderful conclusion. 

2
It is known that the 'workable' surface area of a sphere of radius r is 4pr . 

However, there has been a long standing problem that whether the surface area of a 
sphere can be uniquely determined. It was the genus of Housdorff who took pains to 
prove paradoxically that the problem is unsolvable. He made the following approach: If 
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the surface of the sphere is divided in three mutually exclusive parts A, B and C such that 
A is congruent to B, B is congruent to C then he proved that A is also congruent to C. And 
surprisingly that A is congruent B + C too. This has been a super startling result. This 
infers that if a measure is assigned to A, then the same is of B, of C and of B + C as well. 
Thus the measure of A and that of B + C are the same, an incredible fact. This concludes 

12
that the addition of measures of B + C, B and C equals the measure of whole sphere!  

Banach & Tarski, Polish mathematicians, managed to extend the question of 
determination of uniqueness of surface value problem of sphere to the determination of 
uniqueness of the volume of a sphere. For this they took three dimensional bodies in 
shapes of spheres. One of the spheres was taken large enough and the other small enough. 
The large one was named S and the small one s. Then theoretically they supposed to cut 
the larger one in to mutually exclusive cubes (in three dimensional parts) S , S , S  ... ... S  1 2 3 n

and similarly s in to s , s , s , ... ... s  ( n < ¥ ). The cut sizes were so designed that S i is 1 2 3 n

congruent to si, (i = 1, 2, 3, ... ... n). Then they measured the volume of S  with respect to i

the volume of s  for each i, and repeated the act with respect to all combinations. Finally, i

they ended up with the idea that the volume wise unions of parts of S and that of s differ as 
in the case of surface value problem of the sphere. This too startled them. Such 

13
paradoxical events, one day may hint for some scientific problems.  

G.G. Berry, an obscure librarian contemplated that how one can talk about things 
that cannot be talked about. This quagmire used to provoke him frequently. In reference 
to it, it seems that in the last he concluded the impossibility of explaining as how exactly 
the language can be used. To understand it thoroughly the idea of searching the largest 
possible integer and then to name it was envisaged. It can be noted that one will never be 
in one's life time able to specify it and designate it by name. For, if one names the largest 
possible integer as n then at that very moment n+1 eyes up and this continues in one's life 
time. Thus one cannot, in one's life time, understand the precise meaning of the largest 
integer. This concludes that the whole realm of numbers cannot be described in finite 
time interval. This problem created illusion in his whole of the thinkable space. When 
Berry pleaded for the understanding of it to Bertrand Russell, he heard him responding in 
mystical nature as: 'the least integer not namable fewer than nineteen syllables 

is itself a name consisting of eighteen syllables hence the least integer not 
namable in fewer than nineteen syllables can be named in eighteen syllables which is a 

14contradiction'.
In number theory one knows that in each case addition, subtraction, 

multiplication, division, evolution and involution of numbers, there yields a unique 
number. If not, then there is some fallacy. Observe that if A, B and C are non-zero 
numbers with A + B = C, then we can have (A + B) (A + B) = C (A + B), where (A + B) ?0. 
This leads us A (A + B - C) = - B (A + B - C). This concludes that A + B = 0, a 
contradiction. This means that division by zero cannot yield a unique result.15 

Kurt Gödel, a twinkling philosopher, 'gödelised' mathematical reasoning for 
mathematical reasoning. He searched a starry theorem which is known as 
Incompleteness theorem. The theorem had appeared as Proposition VI in his 1931 paper 



'On formally Un-decidable Propositions in Principia Mathematica and Related Systems 
I' in German language. In English language it was paraphrased as 'To every w - consistent 
recursive class k of formulae there correspond recursive class - signs t such that neither n 
Gen t nor Neg ( n Gen t) belongs to Flg (k) (where n is free variable of t).' In more simple 
& normal language the theorem shines as 'All consistent axiomatic formulations of 
number theory include un-decidable propositions.' This pearl sharpens the thought 
process in the best possible way. This means that Gödel through the pearl showed that in 
any formal system there always exists a statement that cannot be proven within the 

16system even though its truth is apparent.
When one is immersed in gödelised pleasure one observes g-pearls and g-

oysters scattered around. A few shades of pearl-equivalence are: 
(a) Rational thoughts can never penetrate to the final ultimate truth. 
(b) Human beings can never formulate or correct and give complete description of the 

set of time independent numbers {0, 1, 2, 3,... ...}. 
(c) In the castle of science one is never to attain the final truth.

17(d) Justice is transcendental.
(e) Neither the platonic flowers nor the formalistic approach on subjects can be 

completely known to the thinking breed. 
During the 1940s Gödel turned his attention on cosmology. In anticipation of a 

scientific work- volume to be presented in honor of Einstein, Gödel constructed a 
rotating model of the universe that satisfied Einstein's equations. Gödel showed that in 
such a rotating universe there can be no privileged notion of universal time that can be 
regarded as absolute throughout the cosmos. Such a rotating universe, closed, time like 
lines that is a travel in to the distant past is theoretically possible. Like his Incompleteness 

18
theorem this idea too upset seriously the previously held expectations on cosmos.  

In one of the articles titled 'A remark on the relationship between relativity 
theory and idealistic philosophy' Gödel attempts to show that passage of time is illusion. 
The past, present and future of the cosmological domain are just different regions of 
single un-ended space time domain. Time is a part of space -time labyrinth, a higher 
reality beyond the time domain. In order to destroy the time bound notion of the universe, 
Gödel constructed a mathematical description of the possible universe in which one can 
travel in 'time- back' notion. His motivation was that if one can conceive the reverse-
traveling time of one year before, then one is forced to admit the existence of something 
besides the immediate present. One feels disturbed by the conventional paradoxes 
inherent in time travel. What if I were to travel in my back life in time? Then my past- self 
shrinks to nothing. If my past-self is gone then there would be no I to travel back-life. So 
my past-self be not deleted, the present is I and the uncertain future yawns ahead. In real 

19sense we have time dependant will. Thus man's free will is illusion.  
Grace Hazard & Conking while entering into a domain of illusive texts have 

rightly uttered their feelings in the poetic form as: 
Your way of saying things is strange, 
Your fluent phrases twist & change, 
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How shall we find out what you mean. 
20 With true & false to choose between.

Gödel's thoughts are based upon 'I do objective Mathematics'. He perhaps meant 
that mathematical entities exist independent of the activities of mathematicians in the 
same way the stars are always in the sky even if no cosmologist sees them. For Gödel, 
mathematics, even the mathematics of infinite is essentially an empirical science. 
Perhaps, Gödel talks of objective mathematics on the basis of Euclid's identifying 467 
propositions on plane geometry, Leibniz's and Newton's unearthing of infinitesimals and 
rate of change, René Descartes dream thought in the initiation of analytical geometry in 
1637 CE, Newton's allowing his mind to wander and later on a search of planetary 
motion after understanding the falling of apple and the rate of change, Einstein's belief 
that his theory of relativity begun while day dreaming of riding a motor cycle and running 
along the edge of the universe, Ramanujan's worshiping of goddess Namagiri/ 
Nammakal and noting the Goddess given mathematical notes in his deep sleep and many 
such silent personal unrecorded elusive communications. 

The notion of truth leads to a number of difficulties. The Lair-paradox which is 
also known as Epimenides paradox is one of the most hounding primitive challenge to 
define and understand the meaning of truth. Epimenides, who lived at Cnossus, the 
capital city of Crete, sometime around the life of the Christ, is believed to be sharing the 
dialogues on Theology as '... ... Cretons are always liars, evil beasts, lazy gluttens ... ... . 

21This testimony is true ... .'.  Here the truth leads to a lie and the lie to truth. So the truth and 
the lie are intertwined. Among the semantic paradoxes the Epimenides paradox is most 
the deceptive one. The sharper form of the dialogue is 'I am lying'. The same dialogue was 
further presented yet in another sharpened form as - 

The following statement is false 
The above statement is true 

One more form of the dialogue is summed up in a story of a village barber who 
shaves only those who do not shave themselves in that village. These forms, among 
others, are considered cousin loops of the paradox. Gödel discovered and translated the 
Epimenides paradox into a mathematical form. He applied mathematical reasoning to 
explore mathematical reasoning itself. This made mathematics to enter into 
mathematics, in the domain of Metamathematics, a kind of mathematical introspection. 
The Incompleteness theorem can be seen as a consequence. 

Social choice theory as a systematic discipline first came into its own at the time 
of French Revolution. The intellectual leaders and choice theorist at Paris were persons 
like Jeans de Borda and Marquis de Condorcet - a mathematician. The frame of the 
theory was to be designed on the basis of democratic decisions of the groups. However, 
their theoretical investigations yielded rather pessimistic results. Condorcet showed, for 
example, the majority rule can be thoroughly inconsistent- with group A defeating group 
B by majority, group B defeating group C by majority again, and group C in turn 
defeating group A by majority as well - a labyrinth. Such theoretical approaches create 

22paradoxes. This illusion is known as Condorcet paradox.  



In a certain kingdom poaching was punishable to death. Before punishing a 
poacher the king would give the culprit an option to make a statement under the 
conditions - if the statement was false he would be hanged and if the statement were true 
he was to be beheaded. A rogue stated - 'I shall be hanged.' Thus if the king thinks to hang 
him the statement of the culprit would prove true. So the king, as per his condition, cannot 
hang him. If the king thinks to behead him the statement would become false, so he 

23cannot behead him. The king suffered illusion in presence of his subject.  
There are entanglements in government hierarchies and in adjudicating bodies 

in prevailing systems. When a matter of dispute is placed in a law of court, the court, as 
per the law of the land, acts and resolves the dispute. The party which looses the case 
pleads in the next higher court against the decision given. After much argumentative 
sports and pleadings, the higher court also decides the matter. Still again the aggrieved 
party pleads for justice in the next higher bench of the court. Since there can never be a 

24win-win situation, the dispute continues so thus justice is transcendental.  There are 
many more examples given by Douglas R Hofstadter which show as how the system 

25sinks into disarray. 
Adam Smith concludes that the 'value' of a thing has two different meaning. One 

may be called 'value in use' and the other 'value in exchange'. Things which have the 
greatest value in use have frequently little or no value in exchange. Those which have the 
greatest value in exchange have frequently little or no value in use. He elaborates these 
observations by taking examples of water/air and diamonds. The theme is paradoxical.26 
It is commonly known as water - diamond paradox. 

Acharya Vinoba Bhave in his book 'Talks on the Gita' analyses Arjun's attitude 
and concludes that non- violence was not in his instinct. He did believe in fighting but he 

27
wanted to evade because his vision was clouded by illusion of 'mine'.

Johann Wolfgang Von Goethe, a great literary figure, once remarked that to read 
CRITQUE OF PURE REASON of Immanuel Kant is like the stepping into a lighted 
room. For, this work of Kant is difficult even to scholars to digest. It is one the most 

28
illuminating works ever written. Its illumination is not to be gained easily.  Some of the 
readers find it very hard to digest so sink into illusion. 

In a major literary work Jawaharlal Nehru while summing up his autobiography 
devoted a complete chapter on paradoxes which is summed up in more than twenty 
pages. He calls M K Gandhi an extraordinary paradox in his appreciation. Nehru writes - 
"he (M K Gandhi) is far greater than what he writes. His smile is delightful, his laughter is 
infectious & he radiates light heartedness which lightens the atmosphere. For years I 
have puzzled over this problem: why with all his love and solicitude for the underdogs he 
yet supports the system which inevitably produces it and curses it, ..... philosophical 

29anarchist." 
Paradoxes which surface as consequents of deep thinking are pearls in the 

thinking chain and in language too. Philosophers wish to visualize them in their own 
ways and attempt to resolve them. The writer of these lines records some applications 
which delight onlookers every now and then. 
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David Hilbert applied Zeno's Dichotomy in giving an illustration of infinity 

through a mystical hotel. He imagined a hotel in which one can accommodate visitors of 

'any order of infinity' on 'one room - one visitor' basis. Rooms are marked by positive 

integrals beginning with zero. The height of the hotel is fixed but the height of the 

successive upward floors and that of the visitors to stay in them, respectively, are taken to 

a half of the respective heights of the just preceding floor and person occupying each time 

as per Zeno's Dichotomy. Higher the floor lesser the space occupied. No matter, even if ? 

visitors are already staying in the hotel, more new visitors, infinite in number, can still be 

allotted rooms to stay always.30 It is a kind of topological sorting or embedding. 

To understand and develop the structure of never ending transfinite ordinal 

numbers each time Zeno's Dichotomy is squeezed and repeatedly applied. This enables 

one to obtain larger and larger transfinite ordinals indefinitely. Here in below, first the 

structure of ordinal numbers is given and then on the basis of it the transfinite structure of 

ordinals is presented. 

One may recall that ordinals are generated on the basis of the following rules - 

(1)  If a is an ordinal number then a+1 is the very next ordinal. 

(2)  If there is a definite sequence of ordinals {a } then the last ordinal lim ai (=w) is i

greater  than every number of the sequence. (3) The first ordinal is considered as lim 

F, which on limit is taken as 0. 

Thus the structure of ordinals is established as: 0, 1, 2, 3,...,... w. The sequence 
2 3

can further pass from w to w to w,... ,..., each time squeezing and applying the 

Dichotomy successively. The ordinals 0 to w are structured on the basis of the definition 

and the repeated use of Zeno's dichotomy on unit line segment. The beginning point of 

the segment is marked as 0 and the end point as w. Then the set of points on the unit line is 
n{1- 1/2 : n e N} = M . To get ordinals just ahead of w, one, who is not skeptical, can again 1

assume the same unit line segment and apply the dichotomy again. Then the squeezed 

(all) points of M  are exactly just fitted in each of the intervals created by the Dichotomy 1
n  m

on the line segment taken second time. This enables to have a new set M  = {1- 1/2  -1/2 : 2

n, m e N; n <m}. The ordinals now designed are: 0, 1, 2, 3, ... ..., w, w+1, w+2, ... ...w.2, .... 
2 2

...,w.3,... ...w . In order to locate ordinals just ahead of w take up the same repeated unit 

line segment, apply the Dichotomy and fit the squeezed points of M  in each of the 2
n mintervals created on this line segment just earlier. The yet another set M  = {1-1/2 - 1/2 -3

p1/2 : n< m< p; n, m, p e N} is established. The shades of ordinals now look as: 0,1,2,3,... 
2 2 2 3 2...,w,... ...,w2,w2+1,... ...w+w,... ...w.w,... ...Take w.w as w. One can observe that w.w, 

2 2 2meaning w copies of w, represents the same ordinal which w.w, the w copies of w does. 

In general ordinals do not commute. Repeat the procedure of locating ordinals the way as 

shown continuously & indefinitely. At a glance one can have a mental image of them as 

in : 0,1,2,3,... ...,w,w+1,w+2,... ...,w.w,?.w+1,w.2+2,... ...,w.3,w.3+1,w.3+2,... 
2 2 2 2 2 2 3 n w w

...,w,w+1,w+2,... ...,w+w,w+w+1,... ...,w.2,... ...,w,... ...,w,... ...,w,... ...,(...((w 
w w www w ww w ww

) )......) ,... ...,..., ,....(((w) ) ... ...... or w31... , ( (w)),..., ..., ..., (...... ( ( w)))...),... ,..., ..., 
www 32.... ..... ( ( w)))......  



On unearthing the linearity continuously by the method of squeezing & 

squeezing, within & within, one feels delighted and enjoys the brightness of this thought. 

The Dichotomy, a teaser of Zeno, states that in order to reach at the door of a 

room one has to traverse a half of the distance first then a half of the remaining, then a half 

of the remaining half and continue. The sum of all such travels measures as unit length 

and that the time taken is also a unit in measure. But philosophers feel some residue of 

dissatisfaction because by such traversing one can never reach to the door. In an attempt 

to clear the dissatisfaction mathematicians picked up×999×××× and proved it to be equal to 

1. For, if ×999×××××= k. then one gets 10k = 9.999 ...., so 10k - k = 9.999.... - (999.....). Thus 

9k = 9 gives k = 1. Now if w is a transfinite ordinal and 1-1/w lies between ×999×××× and 1 

then by the similar argument if 1-1/w = k then 10k = 10 -10/w. So 10k-k = {(10-10k/w) - 

(1-1/w)} leading to k= 1-1/w again different from 1. In doing so no error could be noticed. 

This indicates that there exists a richer class of numbers which is somewhere beyond the 

class of known real numbers. 

If the unary and binary operations are supposed to work over here then the wild 
n enumbers may appear like 1/w, Öp/w, 1/Ö ?(p+w), (w-p) ,..., c/c .... .Georg Cantor 1 2

opposed the existence of this new class of infinitesimals and piling of transfinite ordinals 

as shown earlier. He accused mathematicians of trying to infect mathematics with 
33

cholera-Bacillus.

Keeping the notion in mind around 1976 John Horton Conway, a puzzler 

discovered an absolutely continuous class of these numbers in which addition and 

multiplication are somewhat possible. He named these numbers as surreal numbers. 

Conway calls them as being born on an endless succession of days. He sets that 0 was 

born on day 0; -1 & 1were born on day one; -2, - 1/2, 1/2, 2 were born on day two, .......(-

w, 1/w, ...1/1-w,...Ö2 ...e,...p,...w) were born on day w;....... In general on the ath day new 

numbers are placed in all gaps between successive sets of surreals 'born' on earlier days. 

He defines ? as gap between finitely large &infinitely large surreal number. The usage of 

these numbers yet to begin. These numbers are introduced as gaps between pairs of sets. 

Thus ?? is located by | in (1,2,3,......|...., w/4 ,...w/2,....w) and 1/w is located by | in ( 

0,|...1/4,...1/3,....1/2, ...1). He assumed a weird equation ¥ = WÖ w which shows a 

peculiar relationship among the potential infinity ¥, the actual infinity w and the absolute 
34

infinity W. The usages of Conway's numbers are yet to be searched for.  

Mathematicians for the creation of a wider domain of infinitesimals have 

established yet different finer extension of the real numbers. These numbers are named 

hyper real numbers. Abraham Robinson named them non- standard numbers. He takes f, 
+ g g(n).35g : N  ® R and that f + g is a sequence such that f + g(n) = f(n) +g(n) and f  (n) = f(n)  

One of the early set theorists Felix Hausdorff demonstrated yet another logical 

possibility of absolutely continuous ordering of infinitesimals. He took As and Bs and 

formed sequences and ws as in their powers. The script sequence BAAA... ... represents 
w w

1; A BAAA ... ..., B BAAA ... ... , ABAAA ... ..., respectively, represent 1/w, w and 1/2 et 

al. The aim of this Hausdorff dictionary of such script sequence was to search 'all' 
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infinitesimals and all piling transfinite ordinals. However the urinary and binary 

operations in them could not be found. As a result no practical uses of them could be 
36

envisaged.

Generations of cartoonists present sketch- scapes to express prevailing social or 
political events. Most of the daily reading materials, including news papers, print them. 
The sketches seemingly absurd and paradoxical but make readers aware of the day today 
events/scenarios. 

Jorge Luis Borges emotionally expresses in his book Labyrinths (New 
Directions, New York, 1962, p.95) as: We have dreamt the world. We have dreamt it as 
firm, mysterious, visible, ubiquitous in space and durable in time but its architecture we 

37
have allowed tenuous & external crevices of unreason which tell us it is false.

Paradoxes inhare in the very nature of rational thought so one cannot dream for a 
world free from them. Do the paradoxes indicate that the rational world is false or do they 
say that the world which we see is incomplete as there is more reality that meets 

38
the eyes.

E T Bell at the end of his book 'Mathematics queen & servant of science', sums 
up his emotions as: 'Wisdom was not born with us, nor will it perish when we descend 
into the shadows with regretful backward glance that other eyes than ours are already lit 
by the dawn of a new and sounder mathematics and one that the old to human capacity 
and human needs.'

Retired Professor of Mathematics
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Pundit-Tradition in Nineteenth and Twentieth Centuries

Radhavallabh Tripathi

The word pundit is presumed to denote a traditional Sanskrit scholar. The idea of 
a dichotomy between traditional and modern scholarship in Sanskrit underlies this 
presumption. The pundit-tradition however, overrules it. Tradition and the modernity 
have mostly gone hand in hand together there. However, the pundit basically represents 
traditional wisdom, and has to face the challenges from the modern. 

A man equipped with the intelligence to distinguish between the sat (essence) 
and the asat (non-essence) is said to be the pundit. Etymologically, a person having 
pa??â (wisdom, knowledge or learning) is a 'Pa??ita.'

Amarako?a (II.VI.817-19) one of the most authentic ancient lexicons in 
Sanskrit, gives the following synonyms of 'pa??ita' – vidvân, vipaœcît, do?ajña, san, 
sudhî?, kovida, budha, dhira, manî?î, jña, prâjña, sa? khyâvân, kavi, dhîmân, sûri, k?tî, 
k???i, labdhavar?a, vicak?a?a, dûradar?î and dîrghadar?î. 

These synonyms indicate various connotations of the word 'pa??ita' in Sanskrit, 
he is supposed to be a scholar, a man of discrimination, foresight and wisdom, a noble 
person, a man of saintly character, gifted with vision, patience and creative faculty. The 
word 'pa??ita' is synonymous with 'kavi.' A kavi is a pa??ita and a pa??ita is a kavi. The 
concepts of pa??ita and kavi are quite different from what we understand today as the 
scholar and as the poet, and quite unlike the modern notions, the tradition does not hold 
any dichotomy between the two.

The best description of a pundit is found in the Mahâbhârata. It says – 
“Thousands of occasions for sorrow and hundreds of occasions for fear overpower the 

1ordinary folk, but not the pundit. ”
For the purpose of this paper, I will be using the word pundit in the sense of a 

person who has learnt some ?âstra/?âstras from gurumukha, i.e., directly from the guru and 
continues to study, teach or preach and practice the same in his life; or is able to establish a 
positive dialogue with the milieu on the basis of his acquisitions. A ?âstra is the Sanskrit-
based knowledge system dealing with one or more than one vidyâ (branch of learning).

This paper is least concerned about the public image of the so called pundits, 
which is drawn on the basis of certain dress codes, fore head mark etc, and ability of 
perform certain rituals and rites; or the usages of the word 'pundit' for certain 
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distinguished personalities, viz. for a great singer (like Jasraj) or for a leader (like Nehru). 
The history of Sanskrit-based knowledge systems covers a time-span of more than three 
thousand years. The pundit has been playing the role of initialing, stimulating and 
sustaining the intellectual discourses in these knowledge systems. It is because of him 
that various intellectual traditions thrived. Also, to a great extent, continuity of Sanskrit 
as a viable medium for kâvya was also possible because of the pundit.   

Sheldon Pollock (2001:393) in his brilliant essay on 'The Death of Sanskrit' 

rightly remarks – “The two centuries before European colonialism decisively established 

itself in the subcontinent around 1750 constitute one of the most innovative epochs of 

Sanskrit systematic thought (in language analysis, logic, hermeneutics, moral-legal 

philosophy, and the rest). Thinkers produced new formulations of old problems, in 

entirely new discursive idioms, in what were often new scholarly genres employing often 

a new historicist framework; some even called themselves (or, more often, their enemies) 

“the new” scholars (navya)”.

Pollock however sees a decay and finally the death of Sanskrit creativity with the 

settlement of British Raj. Here I disagree with him.

Pollcok does not give the details of pundits who have flourished in the medieval 

period. Gopinath Kaviraj in his monograph Kâ?î kî Sârasvata Sâdhanâ has produced an 

authentic record of the pundits who lived in Kashi between thirteenth to eighteenth 

centuries and had produced original ?âstric writings or important commentaries on 

?âstric works. This study shows that the number of pundits in each subsequent centuries 

has been increasing. Kaviraj also suggests in the preface of this work that more efforts are 

needed at research on the pundits in eighteenth, nineteenth and twentieth century. This 

book demolishes the notion that Sanskrit culture and creativity have decayed and finally 

died during the whole millennium after the tenth century AD. There is a need to survey 

the pundit tradition in Bengal, Mithila, Keral or a number of remote places – even 

villages – in India. Sm?tirelhâ  an authobiography of pundit Ramchandra Jha in Sanskrit 

gives grapic pictures of the living tradition of pundits in small villages of Bihar. Pollock 

finds Pa??itarâja Jagannâtha (1605-1680 approx.) as the last sturdy figure in Sanskrit 

literature as an âcârya and as a poet. He forgets Vi?ve?vara Pâ??e, whose credentials as 

an âcârya and as a poet are equally outstanding. The line continues in the nineteenth and 

twentieth century with pundit-poets like Gangadhar Shastri, Ramavatar Sharma, 

Lakshmana Shastri Telang, Reva Prasad Dwivedi and others.   

The whole nineteenth century and early decades of the twentieth century have 

produced greatest savants in the line of pundits. We can perhaps name not a dozen but 

hundreds of great pundits who flourished in these two centuries. They are as brilliant as 

Kapila, Ka?âda or Gautama, they appear like the ??is of ancient times. There are pundits 

like Madhusudan Ojha, spelling out a completely revolutionizing theory of Vedic 

Vijñâna, or Ramavatar Sharma, proclaiming an entirely new philosophy; or Taranatha 

Tarkavachaspati, single-handedly authoring a complete encyclopedic dictionary of 

Sanskrit covering 5500 pages in large size print.
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Bachcha Jha (1860-1921), Madhu Sudan Ojha, Taranatha Tarkavachaspati, Raja 
Ram Shastri (1805 approx.-1875), Gopinath Kaviraj (1887-1976), Bapu Dev Shastri  
(1829-1890) Shiv Kumar Shastri (1857-1918) , Giridhar Sharma Chaturvedi, Rajeshwar 
Shastri Dravid (-1979), Bal Shastri (1839-1882) Gangadhar Shastri (1853-1913), 
Sudhakar Dwivedi (1860-1910), Panchanan Tarkaratna (1866-1940), Shripâd Damodar 
Satvalekar (1867-1968) Damodar Lal Goswami (1875-1948),  Lakshamana Shastri 
Dravid (1874-1930), Ramavatar Sharma (1877-1928), Purushottam Vaman Kane (1880-
1972), Kshetresh Chandra Chattopadhyaya (1896-1974), Raghunath Sharma (1899-
1989) and Lakshaman Shastri Joshi (1901-1994) are only a few names of such pundits 
from the past two centuries which can be cited at random. Many more names can added 
(like Rajaram Shastri, Tatya Shastri (1845-1919), Kailash Chandra Shiromani (1830-), 
Damodar Shastri (1847-1909) or  Ram Yash Tripathi, who was better known as 
Mahashay ji, Kedar Nath Saraswat (1903-1959) and Kedar Nath Ojha; or pundits from 
Bengal like Baneshwar Vidyalankar, Chandrakant Tarkalankar, Gour Mohum 

2
Vidyalankar, Jagannath Tarkapachanan, Kalipada Tarkacharya (1888-1972) etc.

They can be categorized as 
(i) traditional pundits, some of whom have been cited above; 
(ii) modernized pundits – they were also trained in the traditional gurukul system, but 

they were exposed to modern analytical methods; as they moved away from Kashi 
or did not belong to Kashi. Ganganath Jha (1872- 1941), Khsetrachandra 
Chattopadhyaya, Vidhushekhar Shastri (1878-), Kshitishmohan Sen (1880-1960)  
or Hazari Prasad Dwivedi were such pundits. They did path-breaking works in their 
fields.  The last three were closely associated with Rabindra Nath Tagore. Vidhu 
Shekhar Shastri and Kshitish Mohan Sen also interacted with the best minds of 
oriental learning like Sylvan Levi or  Winternitz, as Tagore invited these scholars at 
Shantiniketan as visiting faculty. Pundits like Gopinath Kaviraj, Har Prasad Shastri, 
Ganganath Jha, Pandurang Vaman Kane,  Lakshmana Shastri Joshi, Baldev 
Upadhyaya, Govida Chandra Pandey or Vidyanivas Mishra are known for their 
versatility and capacity to be in tune with their times. They present the idea of the 
pundit in a more profound way. 

(iii) the pundits as holy-men. The pundits, who chose to join the lineage of saints and 
seers could critique the settled social orders and challenge the prevailing notions 
with more confidence. Swami Nârâya?a, became the founder of a new school of 
Vedânta. Chittambi Swamikal fought against the caste hierarchy and brahmin-
monopoly. He composed Vedâdhikâranirûpa?am – a treatise on examining the 
question – who are authorized to study Vedas. He fought for the self-respect of the 
lower castes; Narayan Guru (1857-1928) was born in a family of untouchables 
called chaovan-Ezhava in Kerala. He studied the ?âstras. He wrote several works in 
Sanskrit and Malayalam. He was an advaitin and initiated several meaningful 
reforms. In his Nârâya?asm?ti?, he offers alternate views on the rigidity of caste and 
female education etc. This is pundit tradition which has produced great scholars and 
philosophers like, Swami Nishchaladas in nineteenth century as well as Swami 



Karpatriji (Swami Hariharanand, 1907-) , Akhandanand ji (1911-)  and Goswami 
Shyam Manohar. Recently Prahladacharya, a very distinguished pundit of Madhva 
Vedanta and Nyaya, has been elevated to the chair of a pontiff in a Mutt.  

(iv) pundits as public speakers -- some of the pundits aspired to become 
'pravacanakâras.' They applied their oratory and rhetoric and addressed the masses. 
They could enjoy enormous popular appeal, could educate the masses and could 
lead them to ecstasy. Most of them were swayed by cheap popularity. But then 
pundits of great wisdom and courage, like Anant Shastri Dongre, father  of Pundita 
Ramabai, have also been in this line.

(v) professor-pundits - pundits like V. Raghavan, K.T. Pandurangi, Gauri Nath Shastri, 
Gopika Mohan Bhattacgarya, D. Prahladacharya,  who joined Universities and 
became renowned professors.  

(vi) pundits in science and technology - there is younger generation of pundits, like 
Rama Subrahmanyam and P. Ramanujam, who aspired to become scientist or 
technocrats. They are gifted with the rare combination of the pundit and the 
specialist of a modern discipline.

The lists of pundits and their categorizations as above do not include any ladies. 
At least there are two ladies who were formally given the title of 'Pa?ditâ'  by the pundits 
themselves. They are Rama Bai and Kshama Rao. There are many more ladies who 
exemplify the idea of pundit in a more succinct manner.   

It is also presumed that the pundit is a man born as a brahmin by caste. The 
number of pundits who are not Brahmins by birth is fairly large. Most of them are 
reluctant disclose their caste which is conveniently hidden by the degrees like 'Shastri', 
'Vedalankar', 'Vidyalankar' etc. Also, there are many Sanskrit pundits amongst mulims 
and Christians also.
Pundits as legendary figures 

In the back drop of this, I am producing very brief profiles of some of the pundits 
who became living legends and who cast and everlasting impact on the milieu. Their 
achievements may now appear spectacular. They are - Shripâd Damodar Satvalekar, 
Ramavatar Sharma, Purushottam Vaman Kane (1880-1972), Lakshaman Shastri Joshi 
and Rahul Sankrityayana. There are many more, perhaps with better credentials and 
bigger achievements, but I am giving very brief life sketches of these five only, as they 
bring out the versatile nature of the pundits tradition in our age in the best possible way. 

Shripâd Damodar Satvalekar (1867-1968) was born in family reputed for 
cultivation Vedic studies and preservation of the Vedas, devoted to Vedic studies. He was 
trained in Vedic lore by his father. He learnt Vyâkara?a from Chintamanai Kelkar. His 
father was known for his accomplishments in paintings also. He was subsequently 
trained in JJ School of arts. He had already secured awards for his achievements in fine 
arts and JJ School had appointed him a teacher in 1893. He moved to Hyderabad where 
he established his Studio. During his stay at Hyderabad, which lasted for 13 years, 
Satvalekar got associated with in Ârya Samâj and Vedic studies. He was jailed for 
participating in National freedom movement and especially for publishing an article 
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based on the Vedas and a book titled Vedic Râ?travâda. This sentence convinced  
Satvalekar that the study of the Vedas will emancipate him and his country. Later on he 
developed differences with the Ârya Samâj, founded an educational institution 
Vivekavardhini. He had to quit Hyderabad, as his activities were not liked by the Nizam. 
He came to Aundh in 1918 and founded Svadhyaya Mandal there. After independence he 
shifted to the village Pardi in Gujrat. At Pardi, he had his own press, supervised over the 
publications, edited three periodicals in Marathi, Hindi and Sanskrit. He has authored 
more than 400 books which include complete line by line translations with paraphrasing 
of all the four Vedic Sa? hitâs and many other Vedic texts.

Satvalekar remains an unsung hero. The institutions which he had  created are 
some how lingering on. The initial enthusiasm and the inspiration however has been lost. 
The journals which he had started were stopped after his demise.   

Ramavtar Sharma (1877 - 1929) was born at Chhapra in Bihar. He headed for 
Kashi when he was just 12 and subsequently became the disciple of pundit Gangadhar 
Shastri of legendary fame, whom he is reported to have defeated in shastrartha later. At 
the age of 15 he had written a full length play Dhîranai?asha?  in Sanskrit and had 
already earned the degree of Kâvyatîrtha.When he was conferred with the degree of 
Sâhityâcârya from the Queen's College of Varanasi topping the list, Dr. Venice, the 
principal of this college suggested to him that it will be better for him if he could master 
English language as well. Upon this, young Ramavtara pawned his priced possession, a 
brass jug (lota), to borrow the copy of Encyclopedia Britannia. He read the volumes of 
the Encyclopedia once and after that all his life he could impromptu provide the reference 
of each and every word from this work, citing the page number and the sequence. In his 
struggle against poverty, he became the teacher at Chapra High School, then moved to 
Kashi to join the Central Hindu College as lecturer. Then he left this institution as the 
dress code prescribed by Annie Besant was not acceptable to him. 

He joined Patna University in 1907. Malaviya ji has been persuading him to join 
the BHU, and finally was able to prevail upon him when Sharma ji was disgruntled with 
the University as he when Premchand Raichand scholarship went to Radha Kumud 
Mukherji, his junior and he was bypassed. He joined BHU as Principal, Oriental College 
of Indology. His unusual activities surprised and even shocked Malviya ji. In 1922, he 
decided to return to Patna, explaining, 'My Bihar is poor and needs me. With his extra-
ordinary intellectual prowess, he could surprise the pundits by his own kind of joke. To 
settle the debate on the issue if eternity of the Veda, Sharma ji published a series of 
mantras from the Veda in a journal, the community of scholars remained perplexed as 
they were unable to search out these mantas in any of the vedic samhitâs, after six 
months, Sharmaji revealed the secret that those mantras were from the Veda composed 
by him. This trick he would play in the shastrarthas also. A young writer had read out his 
book to him. With his phenomenal memory, Sharma ji could help to recover the lost 
pages of his book by reciting them verbatim. Stories about him say that he had 
memorized the whole Chamber's Dictionary as well as several other texts; that he was 
'?rutidhar' (a person who memorizes any length of text in a single hearing), about his 



unique way of dressing, his taking his babua (son Nalin Vilochan Sharma) on the trips in 
on the streets of Banaras on a tattoo, with the reigns in one of his hands, a book in the 
other. (Baldev Upadhyaya: 929-31) He was a prolific writer and has authored several 
works in Sanskrit and Hindi. Amongst these, Mudgardûta?  and  Paramârthadar?anam 
attest  to his remarkable genius. The first is a parody of Kâlidâsa's Meghadûta?  and the 
second proposes an entirely new philosophy of the new age – written in the style of sûtra, 
bhâ?ya and vârtika – all authored by Ramavtar Sharma himself. I will come to this in the 
next section here. 

Gopinath Kaviraj has remained an apostle for studies on Indian culture and 
tântra. He hailed from Bengal and his quest for knowledge led him to the city of Varanasi, 
where he became a student to Dr. Arthur Venis in 1910 at the age of 23 years. Since then 

thtill his death on 12  June 1976, he pursued leaning as a mean to self-realization. He was 
advised to study Ancient History, Numismatics, Epigraphy in the classes and to learn 
Bhâmatî commentary on the Brahmasûtra by himself, and to attend the classes on Nyâya 
philosophy of Mahâmahopâdhyâya Vâmâcharan Bhattacharya. Dr. Venis taught him 
Epigraphy in the morning at his bungalow while he attended the classes of Prof. Norman 
for German, French, Prakrit & Pali. He declined lucrative offers of Meyo College Ajmer 
and served as Librarian of the newly founded manuscripts library of the Govt. Sanskrit 
College, which became better known as the 'Sarasvatî Bhavan.' and also tutored the 
students at Saraswati Bhavan. He served the Saraswati Bhavan as Librarian for six years 
(1914-1920) and then succeeded Dr. Ganganath Jha as the Principal of Sanskrit College. 
After serving the institution as Principal for 17 years, Gopinath voluntarily retired from 
service in 1937. He is known for initiating the Princess of Wales Saraswati Bhavan Texts 
and the Princess of Wales Saraswati Bhavan Studies. Gopinath was the editor of both. 
The first series was devoted to the publication of Sanskrit texts and the second to critical 
studies of different systems and Indological issues. He was the first to bring to light the 
doctrines of the Siddhas and the Nâthas and a comprehensive bibliography of the Nyâya -
Vaiœe?ika literature. He mastered both the northern and southern Œaivism—the monistic 
and dualistic systems respectively.

He was entrusted with the full charge of the newly started Yoga-Tantra 
Department at the Varanaseya Sanskrit Vis?vavidyâlaya, was allowed to work in his own 
house from 1964 to 1969. A new series of publications under the name the Yoga Tantra 
Series was introduced in the Sanskrit University. In this series, he himself edited three 
volumes of  Tantra-texts : The Luptâga? asa?graha? (Part I)- a collection of  âgamic 
texts that were lost, Tantrasa?graha? – a collection of 18 Tantrik treatises in three 
volumes. He passed the last  seven years (1969-76) of his life as an inmate of the Ashram 
of Mâtâ Ânandamayî.

 A person imbued with spirituality, he was attuned to the monistic Œaiva and 
Úâkta systems Kashmir. He became disciple of Swami Vishuddhanand in 1918 to devote 
himself to esoteric sâdhanâ. But he did not give up his academic pursuits and quite unlike 
his guru who used to demonstrate super natural powers, Gopinath never made any 
attempt to demonstrate yogic powers or siddhi. He remained unassuming and as simple 
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as a child in his behavior, yet  deeply rooted in spirituality as the essence of human life. 
His house continued to be visited by scholars, researchers and seeker of spiritual path and 
he would discuss their problems without qualms He could visualize the interconnections 
and the fundamental unities amongst diverse tenets, where sectarian distinctions 
naturally wither away. That is why he could easily maintain his views without coming 
into conflict with the orthodox schools, the Buddhists, the Jainas, the Christians or even 
the viewpoint of Islam. 

Some of his well known works are - Aspects of Indian Thought and Bibliography 
of Naya-Vaisesika literature, Bhâratiya Sanskriti âur Sâdhanâ in two volumes; Tântrik 
Vâ?maya men Œâkta d???i; and Tântrik Sâhitya, a bibliography of  Tântrik literature.

He was awarded Padmavibhushan by the Govt. of India in 1964; Manishi Ki 
Lokayâtrâ by Bhagavati Prasad Singh is a good account of his life and deeds.

P.V. Kane was born in a Chitpavan brahmin family of Pune. His father used to 
perform religious rites for the community and also practice law. Kane was honoured with 
Bharataratna in 1963. He was the first person and to this date remains the only pundit to 
receive this highest civilian honour from the Government in independent India. He was 
an exceptionally brilliant student and had earned seven gold-medals for earning 
distinctions in various Sanskrit examinations. He had his PG, D.Lit. as well as LL.M. 
from the University of Mumbai. History of Sanskrit Poetics and History of 
Dharma?âstra are his pioneer works. He served as teacher and Head of the Department 
of Sanskrit at the Elphinston College of Mumbai, Senior Advocate in Supreme Court, 
became Fellow of Royal Asiatic Society as well as the Vice-president of London School 
of Oriental and African Studies. He served as the Vice Chancellor of Mumbai University 
and was also a nominated member of the Rajyasabha twice. In 1958 the government of 
India appointed him as the National Teacher for Oriental Studies. PV Kane is 
remembered in Mumbai by the Asiatic Society by the way of awarding the P.V. Kane 
Gold Medal for best research work in Indology. The society also runs 
Mahâmahopadhyaya  PV Kane research institute in his memory. 

Even more versatile was Lakshman Shatri Joshi. He was honored with 

Padmabhushan and Padmavibhushan. He is known for one of the most exhaustive 

encyclopedic works of Dharma?âstra – the Dharmako?a. He is offered a critique of 

Hindu religion and Indian culture in his A Critique of Hinduism. He refers to the view of 

Talor (Primitive Culture), James Frazer (The Golden Bough)  Lessing (The Education of 

Human Race, 1780), Herder, Spencer etc. from Ninteenth century and many 

philosophers of twentieth century also. He discusses the contribution of Hegel to the 

Philosophy of History (p.3). He discards supernatural as a criteria for the study of 

religion and establishes reason as principal instrument (p.5). The Upani?ads and various 

philosophical systems play important role towards critical examination of religious 

practices. He evaluates religion in social context and shows how various religious 

notions develop as the social organization grow. His strongly criticizes Hegel for his 

adjustment of the inferiority of Hinduism with regard to the concept of God in 

Christianity. He holds material as the basis of spiritual aspect in religion (p.15). His 
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views of culture stand in sharp contrasts to G.C. Pandey, who views the history of Indian 

Culture as decline from pristine glory of spiritualism to materialism. Shastri views the 

growth of Culture beginning from instinctive life to the scientific attitude. He discusses 

the thin boundary lines between the sacred and the profane in religion. His statement on 

the concept of svarga and naraka is to be noted here -  “ The other world is born of futility 

or weakness of the worldly life” (p. 27) – he says. He analyses the process of creating 

religious rites and discusses the genesis of religion, its generalized forms and cultivated 

formulations. He describes Pûrvamîmâ? sâ as a social science and Uttaramîmâ? sâ as 

spiritual science (p. 59) and morality as the essence of both the systems (p. 62). Hinduism 

to him is loaded with “masses of spurious junk from the Purâ?a” on one hand, and “ 

serene and noble principles of humanity and Universe” on the other  (p. 64). 

In his elaborate introduction to Cârvâka Itihâsa â?i Tattavajna Lakshmana 

Shasti Joshi very eruditely surveys the origin and development of Cârvâka philosophy 

and emphasizes over its potentiality and vibrant nature.

Even more versatile but of entirely different character was 'Mahâpa??ita' Rahul 

Sankrityayana. He was a born rebel and a non-conformist. He traversed in diverse 

disciplines, diverse cultures and traditions and accordingly changed his life styles. One 

of the most remarkable personalities of twentieth century, Rahulji is known as an 

outstanding novelist and short story writer in Hindi, a great scholar of Pali and Buddhism 

a man of revolutionary spirit, an unique vagabond and a maverick. Being conversant in 

Hindi and Bhojpuri languages, he learned Pali, Urdu, Persian, Arabic, Tamil, Kannada, 

Tibetan, Simhalese, French and Russian. He was a freedom fighter, a nationalist and 

besides works of scholarly nature also wrote books for common men. He wrote in six 

languages - Hindi, Sanskrit, Bhojpuri, Pâli, Nepali  and Tibetan. He devoted himself to 

the study of a number of religions and cultures. Rahul Sankrityayan had the rare 
3distinction of being honored with the title 'Mahâpa??ita' by Kashi Pandit Sabha in 1930.

Almost whole of his life was a journey.  It was a journey from one place to 

another place, from village to town and thence to big cities, from own country to alien 

countries, and also Vai??ava dharma to Ârya Samâj, Ârya Samâj to Buddhism and from 

Buddhism to communism – an ever going journey which never stopped. 

His published works include autobiography, biography, travelogue, sociology, 

history, philosophy, Buddhism, Tibetology, lexicography, grammar, textual editing, 

folklore, science, fiction, drama, essays, politics, and pamphleteering. He has authored 

more than 150 books and numerous articles in various periodicals. Rahulji has done 

memorable service to Sanskrit by his voluminous Sanskrit Kâvyadhârâ  - collection of 

readings from Sanskrit classics with translations. The selection also presents Sanskrit 

literature in a historical perspective. In the same way Hindi Kâvyadhârâ is equally 

important for its presentation of readings from Hindi literature including Prakrit and 

Apabhra? œa. He is known by the wide range and profundity of his travelogues which 

elucidate the political and cultural histories of so many nations with anthropological 

perspective. 
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Kashiprasad Jaisawal, a well known historian and contemporary of Rahulji, had 
compared Rahul Sankrityayan to Buddha. 
An overview of the pundit-tradition

The pundit has been giving the ideologue, without becoming an activist. 
However, some of the pundits, like Ishwar Chandra Vidyasagar or Swami Dayanand 
directly intervened in the social orders of their day and were better known as reformists 
or dharmagurus.

Though they had their prides and prejudices, their egos and paltry motives, many 
of these pundits were worshiped like divine beings or gods not only by their disciples but 
by leaders of the community, persons from royal class and even by ordinary people. It 
happened because of their singular devotion to ?âstric learning and their pursuit for 
knowledge, which sanctified them. The tales of their marvelous deeds continued to be 
woven in the line of their disciples. The disciples were aware of the greatness of the 
gurus, and tried to preserve the memories of their glory by writing treatises on their life 
and deeds. Kâ?î kî Sârasvata sâdhanâ by  Gopinath Kaviraj and Kâ?î kî Pâ??itya 
Paramparâ by Baldev Upadhyaya are very good treatises, presenting the accounts of the 
life and deeds of many of pundits belonging to Kashi. Apart from these, Gangadhar 
Shastri wrote the biographies of his guru  Rajaram Bâlasarasvatî and  Bal Shastri in 
Sanskrit. Narayan Shastri Khiste wrote Vidvaccaritapañcaka?  (biographies of five 
scholars) in Sanskrit. Written in campû style Vidvatcaritapañcaka?  is beautiful as a 
work of literature also.

Apart from Kashi; Mithila or Darbhanga, Calcutta, Puri, Pune, Shrirangam, 
Mithila, Navadvîpa, Bhatpata, Nadia, Bhatapata, Kotalipara, Faridpur, Kamalpur, 
Kumâraha??a, Bakharganj, ?ântipur, Vikrampur, Travacore, etc. have been vibrant 
centres of traditional Sanskrit learning during the past three or four centuries and the best 
of pundits came from these.

In this paper, I want to address the following questions with regard to the pundit-
tradition –
1. To what extent the pundits entered into dialogue with the society, and how did they 

deal with the social, moral or political issues in their times? 
2. Were there inner conflicts and disparities within the pundit tradition itself? 
3. To what extent the pundits survived the onslaughts of colonialism and modernity? 
4. How does their legacy continue, and to what extent their impact persists in recent 

times? 
5. How relevant is the pundit-tradition now? It still exists or is dead?

(1)
The Pundit as Educationist and intellectual

Besides the continuity of the guru?i?yaparamparâ, the academic contributions 
of the pundits during the past two centuries comprise original Sanskrit texts, 
commentaries in Sanskrit and in Modern Indian languages and synthesizing new 
knowledge systems in Sankrititic traditions, or even questioning and critiquing these 
very traditions. The emphasis in the new writings during 1850-1947 in Sanskrit is shifted 



to the presentation and the interpretation of history and contemporary society with a 
global perspective. Sanskrit also became a vehicle for translating global discourses. 
Madhusudan Tarkalankar wrote a grammar book of English in Sanskrit -
I?galain?îyavyâkara?asâra? (1835). Pt. Vinayak Bhatta in Agrejacandrikâ (Madras, 
1801) and Itihâsatamoma?i? produced books of history in the modern sense of the term. 
Attempts to create an understanding of European wisdom were made by the pundits. 
Bacon's work was translated under the title Bekanîyasûtrâkhyânam and the Principles of 
Human Knowledge by Barkley was translated under the title Jñânasiddhântacandrikâ; 
Lock's Essays concerning Human understanding were translated under the title 
Mânavijñânavi?ayaka- Œâstram. (Hira Lal Shukla:33). Ram Roy Basu vehemently 
criticised Hinduism in his Îsâîvivara?âmr?tam  and Jñânodaya.

Out of their utter disgust for the fundamentalism in Hindu ideologue, pundits 
like Rama Rai Basu, Nilakantha Shatri Gore and pu??itâ Ramabai embraced 
Christianity. Basu and Gore wrote demolishing critiques of Hinduism.(Hira Lal 
Shukla:32)

Sir Ramakrishna Gopal Bhandarkar was one of the harbingers of new era of 
intellectual revival. He initiated scientific and critical studies on ancient Indian History 

th
and Sanskrit literature. Bhandarkar Oriental Research Institute, which was founded on 6  
July 1917 stands as a monument of his enormous work. Ishwar Chandra Vidyasagar in 
Bengal and Bhandarkar in Maharashtra were composing manuals for study of Sanskrit 
grammar at the same time they were interpreting the past in terms of the present. Both of 
them were actively involved in various activities of social reform. Bhandarkar drafted 
the first comprehensive account of the linguistic development in India from the language 
of the Rgveda to the modern vernaculars of northern India. He compared Pânini to 
Euclid. His work on Vaisnavism, ?aivism and Minor religious Systems was published 
under Grundriess der Indoarischen philology und Altertumskunde. His legacy was 
carried forward by scholars like R.N. Dandekar (1909-)

Rahul Sankrityayan and Ramavtara Sharma also gave a critique of western 
philosophy. Both of them have written comprehensive volumes on Western Philosophy. 

In his Parmârthadar?ana? , Ramavatar Sharma created a new Advaita 
Philsophy. He  sharpely differs with Vedâtic approach, he comes a little close of the 
Sâ? khya system. Úarîrabhedat jîvabheda? - (Different jivas live in different bodies) - he 
says in one of his aphorisms in Parmârthadar?ana? . He also holds the self as an integral 
part of the body. However, he would not treat Prak?ti (matter) as insentient. 

He weaves a different advaitite philosophy of sarvâtmaka sattâ, which included 
the prak?ti (matter) and puru?a) (consciousness) both. The world has been as it is -  this is 
his theory of vi?vavaicitryavâda (the theory of the world as a puzzle). Like the 
sarvâtmaka sattâ, the vi?vavaicitrya is also eternal. The world is real, the vi?vavaicitrya is 
also real. There are three fundamental principles in the theoretical framework of 
Paramârthadar?ana?  - sarvâtmakatâvâda, vi?vavaicitryavâda and Dehâtmavâda. 
Harimohan Sharma thinks that Ramavarar Sharma is influenced by Hegel, However, as 
Sharmaji himself asserts, his is philosophy is deeply rooted in the Vedas and the  
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Upani?ads. It seems that he might have studied the Yogavâ?i??ha as well  and several of 
his postulations. There is not God and no Creator. He defines two levels of life - 
individual and cosmic. 

Kedar Ojha was one of the most erudite pundits of Kashi. He has compared the 
auto-commentary bhâ?ya by Sharma ji on his Paramârthadat?a?  to Patañjali's 
Mahâbhâ?ya and his Vârtikas to the vârtikas of Kumârilabha??a. He has extensively 
discussed the problems of Parmârthadar?ana?  in three of his articles. Ojha accepts that 
this new philosophy may not be acceptable by and large, it may be treated as a nâstika-
dar?ana. But he points out the uniqueness of the philosophy in Parmârthadar?ana? .

Ojha is uncomfortable with this theory of eternal Vi?vavaicitryavâda, there has 
to be vikâra for vaicitrya, and if vikâra – the cause is ephemeral, the effect – vaicitra 
cannot be eternal. 

The challenges posed by Semitic philosophies were countered by Raja Ram 
Mohun Roy and Vivekanand.  Both of them studied Upani?ads and Vedânta with the 
pundits. 

Ganganatha Jha stands as an excellent bhâ?yakâra of some of the major Sanskrit 
texts in Mîmâ? sâ, Nyâya and Kâvya?âstra in English. Maharaja of Darbhanga appointed 
him librarian of library of Darbhaga Raj  and gave him free hand to create one of the 
richest treasure of published books and manuscripts. Jha trained himself in the study of 
manuscripts and also used his acumen to translate a sizable number of knowledge texts 
from Sanskrit into English.  Later he came to Allahabad and joined Muir College as 
Professor of Sanskrit. He edited 'Indian Thought' a quarterly in collaboration with Dr 
Thibaut. He is known for his authentic exposition of Pranbhâkara School of 
Pûrvamîmâ? sâ and his thesis on this subject written in Sanskrit and English earned him 
the degree of the Doctor of Letters.   

The works of Swami Karpatriji (Swami Hariharanand) present the orthodox 
4

views with fresh interpretative designs.  Sudhakar Dwivedi and Bapu Dev Shastri 
revolutionized the whole Indian Astronomical system. They were adept in modern 

5
Mathematics as well. Lancelot Wilkinson , the Political Agent at Sehore in Madhya 
Pradesh was impressed by the accomplishments of Bapu Dev Shastri. Besides writings 
several new texts on Indian Astronomy in Sanskrit and Hindi,  he also authored texts on 
Trigonometry in Sanskrit and earned the rare honour of being given the honorary 
membership of the Royal Asiatic Society of London (Baldev:193). He gave a new system 
of Pancâ?ga. Rajeshwar shastri Dravid took up the challenge of founding the department 
of Artha?âstra – study of Ancient Indian Polity, Governance and Diplomacy. He also 
initiated comparative studies of the western philosophers of political science, His 
lectures were documented and published after his demise by his disciples. 
Vaidikasiddhântarak?i?î - his commentary on Kau?ilya's Artha?âstra along with the sub-
commentary on Jayama?galâ are his novel contributions to the study of  Kau?ilya's text.

The pundits belonged to the indigenous system of education which was built up 
on the oral tradition. This tradition thrived on sampradâya or guru?i?yaparamparâ. The 
pundits were known by their disciples and their disciples proudly acknowledged the 



legacy of their gurus. For examples great stalwarts like  Ganganath Jha (1872- 1941),   
Madhu Sudan Ojha,  Haran Chandra Bhattacharya, Pt. Rajaram Shastri were worthy 
disciples of  Pt. Shiv Kumar Shastri. Pundit Ramavatar Sharma, Nityanand Parvatiya 
and Damodar Lal Goswami were disciples of  Pt. Gangadhar Shastri.

The pundits never charged any fees from their students, and were available as 
tutors in their homes from morning till evening. Students from all corners of the country 
sought them.  As these students came from poor families, the pundits fed them or 
arranged stipends for them from kings, zamindars or rich people. The pundits themselves 
came from poor families. Many of them, when they came to Kashi in their boyhood from 
nearby villages or distant townships, were walking bare foot without a penny in hand. Yet 
they commanded enormous respect in their poverty. The Kings bowed before them. Even 
Dr. Venice, a high profile English man working as the Principal of the prestigious 
Queen's College at Vananasi touched the feet of  Gangadhar Shastri in public (Baldev 
Upadhyaya:272-73), though Gangadhar Shastri was just an employee in his institution 
and worked under his orders.  Zamindars and rich people donated for the Pathashalas 
founded or run by the pundits.     

The first Sanskrit Commission formed by the Government of India in 1957 with 
Suniti Kumar Chatterjee as its chairman and R.N. Dandekar as its secretary. The 
Commission visited Kashi. The members of the commission were curious to see how 
teaching is done in the traditional way in their homes by the pundits. It was 8 pm , and the 
next morning they were to leave the city. They enquired if any traditional pundit can be 
found teaching his students even at this hour at his house. They were told that Mahashayji 
continues teaching from morning till late evenings, and hopefully the class in his home 
might be going on.  It was winter and the city was freezing in cold. The members of the 
commissions paid a surprise visit to Mahashayji's house and were surprised to find him 
teaching sitting on a Kushasana fully absorbed in the world of ?âstra. The members of the 
commission, silent observers of the teaching going on were fully satisfied to have a 
glimpse of traditional method of pathashala paddhati. There is another story of about 
mahashayaji. K.M Munshi, when he was Governor of U.P. and was to visit Kashi, he 
expressed his desire to see Mahashayji. He was told that it will not be practicable to go to 
the house of Mahashayji with all the paraphernalia, and Mahashayji will not come to 
meet him as he keeps his teaching schedule at his house. The best way o meet Mahashaya 
ji would be to wait for him on the way when he returns from ga?gasnâna early in the 
morning. K.M. Munshi agreed at this. He was standing on the way with the caravan of the 
cars accompanying parked on the side, Mahashaya ji came after his bath, Munshi was 
told that this is Mahashayji, Mushi could just say namaste to him. Mahashayji was so 
absorbed either in some problem of ?âstra or in the chanting of the stotra that he just 
responded to his namaste by tossing his head and moved away without being aware that it 
was a dignitary who had been waiting to have his 'darshan'.

Even common people of Kashi revered these pundits as if they were gods. A vendor 
of flowers ran a shop on the pavement outside the house of Shivkumar Shastri. Those who 
came to see Shastriji would always purchase a garland of flowers and worship him.
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The pundits were like walking libraries. They taught line by line, paraphrased 

each sentence and explained each and every word of the text, then proceeded to 

explanations and interpretations. But most of them never kept the text in hand when 

teaching. They went on reciting lines after lines. Many of them also remembered the 

exact references – the no. of prakara?a, no of sûtra or kârikâ in the text.

They were debaters par excellence. When it came to winning a ?âstrârtha, they 

would even cross all the norms of decorum, their arguments assuming formidable 

proportions. Gangadhar Shastri could create fictitious lines of Patanjali's Mahâbhâ?ya in 

a scholarly debate to deceive his opponent; Pt Ramavatar Sharma composed instant 

Vedic Mantras for the same purpose. Ramavatar Sharma is said to have defeated two of 

his gurus in Úâstrârtha.

The pundits emulated the well-known maxim 'tarke?u karkar?adhiyo vayam eva 

nânue kâvye?u komaldjiyo vayam eva na anye' – (we alone, and none others, have of 

mature intellect in arguments; we alone, and none others, have tender feelings in poetry.) 

They displayed the rare combination of the kavi and the sah?daya. In fact, some 

marvelous best pieces of poetry have come from the pundits over these centuries. The 

Alivilâsisa? lâpa? of Gangadhar shastri can be ranked with the best of Sanskrit classics. 

Khiste describes Gangadhar Shastri as Vâgdevatâvatâra ? rîhar?a, one of the greatest 

poets and philosophers from India. His is not an isolated example or an exception either. 

Vâñchânâtha, a great pundit of his times in eighteenth century had composed a unique 

poem Mahi?a?ataka?  (A century of verses on the Buffalo) and G.C. Pandey in his 

Bhâgîrathî weaves excellent poetry with complex imagery and subtle emotions. There 

are several other poems of epic proportions by these pundits which furnish specimen of 

extra-ordinary poetic creativity in Sanskrit during the past two centuries. 

The tradition of pundit-poets in Sanskrit continues till this date. Even Rahul 

Sankrityayana, the Mahâpundit and a rebel amongst the pundits, composed prose and 

poetry in Sanskrit. Very strangely and interestingly, he gives accounts of his daily 

reveries in Sanskrit prose and his poetry in Sanskrit is marked with an intensity of 

feelings and devotional fervor.

Considering these productions of very high quality as literary pieces by the 

pundits, it is difficult to agree with the view of Sheldon Pollock who finds 'literary 

orphany' after 1830 in Sanskrit and believes that Sanskrit culture survived merely in 're-

inscription and re-statement.' He also finds this creativity as a 'nostalgic ceremony' 

because it happened as a result of 'periodic rebirths' and 'forced re-births'. Such 

generalizations appear surreptitious considering the spontaneous overflow of literary 

writings in the pundit –tradition itself.

The pundits could connect with the regional literature, many of them, unlike 
6

Kavindracharya Sarasvati, who felt it shameful that he had to write in Vraj Bhâ?â,  

Pundits like Ambika Datta Vyas, Sudhakar Dwivedi and others and others were carving 

niche as poets or authors in Indian languages as well. 'The idiom of a cosmopolitan 

literature, gradually died, in part because cosmopolitan talk made less and less sense in 



an increasingly regionalized world' (Pollock:2001:417), but the pundit could connect 

himself with both – the cosmopolitan and the regionalized, the modernity failed to locate 

him and to visualize his connections. 

It is said that a pundit from south came to Kashi and challenged the pundits there 
for ?âstrârtha. His condition was to have the debate in verses composed extempore. 
Maharaja Prabhu Narayan Singh of Kashi called  Gangadhar Shastri with a request to 
accept the challenge. But Gangadhar Shastri was ill and he sent a message that his 
disciple, Damodar Lal Goswami is equally fit to meet the challenge. The Shastrartha was 
duly conducted in verses and the pundit from south was defeated. (Baldev 
Upadhyaya:467)   

Damodar Shastri his young age went to his village to bring his father to Kashi. 
On his way he stopped at Gwalior and visited the royal court of Gwalior. He challenged 
all the pundits of the court for ?âstrârtha (debate), which went on for three days. All the 
pundits patronized by the King Jayaji Rao Sindhia of Gwalior were defeated, the king 
bowed before Damodar Shastri and offered him a seat next to his throne (Khiste:5). In 
1886, he went to attend the sacred thread ceremony at a place Raghopur. There he had a  
?âstrârtha with pundit Riddhi Jha and defeated him. Hearing of the debacle of his guru, 
Pundit Dharmadatta Baccha Jha of legendary fame came to Kashi in 1889 and 
challenged Damodar Shastri. Khiste has given somewhat exaggerated account of this 
?âstrârtha. Accordingly, it was attended by nearly 700 Maithil pundits. The ?âstrârtha 
went on daily from 2 pm to 6 pm for three days. The stalwarts like Kailashchandra 
Shiromani, Gangadhar Shastri and Shivkumar Shastri were in the jury. On the last day 
Baccha was wavering and started side tracking the issues. The Jury declared Damodar 
Shastri as the winner and Baccha Jha also declared without qualms that there is no pundit 
equal to Damodar Shatri on this earth' (Khiste:5).  There is other version of the story 
given by Dr. Ganganath Jha, who was a B.A. Student in the Queen's College at that time. 
Jha also says that Kailash Chandra Shiromani and Shiv Kumar Shastri were the juries and 
the ?âstrârtha continued for three days, but ended in a tie. Damodhar shastri also played a 
decisive role in the tussle between two Shankaracharyas – (of Dwarka Peeth and 
Sringeri) 

Umapati Tripathi was born in 1834 at Gorakhpur, studied at Kashi and visited the 
royal courts at Gwalior, Rewa, Avadh, Bithur, Lucknow and other places challenging the 
pundits for ?âsthârtha and defeating them. He earned a huge amount by the way of 
rewards and gifts in the course of these visits. Later he settled at Ayodhya and gifted most 
of his earnings to the pundits there. He passed away in 1873 at Ayodhya. For his 
scholarship and debating skills he was compared with ?a?karâcârya and Pa??itarâja 
Jagannâtha. At Rewa court, he mesmerized the members of the court by extracting as 
many as 47 meanings from one stanza of Bhâgavata. He earned the title of 
Abhinavapâ?ini for his extra-ordinary command on Grammar. 

The pundits created their own tapovana, they lived like hermits. They could 
forego any lucrative proposals or tempting offers easily if it involved the slightest 
compromise with the ideals they believed in. Pundit Gangadhar Shastri declined the 
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professorship at Calcutta University when he was drawing just forty rupees per month at 
the Sanskrit college of Kashi and the University offered him five hundred rupees per 
month. Later, Ashotosh Mukherjee, the Vice Chancellor of the University of Calcutta 
offered professorship to Shiv Kumar Shatri also with the same amount, which he also 
humbly declined. Annie Besant sent some amount of dak?i?â on the occasion of the 
?râddha ceremony of her father to Kailash Chandra Shiromani, who was so disgusted  to 
find these gifts which he ought not to accept, that he not only sent them back to Mrs. 
Besant, he also performed the praya?citta for the sin incurred by him on returning a 
dak?i?â (fees). There were pundits like Panchanan Tarkaratna (1866-1940) who returned 
the honour of Mahamahopadhyaya in protest against Sharada Act (1929) (Baldev U.:495)

Pundits could be innovative, they could mobilize the society for a movement. 
Once a poor Brahmin, who was very keen on getting the ceremony of Jyoti??omayâga  
approached Gangadhar Shastri to seek his help for the realization of his aspiration.  
Shastri despite his meager salary, started working for the fulfillment of the aspiration of 
this man. Profuse sums could be collected and a history of a ?rautayâga being performed 
in modern times at Kashi was created due to his initiative.

Pundit was an academician who solely sustained the indigenous system of 
education and provided intellectual moorings to the society with a significant presence 
on social or religious ceremonies. Before the advent of the British as rulers, several states 
in northern, western and Eastern parts of the country were supporting tols and 
pathashalas. These tols and pathashalas also functioned as vibrant academies supporting 
intellectual discussions, dialogues and debates. As per the report of Bishop Heber, as 
many as 60 tols were operating only in the village of ?ântipur, one of the tols was being 
run by Oria Goswamis who taught philosophy there. These institutions produced several 
extra-ordinary savants of traditional learning. Maharaja Krishnachandra (1710-1782) 
was a great philanthropist whose munificence made the clusters of some of these centres 
like Universities. New Dharmaúâstra works like K?tyarâja and Âhnikacaryâ were 
written under his patronage. (Samita Sinha: iii-vi, 1-9). He organized and sponsored 
debates amongst the pundits. Debates impromptu came up and allowed to be conducted 
properly even on the occasion of ? râddha ceremonies where eminent pundits from the 
nearby areas were invited. The Maharaja himself participated in the debates, he also 
composed poems in Sanskrit. His son ? ivadatta (1728-1788) was even a better scholar of 
Sanskrit and continued his legacy (Sinha:4). Raja Nabakrishna was another patron of 
intellectual discourses. Pt Shivanâtha Vidyacachaspati and Jagannatha Tarkapañcânana 
were invited to participate in debates in his court whenever a pundit from outside came to 
visit and threw a challenge. Pt Goloknath Bandyopadhyaya (b. 1806-) was also a veteran, 
known to have developed his own style of pari?kâra and vâdas. Sinha (17-19) has cited 
several incidents of debates of these pundits with the outsiders and interesting stories of 
their debates. 

thA great public debate was held on 16  February 1854 on the occasion of the 
? râddha ceremony of at the house of the zamjndar of Narail. Raja Radha Kanta Deb 
presided. Nanda Kumar defeated Pandita Hiramani on Nyâya. Gaurishankar 



thTarkavagish published the news of his victory in'Samvad Bhaskar' on 18  February 
1854. The infuriated pundits of rival side brought Golok Nyaratna to counter Nand 
Kumar, but Nanda Kumar defeated him as well. Nanda Kumar subsequently emerged as 
a hero in several other debates, and Ishwar Chandra Vidyasagar having learnt about his 
accomplishments made attempts at bringing him to Sanskrit College,. The appointment 
was vehemently opposed and it was only after arranging a debate of Nand Kuamar with 
his local rival that Vidyasagar was able to carry out his decision to give a job to Nand 
Kumar in his college (Sinha:4).

The rivalries and debates became charged with regional considerations. The 
pundits of Mithila jealously protected their heritage of learning and did not even allow 
the students from other parts to copy manuscripts. Pundit Vasudev Sârvabhauma could 
memorize the whole text of an enormous work like Tattvacintâma?i and a portion of 
Kusumâñjali just by hearing it and transcribed these later when he returned to 
Navadvîpa. 

Navadvîpa has been functioning from the year 1503 AD as a residential 
University. Raghunatha ? iroma?i defeated the renowned Pak?adhara Miœra of Mithila, 
in a public debate here. His victory allowed Navadvîpa a “charter to confer degrees” 
(Sinha:4).The examination system was a unique one, known as ?alâkâparîk?â. The 
manuscript of a text was pierced with a pin and the examinee was asked to explain the 
portion that opened at random. Different titles like Tarkacû?âma?i, Tarkâla?kâra, 
?iroma?i, Vidyâvâgîúa, Tarkavâgîúa were given subject to the accomplishment of the 
disciples. 

There were pundits, like Pramada Das Mitra or Nilkantha Gore,  who even 
rebelled against the world of the pundits. During the last decades of the nineteenth 
century, Kashi and Calcutta became centres of vigorous intellectual exercises provoked 
by the onslaught of orientalism. Pramadâdâsa Mitra was one of the most vocal members 
of these groups. He came from a Bengali merchant family settled at Banaras and had 
served as Assistant Anglo-Sanskrit Professor in Banaras College teaching English 
through the medium of Sanskrit to the traditional students there. Working in close 
association with R.T.H. Griffith, the Principal of the college and other European scholars 
there, he was instrumental in revising the English translation of Sâhityadarpa?a by J.R. 
Ballantyne. However, he developed sharp differences with the European orientalists 
later, much to their dismay. When George Thibaut proposed to introduce the techniques 
of modern orientalism for improvement of Sanskrit studies in the college, by introducing 
the works of Jon Muir, Max M?ller and H.T. Colebrooke in the syllabus, Pramadâdâsa 
launched an angry protest. He wrote that 'even a most confident and learned European 
Sanskritist will not deny that he has yet to learn a good deal about the numerous 
philosophical systems of India' and  for a deep understanding of texts these scholars were 

7still dependent upon the pundits of 'the true India type'  Thibaut criticized Pramadâdâsa 
for being overly partial to the pundits. Mitra also refuted the view of Âryanisation and 
European scholars view of Vedic deities in his letter to the editor of the Pundit 
(November 1876). 
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European orientalists, imbued with colonial mentality, often exploited the 
pundits. They learnt the texts from the pundits, translated them with the help of the 
pundits, but the wages for the pundit were much less than what a European in the same 
institution for the same job would be getting. Hence the dialogue between the two some 
times was disrupted. The protest of Pramadadas was also symbolic. It was not only a 
resistance of the imposition of European canons, but of the  colonial ego as well.   

In 1867 Max M?ller had published an advertisement in The Pundit of Benares 
inviting subscriptions to his edition of ?gveda with an explanation of the whole scheme 
of translation. The advertisement drew sharp reactions from traditional scholars. 
Responses from several pundits, including the rejoinder by Pt Shiv Prasad in Sanskrit 
were subsequently published in The Pundit. 

An interesting example of the polemic and versatile approach of the pundit to the 
changing times is Mahânirvâ?atantra.

The Mahânirvâ?atantra, a text marking the beginnings of modern Indian 
philosophy was created between 1775-1875, by unknown author/authors, most probably 
in Bengal. It is different from Nirvâ?atantra, and could be a revised version of a Buddhist 
text recast in Vedântic garb. Suresh Chandra Banerji suggests that the entire text is a 
fabrication done by Hariharânandanâtha, preceptor of Râjâ Rammohan Roy; as it 
reflects the reformist views and the first edition of the text was brought out by Adi 
Brâhma Samâj, which was founded by Roy. 

Deviating from the earlier Tantras and tântric cults, Mahânirvâ?atantra 
specifies the method of Brahmadîk?â  as the best form of initiation. The following topics 
have been dealt in it in the fourteen ullâsas (chapters)  -  liberation, meditation, Supreme 
Brahman, meditating upon the Parâprak?ti, rescuing the matras and purifying the tattvas 
etc., Úrîcakra and Homacakra, the kavacas (protecting spells) and the concept of Kula, 
var?âúramâcâradharma (duties of different castes), Kuœan?ikâ (the minfaital for 
Havana) and ten sacraments, Úrâddha and Abhi?eka rites, Prâyaúcitta (expiation rites), 
Vyavahâra (Legal matters), Vâstu and grahayâga, establishment of Œivali?ga and four 
kinds of avadhûtas (ascetics). It makes a unique synthesis of vedic ritualism with tântric 
Úaivism and prescribes two types of sandhyâs – vaidikî and tântrikî; differing on the type 
of upâsanâ. It also preserves the chanting of brahmamantra, and Gâyatrîjapa.

In fact this tantra seeks to envisage a new social order by synthesizing Vedântic 
and Úaivite world views, the Upani?adic philosophy and reformist social thoughts, the 
tantra and sm?ti,  the Úâkta monotheism and the cult of Durgâ, Mahâvidyâ amd Lak?mî. 
It also advocates a balanced and precautionary use of five makâras – Madya (wine), 
Mâ? sa (meat), Matsya (fish), Mudrâ (parched cereals) and Maithuna (sexual union – 
normally with one's wife) for the members of the cakra (circle), warning against their 

8misuse.  The initiation in tantra leads to the annihilation of caste, but caste system is to be 
accepted before the initiation. Mahânirvâ?atantra even introduces a fifth caste – the 
sâmânya – or the common class formed by the mixture of all castes. Both Úûdras and the 
members of the fifth Sâmânya caste are allowed to perform the rites prescribed in the 
Âgamas to. In this way, it leads to a demolition of the caste system itself. It also 



authorizes all the five var?as to get initiation as avadhûtas. There are ideas providing the 
9glimpses of the dawn of a new age – admonition against any brutality on one's wife,  and 

recommendation for education of women etc. Dâna (Charity) according to the  
Mahânirvâ?atantra,  is the best practice leading to all kinds of siddhis in the age of Kali, 

10but only the poor person engaged in good deeds is eligible to be the beneficiary of charity.
Mahânirvâ?atantra is a law book for modern men, culling essentials from of 

various sm?tis, tantra-tetxs and even Úrîmadbhagavadgîta. Rabindranatha Tagore had 
been studying Mahânirvâ?atantra and he has cited some of its verses in his writings 
(Sanskrti Culture of Bengal:402).

There were similar attempts by the pundits to compose new law – books, new 
dharma?âstras that would address the changing socio-political situations and 
incorporate new ideas. Unfortunately, the role of the pundit itself in the emerging 
scenario of late nineteenth and twentieth century was being marginalized, and these texts 
created by the pundits, except the  Mahânirvâ?atantra could hardly cast any impact on 
the society.

(2)
The Pundit on Socio-religious and Socio-political issues  

After the British defeat of Mysore ruler in 1799, constitutional debates raged. 
Ram Raz assaulted British misrepresentations of Indian History in An Essay on the 
Architecture of Hindus published from London in 1834 (Baily:29). He used the term 
panchayat which was taken up as a symbol in Gandhi's idea of Panchâyatî Raj. 

In eighteenth, nineteenth and twentieth century debates focused around social 
issues emerging in the new political situation. One such issue was widow-marriage. The 
Brahmasamaj of Bengal, Prarthana Samaj of Maharashtra and the Arya Samaj advocated 
in favor of widow remarriage. On several issues, the pundits had differences of opinion 
between themselves. There were clashes, widening rifts and bitter fights. 
Struggles of Ishwar Chandra Vidyasagar

Ishwar Chandra Vidyasagar had written Bidhababibaha Prochalito Hoa Uchit 
Ki Na Edadbishayak prostab in January 1855. In 1854 he had written a tract in Sanskrit 

11
also in argument for widow marriage.  Several pundits with progressive outlook came 
out in open support with Vidyasagar. A memorandum submitted by him in favr of widow 
marriage was signed by a number of stalwarts like pundit Tarknath Vachaspati and 
others.

There were moments when Vidyasagar felt that he was fighting a loosing battle, 
pundits who supported him were thwarted with denial of grooms for their daughters. The 
tussle between conservatives and liberals was intensifying. Celebrated Raja Radhakanta 
Deb Bahadur was the leader of the orthodox group. He himself was a great pundit and he 
had compiled one of the most voluminous encyclopedic Dictionary in Sanskrit – the 
?abdakalpadruma - with the help of pundits under his patronage. Taranath Tarkavachas-
pati was a liberal conservative. He sent his daughter to Girls school, something very rare 
for the pundit during those days. He firmly stood with Vidyasagar as an advocate of 
widow marriage. Yet he opposed Vidyasagar's move against polygamy. In 1870 Taranath 
declared that sea voyage is not against ?âstras.
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Premchandra Tarkavagish and Madan Mohun were other traditional pundits 
who joined the reformist movement of Vidyasagar.  Madan Mohun sent his daughters to 
Bethum School. Radhakanta Deb stood in their opposition.  Pundits like Dwarkanath 
Deshmukh who got jobs in Sanskrit college spent a large portion of their salary in 
founding schools in their villages for English and Sanskrit education.   

Gour Mohun Vidyalankar campaigned for women education. He published a 
tract Strî Shikshâ Vidhâyak in 1822. The third edition was brought out in 1824.  which ran 
in several editions.  
Inner conflicts within the Pundit society 

In Banaras, there were great traditional pundits upholding the orthodox Hindu 
view on widow-marriage, women-education, caste system or child marriage.  But then 
there were voices of protest even amongst them. Ramavatar Sharma was a rebel who 
stood against hierarchies. Many others like Kedar Nath Saraswat and Pramatha Nath 
Tarka Bhuhshan joined his line. There were bitter clashes amongst the pundits on Sharda 
Act. Pramath Nath Tarkabhushan was brother-in-law of Panchanan Tarkaratna. He stood 
for the Sharda Act and against Tarkaratna.  Because of this, the kin stopped talking of 
each other and bitterness between them was never resolved. Panchanan also opposed the 
move of Malaviyaji to give mantradîk?â to the lower casts. (Baldev U.:498-99) 

Dharmasabhâ founded by Radha Kant Deb tried to arrest the progressive 
movement of Brâhma Samaj. It also started a weekly called Samâcâracandrikâ to give a 
boost to its opposition to the movements of progressive thinkers like Roy. The 
Samâcâracandrika criticized Rammohun Roy for travelling to England for personal 
gains.

Bengal was a seat of heated debates on widow remarriage. Gopal Nyayapan-
chanan of the eighteenth century had taken a fierce orthodox stand on the question of the 
re-marriage of the princess from Dhacca. Raja Ballav of Dhacca had sent a few pundits 
from his state to Maharaja Krishnachandra for seeking a relsolution on the question of 
marrying his widow daughter. A debate was organised and Gopal could prevail upon the 
assembly to concede that the marriage of a widow is not allowed in the ?âstras. Gopal 
was also employed by the British government as an expert on Hindu Law. 

In Maharashtra, Pandit Vishnu Parashuram Shastri launched a vigorous 
movement for re-marriage of widows with Justice Mahadev Govind Ranade as his active 
supporter. Narayan Chandavarkar in his speech at the Bombay Provincial Social 
Conference in 1901 is reported to have remarked –“The movement created a stir in those 
times, and those identified with it held a formal discussion at Poona on the question of 
validity of widow re-marriage according to úâstras with His Holiness Shankaracharya in 
the seventies of the last century.… Off course it was a foregone conclusion that His 
Holiness would decide against the combatants, but the discussion had one good effect, it 
drew pointed attention to the condition of Hindu child widow and several widow re-
marriages took place.  All honours to late Shri Vishnu Shastri,  the late Madhavdas 
Raghunathdas and to late Karsanadas Mulji for the courage with which they led the 
movement.” (Last Days of Rajah Ram Mohun Roy:103).



The Around 1850, the Brahmana Sabha of Bengal referred the issue of widow-
marriage to Pt. Rajaram Shastri of Kashi. He issued detailed document in refutation to 
widow marriage. The statements of some other pundits were also included in this 
document and it was circulated along with these statements all around the country and 
was received with protests from several corners. The document was also published in 
book form entitled Vidhavodvâhaúa?kâsamâdhih (Resolving doubts on widow 
marriage). Rajaram Shastri obtained the consent of 52 well known pundits of Kashi on 
his document Baldev Upadhyaya (1994:178) has produced the list of these pundits. A 
point by point rejoinder against this document was issued from Mumbai. Upon this, 
Pundit Bal Shastri of legendary fame, re-issued the document of his guru pundit Rajaram 
Shastri with his detailed Sanskrit commentary incorporating his replies to the counter 
arguments presented by the reformists. (Baldev Upadhyaya:147-48). Rakhaldas 
Nyâyaratna (1829-1914) also wrote a treatise against widow-remarriage  There were 
similar treatises for and against Sea-voyage. In his Pratyantaprasthânamîmâ? sâ, Pt. 
Madhusudhan Ojha discussed the validity of sea – voyage for trips to other countries.  

After the death of the father of Rai Krishnadas, his widow was trying hard to 
marry her daughters. The marriage of the younger daughter was being solemnized, on the 
question whether the dharmaúâstra would allow her to marry the younger daughter 
before the marriage of the elder one, Shiv Kumar Shastri gave ruling against it. He also 
returned the golden coin which the widow offered him. Lakshi Chandra Agrawal, a 
young man of Kashi was sent to London for studying Chemistry. After his return he 
wanted to launch an industry, but Agrawal Sabhâ of Kashi started opposing him for his 
sea voyage. An Assembly of pundits was called, Shiv Kumar Shastri was invited, but he 
refused to come, saying that he will not agree to any decision in favor of sea-voyage 
which the assembly is expected to make. 

In 1911, the Government proposed to issue an ordinance authorizing the lower 
caste people to officially designate themselves as non-Hindus. This created a furor in 
Kashi leading to a series of debates. A big conference was organised at Kashi. Shiv 
Kumar Shastri was requested to preside over it. He gave a verdict that the untouchables 
will remain an indivisible part of Hindu society. The language of this verdict reflects a 

12rigidity unwilling to keep pace with the changing times.
The Challenges of Raja Ram Mohan Roy

Raja Ram Mohan Roy composed a text 'Tohfatu-'i-muwahiddin' comprising a 
discourse on monotheism in Persian with Preface in Arabic. This work must have created 
a wave of protests and disagreements, as another text Jawab-i-Tohfatu 'i-muwahiddin  in 
defense of the earlier work came out in 1820. According to Bruce C. Robertson, this 

13
second work is falsely attributed to Roy.  Jñânacarcâ was published in refutation to Ram 
Mohan's ideas in 1821.  Roy was accused of using the Islamic argumentative style to 

14
refute Islam.

He was challenged for face to face debate by Subrahmanya Shastri of Madras. 
The meeting was held during December 1816. Ram Mohon was able to silence his 
opponent 'by the great cogency of his reasoning, as well as by long array of scriptural 
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15authorities that he quoted in favour of his views'  The dispute was reported widely and 
16

was attended by a large audience.  Vedântacandrikâ by an anonymous author was a 
17

public censure for Ram Mohan. Perhaps the ghost author was Mrityunjay Vidyalankar.  
Radhakanta Dev Bahadur was the man behind the whole campaign against Ram Mohan. 
An English translation of Vedântacandrikâ  entitled  An Apology for the Present state of 
Hindoo Worship was also published. Roy was criticized by Christian mercenaries for 
reducing the Christ to a human being. Ram Mohan gave a strong refutation to 

18Vedântavandrikâ in his Bha??âcârya Sahit Bicâr' (in Bengali).
In order to convince the Christian missionaries that the best of their teachings is 

already contained in upanishads, Raja Ram Mohan Roy himself translated a large 
19number of upanishads and also edited the original upani?adic texts.  He authored 

20
another tract the “Essay on the Rights of Hindoos over Ancestral Property.”

In 1822, Ram Mohan Roy published “Modern Encroachments on the Ancient 
Rights of Females According to the Hindu Law of Inheritance” showing that 'it was the 
corrupt and defective understanding of Bengal's dâyabhâga (laws of inheritance) that 
resulted in the practice of widow burning.' He also argued that 'India had a constitution 
and it was the decline of this constitution and its checks and balances that had sunk India 
into backwardness'(C.A. Bayly::23) 'Locating Indian History within the wider realm of 
International constitutional liberalism,' he further argued in favor of the reform of 
Parliament and for switching over to the medium of Indian languages for official and 
judicial purposes. (C.A. Bayly:23-24)

Consulted by the authorities, the pundits upheld the custom of sati with the rider 
that permission for 'suttee' is not to be allowed in case of the pregnant woman and a lady 
having very small children, or if she is in a tender age herself. After this, the Govt. issued 
a directive to Magistrates and Police Officers in 1817 to allow the 'suttee'. As a result 
between 1815 to 1818, as many as 2365 widows were burnt alive. Alarmed by the 
enormous number the Government Issued Regulations to place restriction against the 
practice of sati, the orthodox pundits opposed these regulations and submitted a petition 
to the government to repeal the regulations (Tagore Saumyendranath: 88)

During 1818-1819 Ram Mohan Roy wrote a series of tracts in Bengali and 
English to show that the practice of sati was not approved by Hindu Úâstras. The leaders 
of Dharma Sabhâ engaged an attorney of the Calcutta Supreme court to carry the appeal 
to England. Roy also finalized his plans to visit England. The appeal of the pundits was 
rejected as Ram Mohan Roy has been a regular attendant in the Privy council where it 
was heard.  

In the 'Brief remarks regarding Modern Encroachments on the Ancient Rights of 
Females – according to Hindoo law of Inheritance' (1822) Roy pleaded how the plight of 
Hindu women has become precarious due to modern interferences and that even the sati 
cases had multiplied (Last Days of Rajah Ram Mohun Roy:61).

Raja Ram Mohan Roy spoke of “the social institution of the Hindu 
community of Bengal” as an entity which needed to be protected.' 

(Last Days of Rajah Ram Mohun Roy:2). 



The Pundit Prevails  
Some pundits, especially those living in Bengal, joined the reformist movements 

like Atmiya Sabha or Brahmo Samaj. Ramchandra Vidya Vagish (1875-) for example. 
Mrityunjaya Vidyalankar was born in 1762 at Midnapore. He used to teach at the tol set 
up in his own house, later he joined Fort Willian college and became a very good fried of 
Carey. Carey used to take private lesson from him. He served in the college for 15 years 
and resigned on the question of the stagnation in his salary. He was held as a colossus 
figure in Sanskrit learning. He became reputed as a lexicographer, translated several 
works from Sanskrit into Bengali viz. Hitopadeúa, Sinhâsanadvâtrimúikâ (under the title 
Btris Simhasa- (1802). Vedâtacandrikâ (1808) is magnum opus by him. Before Ram 
Mohan Roy he wrote a pamphlet against burning of widows. A translation of his tract 
appeared in 1819 published in the Journal Friends of India ((Last Days of Rajah Ram 
Mohun Roy:103). He is cited as an authority on the subject by Rammohun Roy. 

Shyamji Krishnavarma had already made up his mind to fight against British 
imperialism when he arrived in London in 1897. He served as Sanskrit assistant to 
Monier Williams. Before going to Britain, he had worked ceaselessly under the reform 
movement of Swami Dayanand, and served as Swamiji's 'literary legatee.' He then joined 
with Michael Davitt in support for the movement of the Irish Home rule Ideologues and 
also stood in support of Mustafa Kemal Pasha. He edited Indian Sociologist and in one of 
his papers paid tributes to Spencer with a staunch criticism of British imperialism. 

Rajendralal Mitra became an icon in the whole intellectual and political 
movement that was struggling hard to establish an Indian identity and challenging the 
Euro-centric interpretations of Indian culture. Mitra criticized the Weber's view that 
Râmâya?a was composed under the influence of Homer's Iliad and wrote sarcastically:

Alexander during his three week's stay in Punjab taught the Indians according to 
different authors, the art of preparing male dresses, the mode of piling bricks and stones 
for buildings, the principles of architecture, the plan of harnessing horses, writing, 
drama, astronomy, philosophy and all and everything that convert a race of naked 
savages into civilized men, and it would be preposterous to suppose that he would not 

21leave behind him a copy of the old Homer for the edification of the Indians”.
With his firm protest of the idea of ancient India's indebtedness to Greece in 

respect of learning the constructions by stone,   Mitra was embroiled in a controversy 
with James Fergusson, even though he acknowledged The Fergusson was the 'highest 

22
authority on Indian Architecture'.

(3)
The Pundit creating the bridge across the sea of Controversies

Some of the pundits who could move out of their narrow world, had already 
geared up to enter into a dialogue with the officers of the East India company as experts 
and peers in Ancient legal systems. 

Warren Hastings became the Governor General of Bengal in 1773. His tenure 
was raged with controversies and he had to leave India in an unpleasant situation. 
However, Hastings had initiated a process of entering into a dialogue with the pundits of 
his times and also promoting the study of Sanskrit by his colleagues for administrative 
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reasons. He was very enthusiastic about getting a compendium of Hindu law prepared by 
the pundits. Jagannath Tarkapanchanan who was supposed to primarily work for it, was 
brought to the government house in Calcutta with military band played in his honour. 
Vivâdar?avasetu (A bridge on the Sea of Controversies) was the outcome of his efforts 
and the team work of the pundits. Michael Dodson refers to the employment of the well-
known pundit Bâ?eúvara Vidyâla?kâra in 1773 to work for the first legal digest brought 
out under the auspices of the East India Company. He was hired from Maharaja 
Nabakrishna, whom Dodson describes as 'a prominent merchant and bania' working for 
Lord Clive. Nabakrishna maintained a sabhâ of pundits and poets. Later Radhakanta 
Tarkavagish and Jagananth Tarkapanchanan were also hired to prepare the second legal 
digest. Radhakanta Tarkavagish also composed Purâ?ârthaprakâúa for Hastings. 
(Orientalism, Empire and National Culture, Foundation:49-50)

Vivâdâr?avasetu was a voluminous compendium comprising 21 parts. Hastings 
could not find any scholar to translate it from Sanskrit into English (Sanskrit 
Vâ?mayako?a, I: 380). It was first translated into Persian, and from the Persian version an 
English rendering was prepared. The translation was printed in 1770 during Hasting's 
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regime under the title 'A Code of Gentoo Law'.  A German translation of the English 
rendering of the Persian version appeared in 1778.

Winternitz names two different translators of Vivâdar?avasetu from the Persian 
into English -- Nathaniel Brassey Halhed and Rud Eric Raspe. William Jones also started 
translating Vivâdabha?gâr?avasetu under the title the Digest of Hindu Law which was 
completed by H.T. Colebrooke after his death and printed from Calcutta in 1798. The 
whole text is based on the commentary of Jagannâtha Tarkanpancânana, 'the most widely 
respected Hindu jurist in eastern India during the late eighteenth century' (Anxieties of 
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Distance:10).  Distilling rules from the Dharmaúâstra a number of other texts were 
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brought out (Anxieties of Distance: 12-13).  The pundits also served as Hindu law 
officers to interpret the rules. This was the beginning of a new dialogue across the bridge 
on the sea of controversies.

East India Company availed the services of several other pundits for preparing 
the manuals like Vivâdâr?avasetu and Vivâdabha?gâr?avasetu. Soon there was a flood 
of new texts on Dharmaúâstra by the pundits. Kriparam Tarkavagish was also employed 
by Hastings. He authored Navyadharmadîpikâ (Sanskrit Vâ?mayako?a I:299). 
Vivâdabha?gâr?ava was authored by Jagannâtha Pundita during 1792-94, while 
Úrîdhara composed Vyavaharadaúaúlokî. Pundit Durgaprasad wrote a commentary on 
this work (1825) and A.C. Burnell translated it in English (K. Sachchidanand Murty: 
Philosophy in India, p. 116).

This opened the possibilities of dialogue between the pundits and the Europeans. 
There were scholars like William Jones, Max Muller, Byllantine, Muir etc who were 
impressed by accomplishments of the pundits. Many of them were benefitted by their 
knowledge and wisdom. Like William Jones. H.H. Wilson had developed  relationships 
with pundits during his stay in India. It was with their help that he could produce a 
translation of Meghadûta in 1814. Wilson was an influential figure; he served as a 
secretary to the Asiatic Society in Calcutta from 1811 and in 1823 became the secretary to 



the Government's Central Committee of public instruction, where he was leading 
advocate for the promotion of Sanskrit education in India. He wanted to encourage 
Sanskrit learning for uplifting of the Indian society. He pleaded for encouraging Sanskrit 
studies, to enable the Indians to better understand their own culture and literature. He 
utilized his stay at the Banaras Sanskrit College during 1819-20 to prepare for the Bodon 
Professorship and also acknowledged that the oriental pundits of the city 'afforded him 
valuable opportunities for improving (his) knowledge of Sanskrit” Wilson's Dictionary 
of Sanskrit and English was translated and amended and Enlarged version of the original 
compilation was prepared by 'Learned Natives for the College of Fort William', under the 
supervision of pt. Raghumani Bhattacharya. 

Years after, confronted by the formidable Maucauley, the pundits could think of 
none other than H.H. Wilson as their savior and they approached him for redressal of the 
their grievances. While the pundits had helped Wilson, Wilson did not help them. 

Jaygopal and Prem Chand Tarkvagish had developed close relationship with  
H.H. Wilson, and they continued to correspond with him when he moved to Oxford. 
Prem Chand Tarkvagish was initiated to write a commentary on Kâlidâsa's Raghuva? ?a 
by him. 

As a result of the growing contacts between the pundits and the European 
scholars, a number of Knowledge-texts from English were translated into Sanskrit. A 
Treatise Concerning the Principles of Human Knowledge  by Berkeley was rendered 
under the title Jñânasiddhântacandrikâ. Madhusudan Tarkalankar wrote a grammar book 
of English in Sanskrit -I?glai??îyavyâkara?asâra? (1835). Pt. Vinayak Bhatta in 
A?grejacandrikâ (Madras, 1801) and Itihâsatamoma?i? produced books of history in the 
modern sense of the term. Attempts to create an understanding of European wisdom were 
made by the pundits. Lock's Essays concerning Human understanding were translated 
under the title Mânavîyajñânavi?ayakaúâstram. Even the English missionaries started 
writing in Sanskrit for the propagation of Christianity. Rozario published a monograph 
on dialogue between a Brahmin and a Catholic entitled Brâhma?aromanakaitho-
likasa? vâda?. Ram Roy Basu vehemently criticised Hinduism in his Îúâîvivara?âm?tam 
and Jñânodaya. Around two dozens of translations or adaptations of Bible came out 
during nineteenth century. There were debates between the missionaries and the pundits, 
and there were dialogues between the pundits and the western orientalists. The pundit 
had the chance to prove himself with his knowledge and argumentative skills. The world 
of pundits however started shattering with the arrival of Macaulay on the scene. The 
pundits were on the losing ground before the political power and colonial bias.

(4)
The Pundit in recession

Macaulay's policy on education left the pundits in dismay.  Har Prasad Shastri 
sums up the whole scenario during those days -

I have seen with my own eyes in 60s and 70s of the last century, how the Sanskrit 
tols became empty and English schools flourished. .... My father died in 1861 and the 
charge of distributing honoraria to learned pundits assembled on religious, festive and 
social occasions in our neighborhood devolved upon me though I was then very young. I 
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remember in 1864, there was a tolerably big assembly in my neighborhood and I 
distributed honoraria on behalf of the master of the house, to one hundred pundits, all 
engaged in teaching Sanskrit in their own residences from Navdwipa to Culcutta on both 
the sides of Ganges. Fourteen years later in 1878, on the occasion of the shraddh 
ceremony of the father of our great novelist famous Bankim Chandra Chatterji, I was 
requested to ascertain how many Pandits were engaged in teaching in their residences 
within this area, I found only 26, a fall of 74 in 14 years.

After quelling of the mutiny, a feeling of despair took possession of the Indian 
mind that the old Indian literature, old Indian Sciences and arts whether Hindu or 
Mohemmedan would perish, and that at no distant future. The situation was really 
desperate. Manuscripts were perishing in heaps in the houses of Pandits who were the 
leading educationists of the past generations, or were being carried to all parts of Europe 
as the last remnants of Indian culture.

The way mss. have been dissipated and destroyed in the house of the Pandits is 
th

simply a dismal story. A Pandit who in the early years 19  century was a great 
educationist and considered his manuscripts to be his great treasures and housed them in 
the best room of his house, carefully dried them in the Sun after every rainy season, kept 
them tightly packed in thick cloth, died. His son who had learned A,B,C read Murray's 
spelling-book and the Azamgarh English Reader, had secured a small berth on the local 
collectorate where his pay and perquisites, fair and unfair, amounted to at least ten times 
what his father could have ever earned. He saw no good in the manuscripts and removed 
them from the best room in the house, first to the store – room and then to the kitchen 
where a thick coat of soot enveloped the whole collection. The house-wife who was 
greatly troubled for dry fuel, for preparing for husband's early meal, discovered that the 
manuscripts were kept between two wooden boards. These she exploited for the purpose 
of fuel, but could not use the paper or palm leaves for the same purpose, because there is a 
superstition that the paper or palm leaf on which  there is any writing the very self of 
Sarasvati and should not be consigned to fire. The papers got mixed up when the boards 
and the strings fastening them were removed and became a heap which in the course of a 
year or so were thrown in the kitchen garden , there to rot..

“Some old  pundit apprehensive of the fate of his old valuable mss in the hand of 
children who would not care for Sanskrit threw them in the Ganges, thus giving the river 
goddess the most valuable offering he could make. At Navadwip I have seen heaps of 
manuscripts rotting on the road side. They are often used as waste paper to cover holes in 
thatched roofs , or in mud wall, and often are sold to buyers of waste papers so much to 
the maund” 

Lord Bentinck appointed William Adam for investigating the state of education in 
Bengal. Adam in his reports voiced the concerns of traditional pundits he also collected the 
signatures of several pundits from Calcutta Sanskrit college, as a confirmation of the 
vyavasthâ (opinion) on the continuance of the employment of Sanskrit for translating 
western knowledge texts in it (Orientalism, Empire and National Culture:85). The 
narrative of Harprasad Shastri is not a single instance. This was a phenomena happening 
all around the country, eroding values and the whole educational system.



(5)
The Pundits unite to struggle 

Did the pundits made collective efforts, were they united to face the challenges? 
Sheldon Pollock cites three instances as 'modest gestures' of collective activity by the 
pundits during the past few centuries. One is the presentation of volume of panegyrics 
titled Kavîndracandrodaya by pundits and poets of Sanskrit to Kavîndrâcârya Sarasvatî 
around 1650; the second is collective petition by the pa??âs to Warren Hastings and the 
third is the petition by 800 pundits to colonial officers in Bombay Presidency. While the 
last two can be dismissed as efforts for petty gains, the first one off course was a 
momentous event. The Hindu society of north was galvanized when Kavîndrâcârya 
Sarasvatî marched on foot from Vananasi to Agra and met emperor Shahzahan and after 
considerable arguments prevailed upon him to remove the pilgrimage tax. 

What Pollock misses is the continuity of multi-dimensional collective efforts in 
the pundit-tradition. One noteworthy precedent for the Kavîndracandrodaya is the  
N?si? hasarvasvakâvya, a collection of Sanskrit poetry and prose by more than seventy 
authors compiled by Saccidânandâúrama for N?si? hâúrama, a contemporary of Akbar.

In 1835 Macaulay announced the new education policy for the British rulers in 
India. The pundits, seeing the threat to the very roots of indigenous education system, 
wrote letters to several western scholars to put collective efforts to defeat the devastating 
plan of Macaulay. Jaya Gopal and Prem Chanda Targavagish – these two pundits were 
close to H.H. Wilson. wrote to H.H. Wilson with an appeal to come to rescue. 
Tarkalankar's letter concluded with this invocation.

(In the city of Calcutta, on the bank of the pond of Golpark surrounding by 
several trees, the antelope of Sanskrit learning remains dismayed and feeble. Holding the 
arrow in his hands, Macaulay, the king of hunters is approaching with intention to kill 
him – the patient-hearted one. With tears in eyes, this antelope calls upon you – O Mr. 
Wilson, protect me, protect me!) 

The pundits had set high hopes in Wilson. They thought that having learnt 
Sanskrit texts with them at Calcutta and devoted to Sanskrit learning, he is sympathetic to 
their cause and do something to save them from the disaster. Wilson certainly had high 
level connection when he came to India and stayed at Calcutta and Varanasi. But he was 
unwilling to serve the pundits as their savior. He gave a flowery and pathetic response in 
Sanskrit poetry to Tarkalankar, which did not even give any kind of assurance. It said 

xksyJhnhÆ?kdk;k cgqfoVfirVs dkfydkrkux;k±
fu%laxks orZrs laLd̀riBux̀gLFk% dqjax% 'kk³~x%A
gUrqa ra èkhjfpÙka foèk̀roj'kjks eSdys O;kèkjkt%
lkJq czwrs l Hkks Hkks foylu~ egkHkkx eka j{k j{kAA

fu"ihMîkfi ija inkgfr'krS% 'kÜon~ cgqçkf.kuka
lUrIrkfi djS% lglzfdj.ksukfXuLQqfy³~xksieS%A
Nkxk|S'p fopÆorkfi lrra Hkz"Vkfi dqíkydS&
nwZok u fez;rs d̀'kkfi furjka èkkrqnZ;k nqcZysAA
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(Continuously trampled by hundreds of feet of numerous animals, Burnt by the 
Sun of thousands of beams with his gleams burning like fire, 

Always eaten up by goats etc and dug by spades, the dûrvâ grass does not die, 
God has pity on the weaklings.)

Jaya Gopal had also sought the help of Wilson to resist the onslaught of 
26

Macaulay a hunter of swans of Sanskrit education.  Wilson had responded to him in the 
27same vein.

There was agitation by the students of Sanskrit College in Calcutta against 
Macaulay's policy. The British officers were thrashed. Kailash Chandra Datta a student 
of 16 years was sentenced to death.

The pundit could understand that he is left alone. He was almost annihilated by 
the brutal attack from the colonizers and the sweeping effects of modernity on the 
society. But he could recover and re-assemble his kinetic powers. The setback also made 
him resolute for a prolonged struggle that lay ahead. He could adopt all sorts of strategies 
– his capability for pra?asti, his argumentative powers and his intellectual caliber. Lastly 
a very constructive measure which pundit adopted was to associate himself with the print 
media. Armed with the power of the press, the pundits could create a history, which is 
ungratefully forgotten. There were momentous and miraculous happening in the area of 
publications.

During the first decades of the twentieth century there was a flood of eulogies for 
Queen Victoria and Duke of Edinburgh in Sanskrit. Quite unlike the pra?astikâvyas of 
yore, these eulogies also contained complaints on the suffering of the poor in famine. 
They are not individual petitions, but submissions from the group. 

Many Sanskrit pundits were members of the circle of Bhratendu, (Bharatendu-
ma??ala) one of the greatest literary figures in Hindi. Bharatendu presented an anthology 
of Praœastis entitled Mânasopâyana in the honour of Queen Victoria. It contained 
writings in Sanskrit by 66 pundits. Some of the poems in this anthology bring out the 
milieu and social realities. He edited another anthology under the caption Sumanoñjali? 
and presented it to the Duke of Edinburgh on his arrival in India in 1870. It contained 15 
poems in Sanskrit along with many Hindi poems. 

In the anthology of poem submitted by Bharatendu to the Duke of Edinburgh on 
his arrival in India, one of the poems said - 

nhukuka [kyq nhudiZVHk̀rka {kqRihfMrkuka x̀gsA
xRok lkURoudkfj.kk f}xqf.kra nq%[ka Ronkyksdukr~A

(Seeing you, the sorrows of the wretched people, wearing worn out cloths and 
suffering from hunger were doubled when you approached them for consolation).  

Pramadadas Mitra arranged a convention of honorable citizens and pundits of 
Kashi on the occasion of the coronation of Queen Victoria. One of the resolutions 
adopted by the gathering was for preparation of a new text of Dharma?âstra. Pundit 
Gangadhar Shastri was  entrusted with the responsibility of  preparing the same. The text 
under the title ?â?vatadharmadîpikâ was authored by Gangadhar Shatri. It appeared in 
the Pa??ita and was published separately also.(Khiste:13)



Soon, the faith in British Raj was shaken and feelings of dejection and despair 
over the rule of tyranny and oppressions found their expression in this new Sanskrit 
literature.

The pundits could see the change of times and were also preparing to rise to the 
occasion. There were epoch making, enormous and wonderful activities by them on the 
front of printing and publication. The unparalleled Kâvyamâlâ series created a history in 
publication of Sanskrit texts. Nirnaya Sagar Press created a history in print world. 
Kâvyamâlâ series started by the NSP  was one of the most gigantic projects on 
publication of rare Sanskrit manuscripts  and it still remains a model of excellent editing.  

The pundits joined the literary and journalistic movements in vernaculars. They 
were associated with News papers in regional languages, and the vernacular press was 
happily benefitted by their expertise. In Bengal periodicals and new papers like Bishwa 
Darpan, Parimalbahini, Sabarthasamgraha, Kalpadruma, Bangabasi, Kalikapur 
Gazette etc. were basically being edited by the Pudits. They contributed to creating a 
style of writing reporting. In Bengal tol-Bengali and Bazar –Bengali developed.

Udantamata??a, the first Hindi news paper, carried a Sanskrit verse as the 
motto. Matavâlâ, a popular literary organ in Hindi used to be known for its aggressive 
and unconventional attitude. It was assisted by Sanskrit pundits.  La??anacarita? , a 
century of verses in Sanskrit by Narayan Shastri Gangeya was published in it in 1926. It 
is  a poem of satire on the English men with a pun on the word 'La??ana.'  

Indian National Congress made its beginnings in an institution of  traditional 
Sanskrit learning in 1885.( Hira Lal Shukla, preface, p. v) 

The achievements of Shripâd Damodar Satvalekar (1867-1968) appear almost  
superhuman in the by the way of making the vast corpus of Vedic literature available in 
original along with Hindi and Marati translations and commentaries which he himself 
authored.

Jîvânanda Vidyâsâgara (1844-)was the son of illustrious Târânâtha 
Tarkavâcaspati Bha??âcârya. He studied various subjects like Vyâkara?a, Sâhitya, 
Ala?kâra, Nyâya, Sâ?khya, Yogasûtra, Vedânta, Mîmâ? sâ, Jyoti?a and Sm?ti under the 
tutelage of his father, who was an institution in himself. He earned the prestigious title of 
“Vidyâsâgara” from the Government Sanskrit College of Calcutta in 1870, and a B.A. 
from the University of Calcutta.  Impressed by his knowledge of various aspects of the 
Yogaúâstras at the end of a conversation, Mr. Olcott of the Theosophical Society called 
Vidyâsâgara “Godfather” in 1882. Even during his student days, his enthusiasm for 
intellectual pursuit was noticeable in the publication of editions of Sanskrit texts.  He 
also started writing his own commentary on such Sanskrit texts at the same time. He 
turned down lucrative job offers from Lahore, Jabbalpore, Jaipur, Nepal, etc.  According 
to Úambhucandra Vidyâratna, Jîvânanda Vidyâsâgara serially published Sanskrit 
commentaries of his own on 107 Sanskrit works. It took him 22 years to write these 
commentaries.  He wrote a version of the Kathâsaritsâgara in lucid Sanskrit prose in 
1400 pages and published it in 1883. He also prepared simpler versions of difficult 
Sanskrit prose works like Kâdambarî of Bâ?abha??a, Daúakumâracarita of Da??î, etc. 
He also translated the Tarkasa?graha of Anna? bha??a into English. His own 

Pundit-Tradition in Nineteenth and Twentieth Centuries@217



218@e/; Hkkjrh

commentaries on Sanskrit works became so popular in Europe, America, Ceylon, China, 
Burman, India, etc. that most of these works underwent about 5-6 reprints during his 
lifetime.  Apart from that, he published editions of at least 108 Sanskrit works, some with 
traditional Sanskrit commentaries. He also ran the free Sanskrit school, started by his 
father of legendary fame, and taught students thronging there from various parts of the 
country.

Prem Chand Tarkavagish, mentioned earlier used to contribute Sanskrit verses 
for publication in Samvâdaprabhâkara – a periodical in Bangla, and his verses were 
brought out as leads in this paper. Many other new papers and periodicals published 

28
Sanskrit compositions.  

Kedar Nath Saraswat, who used to teach at Shri Ranbir Sanskrit Pathashala 
under the BHU, founded Sanskrit Sahitya Samaj for propagation of reformist views in 
1953 and started the journal Suprabhâtam. He was associated with Malaviyaji's move of 
Harijanamantradîk?â and had also been editing another journal in Hindi,  Kro?apatra.

(6)
Pundit in the Post Modern World

The dialogues of Pundit Badari Nath Shukla with Dayakrishna and other 
philosophers led to a search for new horizons in Sanskrit ?âsras. Pundit Badari Nath 
Shukla advanced his idea of Ânanddavâda in the the concept of mukti in Nyâya, as well 
as his theory of dehâtmavâda under the framework of Nyâya-vai?e?ika. 

Ambâkartrî, a commentary on Bha?thari's Vâkyapadîya? , provided the ground 
for discussions on Bhart?hari in the context of post – modern theories on language.

Pt. Vidyaniwas Mishra exhibited a remarkable capacity for entering into 
dialogue with nations and cultures. On one hand he advocates Var?âúrama-system, on 
the other he has opposed the whole concept of racial purity. From Mideterian to Ganges  
edited by Oscar Pujol comprises the series of discussions between Vidya Niwas Mishra 
and Rafael Argullol, a Spanish writer and philosopher. This kind of bilateral dialogue 
between intellectuals, each representing distinct culture and philosophy, happens on very 
rare occasions. The whole experiment incorporates the best of human intellect where 
both the discussants look into the inner recesses of the minds of each other, and they are 
able to look beyond as well. This experiment by Oscar Pujol could result into a dialogue 
between 'a representative of critical modernity and a representative of genuine 
traditions,' leading to their rediscovery in our world. Vidya Niwas Mishra and Rafael 
Argullol have enlightened each other, have helped each other for introspections and 
investigations, and shunning all pretensions and prejudices, both have come out with 
admittances of strong and weak points of two distinct cultures. Vidya Niwas Mishra 
admits that a tendency towards 'self-closure' has surfaced on occasions in the tradition of 
Indian culture, whereas Rafael's deliberations lead to an understanding of the dilemmas 
and inner contradictions of the west; of the disasters and dangers that lie ahead in the race 
against time and nature. He is able to show how the abundance of technology is leading to 
an amnesia and erosion of values. The havoc created by colonization of the nature and 
colonization of human world, the futility of greed and desire for possession, and value of 
Polyphony – find a convincing footing in Argullol's discourse. 



These dialogues are marked with a frank admittance of differences between the 
interlocutors. The basic differences between the east and the west remain. Both have 
imbibed the experience of loneliness, but in a different way Vidya Niwas Mishra aptly 
puts it - 'You arrive at loneliness through all your actions and achievements. We start from 
loneliness, but we do not want to remain lonely, we want to see ourselves in the other.'

While Rafael overrules the possibility of a dialogue between two diverse 
cultures, Mishra believes that it is possible to create dialogue across cultures, the very 
continuity of Indian traditions and their relevance in modern world would lead to the 
viability of this kind of a dialogue. These dialogues have turn out to be critiques of our 
times and without taking recourse to the post-modern techniques, they de-construct 
several ancient and modern myths. The myth of progress, the myth of golden age or 
locating paradise in the past – together with some of the modern myths like the myth of 
science and the myth of social equality have been dissected through the edge of these 
discussions. Vidya Niwas Mishra unravels the double standards of the notions of 
secularism, democracy and many others.  It is here that both Vidya Niwas Mishra and 
Rafael present a joint memorandum by the way of offering the critique of modern 
civilization and a warning note on its tending to become Faustian. 

Mishra's concept of Reality 'as an incommensurable vibration' assumes a new 
significance in the context of modern scientific perspectives and the primordial vibration 
or spanda comes to be viewed in the context of complementariness and inter-
connectivity in the universe and the vertical and horizontal hierarchies in social order. He 
suggests a new perspective to the whole concept of 'var?adharma' by visualizing the 
connections between four castes and four types of consciousness – manas (mind), buddhi 
(intellect), citta (conscience)  and aha?kâra (ego). The interactions with Rafael Argullol 
enable him to review his concepts in contrast to the western idea of the individual and to 
project the non-anthropocentric view of Indian culture. It is due to the insight of Vidya 
Niwas Mishra that Rafael has also been able to rediscover some of the basic notions from 
the western world view and reinvest them with a new perspective. This intensive 
exchange of ideas between two creative minds has also resulted in the expansion of 
definitions of a number of established categories, like knowledge, time, space and 
Reality. The concepts of Reality and the time-space framework have been viewed in all 
their multiple nature, and new dimensions have been added therein with the reference to 
the Nyâya-vaiúe?ika which views the avayava (part) different from the avayavin (the 
whole). In the discussion on various notions of time – objective, spiral, experiential, 
psychological etc., Vidya Niwas Mishra spells out the subtle difference between the 
experiential time and the psychological time, taking into consideration the aesthetic 
frame that the former involves in. Rafael explains the anarchies of sleeping time and the 
legislations of time in memory. 

This vigorous exchange of ideas has enabled both interlocutors to redefine some 
of the known categories. Rituals lead to the recharging of man through the re-enactment 
of the primordial act of creation. A deity is not what he or she appears to be, 'it is that 
which has been invoked through incantations, according to a particular process.' To 
Rafael 'man is a nostalgic animal – with an awareness of scarcity, having the 
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consciousness of separation, of being an alien, an expatriate from a country that is not the 
one where he was born. Vidya Niwas Mishra has created new illustrations, metaphors 
and parables. He explains the relation between the micro and the macro and between 
human body and the cosmos by the illustration of the leaf and tree, unfolding the view of 
a bio-centric universe. His discourse contrasts the linear view with a vision of plurality. 
There are several gods, several centres are perceived, with every centre having several 
gods in its periphery. There is a continuous shift of centres and peripheries. Mishra spells 
out the concept of 'cosmic movement' through this idea of moving centres and moving 
peripheries.
Conclusion

There have been phases of retardation in the pundit-tradition. The pundit 
sometimes receded into the background. The pundit-tradition however, remained vibrant 
till the first half of the twentieth century. But now in independent India, the pundits like 
gods, seem to have disappeared. The society by and large seems to unaware of their  
presence and the very idea of the pundit. The pseudo-pundits, in the form of astrologers, 
horoscope-makers and priests performing various rituals apparently replaced the pundit. 
Pundits like Badrinath Shukla or Vidyaniwas Mishra are no more here to enlighten the 
society with their wisdom, what to talk of the legendary icons like Mahâmahopâdhyâya 
Gopinath Kaviraj, Mahâmahopâdhyâya Gangadhar Shastri or Mahâmahopâdhyâyaya 
Shiv Kumar Shastri. The wonderful Kâvyamâlâ series has discontinued, Nirnaya Sagar 
Press is closed, Petty publishers are making money by bringing out shabby editions 
through reprints of volumes of this prestigious series through offset. The enthusiasm 
aroused during the wake of oriental studies is waning, many institutions founded by the 
pundits have closed. The Asiatic Societies at Kolkata and Mumbai are continuing, so do 
the Vedic Samshodhana Mandala at Pune and the Swadhyaya Mandala of Satwalekar at 
Balsad. The momentous drive which led the pundits to perform miracles during the past 
two centuries, however, is lost. 

But I do not think that the pundit has vanished, I find him re-appearing in new 
forms with revived gusto. There is a V.N. Jha moving around the country and conducting 
workshops to teach the texts of Nyâya and Mîmâ? sâ; there is a Devadatta Patil teaching 
in a gurukul in a small place in Maharashtra or a Mani Dravid teaching these systems at 
Chennai. They are not isolated examples. Then there is a younger generation coming up, 
learning the ?âtras and skilled in modern technical devises. 

What about the question which is raised in the very title of this paper? I think that 
the pundit and the modern both have failed each other, but the process of the failure 
continued to make them wiser and develop better understandings.         
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Hijacking of Vivekananda's Views

Ashok Modak

An extract from the essay titled "Why people need to know their history", 
penned by Prof. Makhan Lal is worth a quotation at the outset of the present paper, as it is 
immensely relevant from the perspective of this paper. The extract runs as follows:

"The writing of history involves not only facts, but also the political, social, 
economic and other kinds of ideological agenda of historians. But problems begin when 
the hard facts of history are trimmed, selectively used, quoted, or presented in a coloured 

1or distorted manner, or swept under the carpet to suit the historian's agenda.'
Prof. Makhan Lal informs us through the underlined portion of this extract how 

some historians distort facts either by trimming or by opting for selectivity entrusted to 
me to write a booklet on the mission of Swami Vivekananda invited my attention to 
several essays and books in connection with the task. And when I read six articles or 
essays penned by certain Indian thinkers, realization dawned on me that these six pen 
pushers are quite akin to the above-mentioned historians bent on distorting actualities. 
The six Indian thinkers, whose essays mirroring distortions of Vivekanands's views are 
analyzed in the present paper, are as follows: - 1) Shashi Tharoor, 2) Sitaram Yachury, 3) 
Dattaprasad Dalholkar, 4) Sanjay Srivastav, 5) Tapan Raychaudhuri and 6) Karan Singh.
1.) Shashi Tharoor

Let me begin this essay first by analyzing what has been stated by Shashi 

Tharoor, a former minister in the cabinet of Dr. Manmohan Singh in 2008. Mr. Shashi 

Tharoor has actually criticised the precepts and practices of late Lakshmanananda 

Saraswati, an activist of Vishwa Hindu Parishad and twisted as well as distorted 

Vivekananda's views during the course of his articulation. We all know that 

Lakshmanananda Saraswati was busy in uplifting our vanawasi brethren residing in the 

district of Kandhamal of the State of Orissa. He found that Christian missionaries were 

interested in converting tribal brothers and sisters from Hinduism to Christianity through 

unscrupulous, foul means. He felt that it was the poverty and ignorance that generated 

diffidence and alienation amongst tribal Hindus. He therefore decided to take initiative in 

uplifting these downtrodden and destitute sections of our society. His wholehearted 

devotion and full-time absorption in the field of service of the tribal people of Kandhamal 

District endeared him most in the entire Orissa. This very Mahatma was however 
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rdassassinated brutally on 23  August 2008. Such a ghastly murder caused incalculable 

shock to people at large. Lakshmanananda became a martyr from the perspective of elites 

as well as masses. Mr. Shashi Tharoor, however, expressed strange and perverted views 

in this connection through his write up. He blamed Lakshmanananda himself for the 

brutal assassination. Shashi Tharoor wrote that it was Lakshmanananda's attacks on 

Christian missionaries which prompted his assassins to indulge in the ghastly murder. 

People's  protests against this sort of mischievous write up constrained Shashi Tharoor to 

come out with another write-up obviously for justifying and rationalising his allegation 

against Lakshmanananda Saraswati. According to Mr. Tharoor each religion is a way of 

salvation, a helpful means for an individual to walk on the divine trajectory, to worship 

the Almighty. There is no point therefore in arguing against conversion, against Christian 

missionaries, busy in preaching the unique selling points of Christianity. Same logic 

therefore blamed Lakshmanananda Saraswati on the ground that the latter opposed 

missionary activities and displayed his sectarian, dogmatic inclinations. Shashi Tharoor 

presented here Vivekanand's views for substantiating his comments. He mentioned in 

particular that Vivekananda wanted to preach Sarva Dharma Sarmachava through 

referring to the specific canto from Shiva Mahimna Stotra. That Vivekananda qacted a 

canto from Shiva Mahimna Stotra in his Chicago-speech on 11 September 1893 is 

Known to all. that he wanted to imbibe on the minds of listeners through this canto a 

message of Sana Dharma Samabhav (Treating all religions worthy of equal respect) is 

also a matter of  consensus. This canto informs us that, just as different streams which 

originate in different places finally mingle their waters in the sea, different paths of 

worship of God ultimately arrive at the feet of Shiva. Vivekananda thus asks all of us to 

respect all religions in equal measure. Shashi Tharoor comments that Lakshmanananda 

Saraswati failed to comprehend the message of Sarva Dharma Samabhav and blamed 

Christian missionaries for converting Hindus into Christians. He poses a question: 

"What difference does it make, if anybody abandons going to a temple and starts 

attending a prayer in a Church?” Lakshmanananda, in short 'cared two pence' for 

Vivekananda's advice and invited his assassination. Such argumentation by Shashi 

Tharoor does hijack Vivekananda's views, because it picks up convenient quotations and 

boycotts 'inconvenient for him but highly relevant extracts from Vivekananda's writings 

and speeches.

One should never forget that Vivekananda was as tolerant as militant as well, as 

large-hearted as assertive as well, and as accommodative as selective as well. We must 

therefore also take into account the militant, assertive and selective profile of this warrior 

monk. We must not of course ignore tolerant, large-hearted and accommodative profile 

of Swamiji! Swami Vivekananda was perhaps extra ordinarily cautious about the 

survival of Hindu society and, that was why, his concern or anxiety over this issue got 

articulated through his speeches, conversations and interviews. We thus come across the 

following extract in one of Vivekananda addresses at the parliament of religions at 

Chicago on 26 September 1893:-
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"The separation between the Buddhists and the Brahmins is the cause of the 

downfall of India. That is why, India has been the slave of conquerors for the last 
2

thousand years".   

Vivekananda's speech titled "The future of India" contained the following 

reminder to Hindus:"Your forefathers underwent everything boldly, even death itself but 

preferred their religion. Temple after temple was broken down by the foreign conqueror, 
3but no sooner had the wave passed than the spire of the temple rose up again".

It was through the letter dated 3rd January, 1895 addressed to Justice Sir 

Subramanya Iyer that Vivekananda expressed his concern regarding catastrophes faced 

by Hindus during the last thousand years. The extract given below is quite pathetic: -" We 

had to stop advancing during the Mohammedan tyranny for then it was not a question of 
4

progress, but of life and death".

If Vivekananda blamed Mohammedans for bloody invasions on India, he 

accused Christian missionaries for trying to unsettle Indians' convictions and 

perceptions. Vivekananda's lengthy reply to the Madras Address titled "In Defence of 

Hinduism" dispatched from America in September 1894 contained the following 

warning: - "You Christian missionaries, in the name of Christ, stop reviling Hinduism". 

The paragraph given below from this reply is self explanatory:"What have the Hindus 

done to these disciples of Christ that every Christian child is taught to call the Hindus 
5

'vile' and 'wretches' and the most horrible devils on the earth".

The lecture delivered by Vivekananda at Detroit contained similar 

communication for Christian missionaries:-“You train and educate and clothe and pay 

men to do what? To come over to y country to curse and abuse all my forefathers, my 

religion and everything. They walk mest a temple and say "You idolaters. you will go to 

hell". But they dare not do that to the Mohanmmedans of India. The sword would be out. 

But the Hindu is too mild, he smiles and passes on and says: - Let the fools talk. That is the 
6

attitude."

According to Vivekananda, Islamic invasions on Indian land and Christianity's 

attack on Iindians’ convictions bore fruits because of the spread of Buddhism and the 

resultant Predominance of ‘Mukti' at the cost of 'Dharma' on the Indians' psyche. If the 

ideal of 'Mukti' goads person to achieve liberation from life, the pursuit of Dharma 

prompts him or her to lead the life and all worldly affairs with confidence. As Buddhism 

imbibed on Indians' minds the attraction for Mukti, a householder became ascetic. It was 

again due to the influence of the principle of non-violence (ahimsa) fascinated people at 

large. Least wonder invaders on India did not face formidable resistance in India. Swami 

Vivekananda's comment in this connection is quite revealing:- Resist not evil is a great 

thing. These are indeed grand principles but the Shastras say:- "Thou art a householder: If 

anyone smites thee on thy cheek and thou does not return him an eye for an eye, a tooth 
7

for a tooth, thou wilt verily be a sinner".

Vivekananda's writings and speeches are indeed full of quotations which reveal 

that (i) Vivekananda wanted to defend Hinduism from the Islamic and Christian attacks, 



(ii) he was worried over the spread in India of the Tamasik inertia which has generated 

pusillanimous and unmanly transactions, and (iii) he expected Indians to destroy the 

enemies and enjoy the world.

Vivekananda was no doubt quite magnanimous, broad minded and prone to 
render equal respect to all religions. He was similarly pragmatic, he therefore refused to 
be dreamy and utopian. He noted that non-Hindus have not only failed in reciprocating 
Hindus in the pursuit of sublime and lofty virtues, but also rushed to take advantage of the 
very virtues on the part of Hindus. It is such a balanced attitude of Vivekananda, which 
needs to be kept in mind while writing about Vivekananda.

Vivekananda's anger against Christian missionaries got spontaneous 
nd

articulation in his speech delivered at Detroit on 22  February 1894. I have already 
quoted an extract from this speech. (please see the endnote no.6). The extract given 
below from one and the same speech mirrors Swamiji's anger against Christian 
missionaries:

“If all India stands up and takes all the mud that is at the bottom of the Indian 
Ocean and throws it up against the Western countries, it will not be doing an infinitesimal 
part of that which you are doing to us". Vivekananda further stated: - “And what for? Did 
we send one missionary to convert anybody in the world?” We say to you:- “Welcome to 

8your religion, but allow me to have mine”.
That Vivekananda was against conversion of a Hindu into Christianity or Islam 

needs to be underscored. Moreover, the fact that he was equally in favor of reconversion 
of such sort of a non-Hindu back into the Hindu fold also deserves to be noted. The 
interview granted by Swami Vivekananda to the correspondent of Prabuddha Bharat in 
April 1899 is of immense significance in this connection. I am tempted to quote in 
verbatim here the relevant portion of this interview. “I want to see you, Swami”, the 
correspondent began, "on the matter of receiving back into Hinduism those who have 
been perverted from it. Is it your opinion that they should be received back?" 

"Certainly", said the Swami, "they can and ought to be taken".
He sat gravely for a moment thinking and then resumed. “Besides”, he said "we 

shall decrease in numbers. When the Mohammedans first came, we are said to have six 
hundred millions of Hindus. Now we are about two hundred millions. And then every 
man going out of the Hindu pale is not only a man less, but an enemy the more”. 
(emphasis added.) "Again the vast majority of Hindu perverts to Islam and Christianity 
are perverts by the sword or the descendants of these. It would be obviously unfair to 

9subject these to disabilities of any kind”.
If Lakshmanananda Saraswati criticized Christian missionaries and tried to take 

converted Hindus back into Hinduism, he merely complied with Vivekananda's advice. 
He did not engage himself in the so called sectarian minority-bashing. Shashi Tharoor 
needs to be reminded that Swami Vivekananda's several speeches in the U.S.A. issued 
reprimands to Christian missionaries. One may thus refer to the specific content in his 
speech delivered at Detroit. Read the following lines:- “With all your brags and 
boastings, where has your Christianity succeeded without the sword? Show me one place 
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in the whole world. One, I say, throughout the whole history of the Christian religion, I do 
not want two. I know how your forefathers were converted. They had to be converted or 
killed, that was all. What can you do better than Mohammedanism with all your 
bragging? .... Let me tell you brethren, if you want to live, if you really want your nation 
to live, go back to Christ. You are not Christians. No, as a nation you are not. Go back 

10
to Christ".

Mr. Tharoor keeps aside or throws into oblivion Vivekananda's such speeches 
which contain explicit and direct rebukes of Christians and Mohammedans and rushes to 
point out that Lakshmanananda Saraswati's fanaticism and Vivekananda's Sarva Dharma 
Samabhav are poles apart from each other.

We have a simple request to Mr. Shashi Tharoor: "Please don't ignore militant, 
assertive and selective profile of Vivekananda. Hindus should never abandon their faith 
in pluralism. They should never discriminate against non-Hindus. They should not 
similarly opt for pseudosecularism. They should not distort facts they should not present 
Vivekananda from the perspective of the 'so called' progressive sections of society. Let 
the truth prevail!
2.) Sitaram Yechuri

Comrade Sitaram Yechuri, present General Secretary of the C.P.M has also 
indulged in highjacking of Vivekananda's views. A perusal of the write-up titled “For a 
brighter dawn" penned by Com. Yechuri (See Hindustan Times-issue, 21 December 
2012) led me to reach such a conclusion, because Yechuri incorporated the following 
content in this write-up:-"Swami Vivekananda concluded his Chicago-speech on 11 
September 1893 by mentioning that India would march on the path of progress, if she 
refuses to upend and decides to assimilate such religions and sects which don't 
reciprocate Hindus in similar manner".

Luckily, the above-mentioned Chicago-speech is easily available. One must 
point out quite bluntly that the above-mentioned lines quoted by Sitaram Yechuri are 
conspicuou absence in the speech delivered by Vivekananda on 11/09/1893. I have 
already stated in the lines above that Vivekananda launched harsh attacks on Christian 
missionaries during his sojourn in America. His first speech in the parliament of religions 
at Chicago on 11 September 1893 was delivered in the capacity of a spokesman of 
Hinduism, "which has taught the would both tolerance and universal acceptance”. It is 
thus obvious that the following sentences uttered by Swamiji during the course of his 
Chicago-speech were meant for Christians and Muslims and not for Hindus:- 
"Sectarianism, bigotry, and its horrible descendant fanaticism have long possessed this 
beautiful earth. They have filled the earth with violence, drenched it often and often with 
human blood, destroyed civilization and sent whole nations to despair. Had it not been for 

11these horrible demons, human society would be far more advanced than it is now".
Sitaram Yechuri, perhaps, pursues his political agenda and tries to mislead 

readers by mentioning that Vivekananda's such speeches were meant for Hindus. 
Actually, Vivekananda did address Hindus through certain speeches. The speech titled 
"The Future of India" is one of them, and I have already quoted an extract from that 



speech. (See the note no.3) I request Mr. Yechuri to ponder over the following content 
which one reads immediately after the end of the endnote no.3:- "Some of the old temples 
of Southern India, and those like Somnath of Gujarat will teach you volumes of wisdom, 
will give you a keener insight into the history of the race than any amount of books. Mark 
how these temples bear the marks of a hundred attacks and a hundred regenerations, 
continually destroyed and continually springing up out of the ruins, rejuvenated and 
strong as ever. That is the national mind, that is the national current. Follow it and it leads 

12
to glory. Give it up and you die”.

The fact that such sort of a direct call to Hindus made by Vivekananda is ignored 
by Comrade Yechury. Similarly, admonition intended by Vivekananda for non-Hindus is 
presented by the same comrade as a piece of rebuke for Hindus. Can we not refer to this 
venture as a specimen of hijacking of Vivekananda's Views?

One must of course admit that according to Vivekananda, tolerance, large 
heartedness and accommodative attitude are the enviable qualities of Hindus and that 
they must be preserved by the descendants of Hinduism. What is essential is to note in the 
same vein that from the perspective of Vivekananda, survival of India depends on that of 
Hinduism, and, if the survival is at stake, Hindus must cultivate militancy, assertiveness 
and selectivity side by side respectively with tolerance, large heartedness and 
accommodativeness.
3.) Dattaprasad Dabholkar

The case of Dr. Dattaprasad Dabholkar, another highjacker of Vivekananda's 
views is simply unique. Dr. Dabholkar claims that Swami Vivekananda was the first 
communist in India. (Mark the word communist). He also argues that socialists and 
communists have failed in comprehending Vivekananda's work. "Least wonder, they are 
the last to take inspiration from Vivekananda and to think of implementing 

13Vivekananda's views in practice".  Dr. Dabholkar has thus informed us that according to 
his research Vivekananda deserves to be credited as the first Indian advocate of 
communism.

I intend to analyse Dr. Dabholkar's argumentation into two parts. First, I want to 
highlight whether Vivekananda pleaded for communism and later I would elaborate how 
and what Soviet thinkers perceived of Swami Vivekananda. It is a fact that Vivekananda 
did claim that he was a socialist. One comes across this claim in one of Vivekananda's 
letters dispatched on 1st November 1896 from England to Mrs. Mary Hale, a resident of 
America. One must, however, interpret this claim as casual, as a passing reference. 
Vivekananda was not in favour of propagating the ideology of socialism. It is essential to 
take into account the then prevailing economy and polity in England with a view to 
arriving at right interpretation of Vivekananda's claim.

It was the letter from Mary Hale, an American disciple to Swami Vivekananda 
which elicited a reply from him, and that very reply contained the above-mentioned 
claim about socialism. Mary Hale wanted to know Vivekananda's views about the 
relative merits of gold and silver standards. Vivekananda's reply to Mary Hale runs as 
follows:
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"Silver and Gold, my dear Mary, have I none but such as I have, give I thee freely 

and that is the knowledge that the goldness of gold, the silverness of silver, the manhood 

of man..... The reality that resides in these is the Lord and this Lord, man is trying to 

realize from time immemorial". Vivekananda later added:-" I don't know all the 

difficulties about the gold or silver standards but this much I see that the silver standard 

will give the poor a better chance in this unequal fight. I am a socialist not because I think 
14it is a perfect system, but half a loaf is better than no bread".  (Emphasis added)

Vivekananda's letter thus conveyed to his disciple Mary Hale that as in 

capitalism few handful Shylocks became wealthy at the cost of the poor masses, he 

preferred socialism to capitalism. Sailendra Nath Dhar's comment, given below is quite 

apt: - "A redistribution of pain and pleasure is better than always the same person having 

pains and pleasures. The yoke will be lifted from shoulder to shoulder by new systems, 
15that is all".

It is obvious that while writing to Mary Hale, Vivekananda preferred socialism 
16to capitalism just as on one occasion he preferred atheists to superstitious fools  and on 

another occasion he stated that" the playing of football is preferable to the reading of 
17Gita".  Such comparative statements need to be interpreted in the right perspective. 

Nobody can conclude on the basis of such comparative statements that he advocated the 

cause of atheism and that he preached the necessity to play the game of football for 

twenty-four hours. In the case of socialism, Vivekananda himself wrote that socialism is 

not a perfect system. In the entire Vivekanandaliterature, nowhere we find any 

elaboration of the theory and practice of socialism. Vivekananda, no doubt shared with 

Marx, (the sponsor of socialism) the acute distress and anger against the exploitative 

order of capitalism. He also felt like Marx the urgency of necessity to replace capitalism 

by the order bothering for the wellbeing of the labourers. He however differed with Marx 

not only about the vision of the future world, but also regarding the means to achieve this 

vision. The quotation given below highlights Vivekananda's vision:- "If it is possible to 

form a state in which the knowledge of the priesthood period, the culture of the military, 

the distributive spirit of the commercial and the ideal of the equality of the Shudra period 
18

can all be kept intact Minus these evils, it will be an ideal state".  This quotation informs 

us that Vivekananda favored assimilation over annihilation, cooperation over 
19confrontation and love over hatred.

The vision of Vivekananda is undoubtedly different from that of the sponsor of 

socialism. And the means for achieving this vision are also different.

Once Vivekananda returned to India from his first visit to America and Europe, 

he articulated his views on various topics during his tour from Colombo to Almora. A 

perusal of the speeches delivered by Vivekananda during his tour enables one to read his 

views on socialism. That such views are least appreciative of socialism is crystal clear. 

Thus Vivekananda's speech at Colombo on 16 January 1897 contained the following 

information:-" Indians are in dark about socialist movement. They know nothing about 

production relations between capital and labour".



The interview granted by Vivekananda to the daily Hindu at Madras in February 
1897 informs us of Vivekananda's observation regarding Europeans' assessment of 
socialist theories. The observation runs as follows: "Social upheavalists in Europe are 
trying to find out that all these communistic or equalizing theories must have a spiritual 
basis and that spiritual basis is in the Vedanta only". His speech titled "My plan of 
Campaign," delivered at Madras on 9 February 1897 offered the significant message 
through the following words:-"Before flooding India with socialistic or political ideas, 
first deluge the land with spiritual ideas". The reference made by Vivekananda to 
socialism in his letter (dated 23 December 1898) written to Mrs. Mrinalini Bose mirrored 
his criticism:- "The doctrine which demands the sacrifice of individual freedom to social 
supremacy is called socialism, while that which advocates the cause of the individual is 
called individualism". Vivekananda's advice to his Gurubhai-'Akhandananda' through 
the letter, dated 21February 1900 informs us of his opposition to the concept of class 
struggle. Read the advice here:- "You must take care not to set up class strife between the 
poor peasants, the laboring people and the wealthy classes".

Anybody indeed rightly concludes that Swami Vivekananda cannot be 
presented to the world as an advocate of socialism. And if Dr. Dattaprasad Dabholkar 
rushes to declare that Vivekananda was staunch socialist or in fact a radical communist 
one can simply comment that Dr. Dabholkar purposefully hijacks Vivekananda's views. 
As for Dr. Dabholkar's allegation that socialists as well as communists have failed in 
comprehending Vivekananda's life and mission, we find it necessary to point out that the 
assessment of Vivekananda made by communist thinkers of the Soviet era is accurate.

Last section of the analysis of Dr. Dabholkar's argumentation is devoted to 
elaborate Soviet thinkers' assessment of Vivekananda's views. Luckily the Ramakrishna 
Mission Institute of Culture, Calcutta has published in 1987 a compilation of articles on 
Vivekananda's life and mission. All these articles are written by Soviet thinkers. Even a 
cursory reading of such articles enables us to find how the Soviet thinkers have assessed 
Vivekananda's mission almost correctly. No Soviet thinker calls Vivekananda an 
advocate of scientific  socialism. These thinkers, of course, accept unanimously that 
Swami Vivekananda had a fund of compassion for the oppressed people. That 
Vivekananda desired or aspired to see the emergence of a society under the domination of 
the shudra-varna is underscored by all Soviet thinkers. Such a society of Vivekananda's 
dream and the socialist society envisaged by Marx are different from ea One can thus 
allude to the essay titled 'Philosophical teaching of Swami Vivekananda', penned by V.S. 
Kostyuchenko. A reader observes in this essay the following statement:- “Vivekananda 
is far from scientific socialism, his socialism on the whole has a petty bourgeois, 
romantic, utopian character”. First, peasants and craftsmen and not proletariat would 
rule over this society. Secondly, Vivekananda's socialist society will continue to have 
four eternal varnas although no varna will enjoy any privilege, and no varna will suffer 
from exploitation. Such a society will not, in other words, witness any radical change in 
the class structure of society. Thirdly, personal property will continue to prevail, though 
material favours will be redistributed equitably amongst all members. Fourthly, non-
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violent means will be employed for achieving justice and humanity, though force is 
admissible in principle in a just struggle. Lastly, it is through spirituality that the higher 
classes of society will be invoked to raise the masses and it is again through spirituality 
that very masses will be urged to confidently start walking on the path of 

20multidimensional progress.

Dr. I.P Chelisheva also considers the view that Vivekananda was a socialist or 

Marxist as one sided. He comments that Vivekananda carried forward the legacy of 

religious and social reforms initiated in India by Raja Rammohan Roy. Dr. Chelisheva 
21

finds commonalities between Vivekananda and Leo Tolstoy.

It seems that Soviet thinkers called Vivekananda as a radical nationalist rather 

than a socialist. The following assessment of Vivekananda made by E.N. Komarov 

mirrors the consensus among Soviet thinkers:-

"Vivekananda would have liked the oppressed to be liberated without 

revolutionary struggle so that the upper and the lower classes should somehow solve 

matters peacefully. Here while Bankimchndra simply appealed to the conscience and 

patriotism of the propertied classes, Vivekananda introduced a new element .... a threat of 

its own kind. He cautions:- "The wellbeing of the higher classes now lies in helping the 
22

lower to get their legitimate rights".

Mr. Komarov, in short refuted the view that Vivekananda was a socialist. During 

the course of argumentation, he challenged similarly Dr. Dabholkar's extra-ordinary 

assertion that Vivekananda was the first Indian communist. He thus mentioned that it was 

Bankimchandra who published his booklet titled 'Samya' and expounded most 

egalitarian outlook in 1879.23 Actually we can't forget that the credit of initiating 

egalitarian views through the propagation of extreme collectivism goes to Vishnubawa 

Brahmachari who penned his book in Marathi in the year 1867, the same year which saw 

in Europe the publication of Das capital of Karl Marx What needs to be underscored is the 

fact that no Indian thinker of 19th century advocated the cause of Marxsponsored 

socialism. Dr. Dabholkarv's writing, in other words, belongs to the category of high 

jacking of Vivekananda's views.

4.) Sanjay Srivastav

The write-up titled "Taking the aggression out of masculinity", penned by 

Sanjay Srivastav has also hijacked Vivekananda's view's in a unique way. This write-up 

published in the issue of The Hindu, dated 3 January 2013 has held the particular portrait 

of Vivekananda responsible for the dissemination of male-worshipping cult among 

females in India. A reader sees two photographs just above the write-up. If the left side 

photograph shows Vivekananda's m pose with folded hands placed on the chest, the 

right-side picture shows Indian females busy in accomplishing traditional 'Karava 

Chauth' rituals. The caption just below these photographs runs as follows:- "Celebrating 

manhood: Swami Vivekananda's masculine photographic pose is revealing of how 

Indian nationalism encouraged a deeply masculine notion of modernity: religious 

customs, such as 'Karva Chauth' openly propagate male-worship".
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Sanjay Srivastav, a Professor of Sociology in the Institute of Economic Growth 
at New Delhi has built the whole argument on the presumption that the family system in 
India offers special privileges to male members and makes females subservient in all 
walks of life. He however points out that during the years of colonialism, British 
colonists argued that Indians were not 'manly enough', that the white rulers challenged 
Indian masculinity and, in reaction, Indian nationalism produced a deeply masculine 
culture of modernity. It is interesting to read verbatim a specific extract from Srivastav's 
write-up:- "If colonists sought to justify their colonial rule by suggesting that Indians 
were not manly enough for either self rule or rational thinking, nationalism simply 
inverted argument through providing 'evidence' of Indian masculinity as well as 
'reforming' a number of social institutions to more closely reflect European ideas about 

24'proper' families intimacies, etc".  It is in the comment (quoted below) just after this 
extract that a reader comes across the crux of Prof. Srivastav's argumentation:-"Swami 
Vivekananda's masculine photographic pose was only one aspect of the cult of 

25
masculinity encouraged and tolerated by nationalism."

We must keep in mind the fact that Prof. Srivastav has penned this write up in the 
thimmediate aftermath of the 16  December 2012 Delhi Gang Rape of unfortunate 

'Nirbhaya'. And the presumption on the part of Prof. Srivastav that the family and 
religious customs prevalent in India have consolidated male privileges as well as gender 
hierarchies prompted this Professor to argue that the rape and murder of Nirbhaya were 
inevitable consequences of the typical family system in India. The relevant extract from 
this write up is worth reproduction here:"It is the family system that lies at the heart of 
male violence towards women. Indian family values are contexts of a great deal of 
jingoistic celebrations about what is special about Indian society. Such Jingoism keeps us 
from turning a critical eye towards what is genuinely rotten within one of the most basic 

26units of social life".
Prof. Sanjay Srivastav expresses his worry in the concluding paragraph of his 

write up over mass-scale celebrations of the Karva-Chauth rituals of male worship. What 
is incomprehensible and therefore worth criticism is the linking of Vivekananda's 
masculine photographic-pose with the picture showing women busy in celebrating 
Karva-Chauth rituals. Mr. Srivastav thus wants to convince readers that Sawami 
Vivekananda reinforced and perpetuated male privilege and entitlement causing 
injustice to females.

Readers were, of course, pleasantly astonished to read in the issue of The Hindu 
Dated 10 January 2013 a befitting rejoinder to Srivastav's write up. They noticed this 
rejoinder in the write up titled "He (Vivekananda) gave us back our dignity", penned by 
Sh renowned Sanskrit Scholar and Indologist. Prema Nandakumar, in fact, reminded 
Sanjay Srivastav that Swami Vivekananda being immensely perturbed over the tragic, 
pathetic conditions of women and Dalits in India decided to teach Indian masses to 
render due respect to females and Dalits. According to Prema Nandakumar, Vivekananda 
was well aware of the traditions of Sanghamitra, Lila, Ahalya Bai and Mira Bai and he 
took initiative in reviving such traditions. The extract (Quoted below) from Prema 
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Nandakumar's write up actually mirrors what you and I feel about Vivekananda's life and 
mission. “Not male-worship Such inspiration flowing from Vivekananda through the 
nationalist movement laid the redcarpet welcome to women to join the Gandhian 
movement, removing fear and ignorance which had imprisoned them till then. It was 
Swami Vivekananda who brought to India committed women like Sister Nivdita and 

27
Sister Christine whose work for women's education was truly monumental".

Readers noted just below Prema Nandakumar's write-up a succinct, 

unconditional apology from Siddhartha Varadarajan, the editor of the Hindu who 

"regretted for the inadvertent offence caused to readers".

5) Tapan Raychaudhuri

The hijacking of Vivekananda's views a reader comes across in Tapan 

Raychaudhuri's essay informs us of his misconceptions and wrong notions about 

protagonists of Hinduism. These misconceptions and wrong notions have prompted Mr. 

Raychaudhuri to assert that neither Vivekananda's visit to the U.S.A. was meant to 

propagate Hinduism, nor his life mission happened to be revive Hinduism.“" Mr. 

Raychaudhuri moreover builds his argumentation on the basis of Vivekananda's 

quotations taken out of context.

Tapan Raychaudhuri writes that Vivekananda went to the U.S.A. to preach and 

to teach universalism as well as Vedantic metaphysics. He underscores in this context 

that Vivekananda did not preach the tenets of a particular sect or creed. He therefore 

concludes that Vivekananda did not go abroad to propagate Hinduism!

The following lines of Raychaudhuri need to be examined rather thoroughly:- 

"Vivekananda summed up his personal faith in one simple statement". Truth alone is my 

God; the entire world is my country. (Letter to Alasingha) What could be further from the 
29 

preoccupations of Hindu chauvinists either in our time or in the nineteenth century?

(Emphasis is added).

It is through the emphasised portion of the just quoted extract that Raychaudhuri 

wants us to believe that "present Hindu chauvinists" neither pursue truth, nor consider 

entire world as 'our country.

I intend to counter Tapan Raychaudhuri's argumentation through pointing out 

that (i) this gentleman hijacker uses Vivekananda's quotations to suit his prejudices and 

(ii) he also presumes that the present Hindu chauvinists” are sectarians, exclusivists and 

dogmatic.

i.) Prejudised use of Vivekananda's quotations.
That Vivekananda's letter to his disciple Sri Alasinaga Perumal contains his conv 

"Truth is my God, the universe my country" is an undeniable fact. One must however 
read the entire letter dispatched by Vivekananda from the U.S.A in August 1895. It 
requests Alasinga in the beginning to stop bothering about the missionaries and further 
articulates Vivekananda's views about these propagators of Christianity through the 
following words:- "It is quite natural that they should cry. Who does not cry when his 
bread is dwindling away? The missionary funds have got big gap the last two years, and it 
is on the increase. However, I wish the missionaries all success. So long as you have love 



for God and Guru and faith in truth nothing can hurt you, my son".30 Articulation of the 
above-mentioned conviction against such backdrop is self-explanatory; it assures 
Vivekananda's Indian disciple that he should not worry about missionaries' attacks on 
Hinduism and on Vivekananda as well. Next sentences are equally relevant, as 
Vivekananda expresses through them intense self-confidence: "I believe in truth, the 
Lord sends me workers by the scores wherever I go.... and they are like the..... disciples 

31
either-they are ready to give up their lives for their Guru".

Tapan Raichaudhuri astonishingly enough uses Vivekananda's quotation for 
attacking the so called Hindu chauvinists when actually Vivekananda attacks Christian 
chauvinists through the very quotation.

Mr. Raychaudhuri conveys to us that Vivekananda was not interested in 
propagating Hinduism and offers another quotation from Vivekananda's letter to 
Alasinga for substantiating his claim. It is true that in a letter sent by Vivekananda to 
Alasinga in 1894 we do find the following quotation:- "I am writing no book on 
Hinduism just now". But the crux of this quotation is totally different, as the next 
sentences mirror the irrelevance of books in spreading Hinduism. "What is in books? The 
world is too full of foolish things already". Vivekananda expects his disciples to engage 
themselves in concrete service of the people rather than in penpushing verbocracy. The 
same letter gives the following advice to Ala be in the line of preaching and serving at the 
present time. Choose a place of meeting where you can assemble every week holding a 
service and reading the Upanishads with the commentaries, and so slowly go on learning 

32and working. Everything will come to you if you put shoulders to the wheel".
Vivekananda was thus interested in disseminating and spreading Hinduism, 

through concrete organised activities and not through writing books.
It is essential now to refer to Tapan Raychaudhuri's misconceptions and wrong 

notions about the Hindutva-protagonists views regarding propagation of Hinduism. 
Unlike Christianity and Islam, Hinduism which is based on spiritual humanism believes 
in universal principles and welcomes all paths in pursuance of truth. Least wonder, 
propagation of Hinduism from the angle of Hindutva-protagonists is equivalent to that of 
Vedantic metaphysics and universalism. Same rationale leads us to argue that Hinduism 
means Zero dogmatism. When therefore Vivekananda attacked ill marks like the practice 
of untouchability, the fanatic advocacy of quietism at the cost of energysim and refusal to 
break outdated shackles he expedited the revival of Hinduism and every sane Hindu 
welcomed the advent of Swami Vivekananda. Even a cursory perusal of any address 
presented to Vivekananda throughout India from Colombo to Almora after his return 
from abroad brings to our notice that Vivekananda-sponsored revival of Hinduism 
gladdened the hearts of Indians. One may allude as a specimen to the following lines in 
the address presented at Shivaganga and Manamadurai.

"We hope that in the fullness of time you will succeed in disintegrating the dross 
that is temporarily covering the genuine gold of Indian philosophy and, casting it in the 

33powerful mint of your intellect, will make it current coin throughout the whole globe":
Tapan Raychaudhuri indeed needs to be reminded that protagonists of Hinduism are in 
full agreement with Vivekananda sponsored revival of Hinduism.
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ii.) Raychaudhuri's presumption regarding the so called Hindu chauvinists.
Having attempted so far, the critical elaboration of Tapan Raychaudhuri's views, 

I am constrained to point out rather frankly that his notions and conceptions regarding 
revival of Hinduism are in full consonance with those of protagonists and follows of 
Hinduism. If the 19th century protagonists of Hinduism welcomed Vivekananda 
wholeheartedly, their successors of the present years remain grateful at the feet of 
Vivekananda for the apt revival of Hinduism. Protagonists of Hindutva- ideology favour 
true presentation of Indian history. They proclaim unhesitatingly in the similar vein that 
Vivekananda's speeches and writings deserve to be studied in the true perspective. We 
cannot thus ignore or keep aside Vivekananda's proud claim that our nation has survived 
despite violent Muslim invasions from the north-west corner. The extract given below 
from one of Vivekananda speeches is worth reproduction here:- "Wave after wave had 
flooded the land, breaking and crushing everything for hundreds of years. The sword had 
flashed, and "Victory unto Allah" had rent the skies of India; but these floods subsided, 

34
leaving the national ideals unchanged".

It is the same pursuit of truth that has prompted Shri Eknathji Ranade a 
protagonist of Hindutva ideology to select the following paragraph from Vivekananda's 
speeches in his book under the title "Rousing call to Hindu Nation".

"Some of the old temples of Southern India and those like Somnath of Gujarat, 
will teach you volumes of wisdom, will give you a keener insight into the history of the 
race than any number of books. Mark how these temples beat the marks of a hundred 
attacks and a hundred regenerations, continually destroyed and continually springing up 
out of the ruins, rejuvenated and strong as ever! That is the national mind, that is the 

35national life- current".
As for Raychaudhuri's viewpoint that "the present Hindu chauvinists, being 

preoccupied with typical jingoism” refuse to consider the whole world as their abode, 
one can simply refer to Veer Savarkar's claim that a genuine Hindu spontaneously treats 

36entire globe as his or her residence.
"In fact, the Earth”, Savarkar, the politician, with a poetical verse, said in reply to 

the dreamy world federalists, "is our Motherland and humanity our nation. Nay, the 
Vedantist goes further and claims this universe for his country and all manifestations 
from the stars to the stones his own self. O brothers, the limits of the universe-there the 

37frontiers of my country lie, says Tukaram”.
I feel sorry to point out bluntly that a sort of confusion dominates the mindse 

Raychaudhuri. Mr. Raychaudhuri admits through statements during the course of 
argumentation that Vivekananda does appear to be a worthy predecessor of the present 
protagonists of Hindutva. He, however rushes in the similar vein to comment that it is 
difficult to read into Vivekananda's agenda any message for Hindu revival”.

The extracts given below form Tapan Raychaudhuri's essay inform us of his 
halfhearted highjacking of Vivekananda views:
a) “There is an aspect of Vivekananda's personal faith which certainly belongs to the 

Hindu tradition”.



b) “To repeat, Swami Vivekananda's image as the champion of militant Hinduism 
derives above all from his mission in the U.S.A and Europe".

c) “Vivekananda's Indian agenda, more than his personal faith and his mission abroad, 
does upto a point provide evidence in support of the thesis which projects him as 
hero of neo Hinduism". 

d) “Such an agenda was of course within the Hindu tradition and could well be 
construed as one form of contribution to Hindu nation building".

Most glaring example of the confusion on the part of Tapan Raychaudhuri is 
mirrored in the extract quoted below:

“The regeneration of the Indian people, with the masses installed in the position 
of primacy which they have always been denied, rather than the revival of Hindus or 
Hinduism was evidently his goal".

Is it not a fact that one and the same goal inspires the present protagonists of 
Hindutva?
6.) Dr. Karansingh

The Highjacking of Vivekananda's view attempted by Dr. Karansingh through 
his write up titled 'Architect of resurgent India', published in the issue of The Week dated 
30th December 2012 is quite akin to that sponsored by thinkers like Shashi Tharoor, 
Sitaram Yechury, Tapan Raychaudhuri, etc., as both of them perceive that Vivekananda 
and the protagonists of Hindutva occupy two poles quite opposite to each other. Dr 
Karansingh takes Hindutva proponents to task, because “they claim Vivekananda as their 
inspiration”. He admits that Vivekananda was a Hindu icon, "but his message is universal 
in nature".

Dr. Karansingh and the just mentioned other thinkers as well forget that 
Vivekananda was a hardcore pragmatic. He gave equal or prominent importance to the 
survival of Hindu society. He knew that retention of musk relies on the preservation of 
musk dears. He therefore felt that a musk dear deserves to be preserved. 

Dr. Karansingh and the so called progressive thinkers want us to note that 
according to Vivekananda Hinduism has a universal essence and that is the point of 
distinction for the Hindu religion vis-a-vis other faiths in the worlds. Such thinkers 
present one sided profile of Vivekananda. What is essential is to underscore that 
Vivekananda was not a utopian or a dreamy thinker.

Vivekananda's speech titled 'the sages of India' does glorify Bhagwan Buddha in 
Tofty words. The same speech, however points out categorically that "Buddha's work 
had one great defect and for that we are suffering even today". In the very speech, 
Vivekananda reminds us that “Buddha was pure and glorious, but unfortunately such 
high ideals could not be well assimilated by the different uncivilized and uncultured 

38races of mankind who flocked within the fold of the Aryanns".  Vivekananda brings to 
our notice in this context how the emergence of Shankaracharya has saved India. Sister 
Nivedita has further highlighted Vivekananda's attitude to Buddha. Actually, her book 
titled “The Master as I saw Him" presents appropriate profile of Vivekananda. One must 
take into account various quotations from this Book. I intend to provide here notable 
quotations from this book.
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1) "Buddha, according to Vivekananda, made the fatal mistake of thinking that the 
whole world could be lifted to the height of the Upanishads. And self-interest 
spoiled all. Krishna was wiser because He was more politic." 

2) “The heart of Buddha and the intellect of Shankaracharya was always 
Vivekananda's definition of the highest possibility of humanity." 

3) “The Buddhism became the religion of a monastic order, but Hinduism, in spite of its 
exaltation of monasticism, remains ever the religion of faithfulness to daily duty, 

39whatever it be, as the path by which man may attain to God.  
Sister Nivedita's book also contains the following quotable quotes:
a) “The faithful householder was as essential to the Sanatan Dharma as the faithful 

40
monk.  

b) “For giveness, if week and passive is not true, fight is better." Krishna says to Arjuna: 
"You speak the words of wise men, but you are not a wise man, but a coward." "This 

41is a battlefield, fight your way out."  
Sister Nivedita has elaborated 'the Swami's mission in the following lines:
a) “His object as regards India has always been to make Hinduism aggressive. The 

Eternal Faith must become active and proselytising, capable of sending out special 
missions, of making converts of taking back into her fold those of her own children 
who had been perverted from her, and of the conscious and deliberate assimilation of 

42
new elements."  

43
b) “He longed to see a dynamic religion.”

The chapter titled 'Kshir Bhawani' in sister Nivedita's book deserves to be 
studied thoroughly as it informs us of two profiles of Swami Vivekananda. And a reader 
does come across the profile which Dr. Karansingh presents enthusiastically. Sister 
Nivedita thus mentions in this chapter that Vivekananda got immensely disturbed and 
restless when he saw the remnants of the destructed Kshir-Bhawani Temple. Soon 
however he became calm and quiet and articulated his mind in the introspective mood. 
He confessed:

"I have been very wrong. Mother said to me, what, even if unbelievers should 
enter my temple, and defile my images! What is that to you? Do you protect me? Or do I 

44
protect you? So, there is no more patriotism. I am only a little child!"

Such a confession on the part of Vivekananda, no doubt, endorses to some extent 
Dr Karansingh's viewpoint. We should not however forget that non-resistance to 
aggression, according to Vivekananda himself may be alright for a monk, but very 
reaction, a passive reaction is most unbecoming for a householder and it is the 
householder's perspective that shapes the destiny of a nation. Sister Nivedita further 
informs us of an interesting incidence. It so happened once that an unknown man asked 
Vivekananda whether a person should defend his right even at his life or should he opt for 
nonresistance in the light of the lesson of the Gita. Vivekananda replied:- “I, for 

45 
nonresistance, no reaction, of course for Samnyasins. Self-defense for the householder."
No one disagrees with Dr. Karansingh when he states in his essay that it is the 
universalism of Hinduism that makes India so special. But each one will remind Dr. 
Karansingh in the same vein that for the very reason Hinduism and India deserve to be 
preserved at any cost. Luckily Vivekananda gives us the essential and apt guidance. He 
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has accordingly elaborated through one speech how Mughal invaders launched bloody 
attacks an India and how India has survived in spite of these invasions. Vivekananda's 
pride in Hindu nation is vividly mirrored in the extract given below:

"This is the most suffering and the most subjugated of all historic lands of the 
world. Yet we still stand practically the same race, ready to face difficulties again and 
again if necessary, and not only so, of late there have been signs that we are not only 
strong, but ready to go out, for the sign of life is expansion."461t is in the same speech 
from which the just quoted extract has been taken out that Vivekananda showers 
appreciation not only on Guru Nanak, but also on Guru Govind Singh. Vivekanand's 
deep affection for Guru Govind Singh finds articulation in the following words:

"Here (in Punjab) it was that one of the last and one of the glorious heroes of our 
race, Guru Govind Singh, after shedding his blood and that of his dearest and nearest for 
the cause of religion, even when deserted by those for whom his blood was shed, retired 
into the South to die like a wounded lion struck to the heart, without a word against his 

47country, without a single word of murmur.":
How rightly has Nivedita stated that people found in Vivekananda a 'rare 

48mixture of Guru Nanak and Guru Govind.  One can indeed conclude quite confidently 
that Vivekananda was as universal as national, as global as Indian and as monk as 
warrior! Onesided presentation of Vivekananda's life and mission amounts to hijacking 
of the views of this warrior monk. Incidentally, Sister Nivedita, being a true disciple of 
Swamiji has rightly grasped the message of Bhagavat Gita. I have stated above how an 
unknown person sought guidance from Vivekananda in connection with the reaction 
against invader. The questioner referred to two options on the part of the victim: whether 
to resist or to opt for non-resistance in the light of the prescription of Gita. Sister 
Nivedita's foot-note just under this content on the same page is quite revealing: - "It is 
perhaps worthwhile to say that for my own part I could never understand how this 

49
enquirer gathered this particular lesson from the Gita."

We cannot ignore, in short, such types of hijacking of Vivekananda's mission. 
We must study and interpret Vivekananda's mission in the proper perspective.

Chancellor
Guru Ghasidas University, Bilaspur (Chattisgarah)
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Vivekananda's Views on Vedas : An Alternative Reading

Binod Kumar Agarwala 

1. Vedas in Vedic Tradition

Veda apauru?eyatva, its eternality and associated account of its revelation, is 

inspired by a necessity to solve and block some of the basic problems of epistemology. 

The acceptance of Vedas cannot be on the basis of faith and further inquiry into why 

Vedas are authoritative cannot be blocked by arbitrary fiat. The problem is that there 

cannot be uncritical acceptance of Veda and hence, Vedas need an explanation of why 

only the Vedas have to be accepted and not other words. And furthermore one needs 

criterion to distinguish Vedas, which are authoritative, from other words, which cannot 

be authoritative. But more fundamental problem is to answer the question: why there 

have to be empowered úâstra like Veda at all? What is the need of úâstra like Veda? Why 

should one not stop just with so-called rationality and empiricism? But experience and 

rationalityby themselves establish that one cannot stop at rationality and empiricism etc. 

as that would amount to acceptance of rationality and experience on faith itself. There 

cannot be a self-standing rationality and experience unalloyed with faith. To put it 

differently: there cannot be pure rationalism and empiricism. 

So, one cannot do without the úâstra, and one cannot accept it simply as an 

article of faith. What can one do when faced with this dilemma? Vedic tradition rejected 

the implicit presupposition that gave rise to the dilemma. It rejected the absolute 

beginning of knowledge and accepted the circularity involved in the process knowledge. 

They accepted that neither knowledge begins with acquiring of Vedas nor human ??is 

created Vedas. The Vedas and ??is co-exist eternally with an eternal interplay, a circularly 

repeated to and fro, between the two going on all the time, i.e. without any temporal 

beginning.But there is a third partner of Vedas and ??is, indicated by the interplay of the 

two, that is to say that this interplay of the two belongs to a larger going on, the circularly 

repeated to and fro, that is going on eternally without beginning. Both the Vedas and ??is 

though their mutual interplay, eternally give expression to or reveal or manifest the 

dharma of that larger total interplay to which the interplay of the two belongs.Dharma is 

that which is upheld in the interplay and dharma in its turn upholds the interplay making 

the entire thing an eternal ethical actual play.
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Regarding how the Vedas were reveled Yâska Muni says in Nirukta 1.20: sâk?ât-
k?ta-dharmâ?a ??ayo babhûvu?/te 'varebhyo 'sâk?ât-k?ta-dharmabhya upadeúena 
mantrân sa? prâdu?/upadeúâya glâyanto 'vare bilma-graha?âyema?  grantha?  
samâmnâsi?ur veda?  ca vedâ?gâni ca / bilma?  bhilma?  [bilva? ?] bhâsanam iti vâ. 
“Having immediately grasped dharma (at a distant time) seers came into being. Through 
instruction, they have handed over in entirety mantras to others (inferiors) who had not 
immediately grasped dharma. The others (inferiors) experiencing fatigue towards 
instruction, have set down for transmission this corpus (i.e., commentandum of the 
Nirukta, the Naigha??u) and the Veda and the Veda ancillaries in order to grasp the 
[gradual or cumulative] representation. (The word) bilma '[gradual or cumulative] 
representation' is (to be thought of as) or (as) bhâsana [illuminating or illustrating].”

Bhart?hari in Vâkyapadîya 1.5 also says: prâptyupâyo 'nukâraú ca tasya vedo 
mahar?ibhi? / eko 'py anekavartmeva samâmnâta? p?thak p?thak // “The means of 
reaching and the representative likeness of that (brahman = œabda-tattva) is Veda. (It) is 
set down for transmission [samâmnâta] severally by the great seers as if it has more than 

1
one path of rolling [is not one way of rolling], although it is one.”  Bhart?hari or his direct 
student, who is in know of Bhart?hari's ideas, further expanded the above idea in V?tti on 
Vâkyapadîya 1.5: anukâra iti. 'yâ?  sûk?mâ?  nitya?  atîndriyâ?  vâcam ??aya? sâk?ât-
k?ta-dharmâ?o mantrad?œa? paúyanti tâm asâk?ât-k?ta-dharmabhyo 'parebhya? 
pravedayi?yamâ?â bilma?  samâmananti, svapna-v?ttam iva, d???a-úrutânubhûtam 
âcikhyâsanta 'ity e?a purâ-kalpa?. Âha khalv api. “sâk?ât-k?ta-dharmâ?a ??ayo 
babhûvu?. te 'parebhyo 'sâk?ât-k?ta-dharmabhya upadeúena mantrân sa? prâdu?. 
upadeúâya glâyanto 'pare bilma-graha?âyema?  grantha?  samâmnâsi?ur veda?  ca 
vedâ?gâni ca. bilma?  bhilma?  [bilva? ?] bhâsanam iti ve” ti. [Yâska, Nirukta 
1.20].“anukâra (etc. in the commentandum is meant to convey the following): About to 
reveal to those others who have not had immediate view of dharma that subtle, eternal 
and sense-transcending (form of) speech which they (themselves) immediately behold, 
the seers who have had immediate view of the dharma (and) to whom mantras appear set 
down for transmission a cumulative image, as they wish to convey, like  something that 
rolled in a dream, what they experienced through sighting and hearing. This (i.e. the 
content of the foregoing sentence) is an ancient (or traditionally handed down) thought 
formulation (or systematized knowledge). Indeed, [another reliable or respectable 
source, the Nirukta 1.20] says: 'There came into being (at a distant time) seers who had 
immediate view of the dharma. Through instruction, they have entrusted mantras to 
others who had not had the immediate view of the dharma. The others experiencing 
fatigue towards instruction, have set down for transmission this corpus (i.e., the 
commentandum of the Nirukta, the Naigha??us etc. …) and the Veda and the Veda 
ancillaries in order to grasp the cumulative representation. (The word) bilma 'cumulative 

2
representation'is (to be thought of as) bhilma or (as) bhâsana.”

Though the above passage from V?tti on Vâkyapadîya 1.5 tell us about the 
revelation of dharma though the Vedas as it is available to us, but also implicitly tell us 
something more. The more that is told is as follows: in the conception of dharma by the 
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original ??is involves speech too as there is no conception of dharma except though the 
speech. But at the stage of conception of dharma by the original ??is the involved speech 
was in its subtle, eternal and sense-transcending form. It is this speech having subtle, 
eternal and sense-transcending form, which revealed itself to them. Bhart?hari, it 
appears, clearly understood the Nirukta 1.20 passage in relation to the context where 
Yâska quotes R ògveda 10.71.4: uta tva? paúyan na dadarúa vâcam uta tva? ú??van na 
ú??oty enâm / uto tvasmai tanva?  vi sasre jâyeva patya uúatî suvâsâ? // “Seeing one does 
not see speech, hearing one does not hear it. And to another she yielded her body like a 
well-dressed and loving wife to her husband.” This not only makes clear the erotic 
conotation involved in conception of dharma in speech but also makes clear that the 
speech in which dharma was conceived was of a form which everybody cannot perceive, 
but it is perceived by them to whom it reveals itself and these were the original ??is. This 
speech in which dharma is conceived is distinguished by Yâska from another kind of 
speech which he makes clear by quoting mantra 10.71.5 from Rògveda:uta tva?  sakhye 
sthirapîtam âhur naina?  hinvanty api vâjine?u / adhenvâ carati mâyayai?a vâca?  
úuúruvâm? aphalâm apu?pâm // “They certainly declare one to be steadfast in friendhip 
[sakhye literally: in same public knowledgeable resolve], no one can derogate him 
among the procreatives. But that man wanders with a barren delusion; he listened to the 
speech that is without fruit and flower.” Here there is the distinction of two kinds of 
speech: one which is procreative and the other unprocreative. The speech spoken of in 
Rògveda 10.71.4 is the procreative speech in which dharma was conceived. Though it is 
neither mentioned by Yâska nor by Bhart?hari, we can identify what speech it is by taking 
help of Rògveda 10.71.3: yajñena vâca? padavîyam âyan tâm anv avindann ??i?u 
pravi??âm / tâm âbh?tyâ vy adadhu? purutrâ tâ?  sapta rebhâ abhi sa?  navante // “With 
yajña the trace of speech they [the ??is, the human ??is] followed, and spotted her that had 
entered the ??is [i.e. the risi prâ?as within them]. They brought her, divided her in many 
places; since the seven rebhas [the original seven ??is] cheer together at her.” It is the 
sense transcending subtle unitary speech that had entered the ??iprâ?as of the original 
??is who spotted her and brought her out to divide in many places, i.e. unitary speech 
itself underwent division in the hands of original ??is at the level of ??iprâ?as as the 
??iprâ?as emerged as the multiplicity of ??iprâ?as. But more important is that this speech 
was with yajña as with yajña they [the original ??is] followed it. It is this speech, which is 
followed with yajña that is procreative and in which dharma is conceived. Hence the 
Vyâkara?a of speech that the muni-trayas perfected is the Vyâkara?a of this speech 
which is with yajña and there is built in dharma niyama in the Vyâkara?a of this speech, 
so that sâdhu úabda or speech according to Vyâkara?a leads to abhyudaya and niœreyas. 
Bhart?hari was very much aware of this.

The revelation process is further explained by Bhart?hari in Vâkyapadîya in 
1.173:avibhâgâd viv?ttânâm abhikhyâ svapnavac chrutau / bhâvatattva?  tu vijñâya 
li?gebhyo vihitâ sm?ti? // “Those (??is =??i prâ?as) who rolled out from the undivided 
(ultimate unity, i.e. brahman) come to knowledgeably resolve in common the Œruti as (as 
ordinary persons come to resolve something) in a dream. As for the Sm?ti is fashioned on 
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the basis of the indications (in the Œruti) having perceptually resolving the that-ness of 
3being.”  The V?tti on 1.173 explains: … ye?â?  tu svapna-prabodha-v?tyâ nitya?  

vibhakta-puru?ânukârityâ kâra?a?  pravartate te?â?  - ??aya? kecit pratibhâtmani 
vivartante / te [tâ? ] sattâlak?a?a?  mahântam âtmânam avidyâ-yoni?  paœyanta? 
prabodhenâbhisa? bhavanti / kecit tu vidyâyâ?  vivartante / te mano-granthim âtmânam 
âkâúâdi?u bhûte?u, pratyaka?  samudite?u vâ, viúuddha?  anibaddha-parikalpa?  
tathaivâbhisa? bhavanti / te?â?  câgantur avidyâ-vyavahâra? sarva evaupacârika? / 
vidyâtmakatva?  tu nityam anâgantuka?  mukyam / te ca, svapna ivâúrotra-gamya?  
œabda? , prajñayaiva sarvam âmnâya?  sarva-bheda-œakti-yuktam abhinna-œakti-
yukta?  ca paœyanti / kecit tu puru?ânugrahopaghâta-vi?aya?  te?â?  te?âm arthânâ?  
sva-bhâvam upalabhyâmnâye?u kvacit tad-vi?ayâ?i [tat-tad-] li?gâni d???vâ ca, 
d???âd???ârthâ?  sm?tim upanibadhnanti / Œruti?  tu yathâ-darúanam avyabhicarita-
úabdâm eva, prathamam avibhaktâ?  puna? sa? g?ta-cara?a-vibhâgâ? , samâmanntî 
–ty âgama? / “The inherited view of those who think that the (original) factor constantly 
(that is, again and again) rolls forth (to create), [in the manner of sleeping and waking up,] 
fashioning itself after the divided puru?a (puru?a with internal distinctions = sama??i 
puru?a) is this: Some ??is [i.e. ??i prâ?as] come about as a multiplicity in the unitary 
pratibhâ. They, seeing that (pratibhâtman which is the same as) mahat âtman, the one 
characterized by Being (alone, that is, the one which is the undifferentiated or highest-
level being), womb of avidyâ, join that (pratibhâtman), through awakening (that is, 
through advanced awareness, realizing the ultimate futility of joining the multiplicity). 
Some (??is, i.e. ??i prâ?as), on the other hand, come about as a multiplicity in vidyâ. They, 
likewise, join the âtman that has the knot of mind (that is, the âtman equipped and 
delimited for engagement with the world and that, yet, remains) pure (and) conception-
free with respect to the existent, ether etc., taken jointly or severally. Their adventitious, 
avidyâ-based interaction (with the world) is not literally so (that is, it can be said of them 
only through a transfer of what we say of ordinary persons to them). What is constant, 
intrinsic and primary (to them) is (their) vidyâ-nature. They see (our) traditionally 
handed down text in its entirety with insight alone as one would hear in sleep a word (or 
sound) inaccessible to the sense of hearing – (the text) having all the powers of 
differentiation and having the powers inseparable (from itself, i.e., the subtle form of the 
authoritative Veda.). Some (of them) additionally, having ascertained the own-being of 
respective things as it concerns the helping or harming of puru?a [sama??i puru?a] and 
having seen indications to that effect in some parts of the traditionally received texts, 
compose the Sm?ti, meant for seen and un-seen things. As for the Œruti, they set (it) down 
for transmission …as it was seen (in the experience described above), without a change 
of wording (or sound) whatsoever – initially, undivided (i.e., as a single corpus), later 

4incorporating the cara?a division ….”

        Here it must be noticed that the ??is who had the immediate grasp of the sense 

transcending subtle speech were not human beings according to the explanation of 

Bhart?hari. Who or what were the ??is to whom the revelation of the non-sensory Veda 

took place? Úatapatha Brâhama?a 6.1.1.1 says: asadvâ idamagra âsît | tadâhu? ki?  



tadasadâsîdity??ayo vâva te 'gre sadâsîttadâhu? ke ta r?ò aya iti prâ?â vâ r?ò yaste 

yatpurâsmâtsarvasmâdidamicchantahò œrame?a tapasâri?amòstasmâdr?ò yahò “Verily, in the 

beginning there was here the non-eternal-non-actual-non-ethical. As to this they say, 

'What was that non-eternal-non-actual-non-ethical?' The ??is, assuredly, it is they that 

were the non-eternal-non-actual-non-ethical. As to this they say, 'Who were these ??is?' 

Prâ?a were ??is. Prior to all by icchâ, œrama, and tapas they moved, therefore, they were 

called ??is.” Úvetâúvatara Upani?ad 5.2 says: ??i?  prasûta?  kapila?  yas tam agre jñânair 

bibharti jâyamâna?  ca paœyet // “Who in the beginning carried this Kapila born of the ??i 

together with his body of knowledgeable resolve and who look on him as he was being 

born.” Here Kapila is not a human being but the divine fire as stated in Mahâbhârata 

3.220.11184: œuklak???agatir devo yo bibharti hutâúanam akalma?a? kalma?â?â?  kartâ 

krodhâúritas tu sa? kapila?  paramar?i?  ca ya?  prâhur yataya? sadâ agni? sa kapilo 

nâma sâ? khyayogapravartaka?“that deity whose course is marked with black and white 

stains, who is the supporter of fire, and who, though free from sin, is the accomplisher of 

desired karma, whom the wise regard as a great ??i, [who] is the fire Kapila, the 

propounder of the Yoga system called Sâ? khya.” 

The eternal subtle sense transcending speech of Vedas, the ever emerging and 

merging ??i prâ?as, eternal but ever transforming play of deities, whose eternal dharma 

is immediately grasped through the interplay of the eternal speech of Vedas and the ??i 

prâ?as are the a priori conditions or foundation on which the entire edifice of the Vedic 

tradition is built. Vedic tradition is preceded, it appears, by considerable and profound 

contemplation on the human condition particularly on the type of authoritative texts the 

human societies need for proper ethical functioning.This profound contemplation is 

recorded in the Vedic literature, of which one becomes aware even by a cursory reading 

of the Rògveda through Yâska's Nirukta.

2. Veda according to Vivekânanda

In the writings of modern commentators on classical Indian Philosophy, not only 

the modern thought is writ large as a medium of presentation of classical Indian ideas, but 

also it is apparent that there is an attempt to present the classical Indian thinking as 

modern thought, and where it cannot be done so, there is an attempt to reinterpret 

classical Indian thinking in consistency with modern dogmas. All the three trends turn 

the presentation of classical Indian thinking into a farcical satire of that thinking. This is 

what happened in the presentation of Vedas in Vivekananda's philosophy. 

The reformers of the nineteenth century from Bengal awe struck by the modern 

thought, specially in the form of modern empirical sciences, became aggressively 

defensive of the classical Indian thinking and their defence was in the form of 

presentation of classical Indian thinking as being consistent with modern empirical 

science, and the attempt to harmonize classical Indian thinking with the modern science 

became an important agenda of the thinkers of Bengal during this period, which included 

thinkers like Akshaykumar Dutt, Ishwarchandra Vidyasagar, and Brajendranath Seal, 

who tried to justify the classical Indian views on the basis of modern empirical science. 
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The harmonization of classical Indian doctrines with methods ofmodern empirical 

sciences became a prominent theme for apologetic writings in nineteenth century 

Bengal, and this is continuing even at present.

Vivekananda (1863-1902) is perhaps the best epitome of this kind of apologetic 
writing and exerted influence in the recent history of Indian thinking. He was product of 
the newly introduced British educational system in Begal.  Vivekananda came under the 
influence of modern thought prevalent at the time, and shared the pervasive concern to 
defend the classical Indian thinking by showing it satisfying the method of modern 
science. His aim was to demonstrate the classical Indian doctrines to be as verifiable by 
experience as the knowledge of modern empirical science. He was anxious to find an 
essential appeal, by virtue of which the propositions of classical Indian thinking could be 
placed on the level of empirical fact. The system of râjayogabased primarily on the 
Yoga-sûtras of Patañjali, is proposed, by Vivekânanda, as a method for enabling one to 
attain direct perception of truth of classical Indian doctrines, just as a scientist grasps the 
truth of empirical laws.He did not hesitate to declare the classical Indian thinking to be 'as 
much a science as any in the world,' with its unique methods for verification of truth of 
classical Indian doctrines. He contends that samâdhi, the culminating experience of the 
Patañjali system of yoga is the self-valid and authoritative source of all classical Indian 
doctrines, just like the methodic experience is the valid self-evident source of truth in 
modern empirical sciences. It confers a certainty comparable to that attained in the 
physical sciences.

There was gradual ascendency of personal experience (anubhava, samâdhi) over 
Vedas (œruti) in the thought of intellectuals of Begal in the period preceding 
Vivekananda's time under whose influence Vivekânanda's thought was shaped. 
Rammohan Roy places reason above scripture. Devendranath Tagore rejected the 
mahâvâkyas of the œruti as undercutting the separation of the devotee and God necessary 
for personal experience of God, just as the collapse of subject object distinction will 
disturb the methodic empirical experience of object of his study. Ramkrishna judged 
sacred scriptures to be simply a map which pointed to God but required the confirmation 
of direct “seeing” for true or valid knowledge to which all classical Indian texts point. As 
follower of Ramkrishna, he absorbed these ideas and influences that made the classical 
indian texts to be mere repository of hypothesis to be verified by personal experience 
(anubhava, samâdhi).

Vivekananda viewed Œruti as having no authority in and of itself but only in 
terms of the purity of the ??i who 'sees' it. Such a Œruti based direct perception is valid 
knowledge only if the ??i is pure, if the content is unavailable through the senses, and if 
the content is not contradicted by other sources of valid knowledge (e.g. reason and 
science). For the hearers, the Vedas act as 'maps' pointing the way to a direct perception of 
God, which, when experienced, makes the scripture valid. 

Vivekananda, contrary to the Vedic traditions understanding of Œruti,down 
graded its authority, by especially by claim that Œruti is not a valid source of knowledge, 
i.e. it is not apramâ?a but must be verified by the further step of direct personal 



experience (anubhava, samâdhi). Râjayoga was his method, the experiment, by which 
such personal experience, for verification of claim of Œruti, is to be achieved. It is through 
Patañjali'seight yoga steps, detailed in the Yoga Sûtras, that the samâdhi experience of 
Brahman is to be achieved. For the Vedic tradition nothing can or needs to transcend Œruti 
as the means for knowing Brahman. For Vivekananda, Œruti not only can be but must be 
transcended by the samâdhi experience of râjayoga if knowledge of Brahman is to be 
gained. In spite of radical inconsistency of Vivekanada's views on Veda with the Vedic 
tradition's own understanding of Vedas, Vivekananda's thought downgrading Veda's 
authority has been uncritically adopted by the Indian thinkers of twentieth century and is 
not well serving the classical Indian thinking in India. 

Vivekananda's downgrading of Vedas and Vedic scholarship to mere intellectual 
hypothesis, requiring supplementary verification by the samâdhi of râjayoga, has led to 
the virtual purging of all philosophy departments in Universities in Independent India of 
all Vedic studies, relegating it to either departments of Sanskrit, for study of its language, 
or Departments of Indology, world over, to be studied as historical curiosities of 
primitive thought in India, without any valid claim of its own truth. The uncritical 
embracing of this view has not served modern independent India, for it fails to make 
Indian think in Indian ways of thinking, and makes Indian scholars present classical 
Indian thinking as immature science, which it was not. It has led to a lack of rigor in 
scholarship regarding the classical Indian thought and to a failure to take classical Indian 
thinking seriously. While Vivekananda's attempt to respond to? the nineteenth century 
challenge of science was commendable, his solution of? replacing the understanding of 
Veda as it was understood in the tradition of Œruti with an uncritical embracing of 
samâdhi as the only valid source of knowledge of Brahman has left India with a flawed 
intellectual legacy that needs critical reexamination. 
3. Superiority of Modern Science Vis-à-vis Veda in Vivekananda's Thought

Vivekananda makes a distinction between two kinds of knowledge or truths. 
Science, according to him is knowledge derived from the application of reason to data 
acquired through the senses. In contrast Vedas are knowledge acquired by the 'subtle, 
supersensuous power of Yoga.' He considers the latter to be valid because it is derived 
from direct perception. Veda as âgama is âptavâkya for Vivekananda. He gives a set of 
criteria for evaluating the authenticity of the âpta and his perceptions. Firstly, âpta has to 
be a man of moral character. Secondly, it must be certain that he has reached beyond 
senses, i.e. content of his knowledge should be information unobtainable through senses. 
Thirdly, his perception should not contradict truths through other valid sources of 
knowledge. His perception should be immediately rejected if they contradict scientific 
knowledge. Lastly, the assertions of the âpta must have a possibility of verification. The 
âpta cannot claim any singular or unique faculty of perception, and his perceptions must 
be directly accessible to everyone. The âptas are the authors of Veda. The authority of 
Veda is one derived from the personal authority of the âpta. Vivekananda writes, “Who is 
a true witness? He is a true witness to whom the thing said is a direct perception. 
Therefore, the Vedas are true, because they consist of the evidence of the competent 

5persons.”
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The above-mentioned views of Vivekananda on closer scrutinycompletely 

undermines the authority of Vedas and contradicts the entire Vedic tradition. The âpta, as 

he has characterized, is nether any ??i of the mantra nor any œi??a recognized by the vedic 

tradition. We have already explained the idea of ??is of the mantras, which were 

??iprâ?as rather than any human being. To just mention a few ??is of a few 

mantras/Sûktas of R ògveda: arbuda kâdraveya sarpa (??i of sûkta 10.94), hira?yagarbha 

prâjâptya (??i of sûkta 10.121), agni (??i of mantras 10.124.2-4), agnivaru?asoma (??i of 

mantras 10.124.1, 5-9), vâk âmbh??î (??i of sûkta 10.125), parame??hî prajâpati (??i of 

sûkta 10.129), yajña prâjâptya (??i of sûkta 10.129) etc. Vivekananda erroneously 

identifies the ??is with the âptas as he has characterized the latter and takes the Vedas to 

be the documentation of their perception.

A œi??a of the Vedic tradition is defined while commenting on Pâ?ini-sutra 

6.3.109 by Patañjali in his Mahâbhâ?ya: etaminn ârya-nivâse ye brâhma?â? kumbhî-

dhânyâ alolupâ ag?hyamâ?a-kâra?â? ki? cid antare?a kasyâúcit vidyâyâ? pâragâ?, 

tatra-bhavanta? œi??â? / “The hounourable œi??as are those Brahmins who in his dwelling 

place of the Âryas do not posses more than a potful of grain, who are not greedy, who 

have no motivating factor that can be discerned (and) who have reached the end of some 

branch of knowledge for no (no ordinarily found) reason.”This definition agrees with the 

definition of œi??a given in Baudhâyana Dharmasûtra 1.5-6. From the very definition of 

œi??a it is clear that the œi??as do not satisfy any of the four conditions forâpta, except the 

first one, laid down by Vivekananda. 

The third condition regarding âpta places scientific knowledge at a superior 

position vis-à-vis Vedic knowledge as science can override Veda but Veda cannot 

override science. The fourth conditioncompletely destroys the authority of veda, as by 

itself it is not valid, it acquires validity on verification. 

The most scandalous thing for the Vedic tradition is that Veda is reduced to 
ordinary truth claim when Vivekananda says that the âpta cannot claim any singular or 
unique faculty of perception, and his perceptions must be directly accessible to everyone. 
This completely overturns Vedic tradition's self understanding of why Vedas were 
transmitted in the fist instance as articulated by Yâska Muni in Nirukta 1.20 quoted 
above, which I repeat once again:sâk?ât-k?ta-dharmâ?a ??ayo babhûvu? / te 'varebhyo 
'sâk?ât-k?ta-dharmabhya upadeúena mantrân sa? prâdu? / “Having immediately 
grasped dharma (at a distant time) seers came into being. Through instruction, they have 
handed over in entirety mantras to others (inferiors) who had not immediately grasped 
dharma.” Ashok Aklujkar informs us, “In a recent Indological literature, reference has 
been made to the astute observation by the late French Indologist, Professor Louis Renou 
that the traditional Indian recognition of the Veda amounts to tipping one's hat, the action 
one engages in when one passes someone respectable or when one sees someone 
respectable pass by. The suggestion is that the appeal made to the Veda as authority or as 
the ultimate source of all knowledge frequently amounts to nothing more than traditional 
etiquette. Often, the persons making such an appeal or bestowing praise have no direct or 
logical use of the Veda and little or no personal knowledge of it, even if they happen to be 



quite knowledgeable in other areas and could justifiably be venerable to Indians for other 
6reasons.”  The truth of Renou's observation may not hold good with respect to for 

example Yâska, Bhart?hari and others, but it certainly holds good with respect to 
Vivekananda.Given knowledge of science, which he received though British introduced 
education in Bengal, and given his appeal to direct personal samâdhianubhava, what use 
is left of Veda for him? He is merely tipping his hat out of social etiquette and not out of 
any real acceptance Veda or having personal knowledge of Veda. This comes out clearly 
in many places in his writings. 

The analogy of the adequacy of Veda or scripture with the value or utility of a 
7map to a traveller before a country he longs to see, as he explains it , gives the clue to his 

devaluation of the authority of the Vedas. In his explanation map creates only a curiosity 
to see the place. It is not equivalent to direct perception of the reality. Implication of the 
analogy is that the knowledge, which may be gained from the Vedas, is not self-sufficient 
in itself. Something more is required, and that something more has to be direct perception 
by oneself. In the analogy the authority of the Vedas is already denied, for what is 
destroyed in the analogy is the ethical force or compulsion of the dharma communicated 
in the Vedas. There is no ethical necessity left for the dharma of Veda, only a curiosity to 
directly discover the spiritual truth for oneself is left. Vivekananda has missed the 
essential difference between one who gives himself entirely to the dharma of the ongoing 
play and someone who merely gapes at something out of curiosity. No doubt it is a 
characteristic of curiosity that it too draws away a man towards what he looks at, that he 
forgets himself entirely in it, and cannot tear himself away from it. But the important 
thing about an object of curiosity is that it is basically of no concern to the one drawn by 
it; it has no significance for him. There is nothing in the object of curiosity, which he 
would really be able to come back to and which would focus his attention. For it is the 
formal quality of novelty— i.e., abstract difference due to newness— that makes up the 
charm of what one looks at out of curiosity. This is seen in the fact that curiosity's 
dialectical complement is becoming bored and jaded, whereas that dharmaof the 
ongoing play which presents itself in the Vedas does not simply exhaust itself in 
momentary transport of a person, but has a claim to permanence and the permanence of a 
claim.The claim of dharma is something lasting. Its justification (or pretended 
justification) is the essential element here. Because the claim of dharma lasts, it's ethical 
force can be realized at any time. A claim of dharma exists against someone and the 
ethical force of the claim against him has to realized; but the concept of a claim also 
implies that it is not itself a fixed demand, the fulfillment of which is agreed on by both 
sides, but is rather the ground for such a demand. A claim is the legal or moral basis for an 
unspecified demand. If it is to be fulfilled in such a way as to be settled, then the ethical 
force of the claim to be realized, the abstract claim must first take the form of a specific 
demand. It belongs to the permanence of a claim of dharma that it is concretized in a 
demand made through interpretation of Veda by oneself and if one is incapable then with 
the help of others who have the skill in interpretation of Vedas. But the analogy of 
Vivekananda was unfortunate, as it simply overlooked the ethical force of the claim 
inherent in the dharma and substituted a mere curiosity as a surrogate.
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The denial of the claim of dharma revealed in the Vedas comes out clearly in 
Vivekananda's writings. Vivekananda's practical Vedânta does not accept authority of 
any text, including Vedas, denies the validity of any one text over another, implying that 
Vedas do not have superior claim to validity over later texts, and refuses to concede that 
any single text like Veda can exhaust all truths about reality, meaning thereby that the 

8
truth of Vedas is incomplete, need supplementation by one's own direct perception.  It 
becomes obvious in his writings that, for him, the Vedas possess no intrinsic validity as 
these have originated from the personal direct perception of some individuals and are 
founded on the four characteristics of the persons called âptas. Vedas are only a record of 
the discoveries of other individuals and the method by which such discoveries are made 
by them. The claim of the Vedas to be valid for an individual it must be personally re-
discovered by him. “The sages of the world,” he writes, “have only the right to tell us that 
they have analyzed their minds and have found these facts, and if we do the same we shall 

9also believe, and not before.”  So, Vedas are no pramâ?a for him, the only pramâ?a, for 
him, is the direct perception (anubhava, samâdhi) of the individual. The way scientist 
verifies hypothesis by sense observation, we need to verify individually hypothesis of 
Vedas or scriptures by anubhava in samâdhi. Vivekananda writes, “The proof, therefore, 
of the Vedas is just the same as the proof of this table before me, pratyak?a, direct person. 
This I see with senses, the truths of spirituality we also see in the superconscious state of 

10
the human soul.”  Vedas are as useless for him as the eating by others is useless as 
nourishment for him. He is merely tipping his hat for Vedas as a social etiquette without 
actually accepting them. He accepts only the method of science as the method and trying 
to show that Vedas too can be fitted in the method serving as mere hypothesis to be tested, 
he produces only a caricature of Vedas without understanding them, without grasping 
what role the Vedas play in the Indian epistemology and without grasping the process of 
interpretation of Vedas. No doubt, Vivekananda minimizing the role of scriptures like 
Vedas in gaining of knowledge, never missed an opportunity for deprecating their 
importance and calling into question their usefulness. According to Rambacan, “Almost 

11
every one of his address contains such denounciation.”
4. The Dharma of the Vedic Thinking and the Structure of Modern Thought

It is impossible for the modern mind to understand the classical Indian thinking, 
especially the thinking as it is present in the Vedas, unless one learns to think as per the 
rules/dharma of classical Indian thinking giving up the modern ways of thinking, or 
modern method of science. Thinking is an activity, like bodily activity and activity of 
speaking according to classical Indian texts. In actuality thinking in classical Indian texts 
is movement of prâ?a itself played out at the level of citta, manas or buddhi, and hence it 
has the structure of life. Life is nothing but primordial division and differentiation of 
itself from itself and still continuing to assert itself as a unity and continuity in division 
and differentiation. This thinking involves time, and as the thinking evolves in time, with 
it evolve the ideas that are involved in thinking. Hence the dharma of classical Indian 
thinking is different from the method of investigation and confirmation followed by 
modern science.



What exactly is the difference between the dharma of the classical Indian 
thinking or Vedic thinking on the one hand and the structure of modern thought on the 

12 other? All thinking is in binaries. Whether it is Vedic thinking or the modern thought 
both require binaries. The thinking involved in this paper too requires the binary of 
classical Indian thinking versus the modern thought. But the binaries emerge and 
function differently in the Vedic thinking and the modern thought. 

The dharma of emergence of binaries in the classical Indian thinking was 
understood by Abhinavagupta when he definedsvâtantryaœakti in Îúvara Pratyabhijñâ 
Vimarúinî 1.1.2: svâtantryam ò ca asya [âtmano] bhede bhedanam ò bhedite ca 
antaranusamòdhânena abhedanamò / “and the power of own thread/warp of it [of the self] is 
separating the non-separate and undoing by inner connection the separation of what is 
separated…” or to put differently, “and its [i.e., of the self] svâtantrya [power of own 
thread/warp] is: bringing separation in the non-separate [which at the same time remains 
fundamentally non-separate], and undoing by inner connection the separation of what is 
separated [which in a sense appears separated].”What it means is that binaries emerge in 
the thread of thinking of the self, because the thread to be extended it has to distinguish 
itself from itself, i.e. binaries emerge, but it cannot be broken as it is one thread that is 
extended and hence the distinguished items, the binaries are internally connected or un-
separated. Its implication is that in the emergent binaries none of the binaries is to be 
discarded rather both remain united in thought as it is required for the expression of self 
in the form of thread of thinking, which of course further gets distinguished and kept 
united as thread of action and thread of speech.Some of the most important binaries are 
sat-asat, vidyâ-avidyâ andpara-apara(or parâ-aparâ) etc.

In contrast in modern thought the binaries are created in thought guided by 
desire to prefer one over the other, or to discard one in favour of the other, and examples 
of some of the most important binaries of modern thought are true/false, real/unreal, 
good/bad, and right/wrong etc. 

The habit of modern thought makes us think that the binaries function in the 
same way in the classical Indian thinking as they do in the modern thought. So, when we 
see the distinction of sat from asat in classical Indian thinking we jump to the conclusion 
that sat is preferred over asat, or vidyâ preferred over avîdyâ, and when we see the 
distinction of para(or parâ) from apara(or aparâ) then we automatically take for granted 
that para (or parâ) is preferred over apara (or aparâ). That is modern thought but that is not 
how the Vedic thinking treated the binaries.

The indication of how the binaries are to function was indicated in the Rògveda 
itself when in Nâsadîya Sûkta (Rògveda 10.129.4): sato bandhum asati nir avindan h?di 
pratî?yâ kavayo manî?â //“The sages by their seminal thoughtsearching in their heart 
found the relation of the sat with the asat.” If we examine the function of this distinction 
in the Vedic literature it becomes clear that sat and asat are related such that sat manifests 
only through asat and asat has no being without manifesting sat.

Similarly the Vedic thought does not favour vidyâover avidyâ so as to advocate 
only the former and to advocate the abandonment of latter. The issue of how vidyâ and 
avidyâ were to function was discussed extensively in the Îúa Upani?ad. The discussion 
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begins with the claim:andha?  tama? praviœanti ye 'vidyâm upâsate / tato bhûya iva te 
tamo ya uvidyâyâ?  ratâ? // Îúopani?adKâ?va 9; Mâdhyandina 12 //“Into blind darkness 
do enter who worship avidyâ, into even greater darkness than this [do enter] who are 
engrossed in vidyâ.” What it means is if only one of the two – vidyâ and avidyâ–is 
preferred then one is groping in the dark.This claim was so important that it occurs 
verbatim in the B?hadâra?yaka Upani?ad (Kâ?va 4.4.10). The argument is elaborated: 
anyad evâhur vidyayânyad âhur avidyayâ |iti úuúruma dhîrâ?â?  ye nas tad vicacak?ire 
||Îúopani?ad Kâ?va 10, Mâdhyandina 13 ||“[They] speak by indeed other than the vidyâ, 
[they] speak by other than avidyâ. Thus we heard from men of holistic vision who spoke 
to us about this.” What the ??i is telling is that some speak by that which is other than 
vidyâ, i.e. they prefer avidyâ. While others speak by that which is other than avidyâ, i.e. 
they prefer vidyâ. The ??is have heard from their predecessors, who had the holistic 
vision, about both kinds of speakers. And the conclusion is stated:vidyâ?  câvidyâ?  ca 
yas tad vedobhaya?  saha |avidyayâ m?tyu?  tîrtvâ vidyayâm?tam aœnute ||Îúopani?ad 
Kâ?va 11, Mâdhyandina 14 ||“vidyâ and avidyâ – who has feelingly knowledgeably 
resolved both these as [belonging] together, having crossed death by avidyâ, he enjoys 
life (or immortality) by vidyâ.” The conclusion of ??i was that both function together in 
tandem and none can be discarded or preferred over the other.  MaitriUpani?ad 7.9 also 
agrees with it:vidyâ?  câvidyâ?  ca yas tad vedobhaya?  saha |avidyayâ m?tyu?  tîrtvâ 
vidyayâm?tam aúnute ||avidyâyâmantare ve??yamânâ? svaya?  dhîra? pa?dòita?  
manyamânâ? / dandramyamânâ? pariyanti mûdòhâ andhenaiva nîyamânâ yathândhâ? // 
“vidyâ and avidyâ – who has feelingly knowledgeably resolves both these as [belonging] 
together, having crossed death by avidyâ, he enjoys life (or immortality) by vidyâ. Those 
who dwell enwrapped in the midst of avidyâ, but fancy themselves as wise and learned, 
go round and round, hurrying hither and thither deluded, as the blind led by the blind.”  
So, even the binary of vidyâand avidyâ was accepted in the Vedic literature as belonging 
together, we find that the advocacy was not of preference of one over the other, rather the 
advocacy was that of acceptance of both as both function together in tandem. But all 
modern commentators, including Vivekananda, think that the Vedas prefer vidyâ over 
avidyâ and translate the two wards respectively as knowledge and ignorance (or 
nescience) implying their misunderstood status vis a vis each other. 

The same applies to binary parâ-aparâ. Bhagavadgîtâ, which is a text faithfully 
following the Vedas, clearly makes the distinction between parâ-aparâ. Kr?ò nòa says in 
Bhagavadgîtâ 7.5: apareyam itas tv anyâmò prakròtimò viddhi me parâm / jîvabhûtâmò 
mahâbâho yayedamò dhâryate jagat // “This is the inferior (aparâ Prakròti); but as distinct 
from this you penetratively know my superior (parâ) Prakròtiin living existents, O mighty-
armed, by which this world of movement is held.”Though the distinction of aparâ and 
parâPrakròti is made there is no advocacy of abandonment of the former in favour of the 
latter, rather what is stated is that both function together in tandem and thereby the 
together hold the world of movement. But the modern mind thinks that aparâ Prakròtiis 
inferior to parâPrakròti and the sense that aparâ is to discarded in favour of parâcomes out 
glaringly when modern scholars hear of the binary aparâ vidyâ and parâ vidyâ, which we 
will discuss shortly in the next section.



If the modern thought prefers and favours one of the binaries created in it, and the 
Vedic thinking retains united the binaries which emerge in it, do this difference create the 
asymmetry that the modern thought cannot understand the vedic thinking while the 
Vedic thinking can understand the modern thought? The answer is in the affirmative. Be 
it noted that the Vedic thinking and Modern thought is a binary that is not only created in 
the modern thought, but also it had emerged in the Vedic thinking itself. Modern is not a 
historical or temporal category rather it is an analytic category. The Vedic ??is knew of 
what we term as 'modern' without employing the term; they used various other 
expressions to mark the modern thought, one of the important mark of which is desire 
and attraction as the motivator for activity. The Vedic thinking not only understood the 
binary of the Vedic and the modern thought but also retained the unity of the two. Once 
again the Bhagavadgîtâ is the prime example of this unity.  K???a in the Bhagavadgita 
3.26 says:na buddhibhedamò janayed ajñânâmò karmasanginâm / jo?ayet sarvakarmânòi 
vidvân yuktamò samâcaran // “Let no wise man create a division (confusion) in the minds 
of the ignorant unresolved, who are attached to action; he should make them do all 
actions, himself rightly doing them being harnessed.” Though the binary of the Vedic and 
the modern was admitted by using the terms vidvân and ajña respectively for them, but it 
was not advocated that the thought of the ajña is to be discarded or destroyed, rather the 
injunction for the Vedic thinking is not to disturb that modern thought, where it is there, as 
that would create confusion there. 

The capacity of the modern thought, inherent in its laws of thought, are such that 
it cannot understand the Vedic thought, for the modern thought gets confused the 
moment it encounters the Vedic thought, so the binary of the modern thought and Vedic 
thinking for modern thought is such that it needs to discard and destroy the Vedic thought 
to make room for itself, so expansive it is. Do we not see this in Vivekananda when he 
says that in the case of conflict the Vedic thinking must always give way to the modern 
science? Such is its binary. But that cannot happen in Vedic thinking, because the very 
dharma of the Vedic thinking is such that even though the binary of the modern thought 
and the Vedic thinking emerges in it, it is capable of keeping the two united without 
confusion; it need not destroy the modern thought as it is a modest humble thinking that 
knows its limits and knows how to remain in its limits and also limits itself to let the 
modern thought live, but allowing this binary to emerge is within its limits not beyond it.
5. Rejection of Vedas by Vivekananda

But unfortunately accepting the superiority of method of modern empirical 
sciences Vivekananda prevented himself from having a sound exegetical principle for 
understanding of Vedas. Vivekananda claims to formulate a new Vedic exegesis based on 
his claim that it is possible to trace three distinct phases in the evolution of Vedic thought 
about the nature of God. Firstly, there was a very personal concept of God as an extra-
cosmic deity. This soon gave way to an emphasis on the immanence of God in the 
universe and culminating in identifying the human soul with God. The development is 

13
one from dualism to qualified monism, ending in monism.  He writes about the three 
phases, “One cannot exist without the other; one is the fulfillment of the other; one is the 
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14building, the other is the top; the one the root, the other the fruit, and so on.”  What he 
wants to say is that the three phase development in the Vedic thought is a consistent 
development and not a replacement of one by another inconsistent with the previous 
phase as was understood in the disputations in traditional schools of Vedânta. 
Vivekananda sees this development as a deliberate method of the Vedas to reveal a 
progressive development to the ultimate goal. Vivekananda adopts the division of Veda 
into karmakâ??a (the Vedic Sa? hitâs and Brâhma?as representing dualism) and 
jñânakâ??a(the Upani?ads, representing monism)drawing the distinction in several 

15
ways.  He identifies the ideal of the karmakâ??a as the attainment of enjoyment here and 
hereafter. He enumerates four distinctive features of the jñânakâ??a: (1) The Upani?ads 
posits a belief in God and His unity, (2) Although the Upani?ads accept the operation of 
the law of karman and man's bondage to it, they do not accept that it is absolutely 
inescapable, and suggests a way out, (3) The Upani?ads condemn rituals and sacrifice 
and point out the limitations of these, (4) Finally, the Upani?ads enjoin renunciation 
rather than enjoyment. 

This presentation of the development of Veda by Vivekananda gives the 
impression that he is not directly acquainted with the Vedic Sa? hitâs or he did not pay 
sufficient attention to the details of the Sa? hitâs for all the three phases of so called 
development are present simultaneously in the Sa? hitâs from the very beginning. Let me 
substantiate the point. Rògveda 1.164. 46:indram mitra?  varu?am agnim âhur atho 
divya? sa supar?o garutmân / eka?  sad viprâ bahudhâ vadanty agni?  yamam 
mâtariúvânam âhu? // “They speak of Indra, Mitra, Varu?a, Fire; then he is the heavenly 
bird with wings. What is one etenal-actual-ethical, poets speak of in many ways; they 
speak of Agni, Yama, Mâtarisvân.” If it is not monism what is it? Similarly consider 
Rògveda 10.129.1-2:nâsad âsîn no sad âsît tadânî?  nâsîd rajo no vyomâ paro yat / kim 
âvarîva? kuha kasya œarmann ambha? kim âsîd gahana?  gabhîram // na m?tyur âsîd 
am?ta?  na tarhi na râtryâ ahna âsît praketa? / ânîd avâta?  svadhayâ tad eka?  tasmâd 
dhânyan na para? ki?  canâsa // “There was neither the non-eternal-non-ethical-non-
actual (asat) nor the eternal-ethical-actual (sat) then. There was no space nor supreme 
expanse beyond it. What covered all? Where? What was its protection? Was there a 
fathomless depth of the waters?Death was not then, nor was there life, no sign was there, 
the day's and night's divider. That One, breathless, breathed by its self-standing apart 
from it was nothing whatsoever.” If this is not monism what is it then? So all the three, i.e. 
monism, qualified dualism and dualism is present simultaneously in the very first or the 
oldest Vedic Sa? hitâ. Consider Rògveda 10.90.1-4:sahasraúîr?â puru?a? sahasrâk?a? 
sahasrapât /sa bhûmi?  viœvato v?tvâty ati??had daúâ?gulam //puru?a eveda?  sarva?  yad 
bhûta?  yac ca bhavyam / utâm?tatvasyeúâno yad annenâtirohati //etâvân asya mahimâto 
jyâyâm?ú ca pûru?a? / pâdo 'sya viúvâ bhûtâni tripâd asyâm?ta?  divi ||tripâd ûrdhva ud ait 
puru?a? pâdo 'syehâbhavat puna?/tato vi?va? vy akrâmat sâúanânaúane abhi // “Puru?a 
with a thousand heads, a thousand eyes, a thousand feet, having covered the earth on all 
sides, he stayed by ten fingers.Puru?a alone is this all whatever that was in past and that 
will be in future; he is also the sovereign of immortality/aliveness when he mounts above 
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through food. As mighty as is his greatness, yet greater than that is Puru?a. One- fourth of 
him is all creatures; three-fourths of him are immortal/alive in heaven. With three-fourths 
Puru?a rose upwards; one-fourth of him was again here. Thence he strode across in all 
directions above eaters and non-eaters.” These four mantras simultaneously exhibit a 
very personal concept of God as an extracosmic deity, with emphasis on the immanence 
of God in the universe and identifying the human soul with God in the very first of these 
four mantras as the daúâ?gulam refers to the heart of man where the deity resides 
encompassing everything. So, his developmental model of the progression of Vedic 
literature is a false picture. The progression is of differing emphasis and not of difference 
of doctrines at all, consistent or inconsistent.

Similarly, the division of Vedas into karmakâ??a (the Vedic Sa? hitâsand 
Brâhma?asrepresenting dualism) and jñânakâ??a (the Upani?ads, representing monism) 
is a false distinction. In an earlier essay “Yajña Puru?a: The Uniting Thread in the 

16Continuous Development of Œ?ti from Vedic Sa? hitâs to Upani?ads,”  I dealt with the 
question of development of the Vedic literature from the Sa? hitâs to Upani?ads. My 
conclusion was that this kind of view of development of Œruti literature appears to be 
grossly erroneous, and appears to be based not only on misunderstanding of this 
literature but also based on a popular false belief, which is common to both laymen and 
scholars ofphilosophy, sustained by either absence of actual study of the Œruti or absence 
of a hermeneutics suitable to it. My finding was that there is no rapture from Sa? hitâs to 
the Upani?ads in the Vedic or Œrutiliterature; rather there is continuous development of 
the ideas and arrangements based on dharmafrom early embryonic condition to complete 
manifestation of them. It is beyond the scope of this essay to give exegetical account of 
the development of the vast Vedic literature.

But I will examine Vivekananda's claim that the Upani?ads condemn rituals and 
sacrifice and point out the limitations of these. Vivekananda delivered a Jñâna-Yoga 
class in New York, January 29, 1896. Mr. Josiah J. Goodwin recorded it. This recorded 
lecture was published in New Discoveries, vol.3, pp. 557-68. Now this recorded lecture 
under the title “The Mundaka Upanishad” is included in theComplete Works, vol.9 in the 
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part 'Lectures and Discourses'.  This lecture of Vivekanda on the Mu??aka Upani?ad is 
an example of his interpretation of an Upani?ad, where it comes out that the Upani?ads 
condemn rituals and sacrifice and point out the limitations of these. Generally according 
to modern interpreters, “More than any other Upani?ad, the MuU [Mu??aka Upani?ad] 
engages in a direct and frontal attack against both vedic ritualism and the vedic texts that 

18
embody the ritual tradition.”  It appears it is Vivekanada who started this kind of reading 
of the Mu??aka Upani?ad. He finds this kind of view in the second part of the first 
Mu??aka (1.2.1-13), which he interprets in the following way in his lecture:

This is the truth — that for those who want to come to salvation or attain to other 
enjoyments, various ways are toldin the Vedas.

Then it [the Mundaka Upanishad] goes on to say how they will reach these 
blessings. When they die they will go through the sun's rays to places which are very 
beautiful, where after death they will go to heaven and live for some time, but from there 
they will again fall.
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Here are two words — Ishtam and Purtam. Sacrificial and other rituals are called 
Ishtam, and Purtam is making roads, building hospitals and so on. “Fools are they who 
think that rituals and doing good work are high and that there is nothing higher.” They get 
what they desire and go to heaven, but every enjoyment and every sorrow must have an 
end. And so that ends, and they fall back and back and become men again, or still lower. 
Those that give up the world and learn to control the senses live in a forest. Through the 
rays of the sun they reach that immortality where lives He who is the Absolute.

Thus the sage, examining all desires of good or evil works, throws away all 
duties and wants to know that, getting which there is no more return, no more change. 
And to know that, he goes to the Guru, the teacher, with fuel in his hand.

It appears Vivekanda was misled by erroneous understanding of the context of 
theMu??akaUpani?ad1.2.7: plava hyete ad??hâ yajñarûpâ a??âdaúoktamavara?  ye?u 
karma / etaccreyo ye'bhinandanti mû?hâ jarâ? ?tyu?  te punarevâpi yânti // “Surely, they 
are floating unanchored, these eighteen forms of the yajña, the actions within which are 
called inferior. The fools who hail that as the best, return once more to old age and 
death.”Vivekananda was alluding to this stanza when he quoted “Fools are they who 
think that rituals and doing good work are high and that there is nothing higher.”

Read in isolation this stanza appears as condemnation of yajña. But it is not so, 
for this chapter opens with the stanza (1.2.1): tadetatsatya?  / mantre?u karmâ?i kavayo 
yânyapaúya? stâni tretâyâ?  bahudhâ santatâni / tânyâcaratha niyata?  satyakâma? e?a 
va? panthâ? suk?tasya loke // “That here is eternal-actual-ethical: The actions that the 
wise poets saw in the mantras, are stretched in many ways across the three Vedas – 
Perform them always, you who long for the eternal-actual-ethical; that is your path to the 
world of those who well-perform the actions.”This comes out in his lecture as: “This is 
the truth — that for those who want to come to salvation or attain to other enjoyments, 
various ways are told in the Vedas.” The misinterpretation has already occurred, by 'the 
momment salvation orattain to other enjoyments' as none of the words of the mantra have 
these meanings nor do the words satyakâma? or suk?tasya can bear these meanings. It 
appears he is investing his own meaning rather than reading or interpreting the text.

When the exhortation is given to perform actions as seen by ??is in mantras to be 
one of the well performers of action, it is the exhortation for yajña karma. When 
exhortation for yajña karma is given to those who long for the eternal-actual-ethical and 
when at the same time it is spoken that there are eighteen forms of yajña which are 
floating unanchored and action within them are inferior and fools praise them and 
perform them to return to death again and again, then the two stanzas are meant for 
creating a contrast between two types of action and mode of their performance, and not 
meant for annulling one stanza by the other, as is generally understood by scholars. A 
careful reading of Prathama Mu??aka, Dvitîya Kha??a of the Mu??aka 
Upani?adconfirms this point. In Mu??aka Upani?ad 1.2.1-5 is described the proper 
performance of yajña karma as seen in the mantras by ??is. But in 1.2.6-10 is described 
the irregular performance of karma. Mu??aka Upani?ad 1.2.11 then describes the one 
who have earned the immortal self and tells in 1.2.12-13 who can approach him and in 
what manner to learn the secret of yajña karma to earn immortal self for oneself.



Behind this Upani?adic presentation of contrast of two kinds of actions and how 
to approach whom for instruction in how to well perform karma, lies a particular model 
of action, which modern interpreters have failed to understand. The model of action is 
presented not only in the Mu??aka Upani?ad but also in other Upani?ads, which the 
modern mind failed to understand, including Vivekananda, rather he betrays his 
ignorance by making a distinction between the karmakâ??a and jñânakâ??a like all other 
modern scholars of Œruti. Karma and jñâna were too intimately integrated in the entire 
Œruti from the beginning to the end and the separation of the two is logically impossible 
as far as Œruti is concerned. The model of action is given inMu??aka Upani?ad 2.1.1: 
tadetatsatyam /yathâ sudîptâtpâvakâdvisphuli?gâka? sahasraœa? prabhavante sarûpâ? / 
tathâk?arâdvidhâ? somya bhâvâ? prajâyante tatra caivâpiyanti // “That here is the 
eternal-actual-ethical: As from a well-stoked fire sparks fly by thousands, all looking just 
like it, so from the imperishable issue diverse things, and into it, O fair one, they return.” 
Here the flying of the sparks is the analogy of the action of the imperishable and the tiny 
spark is the analogy of the thing that results from the action of the imperishable, that the 
sparks have the same form as the main fire is the analogy of the things having the form 
(=manifestation=bhâva=being) of the imperishable in it. Returning back of the spark in 
the fire is the analogy of theanother phase of the action of the imperishable, whereby the 
thing that manifest go to the imperishable in the sense that it belongs to the imperishable. 
That this is the model of yajña karma becomes clear in Mu??aka Upani?ad 2.1.6: 
tasmâd?ca? sâmauajû?i dîk?â yajñâúca sarve kratavo dak?i?âúca / sa? vatsaraúca 
yajamânaúca lokâ? somo yatra pavate yatra sûrya? / “From That [=the imperishable] 
(result) Ròg verses, Sâman chants, Yajus formulas, as well as initiation (for yajña), yajña, 
all actions, and dak?i?â, the year, the yajamâna, and the worlds were soma gets 
purifiedand where [there is] sun.” Then in the last stanza of the Dvitîya Mu??aka 
Prathama Kha??a (2.1.10) it is stated: puru?a eveda?  viúvâ?  karma tapo brahma 
parâm?tam / etadyo veda nihita?  guhâyâ?  so'vidyâgranththi?  vikiratîha somya // “All 
this is simply that Puru?a – actions, tapas, brahman(= mantra spoken in words), the 
highest immortal (or alive/non-dead). One who feelingly resolves this, hidden in the cave 
(= h?daya=heart) cuts the knots of avidyâ here, O Fair one!”When we read the entire 
Dvitîya Mu??akaPrathama Kha??a keeping in view the three stanzas we translated 
above, it becomes clear that for Mu??aka Upani?ad the flying away of the spark from the 
well stoked fire and returning back to it represents the to and fro of the action going on 
repeatedly unendingly, as sahasra in the vedic tradition represents uncountable number 
also.The sparkflying has the form of fire, and hence the spark flying is also the like the 
yajamâna riding the ray of sun, the latter also being fire, and the spark flying is also 
carrying oblation of the form (rûpa) of something to the fire. The rûpa is never without 
name (nâman), which is functioning as the ray here representing vâc (speech). 

Here arises the possible problem for the yajamâna, mentioned in Mu??aka 
Upani?ad 1.2.6: ehyehîti tamâhutaya? suvarcasa? sûryasya raúmibhiryajamâna?  
vahanti / priyâ?  vâcamabhivadantyo'rcayanta e?a va? pu?ya? suk?to brahmaloka? // 
“The oblations shining bright say 'Come! Come!', as they carry their offerer on the sun's 
rays of light, they praise him, telling him flattering things: 'This is yours, this brahman's 
world, built by good deeds and actions well done'.” The problem here is the oblation, i.e. 
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form (rûpa) of things attract by name (nâman) the offerer appealing to his ahamkâra and 
mamakâra that svarga is his. Implication is that the yajamâna gets induced to perform 
action not as yajña karma, but as action done out of ego to satisfy his desire and 
possessiveness of things out of attraction of them. Then what is mentioned in Mu??aka 
Upani?ad 1.2.7 quoted above takes place, i.e. the yajña gets destabilized and action 
becomes inferior, i.e. action becomes binding and not liberating. In the well-done yajña 
karma the yajamâna is mere nimitta and the actual agent as well as action and oblation is 
the ak?ara/brhama/agni expressing itself. It is the destabilized yajñas having inferior 
activities, which are called i??âpûrta 'desire-fulfillment'. It is the i??âpûrta 
'desirefulfillment' regarding which it is stated in Mu??aka Upani?ad 1.2.10: i??âpûrta 
manyamânâ vari??a?  nânyacchreyo vedayante pramû?hâ? / nâkasya p???he te 
suk?te'nubhûtvema?  loka?  hînatara?  vâ visanti // “Deeming desire fulfillment as the 
best, the fools feelingly-knowingly-resolve nothing better. When they have experienced 
(enjoyed) in good works atop the firmament, they return again to this abandoned world.” 
This does not apply to the well-performed yajña. 

In the Vedic Word on yajña, there is the major contrast in verbal forms between 
the imperative and the indicative present in establishing the procedure of yajña. The 
imperative optative, i.e. vidhi vâkya like svarga kâma? yajeta 'for the desire of svarga, 
perform yajña' refers to injunctions of a particular kind. There are three components of 
this procedural command. The first is that the man is defined here as a bearer of desire, 
which differentiates him from the man in Semitic traditions, often viewed as a bearer of 
sin. Secondly, the object of this desire is svarga. And thirdly, the verb for action, yajeta, is 
in the optative mood of the imperative form. The main character of the optative mood lies 
in its contingency. When the functions of the optative mood is analysed primarily within 
the context of yajña the imperative optative seems to imply three things. The first is that 
the man performing the action is acting characterized with svâtantrya úakti 'power of the 
Self as warp/thread'. What it means will become clear later in the essay. Secondly, the 
optative mood can only be used if the action to be performed is not contrary to the desire 
of the man who has to perform the action; and thirdly if it is not contrary to the 
requirement of the yajña puru?a who is also seated in the buddhi of the man to make him 
also a puru?a, who may be the beneficiary of the act without directly being aimed at, but 
being aimed at the yajña puru?a, to which the man as puru?a belongs. The context in 
which the optative mood may be used is to be contrasted with the one where only the 
indicative present may be used. The most interesting example of the latter is the úyena 
yâga, an yajña performed with a desire to harm an enemy. This act is considered to be 
contrary to the yajña puru?a, who is also seated in the buddhi of the man to make him also 
a puru?a, and hence the act is contrary to his belonging to the yajña puru?a. Therefore it is 
only the indicative present and not the imperative that may be used in describing this 
yajña karma. The Vedas simply describe the procedure for performing this action for one-
who desires it, but there is no Vedic command (vidhi vâkyas) for performance of this 
yajña as it is for specific desire, for fulfillment of which Veda lays down procedure in 
indicative present. Injunction is to perform yajña out of desire for svarga only. But Svarga 
was not some other world side by side with a mundane world, nor deities inhabitants of 
some other world. Both indicate an actuality which is non-sensuous abstract and yet 



vartamâna (rolling) here and now. Svarga is that for which man has p?ti?, translatable as 
pure pleasure. The pleasure associated with svarga is distinctive in that it is lifted out of 
all associations with sensuous object, and this pleasure is shared together, by holding 
together in common with others. It is to be distinguished from the subjective pleasure, 
which results from the satisfaction of particular man's desires for sensuous objects. We 
can now understand that the person who is performing a yajña is always defined as a 
bearer of desire. When impelled to perform yajña by the desire for particular objects, one 
may use the Vedic texts for finding correct procedure in the indicative present. These 
yajña are i??âpûrta 'desire fulfilment'.However, only when the man experiences himself 
as pure desire and abandons the particular objects of desire to reconstitute himself as pure 
pleasure (pleasure that is detached from sensuous objects of pleasure) may we speak of 
him as acting under the Vedic injunction, for this desire itself is said to be created by the 
injunction, and this pure desire is the desire of yajña puru?a, i.e. desire to share the yajña 
puru?a in common with others and this sharing in common is the obtaining of the yajña 
puru?a as a whole in one's buddhi, which is the same as one's belonging to the yajña 
puru?a. So the acting under the Vedic injunction is to belong to the yajña puru?a.

The three kinds of activities of yajña, designated by the verb roots yaj 'to honour', 
hu 'to call by pouring liquid oblation in fire', and dâ 'to give,'were specifically related to 
the desire for svarga, which amounts to the renunciation of all objects of desire and the 
reconstitution of the self as p?ti?, pure desire (=conation=karma codanâ) taken to be 
equivalent to svarga. But these activities would often be performed not out of the desire 
for svarga but for a worldly object. This provided a basis for making a distinction 
between yajñas, which were to be performed under a Vedic injunction and those for 
which no imperative could be laid down. The former type includes the new-moon and 
full-moon yajñas, and the soma yajña, while the latter includes the various kâmya i??is 
(procedures laid down for obtaining the object of one's desires). 

The new-moon and full-moon yajñas are to be performed all one's life, the 
totality of all the yajñas performed constituting a single yajña. The timing is clearly laid 
out and the procedures are relatively simple. The kind of yajña known as jyoti??oma or 
agni??om is the complex, solemn yajñas commanded by the Vedic word for obtaining 
svarga. The yâga within this yajña is named after soma and the climax of the sacrifice is 
the extraction of soma rasa and its sharing between deities and priests. It requires sixteen 
priests and has a number of variants depending upon the number of days, and whether the 
yajamâna is a single person or a group etc.

The texts are very clear in stipulating that, unlike the new-moon and full-moon 
yajñas, the Vedic word cannot be read as a command for the kâmya i??is. There is no 
specific time prescribed for the performance of the latter kind of yajñas since desires for 
objects are known to be unstable and may arise at anytime. This is contrasted with the 
stable and universal desire for svarga created by the Vedic injunction svarga kâma? 
yajeta 'for the desire of svarga, perform action of honouring the deities'. One is allowed to 
condense, substitute or dispense with certain parts of the yajñas performed with a desire 
for svarga, provided this condensation, substitution and dispensation follows properly 
laid out rules in the Vedas and is not arbitrary. For yajñas performed to obtain particular 
objects, no condensation or substitution is possible, as it is only the meticulous adhering 
to detail, which makes the desired result follow. 
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We have already seen in Mu??aka Upani?ad 1.2.6 -10 only the kâmya i??is or 
i??âpûrta 'desire fulfillment' is said to be inferior and not a condemnation or rejection of 
all yajñas. Mu??aka Upanisad 1.2.3 clearly says: yasyâgnihotram adarúamapaur?a-
mâsam acâturmâsyam anâgraya?am atithivarjita?  ca / ahutamavaiúvadevamavidhinâ 
hutam âsaptamâ? stasya lokânhinasti // “A man's daily agnihotra that remains without 
the new-moon, the full-moon, the four month or harvest [sacrifice]or without [offerings 
to] guests; that is not performed, or performed without offering call to all deities, or 
without following procedure; will deprive him of his worlds, up to the very seventh 
[generation].” This clearly amounts to advocacy of performance of various yajñas on 
regular basis and not condemnation of them.

So, if one reads Mu??aka Upani?ad 1.2.6-10 as condemnation of all yajña, he is 
making an erroneous reading and exhibits lack of proper hermeneutics and shows that he 
has not understood the actual structure of action as to and fro of play of flames or sparks 
of fire going on as eternal yajña. The five-fire doctrine (pañcâgni vidyâ) of 
B?hadâra?yaka Upani?ad 6.2.9-13 and Chândogya Upani?ad 5.10.4-9 is description of 
various kinds of activities going on in the world. 

The homologization action (karma) with spark flying from well stoked fire and 
returning to it is related to cycle of death and birth, but not the way one understands in the 
traditional understanding of doctrine of karma (karma-vâda) or law of karma, which is 
erroneous, but in right way. The flying away of the spark from the well stoked fire is the 
prayâ?a or departure which is homologized with death and the returning of the spark to 
fire with its name and form is homologized with birth in the Vedic literature, so that each 
karma is a cycle of death and birth and repeated action is repeat of death (punar m?tyu) 
and birth (punar janma). This is well attested in the Vedic literature. One comes across the 
expression punrm?tyur 're-death' in the Jâiminîya (or Talavakâra) Brâhma?a 1.46.This 
idea of re-death is elaborated in the Jâiminîya (or Talavakâra) Upani?ad Brâhma?a?  
3.11.1-4: 'Verily, thrice man dies, thrice he is born. Then he dies for the first time, when 
the seed, emitted, comes into being. He is converted into breath; he is born into space. 
Then he dies for the second time, when he consecrates himself. He is converted into 
meters; he is born unto the sacrificial gift. Then he dies for the third time, when he dies. 

19
He is converted into faith; he is born into [his] world.'  So deathandbirth is equalized 
with ejaculation of semen. This provided the model of yajña karma. Œatapatha Brâhma?a 
11.2.1.1 says:“Verily, man is born thrice, namely in this way: first he is born from his 
mother and father; and when he to whom the sacrifice inclines performs offering he is 
born a second time; and when he dies, and they place him on the fire, and when he 
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thereupon comes into existence again, he is born a third time.”  Jâiminîya (or 
Talavakâra) Upani?ad Brâhma?a?  III.14.8 notes: “Verily unborn is man in so far as he 
does not sacrifice. It is through the sacrifice that he is born; just as an egg first burst.” That 
rebirth of creatures is yajña karma becomes clear from Úatapatha Brâhma?a 3.8.4.18 
where significantly, the yajña is viewed as a mechanism of repeated birth or more exactly 
continuing rebirth. This is the reason for the by-offerings at the yajña with the yajamâna 
homologized with the Prajâpati: “He then makes additional by-offerings (ati-upayaj). 
Were he not to make additional by-offerings, there would only be as many living beings 



as were created in the beginning; they would not be propagated; but by making additional 
by-offerings he indeed propagates them; whence creatures are again born here 

21repeatedly.”  [italics added] Or 'by making additional by-offerings he reproduces them: 
whence creatures are born here returning again and again.' The yajamâna, homologized 
with Prajâpati, generates life out of the yajña and is himself also spiritually regenerated 
or reborn out of the same yajña. Further offspring had always been regarded in the Vedic 
literature as in some way generated by the yajña through the yajña. Úatapatha Brâhma?a 
2.2.4.7: “And Prajâpati, having performed offering, reproduced himself, and saved 
himself from Agni, Death, as he was about to devour him. And, verily, whosoever, 
knowing this, offers the Agnihotra, reproduces himself by offspring even as Prajâpati 
reproduced himself; and saves himself from Agni, Death, when he is about to devour 
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him.”  Indeed the rebirth through offspring is itself a spiritual rebirth in that it enables the 
sacrifice to overcome death or win immortality, as Taittirîya Sa? hitâ 1.4.46 prayer says: 
“Through offspring may I attain immortality.” This idea is explicitly put in the Aitareya 
Brâhma?a 7.3.13. 6-8: “The husband enters as an embryo his wife, she having become 
'mother'; having become again new in her he is born in the tenth month. His wife is only 
then a real wife (jâyâ) when he is born in her again. The seed which is placed in her, she 
develops to a being and sets it forth. The deities and the ??is endowed her with great 
beauty. The deities then have given the message to men: 'This is your mother, giving birth 

23
to you again and again'.”  In Chândogya Upani?ad 2.13.2 it is stated:“He… generates 

24  himself from every sexual intercourse.”  In Taittirîya Brâhma?a 1.5.56 it is stated: “In 
 offspring thou shalt be reborn.” In Œatapatha Brâhma?a 12.4.3.1 it is also stated: “the 

25
father is the same as the son, and the son is the same as the father” . 

Here we have to keep in mind the kind of homologization that took place in the 
Pañcâgni Vidyâ.One of the action is action of reproduction, which is also prajanana 
yajña. Here as per the Pañcâgni Vidyâ the homologization is as follows: Fire ≈ Woman, 
Fuel ≈ female sexual organ, smoke ≈ hair, flame ≈ vulva, coal ≈ inserted penis, sparks ≈ 
bliss, offering ≈ semen (discharge of semen ≈ fire going away≈ death), result ≈ puru?a (the 
escaped fire deposited ≈ birth of puru?a). So every action was conceptualized in this 
manner and every action was a sequence of death and birth.

There is one more simile used for action in the Mu??aka Upanisad 1.1.7: 
yathor?anâbhi? s?jate g?h?ate ca…tathâk?arâtsa? bhavatîha viúvam // “As a spider 
streches out threads, then draws them into itself …so from the imperishable all things 
here spring.”Here the action is homologized with stretching of thread and drawn back 
into the tantra where it is stretched. 

Both the imagery of action is simultaneously presented in the B?hadâra?yaka 
Upani?ad 2.1.20: sa yathor?avâbhis tantunoccared yathâ agne? k?udrâ vi?phuli?gâ 
vyuccaranty evam evâsmâd âtmana? sarve prâ?â? sarve lokâ? sarve devâ? sarvâ?i 
bhûtâni vyuccaranti /tasyopani?at satyasya satyam iti /prâ?â vai satya?  te?âm e?a 
satyam // “As a spider sends forth its thread, and tiny sparks spring forth from fire, so 
indeed do all the vital functions (prâ?â?), all the worlds, all the gods, and all beings spring 
from this self (âtmana?). Its hidden name (upani?ad) is 'the actual behind the actual,' for 
the actual consists of the vital functions, and the self is the actual behind the vital 
functions.”
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The imagery of action as stretched thread is used in Úvetâúvatara Upani?ad 6.10-
11:  yas tantu-nâbha iva tantubhi? pradhânajai? svabhâvata? /deva eka? svam âv??oti sa 
no dadhâtu brahmâpyayam //eko deva? sarva-bhûte?u gû?ha? sarva-vyâpî sarva-
bhûtântarâtmâ /karmâdhyak?a? sarva-bhûtâdhivâsa? sâk?î cetâ kevalo nirgu?aœ ca // “ 
The one deity who covers himself, like a spider, with threads born from 
pradhânaaccording to own-being, may he bestow us obtaining of Brahman! The one 
deity hidden in all existents, all-pervading, the inner soul of all existents, the overseer of 

26actions  dwelling in all existents, the witness, the sole thinker, and devoid of strands 
(nirgu?a).” Thetantu-nâbha…deva eka? of Úvetâúvatara Upani?ad 6.10 was referred to 
as Maheúvara in Úvetâúvatara Upani?ad 4.10 and 6.7. Here it is interesting to note that 
tantu-nâbhais tantuvâya 'weaver' due to svaprâdhânya unlike the ordinary tantuvâya 
whose tantus for weaving do not come from sva-pradhâna.   

Îúopani?ad 1 echoes this idea too without using the expression: îúâ vâsyam ida?  
sarva?  yat kiñca jagatyâ?  jagat | tena tyaktena bhuñjîthâ mâ g?dha? kasya sviddhanam 
||1|| “All this, whatsoever is moving in the world of movement, is for habitation 
[=vâsyam=wearing as a habit / clothing] by the Sovereign. You enjoy by that by 
renouncing; do not covet; [inquire] whose is fruit [that is] born?” This mantra with 
substitution of âtmâ for îúâ, viœva?  for sarva? , and kiñcij for kiñca occurs asmantra 
8.1.10 of Bhâgavata Purâ?a:âtmâvâsyamida?  viœva?  yat kiñcij jagatyâ?  jagat /tena 
tyaktena bhuñjîthâ mâ g?dha? kasya sviddhanam // “All this is for habitation by the Self, 
whatsoever is moving in the world of movement. You enjoy by that by renouncing; do not 
covet; [inquire] whose is fruit [that is] born?” Here in the mantra all movements in the 
world of movement is vâsyam 'habitation' [= wearing as a habit / clothing]. The 
movement referred to is action to be performed by renouncing its fruit. Hence the 
reference to îúâ vâsyam 'for habitation [=vâsyam=wearing as a havit / clothing] by the 
Sovereign' includes the idea of îúa 'sovereign' as tantu-nâbha 'spider' or tantuvâya 
'weaver' who is svatantra 'the one having his own loom' in grammarians Pâ?ini and 
Patañjali's sense. The puru?a (îúâna) is the weaver and his own loom to weave the karmas 

27is the pradhâna or prak?ti.  Here all karmas are vested (nyasta) on the îúa 'sovereign' 
who is a collective being and he wears them as his vestment, making these actions as 
collective action. 

The imagery of karma as stretched thread has its origin in Rògveda 10.130.1: yo 
yajño viœvatas tantubhis tata ekaœata?  devakarmebhir âyata? / ime vayanti pitaro ya 
âyayu? pra vayâpa vayety âsate tate // “The yajña (karma) drawn out with threads on 
every side, stretched by a hundred and one actions of deities, this (yajña karma) do these 
progenitors weave, they sit beside the warp and cry: weave forwards, weave backwards.” 
Here pit?s are the agents and a hundred and one actions of deities refers to the 
contributions of many kârakas to the main karma, i.e. yajña-karma and literally as the 
words of the mantra show pit?s are svatantra kart?s even though the word svatantra is not 
used there. Pit?s are svatantra kart?s precisely in the sense of tantuvâya. 

The imagery of sparks flying from the fire was the favourite imagery of the 
karma for the yâjñikas, the imagery of action as stretched thread was the favourite 
imagery for the muni-traya of the Sa? sk?ta Vyâkara?a: Sûtrakâra Pâ?ini, Vârttikakâra 



Kâtyâyana and Bhâ?yakâra Patañjali. It is reflected in the definition of kart? given in 
Pâ?ini Sûtra 1.4.54: svatantra? kartâ // “Kart? (agent) is one having sva?  (Self) 
aswarp/thread (tantra) to weave kriyâ (action).” Patañjali in his Mahâbhâ?ya explains the 
sûtra: ki?  yasya tantram sa svatantra?? ki?  câta??tantuvâye prâpnoti. “Is a svatantra a 
person who has his own thread/warp (svam-tantra)? And what follows from that? It 
would result that [svatantra means] 'weaver'.” Patañjali further explains: nai?a do?a? / 
aya?  tantraúabdo'styeva vitâne vartate / tadyathâ /âstîr?a?  tantram / prota?  tantramiti / 
vitânamiti gamyate / “This is not a shortcoming. Certainly the word tantra is employed in 
the sense of 'extended [thread/warp]', e.g., âstîr?a?  tantram 'the thread/warp has been 
stretched side to side', prota?  tantram 'the thread/warp has been strung lengthwise'. [In 
such cases] 'extended [thread/warp]' is meant…” 

The connection between the two imageries of action was presented in Nigha??u 
and also Yâska's Nirukta. In Nigha??u after the eleven names of flame (ekâdaúa jvalato 
nâmadheyâni)are given in section 1.17, the next section 2.1 gives twenty six names of 
action (?a?vi? œati? karmanâmâni) followed by section 2.2, which gives fifteen names of 
offspring (pañcadaúâpatyanâmâni) which includes among them tanaya? (in some 
recensions: tanaya? ) meaning 'one who stretches or extends' from the √tanmeaning 'to 
stretch, to extend'. Synonyms of action follow those of flame, because it is from the flame 
of burning fire that action begins and also in the flame of burning fire it ends. Action in 
Yajñais flanked on two sides, i.e. beginning and end, by flames. Hence Mu??aka 
Upani?adafter giving exhortation in 1.2.1 to perform action as seen by ??is in 
mantrasexplains how to perform actions in 1.2.2: yadâ lelâyate hyarci? samiddhe 
havyavâhane / tadâjyabhâgâvantare?âhuti pratipâdayet // “When the flame flickers after 
the fire [literally: carrier of oblation (havyavâhana)] is lit,let him make the offering [âhuti 
= the action = calling the deities as kârakas of the kriyâ] of portion of ghee of the goat 
[âjya =literally: the offspring (tanaya) of the unborn (aja= Self)]in the intermediate 
space/time of the [two flames].”The synonyms of offspring follow those of the action, 
because procreation is not only the most important of all actions but also it was the model 
of action for the Vedas. 

Even though Vivekananda lectured on the jñâna in the Mu??aka Upani?ad, 
because of his biased, unproven developmental view of Vedas, and false division of Veda 
into karmakâ??a and jñânakâ??a and lack of proper hermeneutics, heaccepted such 
views as that the Upani?ads condemn rituals and sacrifice and point out the limitations of 
these and also erroneously claimed that although the Upani?ads accept the operation of 
the law of karman and man's bondage to it, they do not accept that it is absolutely 
inescapable, and suggests a way out, which for him is Brahmajñâna. The fact is there is 
no trace of law of karma, as he understands it, which is also the most popular view 
regarding the law of karma, in the entire Œruti. It is based on misunderstanding passages 
on Devayâna and Pit?yâna, Pañcâgnividyâ, substitution of modern notion of action for 
Vedic understanding of karma etc. It neither occurred to Vivekananda that there is 
intimate connection between Brahma-jñâna and yajña-karma, nor could he grasp how 
karma is related to Brahma-jñâna. He was too modern to be able to understand the 
classical Indian thinking embodied in the Vedas. 
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Before we end our discussion let us speculate as to why Vivekananda and others 
along with him have read Upani?ads as wholesale condemnation and rejection of yajña 
karma. The culprit clearly appears to be the modern thought which Vivekananda and 
others along with him have imbibed too well. In Complete Works, vol.9, in the part on 
Lectures and Discourses, under the title 'History of the Aryan Race' there is reproduced a 
Jñâna-Yoga class delivered in London, England, on Thursday morning, May 7, 1896, and 
recorded by Josiah J Goodwin, were one comes across a passage: “ This vast mass of 
literature – the Vedas – we find in three groups. The first group is the Sa? hitâs, a 
collection of hymns. The second group is called the Brâhma?as, or the [group dealing 
with different kinds of] sacrifice. The word Brâhma?a [by usage] means [what is 
achieved by means of] the sacrifice. The other group is called the Upani?ads (sittings, 
lectures, philosophic books). Again, the first two parts together – the hymns and rituals – 
are called the Karmakâ??a, the work portion; and the second, or philosophic portion (the 
Upani?ads), is called the Jñânakâ??a, the knowledge portion. This is the same word as 

28your English word knowledge…”  The problem is that in modern thought knowledge 
has no connation for action in it. The moment we take Sanskrit word Jñânato be 
equivalent to modern English word knowledge one is reading absence of karma-codanâ, 
which is erroneous reading of Jñâna, for in Vedic tradition Jñânais karma-codanâ 
testified by Bhagavadgîtâ 18.18: jñânamò jñeyamò parijñâtâ trividhâ karmacodanâ / 
“Knowledgeable resolve, what is knowledgeably resolvable, the knowledgeable 
resolver, (form) the threefold impulse to action.”

The second place where the modern thought is implicitly coming into play in 
interpreting Mu??aka Upani?ad is testified by Vivekananda's lecture on Mu??aka 
Upanisad referred to above. What Mundaka Upanisad 1.1.3-6 states is as follows: 
œaunako ha vai mahâúâlo'?girasa?  vidhivadupasanna? papraccha / kasminnu bhagavo 
bijñâte sarvamida?  vijñâta? bhavatîty // tasmai sa hovâca / dve vidye veditavye iti 
hasma yad brahmavido vadanti parâ caivâparâ ca // tatrâparâ  ?gvedo yajurveda? 
sâmavedo'tharvaveda? œik?â kalpo vyâkara?a?  nirukata?  chando jyoti?amiti / atha parâ 
yayâ tadâk?aramadhigamyate // yattadadreúyamagrâhyamagotramavar?am 
acak?u?œrotra?  tadapâ?ipâdam / nitya?  vibhu?  sarvagata?  susûk?ma?  tadavyaya?  
yadbhûtayoni?  paripaœyanti dhîra? // My translation of the passage: “Œaunaka, a 
wealthy householder, once went up to A?giras according to procedure and asked: 'What 
is it, O Fortunate One, by knowledgeably resolving apart which all this becomes 
knowledgeably resolved apart? He [A?giras] told him [toŒaunaka]: 'Two vidyâs should 
be feelingly knowledgeably resolved' – those who have feelingly knowledgeably 
resolved Brahman tell – the parâ and the aparâ. There the aparâ consists of the Rògveda, 
the Yajurveda, the Sâmaveda, the Atharvaveda, Œik?â(phonetics), Kalpa (the discipline 
of yajña procedure), Vyâkara?a (grammar), Nirukta (etymology), Chanda (metrics), and 
Jyoti?a (astronomy); while the parâis that by which one grasps the imperishable: What 
cannot be seen, what cannot be grasped, without colour, without eyes, without ears, 
without hands and feet; what is eternal and manifest everywhere – That is the immutable, 
which the ones with the holistic insight fully perceive.” Here parâ and aparâare not 
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evaluative distinction like higher and lower, but distinction of location in time as parâis 
subsequent to aparâ while aparâ is not subsequent to parâ in learning of two vidyâs by 
students. Here, what is significant is that those who have feelingly knowledgeably 
resolved Brahman they say that two vidyâs should be learnt and not merely one of the 
two, and the parâ and aparâas thequalification of vidyâ indicates their relative position in 
learning the two vidyâs, i.e. aparâ is learned first and then afterwards parâ is learned. The 
parâ and aparâ does not indicate the order of the emergence of the two vidyâs in the mind 
of the ??is.

But let us now see how Vivekanada presents the meaning of Mu??aka Upani?ad 
1.1.3-6. He presents it as follows:

“There was a man called Shaunaka, a very rich man, who went to this Angiras as 
a learner. He approached the teacher and asked him a question. 'Tell me, sir, what is that 
which, being known, everything else is known?'One [knowledge] is supreme and the 
other is inferior. The Rig-Veda is the name of one of the different parts of the Vedas. 
Shikshâ is the name of another part. All different sciences are inferior. What is the 
supreme science? That is the only science, the supreme science, by which we reach the 
Unchangeable One. But that cannot be seen, cannot be sensed, cannot be specified. 
Without colour, without eyes, without ears, without nose, without feet — the Eternal, the 
Omnipresent, the 'Omnipenetrating', the Absolute — He from whom everything comes. 
The sages see Him, and that is the supreme knowledge.”

In this presentation of Mu??aka Upani?ad 1.1.3-6what is conspicuous is the 
absence of any mention of the fact that A?giras told Œaunaka:  'Two vidyâs should be 
feelingly knowledgeably resolved' – those who have feelingly knowledgeably resolved 
Brahman tell – the parâ and the aparâ.'This is not done inadvertently or due to lapse of 
memory at the time of delivery of the lecture. He accurately describes how Œaunaka 
approached A?giras as a learner and he accurately describes the two vidyâs, then 
certainly he was aware of and remembered the fact unreported in his lecture but 
deliberately and assiduously skirted mentioning it, because he cannot carry out the 
project of devaluation of authority of Vedas and its anciliary literature and rejection of it 
if he takes note of the equal position of the two vidyâs with their temporal positioning in 
learning. He had to create the illusion that Mu??aka Upani?adadvocates only one Vidyâ, 
which is the Parâ Vidyâ. How does he create the illusion in which he himself got caught 
as he stated 'That is the only science, the supreme science, by which we reach the 
Unchangeable One'? He was modern scholar addressing a gathering of modern western 
audience. He translated the binary of parâ and aparâ as 'supreme' and 'inferior' 
respectively and vidyâ he translates as 'science'. Once a modern scholar speaks to the 
modern western audience and telling them in this sequence of utterances: 'One 
[knowledge] is supreme and the other is inferior…All different sciences are inferior. 
What is the supreme science?' Obviously by the way the moder mind deals with 
binarries, and here the binary was of the 'supreme' and the 'inferior', the modern mind will 
reject the 'inferior'and lap up the the 'supreme'. Not only he himself drew the conclusion 
and which the audience automatically took as valid:'That is the only science, the supreme 
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science, by which we reach the Unchangeable One.' With this argument Vedas as well as 
all its anciliary texts were rejected by Vivekananda himself and made his audience agree 
with him.That was not all; it led to misunderstanding of the Upani?ads themselves as the 
Upani?adsgave equal importance to both the vidyâs and advocated both. This comes out 
clearly in his reading of the Mu??aka Upani?ad 1.2.1-13 as quoted and analysed above.

The Upani?adic integration of the two vidyâs, parâ dealing with brahma and 
ak?ara and aparâdealing with karma, forming a cycle, is put succinctly in the 
Bhagavadgîtâ 3.14 -15 where K???a says:…yajñahò karmasamudbhavahò // karma 
brahmodbhavamò viddhi brahmâk?arasamudbhavam / tasmât sarvagatamò brahma nityamò 
yajñe prati?tòhitam // “…Yajña is born of action; penetratively resolve that action comes 
from Brahman, and that Brahman comes from the Imperishable. Therefore, the all-
pervading Brahmanis regularly established in Yajña.”K???a says in Bhagavadgîtâ 4.24: 
brahmârpa?a?  brahmahavir brahmâgnau brahma?â hutam / brahmaiva tena gantavya?  
brahmakarmasamâdhinâ // “Brahman is the offering, Brahman the oblation; by Brahman 
is the call given in the fire of Brahman; verily the destination of that (call/caller) absorbed 
in Brahmakarma (action of Brahman) is Brahman.” What Brahman, which is Agni, 
represents is the pure-connation for karma. Action, which is yajna karma is performed 
involving pure connation on all sides and in every aspect of yajna karma.It is wrong to 
involve desire for objects as connation for action as that destabilizes the yajña and action 
becomes inferior karma, which binds the performer of that karma. This is the message of 
the entire Vedic Literature from its very first word to the last, which is missed by modern 
thinkers like Vivekananda.[End].
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Indo-Anglian : Connotations and Denotations

Susheel Kumar Sharma

Introduction
A different name than English literature, 'Anglo-Indian Literature', was given to 

the body of literature in English that emerged on account of the British interaction with 
India unlike the case with their interaction with America or Australia or New Zealand. 
Even the Indians' contributions (translations as well as creative pieces in English) were 
classed under the caption 'Anglo-Indian' initially but later a different name, 'Indo-
Anglian', was conceived for the growing variety and volume of writings in English by the 
Indians.  However, unlike the former the latter has not found a favour with the compilers 
of English dictionaries. With the passage of time the fine line of demarcation drawn on 
the basis of subject matter and author's point of view has disappeared and currently even 
Anglo-Indians' writings are classed as 'Indo-Anglian'. Besides contemplating on various 
connotations of the term 'Indo-Anglian' the article discusses the related issues such as: 
the etymology of the term, fixing the name of its coiner and the date of its first use. In 
contrast to the opinions of the historians and critics like K R S Iyengar, G P Sarma, M K 
Naik, Daniela Rogobete, Sachidananda Mohanty, Dilip Chatterjee and Gayatri 
Chakravorty Spivak it has been brought to light that the term 'Indo-Anglian' was first 
used in 1880 by James Payn to refer to the Indians' writings in English rather pejoratively. 
However, Iyengar used it in a positive sense though he himself gave it up soon. The 
reasons for the wide acceptance of the term, sometimes also for the authors of the sub-
continent, by the members of academia all over the world, despite its rejection by Sahitya 
Akademi (the national body of letters in India), have also been contemplated on.

In one of his poems Syed Amanuddin complains: “they call me indo-anglian/ I 
don't know what they mean” (Amanuddin 2016:50). In the introduction to his anthology 
The Vintage Book of Indian Writing Rushdie has used several appellations for the body 
of literature in English in India viz. Indo-Anglian, Indo-English, Indian writing in 
English, English-language Indian writing, English-language Literature, Indian novel in 
English and for the contributors, Indian writers working in English, English-language 
writer of Indian origin and non-english-languge Indian writers (1997:x-xxii). M K Naik, 
whose canvas of study is much larger than that of Rushdie, is also conscious of the 
difficulty in choosing a name for this hybrid literature: “Another problem which the 
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historian of this literature has to face is that of choosing from among the various 
appellations … 'Indo-Anglian literature', 'Indian Writing in English', 'Indo-English 
Literature' and 'Indian English Literature'.”(1989:4) P K Rajan too hints at the 
importance of the issue of naming this literature when he writes: “In the earlier critical 
scene the nomenclature of this literature itself was a topic of prolonged discussion. Indo-
Anglian, or Indo-English, or Indian English, or Indian Literature in English?” (2006:12) 
In a different vein and tenor Arvind K Mehrotra writes: “Indians have been writing verse 
in English at least since the 1820s and it goes under many ludicrous names -- Indo-
English, India-English, Indian-English, Indo-Anglian, and even Anglo-Indian and Indo-
Anglican. 'Kill that nonsense term', Adil Jussawalla said of Indo-Anglian, and 'kill it 
quickly.'” (Oxford 2003:1) Although Rajan opines that “… it is pointless to continue the 
debate any further” (2006:12) from the point of the historiography of a literature which is 
almost 225 year old it is important to go through the literature and debates to understand 
the etymological evolution of the terms and names that many scholars consider rather 
insignificant and therefore tend to use them carelessly. Due to constraints of time and 
space I propose to ruminate on one only i.e. “Indo-Anglian”.   

The term “Indo-Anglian” (sometimes spelt without hyphen), unlike “Anglo-
Indian”, does not find an entry in such important dictionaries as The Concise Oxford 
English Dictionary (1961), The Chamber's Twentieth Century Dictionary (1971), 
Oxford Advanced Learner's Dictionary of Current English (1974), Collins Cobuild 
English Language Dictionary (1989), Webster's Encyclopedic Unabridged Dictionary of 
the English Language (1989), Encarta World English Dictionary (1999), Longman 
Dictionary of Contemporary English (2003) and Collins Cobuild Advanced Illustrated 
Dictionary (2010) that claim to base themselves on a large corpus of English language 

1
collected from various sources . As the data for the above dictionaries is collected largely 
from native English sources one may conclude that the term has not gained currency in 
the West though the inclusion of the term in The Oxford English Dictionary (1991) and 
The New Shorter Oxford English Dictionary on Historical Principles (1993) proves that 
it has been accepted in the West. The entry on the term in The Oxford English Dictionary 
(Vol. VII) reads as: “Indo-Anglian a., of or pertaining to literature in English written by 
Indian authors; also as sb., a writer of such literature; … 1883 in K. R. Srinivasa Iyengar 
Indian Writing in English (1962) i. 3  *Indo-Anglian, 1935 A. R. Chida (title) Anthology 
of Indo-Anglian Verse. 1943 K. R. Srinivasa Iyengar (title) Indo-Anglian Literature. 
1962 Times Lit. Suppl. 10 Aug. 596/3 Authors such as R. K. Narayan, Dom Moraes, 
Balachandra Rajan (now called 'Indo-Anglians') find their public in the West, rather than 
inside India itself. 1969 Sunday Standard (Bombay) 3 Aug. (Mag. Sect.) p. vii/7 Anita 
Desai is one of the most competent amongst the small band of Indo-Anglian novelists 
who have successfully established that a branch of English literature can grow and 
flourish as well in India as .. [sic] in Australia or Canada.” (1991:882-83) And, the entry 
on the term in The New Shorter Oxford English Dictionary on Historical Principles (Vol. 
I) reads as: “Indo-Anglian a. & n. (a) adj. of or pertaining to literature in English written 
by Indian authors; (b) n. a writer of such literature: L19.” (1993:1353) English in India 
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has emerged as a language of fashion, aspiration and necessity for a certain class of 
people that Saritha Rai describes as “'English Only' Generation” (nytimes.com). Sajith 
Pai calls this class “Indo-Anglian” and opines that they owe their existence to the 
“growing westernisation, demand for English education and … intercommunity 
marriages” (scroll.in/magazine/867130). Telling their characteristics he writes: “… 
[they] predominantly [speak] English and not the tongues they grew up with … [and] 
constitute an influential demographic, or rather a psychographic, in India? – ?affluent, 
urban, highly educated, usually in intercaste [sic] or inter-religious unions. … Unlike 
Anglo-Indians, … Indo-Anglians comprise all religions, though Hindus dominate. … 
They fall well within the top 1% of India economically … .” (scroll.in/magazine/ 
867130) He describes them as “a paradox [as they] are both India's most visible and yet 
invisible class [having] important implications for society, business and governance.” 
(scroll.in/magazine/867130) According to Pai they consist of about 400,000 persons 
(which is not even 0.001 % of Indian populace) and “[their] identity is not entirely fixed 
or stable” yet their number is swelling rapidly “to become a caste in India”. (scroll.in/ 
magazine/867130) 

V K Gokak asserts that the term 'Indo-Anglian' “has been coined as a kind of 
cousin for 'Anglo-Indian'.” (n.d.:160)  On the analogy of 'Anglo-Indian' which can be 
used both as a noun (compound noun e.g. six-pack, self-esteem, off-campus, Anglo-
Norman, Anglo-Saxon, Anglo-French, Anglo-Irish) and an adjective (compound 
adjective e.g. a well-known writer, a high-quality patent system, a well-developed sense 
of humour, a twenty-storey building, Anglo-Saxon Literature, Anglo-Indian Literature), 
the term 'Indo-Anglian' can also be used both as a noun and an adjective. While in the 
former case it means literature produced by or about India in English in the latter case it 
means related to/by Indians through English. Therefore, the term “Indo-Anglian 
Literature” is a compound noun/phrase with the structure of Mod (Adj) + N (e.g. Black 
Board, Common Room, Free Trade, Registered Post, Old Boy) or N + N (e.g. Autumn 
Leaves, Alphabet Worksheets, Christmas Activities, Farm Animals, Animal Pictures). In 
contrast, in compound words like “Hindi Literature” or “Kannada Literature” or “Sindhi 
Literature” (with word structure of N + N, for example, water tank, printer cartridge, 
birth place, college mate, needle work etc), Hindi or Kannada or Sindhi, the first free 
morpheme, refers to the language in which the literature has been produced unlike the 
case with 'Indo-Anglian Literature' where-in the compound morpheme 'Indo-Anglian' is 
not the name of a language. While in the case of 'Anglo-Indian' the question of being 
motivated by European/Indian culture becomes imperative in the latter case of 'Indo-
Anglian' it is neither indicated nor asked. 
The Controversies

In her article “How to Read a 'Culturally Different' Book” Gayatri Chakravorty 
Spivak makes three claims: a) “In the late 1950s, the term 'Indo-Anglian' was coined by 
the Writer's Workshop Collective in Calcutta, under the editorship of P. Lal, to describe 
Indian writing in English”, b) “… [the term] has not gained international currency and c) 
“[the term] is useful as a self-description” (Spivak 2012:73) but the available facts do not 



support any of Spivak's contentions. Eulogising the term Iyengar writes: “More recently, 
especially during the past two decades, 'Indo-Anglian' has acquired considerable 
currency. Further the term can be used both as an adjective and as a noun, whereas to 
write “Indo-English writer” every time is awkward and to talk of “Indo-Englishman” or 
“Anglo-Indian” is absurd or misleading.” (Iyengar 1945:ii) though B J Wadia in his 
foreword to Iyengar's Indian Contribution to English Literature expresses his displeasure 
at this term: “The author calls contributions 'Indo-Anglian Literature', but, frankly 
speaking, that expression is not a very happy one.” (1945:ix) A R Wadia uses the term 
Indo-Anglian for Indian poets/authors included in V N Bhushan's anthologies of Indo-
Anglian poetry and prose (Wadia Future 1954: 6) though Bhushan has used the terms 
“Indo-English poetry” (Bhushan Lute 1945: ix) and “Indo-English literature” (Bhushan 
Finger 1945: ix) respectively.

It is claimed that “the first English visitor [to India] was Swithelm or Sigelinus, 
an envoy, sent by King Alfred to visit the tomb of St. Thomas in A. D. 884”  
(everyculture.com, Basham 1981:346) yet the British contact with India formally began 
in a big way when the East India Company was chartered on 31 December 1600 after 
almost 100 years of the discovery of a new sea route from Europe to India in 1498 by the 
Portuguese, Vasco da Gama. The words of Indian origin started entering into English 
“since the end of the reign of Elizabeth and the beginning of the King James” (Yule and 
Burnell 1903:XV). However, there is no record of the date when this country stirred the 
English mind and imagination first or of the date when English language was used by 
Indians for expressing themselves creatively, first. Opinions differ on the starting point 
of the hybrid literature, a result of an interaction between English/ the English and India. 
Edward Farley Oaten, the earliest surveyor/ historian of the Anglo-Indian Literature, 
considers 1783, the year when Sir William Jones arrived in India, to be the point of 
beginning of the Anglo-Indian Literature, as few travelogues and letters written before 
this date had any literary merit (Oaten 1908:16). He holds: “Anglo-Indian literature … 
begins with the names of two poets [William] Jones and [John] Heyden” (Oaten 
1908:18). He revised his opinion in his later essay included in The Cambridge History of 
English Literature (Vol XIV) and wrote: “Father Thomas Stephens, who went to Goa in 
1579, was the first Englishman to settle in India, and Anglo-Indian literature began with 
his letters, of no extrinsic value, to his father, which have been preserved by Purchas. 
Master Ralph Fitch, merchant of London, travelled in India and the east from 1583 to 
1591, and his lively description of his adventures, preserved by Haklut and Purchas, was 
of the utmost value to those who sought to promote an English East India company [sic]” 
(Oaten 1953:332). 

Tracing the antiquity of Indo-Anglian literature in India K R S Iyengar suggests 
three options: 1818: when Rammohan Roy's tract on 'Sati' appeared, 1801: when 
“Venkata Boriah's [sic] dissertation on Jains appeared” and 1780: when Hickey's Bengal 
Gazette was founded (Iyengar 2013:691). M K Naik suggests 1809 as the year “when 
probably the first composition in English of some length by an Indian – namely C.V. 
Boriah's [sic] 'Account of the Jains' – appeared” (1989:Preface). Sisir Kumar Das goes 
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with Naik as he also considers “Cavelly Venkata Boriah's [sic] 'Accounts of the Jains' 
published in 1809” to be the first piece of Indian writing in English (1991:29). However, 
Boria's piece appeared in 1807 and not in 1801 or 1809 as claimed by Iyengar, Naik and 
Das respectively; it is not an original essay either but a translated text as is also clear from 
its full title: “Account of the Jains, collected from a Priest of this sect; at Mudgeri: 
Translated by Cavelly Boria, Brahmen; for Major C. Mackenzie”. B J Wadia is right 
when he writes: “… all that is written by Indians in the English language cannot be called 
'literature'” (1945:ix) and therefore utmost care has to be taken in deciding the starting 
point of this literature. Prabhu S. Guptara in his review of the book Indian Literature in 
English, 1827-1979: A Guide to Information Sources provides the following piece of 
information: “… Raja Rammohan Roy began publishing his work [in English] in 1816, 
and recent research has shown that Indians were contributing to English-language 
periodicals in India before the end of the eighteenth century. The first book so far known 
to have been published in English by an Indian was Sake Deen Mahomed's Travels 
(1794). Since English-language education started in India as early as 1717, it is possible 
that Indo-English literature was published even earlier. This needs concerted research 
which has simply not been done so far” (1986:312). Arvind K Mehrotra endorses the year 
1794 as the starting point of this hybrid literature in India (Mehrotra Illustrated 2003:2). 
Evolution of the Term

The term 'Indo-Anglian' had not gained currency by 1876 as becomes quite clear 
from the title and contents of Thomson's Anglo-Indian Prize Poems, Native and English 
Writers, In Commemoration of the Visit of His Royal Highness the Prince of Wales to 
India (1876). This small book contains only nine poems (selected out of 150 submitted 
by persons of various castes, ethnic groups and social classes) composed to 
commemorate the visit (1875-76) of Prince Albert Edward, Queen Victoria's eldest son 
who landed in Mumbai on 8 November 1875.  The book has two poems in English by two 
Indians (Chuteesh Chunder Dutt's “Poem” and Ram Sharma's “Ode”), an “Ode” by an 
unknown poet (a Member of the Royal Asiatic Society), one poem each in Bengali, 
Telugu, Sanskrit, Hindustani (along with their translations in English) by Indians (Navin 
Chandra Sen's “Poem” in Bengali, Kokkonda Venkatarathnumu Puntulu's “Poem” in 
Telugu, Tara Chand Shastri's “Ode” in Sanskrit, Ali Hyder's “Poem” in Hindustani) and 
two poems in English by two Englishmen (Lieut. - Col. J. Tickell's “Poem”, Favonius' 
poem “Under the Crown”). Thus, in 1876 the term 'Anglo-Indian' was used very liberally 
for i) the works dealing with something related to India by Englishmen as well as Indians 
in English; ii) the translations from Indian languages into English also fell under this 
category; and iii) even the works of Indians in English that dealt with English subjects 
came into its ambit. The publication of Indo-Anglian Literature (1883) for “private 
circulation only” proves that a separate body of literature written by Indians in, perhaps, 
non-standard English, had come into existence and the editor (“BA”) was using this term 
at least pejoratively, if not to make fun of such writings. Alfred Comyn Lyall in his “The 
Anglo-Indian Novelist,” originally published in Edinburgh Review (October 1899), has 
discussed sixteen “Anglo-Indian novels” published between 1826 and 1899 besides 



contemplating on the “causes affecting output of good fiction in India”, “[the] conditions 
[that] favour the novel of action” and “[the] absence of the psychological vein”. All the 
novels discussed by Lyall are by Britons and deal with Indian themes/conditions/locale.

As Edward Farley Oaten was dealing with only the literature in standard English 
in his comprehensive survey (1908) he toed the line of Thomson and used the term 
Anglo-Indian. He included the Indian authors in his bibliography but not in the main 
discussion. Oaten also opined: “Anglo-Indian literature, … is not the literature of  a 
young nation, but an offshoot from the literature of an older nation, transplanted to 
foreign soil” (Oaten 1908:18). Oaten defines Anglo-Indian Literature as “English 
literature strongly marked by Indian local colour” (Oaten 1953:331) but “Histories of 
modern English literature [were] singularly destitute of any allusion to Anglo-Indian 
productions” (Oaten 1908:Preface). The reason advanced by Oaten to exclude Hugh 
Boyd from the Anglo-Indian group gives an interesting insight into his defining criteria. 
He writes: “[Boyd was] impregnated with the coffee-house tradition of Steele and 
Addison, [but] so entirely unaffected in imagination or in thought by the new and strange 
conditions of Indian life and nature, that his writings cannot truly be classed as Anglo-
Indian” (Oaten 1908:18). 

In his later essay Oaten broadened the vistas of the Anglo-Indian authors by 
including “[Educated Indians'] writings in [English], together with those of the 
domiciled community of European or mixed origin, … as that part of Anglo-Indian 
literature which is most potential of development in the future; …” (Oaten 1953:332) 
This view of Oaten has also been included in Sampson's The Concise Cambridge History 
of English Literature: “… English is a medium of literary expression for the educated 
Indians, and Anglo-Indian literature must therefore include literary works written in 
English by native Indians.” (Sampson 1959:909, emphasis added) Mary C Sturgeon's 
inclusion of Sarojini Naidu in her book Studies of Contemporary Poets (1916) along with 
other poets such as Rupert Brooke, Walter De La Mare and John Masefield (the main 
stream English poets, none of whom is an Anglo-Indian) is perhaps one exception to 
what Oaten claims. She is the only Indian poet included in the book while Tagore only 
finds a casual mention in the chapter. K R Srinivasa Iyengar agrees with Oaten's earlier 
approach as is clear from the title and contents of his book Indian Contribution to English 
Literature. However, Iyengar disagrees with Oaten's later approach and writes in his 
Indo-Anglian Literature: “The term Anglo-Indian should be used only with reference to 
the writings of Englishmen in India or on subjects relating to India.” (Iyengar 1943:viii) 

According to Oaten Anglo-Indian Literature is a creation of those Englishmen 

who wrote about their first-hand encounter with India while on furlough or after 

retirement and those who were “Englishmen in mind”, “English in thought and 

aspiration” and who “never lost bias towards [the civilization] of England” and who 

printed/published in England owing partly to lack of facilities in India (1953:331). He 

further writes: “Anglo-Indian literature is based in origin, spirit and influences upon two 

separate countries at one and the same time. … [An] Anglo-Indian writer must, as a rule, 

make his appeal mainly to the public in England and only secondarily to the English 
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community in India” (Oaten 1953:332). Oaten tells five characteristics of this literature: 

i) the ever-present sense of exile; ii) an unflagging interest in Asiatic religious 

speculation; iii) the humorous sides of Anglo-Indian official life; iv) description of 

Indian native life and scenery; v) ruminations about the ever-varying phases, comic, 

tragic, or colourless of Anglo-Indian social life (1908:194-195). In contrast to his past 

practice (in his Sketch) he devotes about two pages of the book (Oaten 1953:341-342) to 

the Indian authors. Though Oaten praises Indians' mastery over English yet he has his 

reservations about the quality of their literary productions in English. The only Indian 

poet he lavishes praise on is Toru Dutt. He throws two hints about the differences in 

Anglo-Indian and Indo-Anglian literature: (i) the limitations of English and its 

unsuitability to an Indian mind: “… our language [English] is essentially unsuited to the 

riot of imagery and ornament which form part of the natural texture of the orient mind” 

(Oaten 1953:342) and (ii) the Indian attitude and sensibility: “it remained doubtful 

whether Indians could so completely become Englishmen in mind and thought” (Oaten 

1953:336). In an essay of ten pages, Oaten expresses his doubts about Indians' 

capabilities to write something of substance thrice within a span of five pages: (i) 

“whether Indians could … add, except in the rarest and most exceptional cases, anything 

of lasting value to the roll of English literature.” (1953:336) (ii) “Indians wrote 

comparatively little that can be regarded as permanent additions to English literature.” 

(1953:341) and (iii) “… [from] those [Indians] who attempted imaginative literature in 

English very few succeeded in writing anything of permanent interest.” (1953:342) 

Consequently, like a prophet he concludes: “Anglo-Indian literature will continue to be 

mainly what it has been, with few exceptions, in the past – literature written by 

Englishmen and Englishwomen who have devoted their lives to the service of India.” 

(Oaten 1953:342) Iyengar's pamphlet Indo-Anglian Literature (1943) and later the book 

Indian Contribution to English Literature (1945) are the befitting replies to Oaten's 

highbrow attitude.

The expression “Indo-Anglian” was adopted as a term of praiseworthy 

description and popularized in the pre-independence days by the doyen of literary 

history, K. R. Srinivasa Iyengar, under the patronage of Sophia Wadia who brought out a 

series of pamphlets and books on literatures in Indian languages under the aegis of Indian 

PEN. His Indo-Anglian Literature (1943) is the first full-length study to discuss Indian's 

imaginative and contemplative literature in English. The manuscript of this book had 

been submitted to Ms Wadia in 1939 (Iyengar 1945: Preface). Explaining the choice of 

the appellation Iyengar writes: “I have used the compound 'Indo-Anglian' in preference 

to 'Anglo-Indian' and 'Indo-English'. The term 'Anglo-Indian' should be used only with 

reference to the writings of Englishmen in India or on subjects relating to India. 'Indo-

English' is a suitable alternative to 'Indo-Anglian,' but the latter is more widely used in 

India.” (1943:viii) He reiterates this even in the Preface to his The Indian Contribution to 

English Literature (1945): “… I thought it desirable to distinguish between Englishmen 

who write on Indian themes and Indians who use English as the medium of artistic 



expression; and I saw no harm in applying the already current terms “Anglo-Indian” and 

“Indo-Anglian” to these categories of writers.” (Iyengar, 1945:i-ii, emphasis added) 

Explicating his position further Iyengar writes:  “More recently, especially during the 

past two decades, 'Indo-Anglian' has acquired considerable currency. Further the term 

can be conveniently used both as a noun, whereas to write 'Indo-English writer' every 

time is awkward and to talk of 'Indo-Englishmen' or 'Anglo-Indian' is absurd or 

misleading.” (Iyengar, 1945: ii) though in the later part of his life Iyengar was not very 

happy with his choice and coinage. In his Introduction to K R S Iyengar's Indo-Anglian 

Literature (1943) C R Reddy toeing the British line of thinking states: “We have two 

types of literature motivated by Indian culture: (i) the Indo-Anglian … [and] (ii) the 

Anglo-Indian, by which is meant literature bearing on Indian topics or inspired by Indian 

motifs and spirit, and written by Englishmen or other Westerners.” (Indo-Anglian iv) In 

his Indo-Anglian Literature Iyengar, therefore, does not discuss any Anglo-Indian writer. 

He adheres to this very approach in his next book as well which he wrote to justify his 

thesis that “Indo-Anglian literature, is both an Indian literature and a variation of English 

Literature.” (Iyengar 2013:6) In fact just after two years (i.e. in 1945) of his first 

publication he published his another important book The Indian Contribution to English 

Literature (1945) though it could have easily been titled 'Indian Contribution to 

Literature in English' as the latter covers his intentions and definition very well. In this 

book Iyengar wishes to underline Indians' contribution to English literature, a fact being 

missed by literary historians in Britain and elsewhere. The book may be described as an 

extension and fulfilment of Oaten's desire of Indian contribution be accepted as a 

legitimate part of English Literature. Thus, Iyengar was trying to homogenise English 

Literature by including all those Indians who were writing in English in pre-independent 

India. Though Iyengar has enlisted and classified Indians' works in English meticulously 

and has glorified them to the extent possible yet none of these authors including critics 

mentioned by him have been accepted in the cannon of English Literature. Hardly does 

any of them find a mention in the English/British literary histories. Iyengar did not 

change his stance even in his third book, Indian Writing in English (I ed 1962) though he 

has reached somewhat correct appellation in it. He has included Nirad C. Chaudhuri 

(who settled in the UK as a British citizen in 1970) in this book. The fourth edition of the 

book (rpt. 2013) which has a long “Postscript” (by his equally competent daughter Prema 

Nandkumar) that includes books published up to late seventies though Rushdie finds a 

brief mention in it. As the issue has become even more complex after the emergence of 

Post-Rushdie Indian diasporic writings Nandkumar's take on the issue is much awaited. 

Amongst the post-independence Indian scholars, M N Pandia perhaps is the first and the 

only one who has not made any distinction between Indo-Anglian and Anglo-Indian 

fiction as he has included writers from both these groups in his The Indo-Anglian Novels 

as a Social Document. In her Ph D thesis entitled “Indian Writers of Fiction in English” 

Roshan Nadirsha Minocherhomji has included and discussed translations of R C Dutt's 

and S K Ghoshal's novels in Bengali as well. (Raizada 1978:ii) In his survey Harish 
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Raizada has followed the line of argument advanced by Reddy and Iyengar. He writes 

“For a considerably long time even Indian writings of Indians were included within the 

purview of Anglo-Indian literature” (Raizada 1978:i) but he has taken “only the Indo-

Anglian fiction” (Raizada 1978:iii) in his book. 

The Coiner & the Date of Coinage 
Iyengar confesses his ignorance regarding the coiner of the term “Indo-

Anglian”. He writes very candidly: “I do not know who first coined the term 'Indo-
Anglian'; at any rate in 1883 a book was published in Calcutta entitled Indo-Anglian 
Literature containing specimen compositions from native students.” (Iyengar 1945:ii). 
Gobinda Prasad Sarma agrees with Iyengar on the issue (Sarma 1990:xx). Neither 
Iyengar nor Sarma mention the author/editor of the book. It is perhaps on these bases that 
M K Naik claims that the term was first used in 1883: “[Indo-Anglian literature] was first 
used as the title of the Specimen Compositions from Native Students, published in 
Calcutta in 1883.” (Naik 1989:4) Like Iyengar and Sarma, Naik too does not mention any 
author/editor/compiler of the cited book in his reference. 

PDF copies of the two prints (i.e. 1883 and 1887) of “Indo-Anglian Literature” 
are available on Google Books (books.google.co.in/) and Jstore (jstor.org) respectively. 
Both the editions have the same title viz. “Indo-Anglian Literature”. In neither case the 
author of the book finds a mention. In both the editions, in the middle of the first page of 
the book, at the place where one generally finds the author/ editor's name, one comes 
across the line “For private circulation only” and the “Preface” of the book has been 
signed as “B.A.” In case of 1883 edition, just below the note (“For private circulation 
only”) somebody has inscribed with a pencil: “By Edward Buck” while on the top of the 
title page the name “Buck, Sir Edward Charles” has been inscribed in cursive 
handwriting. In keeping with the standard practices the online library (Bodleian) 
catalogue of Oxford University has separate entries for the two editions (viz. 1883 and 
1887) of this book, in neither of which any author finds a mention though the editor 
“B.A.” does (solo.bodleian.ox.ac.uk). In the Bibliographic information on the site 
<worldcat.org> “Edward Charles Buck, Sir” has been mentioned as the author of the 
book. Likewise, “Buck, Edward Charles, b. 1838” has been mentioned as the main 
author of the book in the Bibliographic information of Hathi Trust Digital Library 
<hathitrust.org > However, there is an additional note also on the card: “By Sir Edward 
Buck, secretary to the Government of India.” [sic] -- Halkett & Laing.” Though the book 
itself does not give any clue about the author yet in the recent edition of the book issued 
by Palala Press (May 21, 2016) also the authorship has been attributed to Sir Edward 
Charles Buck (amazon.com). 

The only difference in the two editions is that of volume and an extra note 

appended to the second edition. Both the editions have five sections each. As the first 

edition of the book is of considerable historical value I reproduce its details: the three 

sections in it deal with prose, the fourth one with poetry and the fifth one a mixture of two 

prose pieces and one poem, added perhaps as an afterthought. They are titled: “Petitions 

for Employment” (11-45), “Extracts from Papers Submitted at Two Recent 



Examinations in Calcutta” (46-56), “Miscellaneous” (57-87), “Poetry” (88-103) and 

“Appendix” (99-103). The highlights of this book as indicated by the compiler “B.A.” 

are: (i) the writers' mistakes in grammar and vocabulary (ii) the writers' oriental manner 

of composition (iii) a “mixture of self-abasement and vanity” displayed in the pieces and 

(iv) the writers' tendency to seek “patronage of those above them in rank” for 

employment, transfers and settling scores with their rivals. By compiling these pieces 

“B.A.” also seeks to know whether the English education being imparted to Indians is of 

some worth and value and if it is being imparted in the right direction: “The letters … 

taken up at random from a drifting mass … indicate that the … education … [so far] is not 

altogether clear from impending danger.” (BA 1883:7) “B.A.” quotes a paper in Calcutta 

Review (April 1883) by “an educational officer of high position” to support his 

contention: “The education that we give makes the boys a little less clownish in their 

manners, and more intelligent when spoken to by strangers. On the other hand, it has 

produced two evils: (a) it has made them more litigious … (b) it has made them less 

contended with their own lot in life, and less willing to work with their hands … for … the 

only occupation worthy of an educated man is that of a writership in some office, 

especially in a Government office.” (BA 1883:5) Similar ideas were later expressed by 

Gandhiji also in his Hind Swaraj (1909). Regarding the purpose of this book the editor, 

BA, notes: “The selections which are brought together in this volume, and published for 

private circulation, are examples of a class of literature which will not improbably soon 

become extinct, and may, therefore, possess some slight historical value.” (BA 1883:3) 

He is a bit sympathetic towards the mistakes of the second language learners: 

The mere mistakes in grammar and diction are not in themselves remarkable. It 

is indeed probable that most Englishmen in India would, in writing, or even dictating, a 

letter in Hindustani, commit more errors than are to be found in many compositions 

reproduced in the following pages. It is true that the reflection of the oriental manner of 

composition in a foreign language is certainly often curious and amusing, especially in 

those cases in which the writer adopts a poetical style; but the chief interest which these 

selections possess consists in the indications which they afford of the native character. 

(BA 1883:3)

Telling the characteristics of the style he writes: “Nothing perhaps is more 

noticeable than the curious mixture of self-abasement and vanity which many of the 

writers exhibit, while the habitual dependence of the middle and lower classes upon the 

patronage of those above them in rank, and the insatiable hunger which exists for official 

employment, are plentifully illustrated. To obtain a clerkship in a Government office is, 

at the present time, perhaps the chief object with which a native of India seeks 

education.” (BA 1883:3-4) The purpose of the book may be summarized up as i) 

documenting the poor language and the curious style of the Indians using English, ii) 

noting the fact that the sole purpose of gaining English education is to join the British 

Government service and iii) keeping a record of an Indian's “self-abasement” to obtain a 

job somehow.
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However, in the reference list of her article “Global versus Glocal Dimensions of 
the Post-1981 Indian English Novel” Daniela Rogobete treats “Specimen Compositions 
from Native Students” as an independent book and attributes its editorship to J H 
Cousins: “Cousins, J. H. (ed.) 1883, Specimen Compositions from Native Students. N. 
p., Calcutta.” (epress.lib.uts.edu.au) Thus, she modifies the earlier view of Iyengar and 
others and claims that Cousins coined the term “Indo-Anglian” in 1883. This view has 
also been dittoed by Kunjo Singh (Singh 2002:8). The claim is problematic as the title of 
the book suggested by Iyengar was Indo-Anglian Literature (and not Specimen 
Compositions from Native Students) which contained some specimen compositions 
from native students. Rogobete's and Kunjo's claim to consider “Specimen 
Compositions from Native Students” as an independent book by Cousins is untenable on 
two counts: (i) Cousins (22 July 1873 – 20 February 1956) was just ten years old in 1883; 
a boy of ten years is neither expected to be familiar with compositions by native students 
nor is he supposed to edit a book of their compositions and (ii) as “[Cousins] came to 
India in 1915” (Chatterjee 114) he could not have published a book about the native 
compositions is 1883. Sachidananda Mohanty makes a claim for the first use of the term 
in 1917 though a bit reluctantly. Interestingly enough Mohanty also attributes it to J H 
Cousins but to a different book of his: “Cousins introduced the term Indo-Anglian, 
perhaps for the first time, in the critical idiom of the subject in his book, New Ways in 
English Literature. [sic] 1917” (thehindu.com). J H Cousins' New Ways in English 
Literature is largely a collection of the articles published earlier in the journals like The 
Modern Review, New India and The Herald of the Star. The following are the contents 
along with page numbers of J H Cousins' New Ways in English Literature (1919); the 
term “Indo-Anglian” does not appear anywhere in the book, neither in the chapter-titles 
nor in the chapters per se:
Contents
1. Preface ...... xi
2. New Ways in English Literature ...... 1
3. First Impression of Tagore in Europe ...... 16
4. Aurobindo Ghose, The Philosopher as Poet ...... 27
5. The Realistic Idealists .... William Butler Yeats, Poet and Occultist ...... 43
6. A.E, The Poet of the Spirit ...... 53
7. Some Poets of the Irish Renaissance — The Idealistic Realists ...... 70
8. James Stephens ...... 86
9. The Poet as Prophet ...... 95
10. The Poetry of Robert Bridges ...... 107
11. Edward Carpenter, A Prophet of Democracy ...... 116
12. A Poet's Passing —Stephen Phillips ...... 138
13. John M. Synge, The Realist on the Stage ......148
14. Some Characteristics of George Meredith's Poetry ......156
15. In Defence of a Laureate: Alfred Austin ......168
16. Ralph Waldo Emerson, the Poet as Philosopher ......178
17. Notes ...... 191 (Cousins 1919:ix)



Dilip Chatterjee wrongly puts the date to 1921, though obliquely, when he 
writes, “It may be mentioned that [Cousins] introduced the word 'Indo-Anglian' into the 
critical vocabulary in his book Modern English Poetry.” (Chatterjee 1989:121) Cousins' 
Modern English Poetry: Its Characteristics and Tendencies (n. d.) is a collection of his 
Public Lectures in literature delivered in The Keiogijuku University, Tokyo, during 
Autumn, 1919. The book has the following seven chapters:

I. The Field of Modern English Poetry 1
II. Living Links with the Past 24
III. The New English Poetry 54        
IV. Poets of the Irish Literary Revival 85
V. The Indo-Anglian Poets 117
VI. The New American Poetry 149
VII. The Future of English Poetry 180 (Cousins 1921:xiii)
Cousins has used the term in the title of the fifth chapter where he discusses poets 

like Rabindranath Tagore, Aurobindo, Sarojini Naidu and Harindranath 
Chattopadhyaya. It may be pointed out that the term was not used pejoratively by 
Cousins, unlike Payn, as he praised both the content and language of the Indian poets. 
Referring to the subject matter he writes “it will be seen that for the invasion of India by 
the English language, the East has taken a spiritual revenge by invading English poetry.” 
(Cousins 1921:10-11) He praises Toru Dutt's handling of the English language. He 
acknowledged Sarojini Naidu's wide acceptance in the UK and the USA: “who with a 
somewhat stronger touch has found an audience in England and America and planted the 
beauty and mystery of India in many hearts and imaginations beyond its coasts.” 
(Cousins 1921:13)  He not only praised the work of Tagore and Aurobindo but also 
introduced a new comer like Harindranath Chattopadhayay. He considered Indo-
Anglian poetry to be the product of a school/movement. In his Modern English Poetry 
(1921) he attempted to generalise the impact of the whole school on English poetry. “He 
hoped that English poetry would be free from its narrow rigid and insular vision if it 
could assimilate spiritual thought and experience embodied in Celtic Revival and the 
new poetry of the Indo-Anglian School.” (Chattopadhyay 1988:158) He could not have 
hoped for anything but assimilation as during his age Indian independence was nowhere 
in sight. However, Cousins does not define the term “Indo-Anglian” anywhere in the 
book. The Preface to the book, written in Madanapalle, India, in April 1921 does not 
explain the term either. This suggests that the term had already been in use for some time 
when he delivered these lectures in Tokyo in 1919. 
The Affirmation

The coinage of the term “Indo-Anglian” can safely be attributed to James Payn 
2whose “An Indo-Anglian Poet”  (March 1880) is the first available piece having the 

appellation in it. Payn perhaps coined the term to make fun of the Indians writing in 
English and used it pejoratively in his review article of the collection of poems, Courting 

3
the Muse  (published by “Gopal, Navazen, and Co., Kalbedevi Road”).  The tone of the 
review is satirical and the purpose is to show a mirror to the vain claims being made about 
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the growing understanding between the Indians, the colonised and the Britons, the 
coloniser: “There is so much rubbish talked about the growing sympathy of native races 
with ourselves, and of 'the giant strides' which their intelligence is taking, that an 
exhibition of the latest specimen may be wholesome.” (Payn 1880:371) In his review 
Payn does not reveal the name of the Indian poet for “obvious reasons” (Payn 1880:371) 
but says that the poet's name is “utterly unpronounceable” (Payn 1880:371). Despite the 
tall claims of rarity from “[s]uch a gift of genius from India” (Payn 1880:371) Payn finds 
the poet's faults as “not … of immaturity, but of … ignorance and misconception of 
English life and thought which lie at the root of all that has been written of us by his 
fellow-countrymen.” (Payn 1880:371) He finds nothing good in the Indian poems and 
describes them as “dreadful” (Payn 1880:371), “[devoid of] the sense and the grammar” 
(Payn 1880:371), “obscure [in] the sense and meaning” (Payn 1880:372) and written in 
“unapproachable style” (Payn 1880:373). He questions even the source of the poet's 
knowledge: “[The poet's] knowledge of London, … , has been derived from some 
practical joker… .” (Payn 1880:373) He castigates Indians' poetry on several grounds 
viz. for [taking] leave of sense and even sound in his “intense indignation” (Payn 
1880:373), for being poor in observation and imitation, completely unintelligible 
because of “some muddle in his mind” (Payn 1880:373), weak in sarcasm, for being far 
from real, writing unrealistic descriptions, for becoming funny when humour is intended 
and using bad rhymes and poor language. He also debunks the poet for his sun worship 
and using names of non-Christian gods. He also derides the poet for “… he is convinced, 
as are other Indo-Anglian writers, that he knows all about us.” (Payn 1880:375) In the 
same vein satirical vein he writes, “There are many new things, however, in English 
literature to be learned from the Indo-Anglians.” (Payn 1880:375) There is not much 
difference between Payn's (1880) and BA's (1883) attitudes in using the appellation 
“Indo-Anglian”. May be BA borrowed the use of the term from Payn as both the 
magazines in which he published his review were quite popular.
Indo-anglian: Sense & Sensibility

Cousins not only uses the terms “Anglo-Indian Poetry” and “Indo-Anglian” but 
also explicates them in an earlier book of his, The Renaissance in India (1918). Cousins 
was popularly addressed as Kulapati by his Indian friends as he was a Theosophist and an 
Indianist. He, therefore, denounces the efforts of the Indian authors writing in English to 
be a part of English literature in very strong words: 

But if … some young Indians are impelled to express themselves in poetry in the 
English language, I would beg of them to avoid the thing called Anglo-Indian poetry. It is 
no more theirs than pure English poetry, and it is far more dangerous. They may try their 
sitar with English poetry -- and fail, and in the failing may learn a valuable lesson; but 
they may try it with Anglo-English poetry -- and succeed, and in succeeding, achieve a 
useless mediocrity. (Cousins 1918:176-77) 

The denouncing comes on two counts viz. sensibility and language. 
“Transference of technical beauties of verse or prose from one language to another can 
only be about as successful as an attempt to convey the music of the vina through the 



pianoforte – not to mention the vulgar European baby harmonium which is ruining 
Indian voices and coarsening .....”  (Cousins 1918:152) Since the literature written in 
someone else's tongue does not reflect originality he cautions the younger writers lest 
they should become mere imitators: “… You will never sing your own song if you are 
content to echo another's: four lines struck from the vina  of your own heart experience or 
mental illumination will be worth infinitely more to you and the world than reams of 
mimicry.” (Cousins 1918:156)

Cousins considers literature to be a purposive art that involves the art of 
communication, subject matter and sensibility: 

The link between the literature of one race and that of another is, therefore, 
mainly formed of the stuff that may be communicated through the mental organism, and 
may be appreciated for its significance, scarcely at all for its own expression. That stuff 
will be compounded of two main substances, the ideal and the philosophy out of which 
the literary expression has grown; and any true appreciation of the work of the writers of 
the Renaissance in India (who, like their great predecessors, and their great living Master, 
Rabindranath, write in their own languages), must be based on a sympathetic 
understanding of such ideal and philosophy. In the case of the Western reader there is also 
required a considerable revision of current notions as to the nature of ideals in creative 
literature, and as to the relationship of philosophy and literature. (Cousins 1918:153) 

It is in this background that he considers literature to be a matter of sensibility 
and wishes the Indians to express theirs by maintaining their unique identity in their 
writings as well: 

That is the first and probably also the last thought should be impressed upon 
those young Indians who have felt or will feel the urge to expression in poetry that comes 
through the new birth of the renascent spirit. 'Be yourselves first: do not fall under the 
illusory notion that you are fulfilling your ideal in desiring to write as good blank verse as 
Tennyson, or as fine lyrics as Swinburne.' (Cousins 1918:155-56) 
He further explains his position: 

If they must write in English, let it be in the English language only: let them keep 
themselves unspotted of its point of view, temperament, its mannerisms; for their 
repetitions of these will fail of conviction, which is one of the absolute essentials of art, 
since they can never disguise the fact that they are imitations, and Nature abhors 
imitation more that she does a vacuum: there is a chance of filling a vacuum, but none of 
turning an imitation into an original.” (Cousins 1918:177) 

He differentiates between the terms 'Anglo-Indian' and 'Indo-Anglian' and 
explicates them in the following words: 

… I trust, some illumination for the claim I would make upon those who will be 
the poets of India's future, that, if they are compelled to an alternative to writing in their 
mother-tongue, let it be, not Anglo-Indian, but Indo-Anglian, Indian in spirit, Indian in 
thought, Indian in emotion, Indian in imagery, and English only in words. … Let their 
ideal be the expression of themselves, but they must be quite sure that it is their self, not 
merely faint echoes and shadows from others or from the transient phases of desire. 
(Cousins 1918:179) 
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He has different expectations from an Indian author and he wants them not to 

lose their identity by imitating others: 

The more intensely themselves Indian writers are, the more intensely Indian 

they will be; and the more intensely Indian they are the most certainly they will fill their 

place as a string on the vina of the Divine Player at whose finger-tips tremble the raga and 

the ragini of the wandering forth and the home-coming of the worlds. Let them not be led 

away by talk of modernity and cosmopolitanism: poetry has nothing to do with ancient or 

modern, but only with now, and the true cosmopolitanism will not be achieved through 

the ignoring of nationality but through fulfilment. (Cousins 1918:180) 

He has a strong belief that Indians think and write in a different way than the 

people of Europe. He, therefore, writes:  

… the realm called “supernatural” that would have made the critic's hair stand on 

end, I was influenced by the repetition of the idea that art has nothing to do with such 

things, into a vague fear that the critic might be right. India, however, gave me the 

complete confidence that is necessary to literary creation. She showed me the examples 

of Mirabai and Tukaram and Rabindranath Tagore, in whom life, religion and philosophy 

are one, and sing themselves in the poetry of spiritual joy. (Cousins 1918:164) 

He writes further: 

It is this quality of spiritual vision that seems to me to be the supreme 

characteristic of Indian poetry. … I am convinced that, if Indian poetry is to be a living 

influence in the English-speaking world – and I sincerely hope it will, for God knows it is 

needed—the way toward such influence must be by the living thing in the poetry. It is this 

living thing in the poetry. (Cousins 1918:171-172)

It is in this sense that Cyril Modak uses the term 'Indo-Anglian' and justifies the 

inclusion and teaching of familiar (i. e. Indian) poetry to the young students who can 

relate themselves to the thought, images, allusions, metaphors, similes, epithets and 

music of its language. Gwendoline Goodwin also uses the criteria suggested by Cousins 

to select poems and poets in her anthology though she does not use the term Indo-

Anglian. V K Gokak also makes a distinction between 'Anglo-Indian' and 'Indo-Anglian' 

on the basis of the 'point of view' of the author. (Gokak n.d.:160) He writes: 

Indo-Anglian journalism is an 'Anglo-Indian' enterprise which was gradually 

'indo-anglianised'. Indeed, both the Anglo-Indian and 'Indo-Anglian' categories 

continued to exist side by side for a long time, the one representing the imperial and the 

other the national point of view. The demarcation in substance has disappeared with 

Independence and such distinctions as prevail now represent the ideologies that are 

active in the country. (Gokak n.d.:167). 

According to Gokak “The Indo-Anglian writers come from microscopic 

minority group, ... write with an eye on an outlandish reading public and [pick] up themes 

and situations that might appeal to the West” (n.d.:164). Gokak classifies Indo-Anglian 

authors into two groups. In the first group fall those Indo-Anglian writers who very 

nearly [approximate] to English writing in [their] accent, tone vocabulary, syntax and 
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style, by reason of the writer's interest or domicile, [and tend] to lose, … Indianness of 

thought and vision. [Such] Indo-Anglians, … [being] fond of cosmopolitan living, have 

plenty of the flavour of conversational English in their writings. The latest fashions in 

language, which they assimilate and employ in their writing, make them more 'Anglian' 

than Indian. They tend to write about India from the outside rather than inside. (Gokak 

n.d.:162) 

In other words this group represents what Macaulay had conceived as: 

“Indian[s] in blood and colour, but English in tastes, in opinions, in morals and in 

intellect.” (Macaulay: Minute) Another group of Indo-Anglian authors, according to 

Gokak, consists of those 

who are true to Indian thought and vision cannot escape the Indian favour even 

when they write in English. Their style is, in a great measure, conditioned by the learned 

vocabulary of the subject on which they write, - philosophy, sociology, criticism and the 

like. Even when they write fiction, they depend, for their effect, on picturesque Indian 

phrases and their equivalents in English. When it comes to writing poetry, they are 

invariably reminiscential in their style and phrasing. We know, as we read that the writer 

is conforming, consciously or unconsciously, to the Romantic, Victorian, Georgian or 

Modernist tradition. (Gokak n.d.:162-163) 

Gokak concludes :

… Indo-Anglian writing … is either predominantly 'Anglian' or 'Indian'. Very 

rarely is a synthesis of the two perceptible in sustained works of art. This does not mean 

that Indo-Anglian writers who are predominantly 'Indian' are all victims and not masters 

of style. But it is the mastery of a style which is peculiarly Indo-Anglian.” (163) In this 

situation, according to Gokak, “a good deal of Indo Anglian fiction or poetry falls short of 

the level that our greatest writers have touched in their own languages. (Gokak n.d.:164) 

Gokak makes a case for the use of two terms viz. “Indo-Anglian literature” and 

“Indo-English literature” for the works of the Indians in English. He uses the term 'Indo-

Anglian literature' for the writings of such Indians who write literary forms ranging from 

epic to personal essay in English. He opines that the history of Indo-Anglian literature is 

“illustrious”. For the growing volume of translations by Indians from Indian literature 

into English Gokak uses the term 'Indo-English literature'. He describes R C Dutt's 

Ramayana and Tagore's Gitanjali as Indo-English works. As English is the literary lingua 

franca in India it necessitates “to present in English, work of recognised merit done in one 

of the Indian languages.” (Gokak n.d.:161) He also considers this sort of work to be very 

important “in order to promote a knowledge of Indian thought and vision abroad.” 

(Gokak n.d.:162) Such translations were earlier considered to a part of Anglo-Indian 

and/or Indo-Anglian literatures. He gives the following reasons to justify his coinage and 

use of the term “Indo-English literature”: i) The literary translation is not the “product of 

electronic brains [but]… is a spontaneous expression of the human personality. It 

demands as much creative sensitiveness as critical insight.” (Gokak n.d.:165) ii) “One 

can only translate effectively a work which [one has] loved and admired. The delight 
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experienced in translating such a work is as genuine as the delight arising from creative 

work.” (Gokak n.d.:165) iii) Translation is a selfless creative activity in which the 

translator's genius is mingled. iv) “Again, this body of translations should not be the 

sporadic work of isolated individuals. It should rather be a movement, a concerted and 

organised effort to represent the variety and grandeur of Indian literature in English. This 

body of writing will not be less natural than Indo-Anglian. On the other hand, it will 

consist of works of approved excellence and become truly representative.” (Gokak 

n.d.:166) v) “Indo-English literature will be none other than Indian literature in 

translation. But the phrase Indo-English is a convenient phrase to distinguish it from 

Indo-Anglian literature.” (Gokak n.d.:166)

Gokak makes a distinction between Indo-Anglian and Indo-English writings as 
the approaches and purposes of these writers are entirely different: 

The Indo-Anglian tends to write with an eye on an outlandish reading public and 
picks up themes and situations that might appeal to the West. The Indo-English writer, on 
the other hand, is concerned with a book that is redolent of the soil. It deals with problems 
that are our problems and in the manner in which we expert own writers to present and to 
interpret them to us. There is a fundamental difference in the approach. I am tempted to 
say, in fact, that Indo-Anglian literature is a hothouse plant rather than one that has 
sprung from the soil and sprouted and burgeoned in the open air. (n.d.:164)

However, many critics have used Indo-Anglian and Indo-English as synonyms 
 as is clear from the titlesof various works [see infra]. 

Popularity of the Term
Sujit Mukherjee in his essay “Indo-English Literature: An Essay in Definition” 

writes: “'Indo-Anglian' is more or less accepted without further dispute as descriptive of 
original literary creation in the English language by Indians” (Mukherjee 1968:202) but, 
Alphonso-Karkala does not approve of the term 'Indo-Anglian' as to him it suggests 
“relation between two countries (India and England) rather than a country and a 
language.” (Alphonso-Karkala 1970:2) As the term is considered to be indicating to the 
racial bias, as in 'Anglo-Indian', Iyengar switched over to “Indian Writing in English” 
and Sahitya Akademi to “Indian English Literature” which are politically more correct 
terms. However, in the post Rushdie-literary world the Indian writer has come a long way 
since the frank admittance of Raja Rao: “We cannot write like the English. We should 
not.” (Rao 2005:v); more authors claim to be writing in English and not Indian English. 
Krishnaswamy and Burde are right when they claim: “'Indian English' is neither used by 
those who talk and write about it nor claimed as the mother tongue!” (Krishnaswamy and 
Burde 2017:vi). Hence the term “Indian English Literature” has gone out of favour. 
Rajan considers the naming of this literature “relatively inconsequential” issue in 
comparison to “[i]ssues like postcoloniality, multiculturality, indigenization, nativism, 
the social and political agenda of criticism and the like.” (Rajan 2006:12) He with finality 
pronounced: “I personally prefer “Indian English” for it seems to adequately convey the 
sense with minimum confusion.” (Rajan 2006:12) Sometimes, the world may not opt to 
go with an individual opinion.



In this bewildering background it is quite baffling and fascinating to see that the 

term “Indo-Anglian” caught the imagination of the authors and critics and is still being 

widely used. The popularity of the term amongst the academicians, researchers, 

historians and the editors of the anthologies both in India and abroad is clear from the 

titles of the books, articles and dissertations/ theses. The term “Indo-Anglian” was 

appropriated and popularised by Indian universities as well by prescribing a course with 

the name in their MA English programmes in the post independence era (sixties, 

seventies and eighties) though most of the elite universities have switched over to 
4

different names in the recent past. A close scrutiny of the titles  suggests that the term 

“Indo-Anglian” is currently being used either by publishers/ authors located in the 

mofussil towns of India or by the writers/publishers abroad. Others have switched over to 

Indian English Writing or to Indian Writing in English. However, there are some persons 

who consider 'Indo-Anglian' to be a binary of 'Anglo-Indian' as is clear from the name of 

a school” B L Indo Anglian Public School, Aurangabad (en.wikipedia.org). As against so 

many Anglo-Indian schools in India there is at least one school that has “Indo-Anglian” 

in its name. If this naming is considered in the light of thesis/anti-thesis as propagated by 

Hegel the names 'Anglo-Indian' and 'Indo-Anglian' are the binary opposites and will 

continue to exist for ever and I do not foresee a synthesis of these two attitudes (in the 

sense of Cousins) in near future. 

The dwindling number of Anglo-Indians owing to several socio-economic-

political factors and even scantier number of authors in them contributed to the term's 

acceptance in the later period (Ruskin Bond and I Allan Sealy are perhaps the only 

examples in today's context). Naturally, such authors too have been included in the 

gamut of Indo-Anglian writers though they continue to be socially categorised as Anglo-

Indians. There was a time when Indian authors were considered to a part of Anglo-Indian 

literature. With the passage of time the tables have been turned and now Anglo-Indian 

authors from diverse parental lineages/ backgrounds (like Aubrey Menen, Ananda 

Coomarswami, Verrier Elwin, Jim Corbett, Allan Sealy and others) are considered to be a 

part of Indo-Anglian writing. The ever enlarging number of the Indians and the volume 

of their contributions was another reason that led to the legitimacy of the term “Indo-

Anglian” just as the growth in the number of the users of a particular dialect legitimises 

its use and becomes a significant step in the direction of standardising the language. 

Another reason for its popularity lies in the fact that it asserts national identity by 

strategically bringing India to the fore of “Anglo”. The coinage of the term, “Indo-

Anglian”, was also a historical necessity because of the growing number of the Indians 

writing in English and the ever enlarging volume of their writings in English but its 

popularity may be attributed to the assertion of national identity and an intense feeling of 

nationalism that became obvious with the demand of freedom from the British yoke and 

the emergence of Gandhi on the national scene. The Indian authors' and literary 

historians' claim to be a part of 'English literature' is a typical example of the colonial 

syndrome and the reflection of their servile mentality though the vast use and continuing 
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use of the term both in India and abroad may be attributed to the acceptance of India as an 

independent nation and its unique cultural identity being manifested in its literature. The 

positive attitude of Indians' writing in English and acceptance of this variety of literature 

may also be a result of what may be described as Gandhian axiomatic principle in which 

he wanted freedom from the British and to be their friend and well-wisher 

simultaneously. This attitude presents a sharp contrast to that of Webster who declared 

his language to be “American language” after the colonies in America severed their ties 

with England. Consequently, unlike the situation in India, literatures like American 

literature, Australian literature, New Zealand literature and Canadian (Anglophone) 

literature emerged. 

The Aftermath

Logically speaking, any term having India in it but coined in the pre-

independence era, refers to the common inhabitants, lineage and inheritance of the 

subcontinent comprising mainly of present-day Afghanistan, Bangladesh, Bhutan, India, 

Nepal and Pakistan. This is another problematic. Interestingly enough K. R. Srinivasa 

Iyengar's Indo-Anglian Literature (1943) contains a map of undivided India including 

Sri Lanka, Pakistan and Bangladesh. However the anthologies and the histories belie this 

logic as the authors figuring in them continue to be by and large Indians from the land 

mass in today's political map of India. The only exception interestingly enough is 

Rushdie who has included Pakistani, Indian and Bangladeshi authors in his anthology 

restricted to just fifty years (1947-1997) of the post-independence period, in the title of 

which he does not use Indo-Anglian. Sometimes the historical burden is too heavy to be 

overthrown. At the moment the confusion prevails and the riddle has to be left as such for 

the future generations to be solved.

Professor of English
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Reflections on Deen Dayal Upadhyaya's
Vision of Chiti and Dharma-Centric Indian Culture

Sudhir Kumar

I. Prastavana/Preface:The Context and the Contest: Who is afraid of DeenDayal 
Upadhyaya?

Let us, first, confront the question head on - “Why should one, or anyone, be 
1

afraid of Deen Dayal Upadhyayaji's vision of Bharat?”  Another version of this question 
may be reformulated as - “Who is afraid of the unifying vision of a “dharma-centric” 
Bharat/India that is manifest in its diverse forms as Vedantic-Bhakti-spiritual worldview 
(often known as Hindu way of life), Buddhism, Jainism, Sikhism and Sufi-devotion?”An 
unfailing answer to this question is that noBharatiya/Indian, or for that matter, anyone, 
irrespective of her/his being a theist/atheist/agnostic, who believes in theinviolable 
significance of “dharma” as “sadachara or ethical conduct” as well as integral or holistic 
unity of cosmos and recognizes the differences as seemingly different forms of oneness 
or truth, can be afraid of Deen Dayal Upadhyayaji or his dharmik/dharma-centric 
worldview represented in his vision of “Ekatma-Manavavad or Integral Humanism” and 
other writings. He is of firm opinion that- “By rejecting spirituality, one can never 

2
establish harmony between humans, their actions and the outside world” . It is the 
centrality of holistic and ekaatmak (integral) spiritual/dharmik/adhyaatmik worldview 
that takes cognizance of, and negotiates, the worldly differences in order tounderstand 
that underlying unity which binds the differences into oneness. This integral unity or 
oneness of all forms the “chiti” or the soul of Bharat as a nation. Influenced by Adi 

th
Shankara (8  century CE), Deen Dayalji always stressed, in his writings and speeches, 
“that true knowledge is the realization of oneness of all or non-dualism; whereas 
ignorance is the experience of differences. We have to make all possible efforts to make 
our own people realize the oneness or integrality of all forms of planetary existence” 
(DDUSV Vol 1, taken from his 'Diary' entry Dated 17 January 1956, printed on the back 
cover). Furthermore, in 1947, he wrote his novel, Jagadguru Shankaracharya, 
reinforcing the message that Adi Shankara made a great contribution to integrate the 
nation- socially, culturally and spiritually. He even refers to Adi Shankara'sManisha 

3Panchakam (a dialogue that took place in Varanasi on the banks of the Ganges between 
Adi Shankara and a Chandala-an outcaste. Deen Dayalji underlined how Adi Shankara's 
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doctrine of non-dualism or advaita, in its practical aspect, displayed how important it is to 
annihilate the caste-system, through and in one's thinking and social action both, as it is 
the biggest obstacle in the project of social unity so vital for national integration (DDUSV 
Vol 1, 160-165). It was Adi Shankara, according to Deen Dayalj, who made the people of 
Bharat aware of the soul of the national life or chiti that unites the material and the 
spiritual. He reminds us of the significance of Adi Shankara's spiritual-cultural-social 
project, both in its discursive as well as performative forms, that is vital to the cause of the 
national integration or unity of the nation: 

In the national life of India, after Lord Krishna, Acharya Shankara came into 
existence to give a practical shape to the idea of fundamental unity of the nation. “One in 
many”- through this principle enunciated by him, he, Acharya Shankara, brought about 
the essential unity of spiritual, material, religious, social and political aspects of our 
practical life. .... What can be better tribute offered by us to this great prodigy of our 
nation than take a vow to follow and practice his principle of non-dualism in real life in 
order to make Bharatavarsha an evolved, effulgent nation. (DDUSV, Vol.1, 207)

Moreover, Deen Dayalji holds, in consonance with the spirit or essence of our 
national culture or chiti, that a human being is not an individual body but an integral form 
of body, mind, intelligence, and soul/spirit. This integrality or oneness of all the 
constituents that is easily visible in the composition of an individual also manifests itself 
as unity of all in society transcending the apparent differences barriers of caste,colour, 
religion, race, class, gender, language etc. All constituents of the nation, that is, the land, 
the people, and culture are suffused with and vitalized by this vital life-breath called 
“Virat” or “Chiti”. The primary objective of all kinds of national ideas and institutions- 
social, political, cultural, educational and ecological is to continue to strengthen this 
essence or soul (chiti or virat) of the nation. Similarly, the primary national duty or 
rashtra-dharma of all the citizens of Bharat is to act in accordance with this vital force 
called chiti in order to protect and strengthen it- failing which our national life will get 
weakened and suffer moral decline (DDUSV, Vol 12, p.159). Needless to say, even Sri 

4Aurobindo, in his seminal text- The Foundations of Indian Culture (1918-21)  underlines 
that the Bharatiyasamskriti/Indian culture, notwithstanding its amazing diversity,  
emphasizes “the natural harmony of spirit, mind and body” and its “central conception is 
that of the Eternal, the Spirit here encased in  matter” that also “enters the world of ideas 
and conscious morality, dharma” (TFOIC 2).In other words, the very consciousness of 
all pervasive“unity” of “being”- of the living and the non-living is a characteristic feature 
of the soul of the nation or chiti.

At the same time, it can hardly be denied that in the present contexts of political 
correctness and shameless opportunism camouflaged as intellectual sophistry and 
ideological bigotry as exemplified through the writings of the scholars belonging to, 
what may easily be called, the secular left liberal combine, the dharma-centric meanings 
of Bharat have been flagrantly condemned as a part of Hindu fundamentalism which is so 
erroneously misconstrued as“Hindutva”. Hindutva or Hinduness is primarily a geo-
cultural concept that is not grounded in a religion or a dogmatic religious ideology called 
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Hinduism as it is invented and so well explained by V.D. Savarkar in 1923 in the 
eponymous essay. The words such as “Hindutva”,“Hinduism” and  “Dharma” and those 
who hold that these concepts imply primarily- a cultural, ethical and spiritual way of life 
are often condemned and used with all kinds of derogatory meanings in the writings of 
the modern Indian scholars belonging to the secular-left-liberal combine. Suffice to say 
that these academics and peddlers of Marxism and secularism tend to ignore even the 
verdict of the Supreme Court of India, delivered on 11 December 1995, that clearly held 
and reinforced that Hindutva is a “way of life” (and, hence, is primarily a cultural 

5 concept) and has nothing to do with narrow fundamentalist Hindu religious bigotry. In 
this context, it is worthwhile to highlight the significance of  Shri Mohan Bhagawat's 
(Sarsanghchalak of Rashtriya Swayamsevak Sangh or RSS-the Organisation which has 
been roundly and routinely condemned as a hotbed of “Fascist” Hindu fundamentalism 
or fanaticism in the discourses of the Secular Left Liberal combine) recent speeches 
delivered in September 2018 in New Delhi. In his speeches that echo,  recontextualize, 
and reconstruct the vision of Veer Savarkar and Deen Dayal Upadhyayaj, Mohan 
Bhagawatji reiterated the all-inclusive, integral vision of “Hindutva or Hinduness or 
Hindu View of Life” which, celebrates differences- religious, linguistic or regional as 
well as reinforces an all-inclusive cultural unity (saamskritiksamanvaya) that 
harmonizes the differences or diversities. He categorically and emphatically stated, 
foregrounding the “dharma-centric” vision of Hindu view of life:-

“Unity is central to our living tradition (parampara) and it teaches us how to live 
in harmony with each other… In the celebratory and characteristic Indian discourse of 
acceptance of, and reverence for diversity, it is the vision of “Unity” that is of paramount 
importance. It is, therefore, essential for us that we respect and accept our differences. 
The RSS firmly believes in its primary duty to integrate the entire society. And that is 
why, there is no other for RSS, not even those who oppose it today…We are the people 
who firmly believe in uniting all the people of India into an integral whole; we are not the 
ones who aspire to be free from India and Indian culture. Our effort is to integrate all, and 
that is why we invite all to participate in our activities….RSS envisions a society in 
which all are equal and there is no discrimination against anyone on the basis of caste, 

6creed and religion”.
Moreover, Mohan Bhagawatji reiterated the inclusivist nature of “Hindutva” 

by invoking Sir Syed Ahmad Khan's idea of being a “Hindu” in terms of his belonging 
to the unity (and not uniformity) of  national culture:- “ If Muslims are unwanted ( in 
India), then there is no Hindutva. The day it is said that Muslims are unwanted here, 
the concept of Hindutva will cease to exist.”(TIE Sept 19,2018, pp1-2). He quoted Sir 
Syed Ahmad Khan's famous statement made during his speech delivered in an Arya 
Samaj function where he was being felicitated to have become the first “Muslim 
Barrister” - “ Mujhebadadukhhuakiaapnehumkoapne me nahinshumarkiya…kya hum 
Bharat Mata keputranahinhain?...arreitihaasmeinbadalgayihamari puja kipadyati. 
Aurkyabadlahai? ( I am very upset that you did not consider me one of your own? Am I 
not a son of Mother India? Nothing has changed except our ways of worship… Hum 



kehtehainkihamara Hindu Rashtra hai. Hindu Rashtra haiiskamatlabismeMussal 
mannahichahiyeaisabilkulnahinhai…jis din yehkahajayegakiyahanMussalmanna-
hinchahiye…uss din voh Hindutva nahirahega. Woh to Vishwa-kutumbkibaatkartahai 
.(We say ours is a Hindu Rashtra. Hindu Rashtra does not mean it has no place for 
Muslims. The day it is said that Muslims are unwanted here, the concept of Hindutva will 
cease to exist. Hindutva believes that that the world is a family”. (TIE, September 
19,2018,p.1-2). Mohan Bhagawatji further clarified that he will “ respect the sentiments 
of those who wish to be called “Bharatiya” and not Hindu” (TIE, September 
19.2018,p.1). The overwhelming question now is –“ Who will, then,  keeping in mind 
the unifying or inclusivist vision of DeenDayalji and Mohan Bhagawatji, continue to 
be afraid of  and pour vilest possible scorn on Hindutva or Hinduness or Hindu Way 
of Life?”
II.How and Why the Secular-left-liberal Intellectuals Hate Hindu/Hinduism/ 
Hindutva: The Importance of Being Deen Dayal Upadhyaya

One may find the very seeds of this insidious secular-left-liberal hatred of 
“Hindu, Hinduism and Hindutva”, in the writings of Karl Marx who,  displaying his 
rather shocking ignorance as well as visceral hatred of Bharat or its samskriti/culture, 
shamelessly characterized entire Bharat or Hindustan as a “ world of voluptuousness and 
of…woes” and its religion as a “religion of sensualist exuberance,…of self-torturing 
asceticism, a religion of the Lingam, and of the Juggernaut; the religion of the Monk, and 

7 of the Bayadere (a dancing Hindu girl)”. He goes on to label Indian communities or 
people as “ semi-barbarian” people  who, afflicted with “barbarian egotism” are 
condemned to lead an “ undignified, stagnatory and vegetative life” manifest in their “ 
brutalizing worship of nature, exhibiting its degradation in the fact that man, the 
sovereign of nature, fell down on his knees in adoration of Hanuman, the monkey, and 
Sabbala, the cow” (TFWOII17-18). Moreover, Marx legitimized his hatred and 
condemnation of Bharat and Bharatiyasamskriti and society, as well as justified the 
destruction of Bharatiyasamstriti through the imposition of colonial rulebecause of it 
historylessness: “Indian society has no history at all, at least no known history. What we 
call its history, is but the history of the successive intruders who founded their empires on 
the passive basis of that unresisting and unchanging society…England has to fulfil a 
double mission in India: one destructive, the other regenerating- the annihilation of old 
Asiatic society, and the laying of the material Western society in India (TFWOII, p.29).

Hence, it is but natural for the Marxist scholars or the members of the secular-
left-liberal combine (a few names are mentioned here in a suggestive manner only  in 
order to expose how the Indic/Bharatiyasamskriti/ Hindu view of life are vilified in the 

8 9
works of some of the Indian intellectuals) like G. C. Spivak , Wendy Doniger , Shashi 

10 11 12 13 14Tharoor , KanchaIlaiah , Vasudha Dalmia ,Akshaya Mukul  Arundhati Roy , Ananya 
15

Vajpeyi  and others to disseminate through their writings and critical positions, all kinds 
of perversion of “dharma-centric” vision of Bharatiyasamskriti and the integral/holistic 
Hindu view of life.It is a foregone conclusion that all those, who rather self-righteously 

16
imagine and firmly believe that “India, that is, Bharat”  (and not “Bharat, that is, 
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India”!), is,  in fact, a pronouncedly “socialist secular” democratic republic,  may be or 
should be,  quite afraid of the vision of “Dharma-centric” Bharat (,that is, India) as 
upheld by Deen Dayal Upadhyaya (1916-1968), the great patriot and thinker of 
Bharat/India. This essay makesan attempt to critically examine the significance of 
DeenDayal Upadhyaya's views on the centrality of “dharma”(righteousness) that 
constitutes the “chiti” or the  essence or soul of the rashtra/nation called Bharat, that is, 
India. It will also be analyzed how he contests the dominant notions envisioning 
India/Bharat as a “secular, socialist” state in the context of his vision of Bharat as a 
“dharma-centric/dharma-kendric” rashtra/nation. He aptly alerted the people of India 
about the dangers of deliberately ignoring the indigenous “sources of national 
inspiration” and performing the mimicry of the foreign ideas: 

Every nation must remember that the source of national inspiration must 
necessarily be located within its national territorial/cultural space. At the same time, it 
cannot be forgotten that if it remains located outside the national boundaries, the 

17
consequences and conditions may be fatal to national life.(Upadhyaya Vol. 1,178.  
Translation mine)

DeenDayal Upadhyaya's significant insights on the inseparable link between the 
core values of a nation's existence and its freedom resemble what the eminent Brazilian 
educationist Paulo Freire said in his famous book Pedagogy of the Oppressed(1970) 
regarding the dehumanizing impact of the oppressive education system imposed on the 
oppressed by the colonial power:

The oppressed, having internalized the image of the oppressor and adopted his 
guidelines, are fearful of freedom. Freedom would require them to eject this image and 
replace it with autonomy and responsibility….Although the situation of oppression is a 
dehumanized and dehumanizing totality affecting both the oppressors and those whom 
they oppress, it is the latter, who must, from their stifled humanity, wage for both the 
struggle for a fuller humanity, the oppressor, who is himself dehumanized because he 

18dehumanizes others, is unable to lead the struggle. (Freire29)
III. On Chiti (the essence or soul of the nation): Recontextualizing DeenDayal 
Upadhyaya

If the very source of our vision of education and education- system, even seven 
decades after the attainment of political freedom, remains Macaulay-driven or Euro-
centric, how can we, the Indians, claim to have realized social and cultural freedom or 
swaraj? If both the vision of “education” and “the education-system”, as they are 
implemented in India, remain alienated from the spirit or soul of the nation, so aptly 
addressed as “chiti” by Deen Dayal Upadhyaya in his speeches and writings, how long 
can we evade “the consequences and conditions” that  “may be fatal to national life in 
India”- as rightly stated by Deen Dayal Upadhyaya. Deen Dayalji understood the 
characteristic feature of Indic or what may be called the Hindu way of life according to 
which the very concept of “jnana/vidya/shiksha” (referred to as knowledge/education in 
the western worldview)” is “dharma-centric (righteousness-centric) leading to moksha 
or mukti (true liberation). Needless to say, the soul of India or its “chiti” is “dharma” 



(righteousness, good conduct, justice, duty, right, character, morality, spirituality, law 
etc.).  For example, Gandhi rightly says that “Essential simplicity and spirituality is the 
hall-mark of Indian culture” (Harijan, February 18,1939). It is this implication of “chiti” 
as “sprituality or adhyaatma” , in its applied form ( not only in its textual form), that is the 
essence or the meaning of Bharataccording to Gandhi and DeenDayal Upadhyaya both. 

19
So much so that Gandhi wrote a book- Dharma-Neeti (Righteousness and Its Practice)  
in South Africa in order to emphasize that it is “dharma” (both as a vision of morality or 
spirituality as well its performance or ethical action) that constitutes the “chiti or the 
soul” of the nation and national consciousness. Hence, the vision of goodness or morality 
(dharma in its normative form) cannot be separated, in the context of 
Bharataiyasamskriti/Indian culture, from its performative aspect or neeti; in fact, both 
are one.

Thismanifests itself in the visions and actions of its great avataras (incarnations 
of the Divine as Rama, Krishna, Shiva, Shakti etc), great rishis (seers and sages),its great 
bhaktas, including women bhaktas, who came from all parts of Bharat/India and created 
an Akhil-bharatiya (pan-Indian) cultural consciousness for social and spiritual 
transformation in ancient as well as highly turbulent historical contexts, leaders (like 
Swami Vivekananda, Swami Dayananda, LokamanyaTilak, Jotiba Phule, Tagore, Sri 
Aurobindo, Gandhi, Jayaprakash Narayan, RammanoharLohia, Dr Ambedkar and 
others. The most visible sign of the essence of our national “chiti” is the overwhelming 
significance of “dharma” (righteousness or morality) and “moksha or mukti”(true 
liberation) which implies- social, political, economic, cultural and spiritual freedoms. In 
the wisdom/knowledge-traditions of India, if “dharma” (righteousness) remains the 
foundation of all ethical human actions and efforts aimed at ensuring the “lokasamgraha 
or welfare of all”, the human beings are required to engage in the ethical pursuits of 
wealth (“artha”- which also means political economy) and desire (“kama”) also.Hence, 
all the three cardinal principles or purusharthas – “dharma”, “artha” and “kama”, if 
practiced in accordance with “dharma” (ethical duty/righteousness), will ensure 
“moksha” or “mukti” (liberation), the highest goal of life. That is why, the pursuit of 
“jnana/knowledge”, in Indic civilizational contexts, will lead to the attainment of holistic 
“moksha or mukti” implying the realization of social, political, economic, cultural and 
spiritual freedom.

20Thus, the great devotee – Prahlad, in Vishnupurana(1.19.41, p.89)  tells his 
father, the demon-king,Hiranyakashyipu, that the goal of “vidya/knowledge” is “mukti” 
or liberation:-

“TatkarmaYannabandhaaya, SaaVidyaaYaaVimuktaye/ Aayaasaayaa Param 
Karma VidyaanyaaShilpanaipunam” (That which binds is not true action; True 
knowledge is that which liberates. All other kinds of action are insignificant as all other 
kinds of knowledge are mere crafts).

The question is – “Can our present education-system, which may well be said to 
be functioning as a by-product of the Macaulay(ian) project of translating Indians into 
brown Europeans, protect, preserve, propagate and expand the core-values or essence of 
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Bharatiya/Indian world-view which is “dharma-centric”- aimed at character-building or 
ethical transformation of human beings or young Indian citizens?? The answer is an 
emphatic and ready-made – “No!” The reason is that the present education-system in 
India is not, and has not, for long, been in sync with the ethically loaded core of India's 
national and cultural consciousness, that is, “dharma”- so aptly considered by 
DeenDayalUpadhyayaji as “chiti” or the soul of the nation. Even the Indic or Bharatiya 
philosophical systems are grounded in “dharma”. For example, the first sutra of The 
Purva-Mimamsa-Sutra of Jaimini is “Athato Dharma Jigyasa”( Now, therefore, (there 

21must be)an inquiry into the  ( the nature of) duty.  According to the first sutra of 
Nyayadarshana (Logic), the aim of logic or method of logical inquiry is eventually to 

22
attain “nishreyas” or supreme good or true liberation.  Similarly, the first sutra of the 
Vaisheshik Darshana (Vaishika system of philosophy) is “Athato Dharma 
Vyakhyasyamah” (Now, from here onwards, we will begin the discussion of dharma) and 
the next sutra further reinforces the significance of “dharma”- “ Yatoabhyudayanihshre-
yasasiddhihsadharmah”( That which makes one attain worldly well-being as well as true 

23liberation or supreme good is called dharma) . But this attainment of supreme good or 
true liberation (moksha or nihshreyash) by constantly performing dharma does not imply 
a kind of escape from worldly or social duties or samanya dharma. Professor Kapil 

24Kapoor, in his “Editorial Introduction” to Encyclopedia ofHinduism(Volume I) ,  rightly 
states that “this liberation is not individual salvation at the cost of social or general well-
being. This is not so because the question of knowledge has always been discussed/ 
located in an ethical framework. Knowledge must promote dharma. What is this dharma 
that knowledge must promote? It is defined in the Mahabharata as that which  promotes 
the general welfare of mankind. .... (or) lokasangraha, the collective well-being of the 
people. Knowledge informed by dharma connects the individual to the society (liv-lv)”. 

25One can also quote how S Radhakrishnan, in his book, The Hindu View of Life  defines 
“dharma” in moral  terms ( not in religious terms) as a key to the study of the “Hindu 
View of Life” which is the best way to define “Hinduism or Hindutva”: 

Dharma is right action. In the Rg Veda, rta is the right order of the universe. It 
stands for satya or the truth of things as well as the dharma or the law of evolution. 
Dharma formed from the root dhr, to hold, means that which holds a thing and maintains 
it in being. Every form of life, every group of men (human beings) has its dharma, which 
is the law of its being. Dharma or virtue is conformity with the truth of things; adharma or 
vice is opposition to it. Moral evil is disharmony with the truth which encompasses and 
controls the world. ..... If life is one, then there is one master science of life which 
recognizes the four supreme ends of dharma or righteousness, artha or wealth, kamaor 
artistic and cultural life, and moksha or spiritual freedom.

Similarly, Deen Dayalji in his second lecture on “Integral Humanism” (delivered 
on April 23, 1965–seeDDUSV,Vol.12,59-62)explains in detail the interconnection 
betweenand interdependence of the four “purusharthas”, that is, the four ends of life. He 
alsounderscores how they should be grounded in “dharma”( righteousness) in order to 
sustain a good society.In his writings and speeches, Deen Dayalji always reaffirms that 



“dharma” remains the soul or chiti of the nation which should inform our different world-
views, our national visions, objectives, policies, institutions, and their implementation, 
through national agencies or organizations or institutions, starting first at the 
local/rural/grassroot level and then moving upwards. He rightly says: “The creative 
confluence of land, people and samskriti (culture), which are interdependent, gives rise 
to what we call rashtra or the nation…. But the practices/actions that form the foundation 
of safety, growth, and prosperity of the rashtra or the nation, that is the result of this 
creative confluence, are called “dharma/righteousness”. It is “dharma or righteousness” 
that remains the foundation of our national life; it ensures our holistic national progress 
which includes the material and the spiritual/moral progress (“abhyudaya” and 
“nihshreyas”) and inseparably connects the fragment or the part or an individual 
(“vyashti”)  with the whole or “samashti”… A nation that remains “dharma-centric” in 
all its actions and execution ofpolicies, proves a truly welfare-oriented nation for all the 
three primary constituents of the nation- the land, the people and samskriti or culture. It is  
this “dharma-in-practice” (not “dharma-in-theory” alone)that  works as an ethical 
determinant of  the networks of interpersonal relations, the relation between the part and 
the whole ( or the individual and the society),between  one form of whole and yet another 
form of the whole, between all forms of inanimate and animate entities and their 
behaviours/natures- making  all these function in consonance with the dharmic-sanatan- 
parampara (eternally ethical tradition) of Bharat/India. Needless to say, it is this 

26“dharma” that pervades all aspects of our vision of life.”
It is in this sense that all our national life and its constituents such as the 

Constitution, the legislature, the judiciary and the media Needless to say, the education 
system and its institutions are an important part of inculcating the chiti or the soul of the 
nation (, that is, the core ethical/spiritual values). 

Even Mahatma Gandhi, in the eighteenth chapter – “Education” of his seminal 
27

text – Hind Swaraj  (1909) warned us, the so-called educated (westernized- English-
speaking) Indians in no uncertain terms about the dangerous social-political-cultural 
consequences of continuing with the Euro-centric system of education which is not in 
harmony with the ethical world-view(or the dharma-centric holistic vision of the people 
of India) and their collective consciousness:

To give millions a knowledge of English is to enslave them. The foundation that 
Macaulay laid of education has enslaved us. I do not want to suggest that he has any such 
intention, but that has been the result….It is worth noting that, by receiving education in 
English, we have enslaved the nation. Hypocrisy, tyranny, etc., have increased. English- 
knowing Indians have not hesitated to cheat and strike terror into Indian people…It is we, 
the English-knowing Indians, that have enslaved the nation. The curse of the nation will 
rest not upon the English but upon us. (78-79)

Gandhi could easily realize that the education both in theory and practice in the 
colonized India was not in grounded in the meaning or essence of Indian culture and 
society (Bharatiyasanskriti and samaj)- which may also be called the chiti or soulof India 
(according to Deen Dayal Upadhyaya). Gandhi's perception of the contemporary 
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education system in the post-independence era in India would not have changed his 
comments on Indian education as reflected in Hind Swaraj almost nine decades ago. It is, 
therefore, no coincidence that Pandit Deen Dayal Upadhyaya remembers the two great 
visionary-activists of swaraj or freedom in the holistic sense- Gandhi and Tilak, in the 
very beginning of his important discourse on “Ekatma Manav-darshan/ Manavvada 
(Integral Humanism)”. According to Deen Dayalji, the attainment of true knowledge or 
jnana, which should be the goal of “shiksha/education” in India or elsewhere, produces 
“ekatva/ekatmakata or oneness or integral consciousness” which results into the welfare 
of all (sarvodaya). Echoing Gandhi's critique of modernity and modern education 
system, Deen Dayalji also warned the Indians that the sheer mimicry of the western 
education and culture has been destroying the creative power of the people of India 
(Upadhyaya Vol. 1, 192-194). This creative power of India is the chiti or soul of India as a 
nation that gets stifled and damaged by the imposition of an alien education system 
which is driven by predominantly economic and materialistic goals.He rightly says that 
“all those laws that nurture and sustain entire humanity as well as the whole creation are 
collectively connoted by the concept of dharma. We have to contemplate the whole of life 
considering dharma as its very foundation. When nature including the human nature is 
refined or purified in consonance with those laws called dharma, it is called 
“samskriti/culture”. It is this “samskriti or culture” that will be able to hold and sublimate 
the human life ethically. As I already told you, what forms the substratum of the 
foundation and aim, theory and ideal of this “samskriti or culture” is the unity or 
integrality of life.”(DDUSV,Vol 12, 56-7). 
IV. The Untranslatables: “Shiksha” and “Chiti” in Indian Contexts

In his third lecture on “Integral Humanism” delivered on 24 April 1965 at 
Mumbai, Deen Dayalji considers “chiti” (which cannot be exactly translated into 
English) as the soul of the nation and brilliantly illustrates with suitable examples how 
the mutually interdependent ethical triad of “chiti-samskriti-dharma”(soul of the nation- 
culture- righteousness) lies at the centreof the nation. He defines “chiti” as “innate 
nature” of the nation and its people. Naturally the innate nature or “chiti”of the people of 
Bharat has been their firm faith in “dharma” or righteousness (not to be confused with the 
belief  of Hindus in what is called Hinduism or Hindu religion) that informs all their 
ideas, institutions and efforts to forge an all embracing national or jatiya identity. It is this 
“chiti” that determines the direction of a nation's cultural advancement as whatever is in 
accordance with “chiti” adds to and provides momentum to national culture (DDUSV 
Vol.12 68-84). In the context of Bharat/India, Deen Dayalji states:

If there is any standard for determining the merits and demerits of a particular 
action, it is this “chiti” that remains the touchstone of making a distinction between the 
right and the wrong.  Whatever is in accordance with “chiti” or innate nature is approved 
and added to our samskriti/culture. These things/values/ideas/institutions, which are in 
consonance with our “chiti” are to be further developed. On the other hand, whatever is 
against our “chiti” or innate nature (mool prakriti, that is, being dharma-centric or 
dharma-saapeksha in all conditions and contexts) is discarded as perversion, undesirable 



and is to be avoided. Chiti, thus, is the touchstone upon which each action, each attitude 
or approach to or perspective on life is tested to be accepted or rejected. Chiti, in this vital 
sense, is the soul of the nation. It is on this foundation of “chiti” that a nation arises and 
becomes strong and visible. And it is this chiti that manifests itself in the conduct of every 
great person of a nation. (DDUSV, Vol 12. 69)

Unfortunately enough, during the post-independence era in Bharat/India, the 

ruling party/parties not only ignored the dharma-centric chiti or soul of the nation but 

also undermined it in the name of perpetuating what has strangely been called 

“dharmanirapekshata-vad or secularism”. This historically and culturally alien idea of 

secularism or “dharma-nirapekshata-vad” was imposed on a nation and civilization 

called Bharat that was, is and will always remain a “dharma-centric” or dharma-sapeksha 

civilization/nation- resulting into the considerable loss of “chiti” as well as “virat”. How 

can one say that the Indian brand of secularism that has been defined as “sarva-dharma-

sambhaav (equal respect for all religions)is not grounded in the “dharma-centric” 

Vedantic worldview of Bharatiyasamskriti/Indian culture that revers and celebrates (to 

say that Indian culture is marked by tolerance for diversity is , at best, only half-truth!) all 
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kinds of socio-cultural and environmental diversity?.

In his discourses on “Integral Humanism”, Deen Dayalji further connects the 

innate essence or soul of the nation called “chiti” with the idea of “Virat” (another 

untranslatable cultural referent which may loosely be translated as “the whole”) that is 

the shakti or vital power of the nation. He says that as “chiti” is the foundation of the 

rashtra or the nation, similarly the shakti or vital power thatsustains the nation is called 

“Virat”. Virat is that collective power of action of the nation( orkarmashakti) that is 

activated and unified through awakening of “chiti”. In the life of the nation, if “chiti” is 

the soul, “virat” or collective power of action, remains the vital life-breath or prana. It is 

through vital life-breath or prana (that is the power of collective action) that the all the 

sense-organs(that is, the different institutions of a nation) are energized. It is through 

“virat” that the faculty of intelligence is made alive and functional and the soul ( thechiti 

or innate nature or essence of the nation) remains established in the body ( or the nation-

state or rashtra-rajya). Different constituents or institutions of a nation remain active and 

capable so long as the “virat” or collective power of action (karma-shakti) of a nation 

remains strong. The huge network of national institutions becomes a sham if the 

collective power of action or virat of a nation declines. Democracy becomes successful 

on the basis of the condition of “virat”. The diversity of a multicultural, multilingual, 

multireligious nation like Bharat does not become an impediment to national integration 

only when the “virat” of our nation remains strong and well-developed. Differences- 

professional, linguistic, religious, regional etc do exist, but a highly evolved state of 

“virat” unify or integrate these apparent difference into a  national unity without many 

conflicts and  instances of violence. The people, despite their many differences, 

symbiotically co-exist and live in peace and harmony like the constituents of body or the 

members of a family.(DDUSV, Vol 12, 99-100). 
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It is obvious that Bharat as a civilization and a nation will remain ethically and 
materially strong so long as its constituents such a “chiti” and “virat”, as explained 
above, are awakened, protected,and developed through all forms of national institutions 
and discourses. Shiksha(which cannot be translated as education in Indian contexts as it 
is a much more semantically loaded term than education) is an important means to 
awaken, strengthen, evolve and nurture  two vital constituents of the nation-  the soul of 
the nation or “chiti” and the power of collective action of the nation called “virat. Chiti 
remains an untranslatable Indian/Bharatiya concept (“chiti” etymologically comes from 
Sanskrit term- “chit” implying “thought”, “intellect”, “spirit” “soul” and it may also be 
tentatively translated as “understanding, the thinking mind”. Williams, 581) that Deen 
Dayalji uses to signify “the soul/the spirit of the nation”. In this section, Deen Dayalji's 
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vision on education/shiksha and chiti as reflected in his Rashtra-Chintan  (Meditations 
on Nation), Integral Humanism and other writings will be discussed in brief. “Shiksha” 
(which comes from Sanskrit root- “shiksh”) , in the Indic tradition, etymologically and 
epistemology, inter alia, implies – “ to learn, to acquire knowledge, study, to practice, to 
learn from,  to be able help others, to wish to help others, to wish to give, to offer one's 
service to, to impart knowledge, to teach, the desire of being able to effect anything, the 
wish to accomplish etc” ( Williams Vol 2, 1277). Thus , “ shiksha” is  a much deeper and 
wider term that has more civilizational and social significations than the English term- 
“education”. Etymologically “education” (from Indo-European root deuk- meaning – to 
pull, to draw, to lead; Latin- educare- to lead out- See The New Book of Knowledge, 

30Vol.2, 1512 ) primarily refers to the act of providing “with knowledge or training, 
especially through schooling/teaching;” or the act of disciplining or training or 
instructing” (The New Book of Knowledge, 415).  It is obvious that “education” as a term 
or concept cannot imply “shiksha” which has multiple meanings. It is, therefore, a 
common fallacy prevalent in Indian educational and cultural discourses to borrow the 
western terminology (primarily English) to refer to or signify the meanings which are 
peculiarly Indian and are untranslatable into any European language. Moreover, once the 
Indian scholars or readers or students internalize the western concepts to understand the 
dharma-centric Indian world-view or concepts, the damage is incalculable as it gradually 
but surely creates cultural amnesia among the Indians. In other words, “shiksha”, in the 
Indian contexts has to be in consonance with India's chiti or soul as a nation.DeenDayalji 
makes an important observation in this regard: “When a nation is independent, shiksha 
(education) is imparted to children in order to develop the latent powers of children 
according to the true aim of the nation (, that is, to develop its “chiti” and “virat”) so that 
they may become the conscious, capable and responsible citizens of the nation. Through 
that shiksha (education), we are not alienated from society, but we are constantly 
reminded, at every step, how greatly indebted we are to society and what our duties and 
obligations are towards our society” (DDUSV, Vol.1, 130). Deen Dayalji contrasts the 
systems of imparting education in ancient and modern colonial and postcolonial 
Bharat/India. In doing so, he severely criticizes the Macaulay-driven, package-centric, 
greed-based “shiksha or education” being imparted through the modern Indian 
education-system of colonial and postcolonial Bharat: 
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There (in ancient India) were no students, like the students of colonial or 
postcolonial India, whose power of thinking has become paralyzed because of their 
colonial minds, whose selfish and immoral life-style has completely dried up the 
emotional springs in their hearts, whose feelings have become atrophied, whose 
compassion has been blunted, where their collective capacity for collective action, 
industry and perseverance for social good has vanished against the backdrop of all 
pervasive idleness. Such thoughtless, emotionless, inertia-ridden students did not exist 
in ancient India. (DDUSV, Vol 1,131).

There may be a tinge of sweeping generalization about the colonial or 
postcolonial education system in his statement cited-above but it contains, broadly 
speaking, the kernel of truth. If one reads the draft of the TSR Subramanian Committee 

31Report for Evolution of the New Education Policy 2016  (which, like the Constitution of 
India itself,)has not been writtenin any Indian language( eventhe Hindi-version of the 
Constitution is a translated text and does not have the legal validity as only the English 
text is  the legally valid text of our Constitution) listed in the Eighth Schedule of the 
Constitution of India!!. More is the pity that the much-awaited 230-page long TSR 
Subramainan Report for the Evolution of New Education Policy 2016  sporadically and 
reluctantly refers to the word “values” in two pages- first when it quotes a statement from 
the Radhakrishnan Commission Report-1948-49 on the first page. Subsequently, in the 
Section 1.3 ( page 4) - “ The Way Forward”,  such words as “ building values”, “values”, 
“value-orientation” , “values are ignored” have been sprinkled here and there without 
ever caring to spell out or describe what these ethical values are and how they naturally 
emerge from the “dharma-centric” worldview of Bharat/India. It rather eloquently talks 
of “religion”, “secularization of education”, “acceptance of diversity of India's heritage, 
culture and history” but is shockingly silent about the sources of national unity- which, if 
mentioned, could have pointed to the “dharma-sapeksha or dharma-centric” Vedicvision 
of Bharatiyasamskriti/Indian culture. On page 11, it is emphasized again that the “Indian 
society is characterized ..... by multi-lingual, multicultural, and multireligious diversity” 
without even once casually alluding to India's cultural  unity or its underlying sources. It 
seems that, in order to pander to the opportunistic urgency of political correctness and 
accommodate the secular-left-liberal dogmatic discourses, the Subramanian Report lays 
stress on the greater understanding of “diversity of India” and its “heterogenous culture” 
(p.12) as the primary objective of education but it conveniently and self-consciously 
silent on India's amazing cultural unity and its “dharma-centric” Vedantic vision. In other 
words, the Report proves the apprehensions of Deen Dayal Upadhyaya about the modern 
education-system prevailing in post-independence Bharat/India right. Now, we can no 
longer blame the colonial masters for not having a dhrama-centric vision of “shiksha” 
(education), that promotes the innovative and creative study of, and research on arts, 
sciences, social sciences and humanities and also makes the students imbibe the soul or 
essence of India's national unity or “chiti”. Even if one looks at the portal named “ About 
Department of Higher Education”(which has been updated on 25 April 2016) available 
on the website of Ministry of Higher Education, Government of India (www, mhrd. 
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gov.in>), one is surprised to notice that there is no mention of the Bharatiya or Indian 
“dharma-centric” perspective on education/knowledge. Nowhere has it been mentioned, 
in all the five rubrics/sections such as “Overview”, “Vision”, “Mission”, “ Objective”,  
“Functions”  that map up the broad trajectory of the functioning of Higher Education in 
India, that the primary objective of “shiksha” (education) in Bharat/India should be in 
consonance with its “chiti” or the soul of the nation manifest in its “dharmik or ethical 
values. Needless to say, according to Deen Dayal Upadhyaya, the “chiti-oriented” 
education  necessitates the inculcation of such values as adherence to truth, pursuit of 
true knowledge in its multifarious aspects, compassion, self-restraint, swadeshi, 
sarvodaya, swaraj, ahimsa (non-violence), valour, service, acceptance of voluntary 
suffering for the well-being of others, sacrifice, simplicity,enjoyment of life through 
renunciation, oneness or integrality of existence, eco-consciousness etc. that activate the 
soul of the nation as well its collective power of action or karma-shakti (“Virat”).It is 
interesting to note that Deen Dayal Upadhyaya defines the significance of “chiti” or the 
spirit of the nation in terms of dharma (ethical way of life), which as an important 
purushartha (cardinal principle of life) pervades all interrelated and interdependent 
aspects of life- social, political, economic, cultural and spiritual. Deen Dayalji's 
discourse on “chiti” also reminds us of the vision of Ernest Renan, Sri Aurobindo, Swami 
Vivekananda, and M.K.Gandhi, to name only a few thinkers :

Chiti”, indeed, signifies nationness (rashtratva). This “chiti” or the national 
spirit manifests itself through the people of a country through their samskriti (culture), 
sahitya (literature) and dharma (ethical way of life). It is through this unity brought about 
by “chiti” that mutually shared tradition, history and civilization also come into 
being.(RC 116). 

The paper also focuses on how Deen Dayal Upadhyaya reconstructs the 
“keywords” or vocabulary of culture and society that may be considered  constituents or 
manifestations  of “chiti” such as rashtra (nation)/rashtriyata (national consciousness or 
nationality), dharma( ethical way of life), samaj(society), samskriti(culture), samskar 
(cultural actions/impressions), jeevan-dhyeya (goal of life), individual and society, 
education, economy, swaraj (freedom), swadeshi (indigenous political economy), 
national language, national politics etc, with special reference to his essays and speeches 
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anthologized in  Deen Dayal Upadhyaya's Rashtra Chintan and Integral Humanism.  
Lastly the paper seeks to investigate how the multivalent notion or concept of “chiti” as 
envisioned by Deen Dayal Upadhyaya, may, in the present contexts, help us address the 
flaws and fissures in the unfinished project of national integration and enable us to cope 
with the dangers of planetary destruction in the form of global warming and consume.

The Sanskrit term, “Chiti” has multiple connotations – “understanding”, “the 
thinking mind” – as it is also related to “cit”- meaning “thinking”, “thought”, “intellect”, 
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“spirit”, “soul”, and “pure thought” (MonierMonier-Williams 395) . In order to signify 
the spirit or the soul of Bharat as a nation that not only manifests in is multifarious forms 
or diversities but also integrates them into a unity, Deen Dayal Upadhyaya (hereafter 
referred to as Deendayalji), used the Sanskrit term- “chiti” in his writings and speeches. 



In his thesis on integral humanism (“ekatmakamanavavada"), he defines “chiti” as a 
“Nation's soul” – that arouses, organizes and canalizes the power –“Virat or the life-
principle” (i.e. “Prana”) which “energises and activates the Nation” as a culture 
(samskriti) and society (samaj). Thus, it is through the unfolding of “chiti” or the spirit of 
the nation in its diversified yet mutually inclusive social, political, economic, aesthetic, 
cultural, and spiritual forms that the integrating shakti (power) or “Virat” manifests 
itself. Deen Dayalji further explains how “chiti” and “virat” function as the 
interdependent coordinates of Bharat as a democratic nation:-

Just as Prana infuses strength in various organs of the body, refreshes the 
intellect, and keeps the body and soul together, so also in a Nation, with a strong Virat 
alone, can democracy succeed and the government be effective. Then the diversity of our 
Nation does not prove an obstacle to our national unity. The differences of language, 
occupation, etc., are present everywhere. However, when the Virat is awake, diversity 
does not lead to conflict and people cooperate with one another like the various limbs of 
the human body or like the members of the family. (IH)

Thus, accoding to Deendayalji, it is through the harmonious “Virat”-“Chiti” 
relationship, which  may also be termed as the relationship between the power-principle 
and the creative or constructive principle, that the nation expresses its sense of unity in 
diversity. In order to understand the significance of this creative and integral spirit (chiti) 
of the nation that informs the characteristics of its nationness (rashtriyata and its 
cognates- nationality, nationalism), samskriti (culture), samskara (cultural 
actions/impressions) one has to “turn one's gaze inward” (RC 115). The underlying 
power or the driving force of our commitment or “devotion to the nation and our 
identification with the people”, which is a salient feature of our nationalism, does not 
emerge from either the unity of our self-interests or enmity/friendship with others. Deen 
Dayalji holds that the clue to this unity, or oneness or ekatmata (“ekatman”- one spirit, 
having the same nature, the unity of spiritual essence, the doctrine of one universal spirit- 
ASED 230) ,which enables us to identify ourselves with all the diversities/pluralities in 
the form of patriotism and nationalism, lies in the extent to which we, the people, activate 
and are activated by this power called – chiti or the spirit or the soul of the nation (RC 115-
16). He, like Gandhi, also underscores the moral basis of the spirit of the nation (or  its 
avatar as nationalism) , which does not derive its legitimacy solely in terms of either anti-
colonialism or the integration of our collective and contextual self-interests. In this 
sense, like Gandhi and Tagore, DeenDayalji also critiques the unbridled, aggressive 
western discourse of nationalism which gained ground in Bharat during our encounter 
with colonialism and western civilization. In consonance with Deen Dayalji's vision, one 
can say that since our “chiti” (or  the soul of nation) and “virat” (the collective power for 
action to sustain our national strength or karmashakti) was considerably weak, we were 
defeated and overpowered by the colonial powers. On the other hand, the colonial 
powers were also driven by their “chiti” or their aggressive, greed-based nationalism that 
needs colonialism/imperialism to conquer, subjugate and economically exploit the weak 
people/nations. It is worthwhile to remember here that this spirit of the nation or chiti has 
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a much larger role and significance in the life of the nation as a whole and it cannot be 
equated with or limited to the spirit of anti-colonial nationalism. According to Deen 
Dayalji, national integration (rashtriyaekata or ekatmakata) cannot be fully worked out 
or realized among the people who may be politically united contextually and 
accidentally but are inspired by differentand conflicting forms of  “chiti”. That is why, he 
asserts that unity of language, culture, civilization, ethical way of life (dharma), territory, 
political economy etc., which are considered as the determinants of our national 
integration/unity, are themselves the result of the oneness of chiti (the spirit of the nation 
or the national spirit). In other words, without the dissemination of this integral and 
unifying spirit called “chiti”, true national integration cannot be achieved despite the 
commonality of other crucial factors like language, culture, religion, territory etc. He 
aptly says:

The rise of the nation depends on the awakening of “chiti” (the spirit of the 
nation); the destruction of chiti causes the decline of the nation. In the colonized state, it 
is the “chiti” of the subjugated people that is trampled on or assaulted considerably 
weakening its impact on the consciousness of the people at large.(RC 116).

Therefore, true patriots or nationalists are those awakened activists who 
disseminate the light of “chiti” among the people even amidst darkness and apparent 
defeat and are of firm conviction that, by continuously strengthening the spirit of the 
nation, they are  not only trying to make a better nation but also a  better humanity or 
world. Our inclusive and integral nationalism at present should be more constructive as it 
should be rooted in our chiti which finds its excellent utterance in the Bhoomi Sukta” of 

34AtharvavedaSamhita (Kanda or Chapter 12.1-63, pp. 1-10 )that reiterates the 
celebration of the following:
a. linguistic, ethnic, panthic (panth-based) diversities, the practice of core-values such 

as  satya (truth), rita (cosmic order), ugrata (valour), diksha (acquisition of 
education and skill), tapas(austerity), adhyatma or brahma jnana (spiritual 
knowledge) and yajna (consecrated action).

b. the spirit of “samanjasya” (symbiotic co-existence) or non-violence towards others ( 
“ma no dwikshatakashchana”)  or interdependent/ integral humanism for universal 
peace and progress.

c. nurturance of all flora and fauna, all kinds of aushadhi and vanaspati and all vital 
elements – minerals, air, water, fire, land and space.

d. institutions of democratic ethical governance – at the local and the national(or grama 
and nagara) levels.

Moreover, as it is obvious from the  preceding analysis that the constituents of 
our chiti or the spirit of the nation are, far from being metaphysical or otherworldly, 
rooted in our everydayness or quotidian ethical existence. One may also cite here the 
“VanijyaSukta” (the Trade-Mantra) of the Atharvaveda (Ch. 3.15.1-8) which is also 
underpinned by the core value of our “chiti”, that is dharma, or performance/practice of 
the moral duty/obligation/ right conduct or action on the part of all the stakeholders of 
business and trade.



It is, therefore, difficult to pin down the notion of “chiti” strictly in terms of any 
“ism” and ideology or a singular, dogmatic perspective. Deen Dayalji relates the concept 
of “chiti” to our notions of “dharma” (ethical way of life- sometimes he uses chiti and 
dharma interchangeably) that primarily characterizes our “samskriti” (culture). He holds 
that “Our dharma is the soul of our nation which has no meaning without dharma. It is 
neither its vast territory or varied enormous population that solely forms this nation of 
Bharata. What is needed is a sutra or thread that binds this vast land with so many people. 
That sutra or integrative thread is dharma without which the very vitality of our national 
life will be destroyed and its driving force gone” (RC 120). In his lectures on integral 
humanism, Deen Dayalji further explained the interconnectedness of chiti-culture and 
dharma:

If there is any standard for determining the merits and demerits of a particular 
action, it is this Chiti: whatever is in accordance with our nature or Chiti is approved and 
added on to the culture. These things are to be cultivated. Whatever is against Chiti is 
discarded as perversion,undesirable and is to be avoided. Chiti is the soul of the Nation. It 
is on the foundation of this Chiti (soul) that a Nation arises and becomes strong and virile. 
And it is this Chiti that is manifested in the action of every great man of a Nation. (IH)

It is important to underline that Deen Dayalji considers an individual citizen as a 
representative of samskriti or culture at the local, national and global or the trans-national 
levels/aspects and also emphasizes these “ multitude of aspects”  are not conflicting but 
are marked by “ cooperation, harmony and unity” among them. It is the realization of  
“chiti” or dharma which eventually gives rise to what has been called integral 
humanism:-

A system based on this the recognition of this mutually complementary nature of 
the different ideas of mankind, their essential harmony, a system which devises laws, 
which removes disharmony, and enhances their mutual usefulness and cooperation, 
alone can bring peace and happiness to mankind, and can ensure steady 
development.(IH)

Deen Dayalji also highlighted the fact in Bharatiyaparampara or samskriti, 
“state” is not supreme. Rather it is dharma, which is not religion, that is supreme. The 
ideals or the values of the nation are shaped by its chiti or dharma. In this sense, the laws 
that “help maintain and  manifest Chiti of a Nation are termed Dharma of that nation. 
Hence it is this 'Dharma' that is supreme. Dharma sustains the Nation. Hence we have 
always given prime importance to Dharma, which is considered sovereign. All other 
entities, institutions or authoritiers, derive their power from Dharma, and are subordinate 
to it” (IH).
Upasamhara /Conclusion:

It is in this sense that Bharatiyasamskriti (Indian culture) as well as “ shiksha”  
cannot be “dharmanirapeksha” (as it is translated into a strange discourse of secularism 
as “sarvadharmasambhav”) . True “shiksha” builds the national character as it imparts 
the values such as “service” and “sacrifice” through all kinds of ethically grounded 
knowledge-systems. “Dharma”, the ethically loaded signifier is a salient feature of our 
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chiti or the national culture. Dharma, Deen Dayalji, further clarifies, is the innate law of 
integral existence, a cosmic law, that decides, just to give an example, the “ propriety of 
behavior in various situations” (IH). Dharma, thus, cannot be majoritarian or 
minoritarian or subaltern as it is sanatan or eternal and holistic in its essence. Dharma 
connects, according to Deen Dayalji, the vyashti (the individual), the samashti 
(collectivity- society, nation, world) and the parameshthi (the highest form of realization 
or reality). That is why, the “chiti” of the nation in the context of Bharat/India will be 
substantially damaged or destroyed if such evils (or “adharmik”/unethical practices) as 
caste-system, westernized education-system, absence of health-facilities for citizens,  
corruption in public life, communalism, religious fundamentalism, consumerism, 
terrorism, economic and social inequalities, oppression of women, greed-based non-
sustainable developmental model, destruction of ecology, etc continue to characterize 
the national life. Using this interpretative logic, “dharmarajya” or “Ramarajya” does not 
connote a theocratic state; but rather point to the possibility of the establishment of an 
ethical, good, just and inclusive society/state based on such values as satya, ahimsa, 
karuna, samata, nayaya, swaraj, and sarvodaya. That is why, Deen Dayalji asks us to 
critically re-interpret, reconstruct and re-place dharma (righteousness) in all activities 
and institutions of our national life as inscribed in The Laws of Manu or Manusmriti 
(Ch.6.92) which may also be considered as the coordinates of our chiti/dharma/ 
samskriti:-“The ten points of duty are patience, forgiveness, self-control, not stealing, 

35 purification, mastery of the sensory powers, wisdom, learning, truth and lack of anger”
3
And , to further highlight how it is important for us to  understand the significance of the 

soul or essence of the nation(“chiti”) in order to follow the path of dharma, one may cite 
further from  the Laws of Manu or Manusmriti (Chapter 8.15):-“When dharma (justice) 
is destroyed, it destroys; when justice is protected, it protects. Therefore, justice must not 
be destroyed, or justice destroyed may kill us” (M 153).

The significance of “dharma-centric” vision of Deen Dayal Upadhyaya cannot 
be denied in the present times. 

Professor of English
DES-Multidisciplinary Research Centre
Panjab University, Chandigarh-160014

References -

1. The following terms have self-consciously been used in the essay in order to highlight their grounding 

in the “dharma-centric” vision (the vision of integral or holistic spirituality) Bharat/India:-

a. “Dharma” has not been used in this essay in its much-mistranslated, popular sense of “religion” 

which, it its invented or revealed forms, binds a community through a fixed set of rules- belief in one 

God, who is the only true God, in one Holy Book as the only true book, in one Messenger or Prophet or 

Saviour, and the practice of certain rituals and conversion etc. In its highly restrictive and Semitic 

sense, it is this version of “religion” that gives rise to the notion of a theocratic nation/nation-state.). To 

the contrary, “dharma” has been used in this essay as a multivalent term signifying “that which is 

established or firm or steadfast”, “duty,”, “right”, “justice”, “morality”, “righteousness”,  

“character/nature”, essential nature/quality”, “sacrifice”, “essence”, “good works”, “law” etc  that 



may easily be said to connote and cover the whole way of life.( See A Sanskrit-English Dictionary, Ed. 

M. Monier-Williams, New Delhi, Parimal, 2011, pp 751-4).

b. “Bharat”( for India), “Bharatiya”(for Indian) and “Bharatiyata”  (for Indianness).

c. “Hindu view of life” (for Hinduism) and “Hindutva” (in its an abstract noun form of “Hindu”-vision 

implying the essence of the Hindu view of life or Hinduness  in place of  the perverted meaning of 

Hindutva that is often used  by the secular left liberal writers and critics to tarnish and misrepresent the 

emancipatory and enabling Hindu-worldview as “Brahmanical” (?),“Fascist”,  militant, 

communalist, politico-cultural ideology.

d. “Samskriti” (in the sense of constant self-refinement or self-purification or self-improvement that 

requires the harmonious development of body, mind and spirit in place of Euro-Americo-centric 

materialistic notion of “culture”).

2. Deen Dayal Upadhyaya, DeenDayal Upadhyaya: SampurnaVangmaya Vol. 12. (Ed. Dr Mahesh 

Chandra Sharma), New Delhi, Prabhat Prakashan,2016, p. 57. Further cited as DDUSV with Volume 

and page numbers in parentheses. (Translation into English mine). 

3. See Swami Ranganathananda, Shankaracharya and an Untouchable: An Exposition of Manisha 

Panchakam, Kolkata, Advaita Ashrama,2009. The Chandala asks “ Is there any difference between the 

reflectionnof the sunin waters of the Ganga and that in the water flowing by the chandala's hut; or 

between the space within a golden jar and that within a clay pot? Wherefrom has arisen this great 

delusion, which sees one as a brahmana and another as a chandala, in this inner Self- this one waveless 

ocean of self-existing bliss and consciousness?” (p. 10-11). The Vedas and the Upanishads do not 

prescribe the existing heredity- hierarchy-based caste or varna system.  The Caste-system , as it exists 

today, is a much later perversion of the ideal of qualities-action- nature -based four-fold Varna -system 

( guna-karma-swabhaava-based division of labour) which was neither hereditary nor hierarchical. 

See S Radhakrishnan (Ed.) The Bhagavadgita, Element, NOIDA, 2014 : Chapter 4.13 p. 186-7). 

4. Sri Aurobindo, The Foundations of Indian Culture, Pondicherry, Sri Aurobindo Ashram, 1992. (First 

published serially in Arya -1918-21). Further cited as TFOIC with page numbers in parentheses. One 

can also see how this integral consciousness or oneness of all, which is an essential feature of the “ chiti 

“ or the soul of the nation  gets reflected in Guru Gobind Singhji's famous poem – “ Akal Ustat” ( See 

The DasamGrantha (Translated into English by S.S.Kohli), New Delhi. MunshiramManoharlal 

Publishers, Pvt Ltd.2016, pp. 38-63.

5. See www.sci.gov.in for the full text of the December 11, 1995 verdict.

6. The excerpts taken from Shri Mohan Bhagawat's speeches were quoted in the newspapers-  Janasatta, 

18 September 2018, p.1.(Translation mine) and The Indian Express, 18 September 2018 (pp.1-2) and 

The Indian Express, 19 September 2018, (pp 1-2). Further cited as TIE with page numbers in 

parentheses.

7.  Marx-Engels, “The British Rule in India” (Dated June 10,1853), The First War of Indian 

Independence: 1857-1859, Moscow, Progress Publishers, 1978, p.13. Hereafter cited as TFWOII with 

page numbers in parentheses.

8. G.C. Spivak, “Can the Subaltern Speak?” in C. Nelson and L. Grossberg (eds.), Marxism and the 

Interpretation of Culture, Basingstoke,Macmillan Education, 1988 pp.271-313. Spivak's essay, that 

remains one of the most cited texts of postcolonial Marxist feminism, is a fine example of deliberate 

distortion of BharatiyaSamskriti or the Hindu view of life - thanks to the metropolitan grids of 

manufacturing and circulating Euro-Americo-centric discourses and getting them accepted by the 

communities of scholars, critics and students situated in the underprivileged nations. Spivak in this 

essay lambasts the Bharatiyasamskriti and its scriptures (particularly the Vedas) that, according to 

her, stifle the voices of women as the subaltern, and legitimize the Indian custom of Sati (the widow-

immolation) even without citing any Vedic verse/mantra/sukta to substantiate her allegations. I 

exposed, in my research paper cited below, how hollow and unethical are Spivak's unreferenced, 

unsubstantiated remarks on the Vedas as the Rigveda refers to the duties of a young widow in the most 

enabling and emancipatory manner- asking the young widow to be courageous to come back to the 
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normal life to perform her familial and social obligations (SeeRigveda Chapter 10.18.7 & 8, pp.29 , 

Ed. Pandit Shri Ram Sharma, Mathura, YugNirman Yojana Trust, 2010. Also see- Sudhir Kumar- “The 

Postcolonial Paradox: A Gandhian Critique of Contemporary Indian Literature in English”, Dialogue 

Vol.13. No.4. April-June 2013. pp. 127-36.

9. See how WendyDoniger in her latest book – Beyond Dharma,  Dissent in the Ancient Indian Sciences of 

Sex and Politics, New Delhi, Speaking Tiger, 2018 ( which was  first published in U.S.A as Against 

Dharma: Dissent in the Ancient Indian Sciences of Sex and Politics , Yale University Press 2018. 

Suffice to say that the aim of  cultural politics involved in the naming the original title for U.S.A readers 

and its changed name for Indian readers is quite obvious.).  Doniger, setting aside even the minimum 

requirement of true scholarship and objectivity, undermines the Hindu and BharatiyaSamskriti  by 

arguing that Bharatiyasamskriti, with special reference to Arthashastra, Manusmriti, Kamasutra, the 

Ramayana and the Mahabharata, has always been “adharma-centric”, what to say of being “dharma-

centric”. 

10. Shashi Tharoor, in his recent book, Why I am a Hindu, ( New Delhi, Aleph, 2018, hereafter cited as 

WIAAH), also tars the discourses of dharma-centric Indian nationalism as a form of aggressive 

Hinduism that  degenerates into Hindu fundamentalism that is but another name of Hindutva. In order 

to slander the “dharma-centric” Bharatiyasamskriti, he asserts that “Yes, dharma is essential in the 

pursuits of material well-being, public order and good governance; but this should not mean turning 

public policy over to sants and sadhus, nor excluding any section of Indian society (for instance, 

minorities who reject the Hindu idea of dharma as irrelevant to their lives”. ( WIAAH, 142). Tharoor's 

interpretation of such great nationalists and thinkers as Veer Savarkar and M.S Golwalkar as 

exemplars of “Fascist” kind of Hindutva turns out to be  a critical disaster as he frequently distorts 

their views and quotes selectively to conceal the basic fact that both of them use the term “Hindu” in an 

all-inclusive geo-cultural (and not in a religious) and patriotic sense that makes such “dharma-

centric” constructions as  Hindu nation, and Hinduism and Hindutva (as the essence of being a Hindu)  

free from any taint of religious communalism and Hindu fundamentalism. Moreover, both of them 

always affirmed that a nation is a cultural construct whereas a nation- state is a political/governmental 

construct. In their writings both explicitly stated that a Hindu nation would never be a Hindu 

(theocratic) state- as it happens in the case of nations where majority population follows Semitic 

religions. For example, Savarkar, in his Hindutva (1923), the text that has been subjected to gross 

misinterpretation, reductio ad absurdum as well as reductioadHitlerum, by the members of the secular-

left- liberal combine, boldly declares that “it is enough to point out Hindutva is not identical with what 

is vaguely indicated by the term Hinduism. By an ' ism' it is generally meant a theory or a code more or 

less based on  spiritual or religious dogma or system.” (See Hindutva, New Delhi, Hindi Sahitya 

Sadan, 2017, p.19, further cited as H). Both Savarkar and Golwalkar consider three basic 

constituents/or required qualifications of a “Hindu” or “Hinduness or Hindutva”- (a) the common 

fatherland which should be considered the holy or sacred land, (b) the common jati or blood (used the 

term race to refer to commonness of blood or brotherhood but not in the racist sense) (c) common 

samskriti or culture. Nowhere does the Hindu religious identity figure in the construction of either 

“Hindu”, “Hindu Rashtra” or “Hindutva”!  So much so that he categorically stated that “ a patriotic 

Bohra or a Christian or a Khoja, who would satisfy the required  qualifications of Hindutva to such a 

degree as that, why should he not be recognized as a Hindu?”( H 102).Both of them never stated that 

the Muslims or minorities will be deprived of their citizenship and will be converted to Hindu 

“religion”! Similarly, Golwalkar in “Preface” to his We or Our Nationhood Defined (Nagpur, Bharat 

Publications,1939, further cited as We), now widely believed to be written by Golwalkarji as an  

abridged version of G .D. Savarkar's Rashtra - Mimamsa ( in Marathi), clearly points out that “in 

applying the Nation Concept to various communities to the Hindu Nation- but not from political point 

of view- not from the standpoint of State, though to some readers it may appear to be so, but solely from 

the point of view of the unit called the “Nation”. Hence all passing remarks to the relations between the 

“Nation” and the “Minority Communities” as appearing in this work are to be understood in this 



light…” (We, 2).  Furthermore in his famous collection of essays and speeches- Bunch of Thoughts 

(Bangalore, Sahitya Sindhu Prakashan, 1996, First published in 1966, Further cited as BOT), 

Golwalkarji makes a statement regarding the condition of minorities in the Hindu Rashtra that will 

expose the nefarious anti-Hindu, anti-national designs of the members of the secular left liberal 

combine:“The answer to the so-called problem of 'religious minorities' can be found only in the 

historically correct, rational and positive approach to Hindu Rashtra. Otherwise the so-called 

minorities are to bound to become more and more  hardened in their separate shells of religion and turn 

into a dreadful source of disruption of our body-politic. So, all that is expected of our Muslim and 

Christian co-citizens is the shedding of the notion of their being ' religious minorities' as also their 

foreign mental complexion and merging themselves in the common national stream of this soil. As far 

as the national tradition of this land is concerned, it never considers that with a change in the method of 

worship, an individual ceases to be the son of the soil and should be treated as an alien. Here, in this 

land, there can be no objection to God being called by any name whatever. Ingrained in this soil is love 

and respect for all faiths and religious beliefs. He cannot be a son of this soil at all who is intolerant of 

other faiths. . . . This is the real and abiding cornerstone of national harmony and integration, 

subscribing to  common national ideals irrespective of personal religious creeds. And it is this concept 

as applied to our country that we call Rashtra, the only rational, practical and right concept.” (We 158-

59). How can the all-inclusive, dharma-centric visions of BharatiyaSamskriti or Hindu view of life or 

Hindu Rashtra as espoused by Savarkar and Golwalkar, both in theory and practice,  be construed as 

expresions of “Fascism” or “Nazism” or Hindu religious fundamentalism?/ Are the so-called 

secularists, liberals, leftists or urban naxals ready to read the primary texts of Hindu or Bharatiya-

Samskritiwithoutwearing their ideological blinkers ?

11. See how KanchaIlaiah in his rabidly polemical, anti-Hindu, anti- Indic culture texts such as Why I Am 

Not a Hindu: A ShudraCritique of Hindutva Philosophy, Culture and Political Economy (Calcutta, 

Samya, 2009; hereafter cited as Why) and Post- Hindu India: A Discourse on Dalit Bahujan, Socio-

Spiritual And Scientific Revolutions (New Delhi, Sage, 2009; hereafter cited as PHI) only manage to 

showcase how someone's critical imbecility allows her/him to abuse Hindu traditions and Indic culture 

using all kinds of  utterly illogical and unethical argumentative methods. In both the books, he excludes 

women and scheduled tribes of India from the fold of either “Dalits” or “Dalit-Bahujans” and does not 

discuss the glaring inner contradictions existing within the fold of the so-called “dalit” fraternity. He 

rants in a sort of comical critical wilderness of his own against the “diabolical seal of Brahminism and 

Hinduism” in order to “Dalitize” and “de-Hinduize” society thoughly (Why 130). His diatribe against 

Hindus (whom he considers as 'spiritual Fascists') knows no bound of decency or decorum as he 

proclaims that Hinduism has got to be destroyed and the Hindus be offered a choice to adopt one of the 

spiritual democracies- either Islam or Christianity (See PHI, “Introduction” ix-xxvi, 232, 268, 

288—95).

12. See “Chronology” and “Introduction” to The Cambridge Companion to Modern Indian Culture 

(Edited by Vasudha Dalmia and Rashmi Sadana); New Delhi, Cambridge University Press, 2012. The 

book opens with a sweeping denunciation of ABVP (Akhil BharatiyaVidyarthi Parishad) activists 

protesting against A.K.Ramanujan's essay- 'Three Hundred Ramayanas' Both the editors, ab initio, 

underline their claim that the innately oppressive “Brahmanical” India/Indian tradition “dates from 

the Vedic period”. To them, the Hindu view of life, which is singularly reverential to others and is 

grounded in “oneness of all”,  is only “Brahmanical” - connoting a highly oppressive system. The 

“modern” Indian culture, which, according to them, is a euphemism for Hindu culture, tends to focus 

exclusively “Hindu texts and mythologies dating from the Vedic period” suppressing the “ influences 

of Buddhism, Jainism, bhakti devotional traditions. ....  Islam and Sufi traditions” (pp. xi, 1-9). The 

bias against holistic and integral aspect of Bharatiyasamskriti is obvious in the Introduction as well as 

the essays included in the book.

13. See Akshaya Mukul, Gita Press and the Making of Hindu India (NOIDA, HarperCollins, 2015). The 

book is yet another classic example of spreading lies about and hatred for what he constructs as 
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“Hinduism” and “Hindu India” in his narrative.  in the name of scholarship, it represents the famous 

Gita Press Gorakhpur as a Hindutva-Workshop which has been instrumental in the making of a 

“Hindu/Hinduised India”!! Like millions of Bharatiyas/Indians, I, too, have scores of 

cultural/scriptural texts and “Visheshankas (Special Editions)” on different aspects of Bharatiya-

Samskriti-Yoga, Samskriti, Women, Shakti, Katha, Bhakti, Upanishadas, Vedas/Vedanta, the 

Ramayana, the Mahabharata and a host of critical commentaries on  Dharma published by Gita Press 

Gorakhpur, and I could not find even the faintest trace of communalism or jingoism or Hindu 

fundamentalism in them. Let Satya or Truth prevail! To cite only one example, in an anthology of the 

songs of the practitioners of  Bhakti/devAotion published by Gita Press Gorakhpur- Bhajan-Samgraha 

(An Anthology of Devotional Hymns, Gorakhpur, Gita Press, 2006) containing the songs written by the 

devotees or bhaktas belonging to the medieval period. Out of the sixty-six bhaktas (64 devotees), thirty 

four ( 43 bhaktas) are Muslims, outnumbering their “Hindu” counterparts! If this is a sign of “making 

a Hindu India” as Akshaya Mukul proposes, Gita Press Gorakhpur should be appreciated rather than 

condemned by him for this project! Moreover, there was yet another important title related to Shri 

Hanuman Prasad Poddar and the Gita Press was published. The name of this book was Patron Mein 

SamaySamskriti (Ed by Achyutanand Mishra, New Delhi, Prabhat Prakashan, 2015) which, with tell-

tale evidences, showed the great contributions to holistic and dharma-centric BharatiyaSamskriti 

made by Shri Poddarji and Gita Press. According to Gresham's Law, the bad currency drives out the 

good one and so it happened to the book edited by Shri Achyutanandaji as it went almost unnoticed by 

the mainstream English press and media only because it was a Hindi book about the Hindu view of life, 

and was rooted in truth! One may also cite the case of Christophe Jeffrelot a well-known social-

scientist who has consistently and unabashedly been anti-Hindu, anti-India in his writings. See his 

Hindu Nationalism: A Reader (Ed. Christophe Jeffrelot), New Delhi, Permanent Black, 2015.

14. Suzanna (this part of her name is often concealed by her!!) Arundhati Roy's highly provocative anti-

Hindu, anti-India views are routinely represented in her books such as The End of Imagination 

(Kottayam,D.C.Books,1998), The Greater Common Good (Bombay, India Book Distributor 1999), 

The Algebra of Infinite Justice, Flamingo, 2002), The Shape of the Beast: Conversations with 

Arundhati Roy (New Delhi, Penguin, 2008), Kashmir: The Case For Freedom (London, Verso, 2011), 

The Doctor and the Saint: Caste, Race and Annihilation of Caste: The Debate Between B.R. Ambedkar 

and M.K.Gandhi (Chicago, Haymarket Books, 2017). Her tirade against the unity and integrity of 

Bharat as a nation and her unnaturally high-octane diatribes against Hindus and Bharatiyasamskriti 

are legendary- a stuff the nonsensical rhymes are made of!!

15. See how Ananya Vajpeyi, in her ' Introduction' to Seminar (671 July 2015, pp 14-18)singularly blames 

the Hindus (who, in her secular-left-liberal terminology, incarnate as 'Hindu Right' to fit into her 

scheme of things) whose political ascendency (1998-2004, and 2014 onwards),“seems to be in the 

process of finally burying the corpse of our collective history, and of all that we knew about the way we 

used to be .... for about three millennia before colonialism. The door is being shut on the past.” Her 

litany of baseless accusations against Hindus and Hinduism (always condemned as Hindutva-vadi- 

Hindu Right) also prominently figures in her book- Righteous Republic: The Political Foundations of 

Modern India (Cambridge, Harvard University Press, 2012, hereafter cited as RR). She squarely holds 

the rise of the” Hindu Right” or “the Hindutva takeover of Indian politics” in the 1990s responsible for 

developing authoritarian and exclusivist tendencies (RR 14). And she, driven by her inordinate hatred 

of Hindus/Hinduism, makes the Hindus villain by branding them as perpetrators of Hindutva, an 

ideology of majoritarian religious nationalism that distorts and instrumentalizes history in order to 

persecute minorities” (RR, p. 245).

16. The Constitution of India (As on 25 March 2014), New Delhi, Govt of India, Ministry of Law and 

Justice, 2014, “Part I”, p.2. Hereafter cited as TCI with page numbers in parentheses.

17. Prabhat Prakashan: New Delhi, 2016 ( All the quotations from Deen Dayalji's works in this essay have 

been translated by me).

18. Penguin Books: London, 1993.



19. New Delhi, Sasta Sahitya Mandal, 2008.

20. Vishnupurana, Gorakhpur, Gita Press, 1989.

21. The PurvaMimamsa Sutra of Jaimini (Translated by Mahamahim Pandit Ganganath Jha),New Delhi, 

Cosmo Publications, 2008, Chapter 1.1, p. 1.

22. The Nyaya Sutra of Gotama (Trans. By Nandalal Sinha and Satisa Chandra Vidyabhusana), Delhi, 

Motilal Banarasidass Publishers, 2016 ( First published 1930). Chapter 1.1 p.1.

23. Nyaya Evam Vaisheshika Darshana ( Ed. Acharya Shriram Sharma and Mata Bhagawati Sharma), 

Mathura, Yuga Nirmana Yojana, 2012. Chapter 1.1 and 2 , p.13-14.

24. New Delhi, India Heritage Research Foundation in association with Rupa & Co, 2010, liv-lv

25. S Radhakrishnan, The Hindu View of Life, Noida, Harper Element, 2012 (First published 1927), 

pp.53-4.

26. Deen Dayal Upadhyaya. Rashtra-Chintan (Meditations on Nation). Lucknow, Rashtradharma-Pustak 

Prakashan, 1968, pp 130-131) Hereafter cited as RC with page numbers in parentheses.

27. Navajivan: Ahmedabad, 2006.

28. See “Prithvi Sukta” Atharvaveda, Chapter 12. 1-63. The Prithvi or Bhoomi Sukta holds that the people 

living in the  sacred land (“Punya Bhoomi”) of Bharat exhibit  such qualities as adherence to truth, 

deep understanding of the cosmic order, wisdom or profound skill in application of knowledge, valour, 

spirituality, and spirit of sacrifice. It displays an amazing reverence for all kinds of diversities- social, 

cultural, geographical, biological and ecological/environmental. pp. 1-10. The Earth Sukta (12.2,  

p.1) celebrates how the people inhabiting this land, despite their differences of qualities, conduct and 

nature, live in a harmonious environment marked by symbiotic and integral co-existence. This “Punya 

Bhoomi” or sacred land is held firm by “dharma” (“dharmanadhritam”- Ch 12.17, p.4). It also 

repeatedly says that “ let no one among us who  hates the other and let there be no one in the world who 

should hate others (Ch.12. 18, 23, 24,25 pp.4-5). This “Punya Bhoomi or sacred land” also gives 

shelter to people  who are different from one  another, who follow different ways of worship, speak 

different languages (Ch.12.45, p.8). Three signifiers- “Prithvi”, “Bhoomi” and “Rashtra” are used to 

refer to the geo-cultural space called  Bharat. This sukta  celebrates diversities and integrates them in 

a kind of  dharma-centric cultural unity. It is really amusing to hear that “sarv-dharma-sambhaav”, 

which is a remarkable feature of our “dharmik/ethical  worldview” is an equivalent of “secularism”!! 

See Athar-vaveda Samhita, Vol.2, (Edited by Acharya Shriram Sharma), Mathura, YugNirman Yojana, 

2010.

29. Deen Dayal Upadhyaya, Rashtra-Chintan, Lucknow, Rashtradharma Pustak Prakashan, 1968; 

Subsequently cited as RC with page numbers in parentheses; all the quotations from this text have been 

translated by me)

30. Haughton Mifflin: Massachusetts, 1981.

31. National Policy on Education 2016: Report of the Committee for Evolution of the New Educational 

Policy, Ministry of Human Resource Development, Government of India; 30.04.2016 (pdf version of 

the Report of the TSR Subramanian Committee is available on <nuepa.org.new.NEP2016> (accessed 

on 9 September 2018 at 1205 AM). All references to National Policy on Education 2016 in the essay are 

from this pdf version cited above.

32. Integral Humanism, (comprises the four lectures delivered by Deen Dayal Upadhyaya in Mumbai from 
nd th22  to 25  April 1965) Source: www.chitrakoot.org/download/Integral Humanism/Humanism/pdf 

accessed on 3 December 2014 at 12.30 pm. Further cited in the paper as IH( no page numbers given in 

the text).

33. A Sanskrit-English Dictionary, Sir MonierMonier Williams, Delhi, Motilal Banarasidass Publishers 

Private Limited, 2002. First published -1899. Further cited in the essay as ASED with page numbers in 

parentheses)

34. Edited by Shri Ram Sharma. Vol. 2. YugNirman Yojana: Mathura, 2010.

35. Wendy Doniger and Brian K Smith (Trans.) The Laws of Manu, New Delhi, Penguin, 1991. Further 

cited as M with page numbers in parentheses.
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Can one be a Buddhist without believing in rebirth ?
A question before Engaged Buddhist thought

P. P. Gokhale

It is a well-accepted fact that classical Buddhism, both in its Œrâvakayânaand 

Mahâyâna form, accepts the doctrine of rebirth. But does it mean that one cannot be a 

Buddhist without believing in rebirth? I want to relativize this question to the context of 

engaged Buddhist thought, because the engaged Buddhist thought seems to createsome 

new possibilities of being a Buddhist. Engaged Buddhist thinkers have also presented 

new interpretations of rebirth in place of the classical notion of rebirth.

Clarification of terms :

Engaged Buddhism : I mean by the term 'Engaged Buddhism',an attempt to 

make Buddhist principles, relevant and applicable to contemporary social, political and 

environmental problems, and also an attempt to restate the Buddhist thought to serve that 

purpose.

“Being a Buddhist” : By 'being a Buddhist' I mean consciously accepting and 

following the coreor essence of Buddhism. Naturally the next question is: what is the 

core of Buddhism. The question about the core of Buddhism can be handled in two ways, 

which could be roughly called sectarian and non-sectarian. According to the sectarian 

way the core of Buddhism is that which preserves exclusive identity of Buddhism as a 

sect. According to the non-sectarian way the core of Buddhism would be what Buddhism 

has to contribute to the society at large and which can be acceptable to the society at large 

because it does not contain sectarian biases. Some Engaged Buddhists are concerned 

with the core of Buddhism in this second way. Hence the question relevant for the present 

paper is, whether the doctrine of karma forms a part of the core of Buddhism in this 

second sense.

'Rebirth' in Buddhist context : By rebirth we mean the continuation of a living 

being in a new embodied form after destruction of the earlier embodied form. In 

Buddhism it is not to be understood as continuation of the identity of a soul 

(âtman/puru?aor jîva). The continuation of a living being in Buddhist context is a 

continuation of a consciousness series and not that of 'a subtle body' or a soul-like 

substance.
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Doctrine of Rebirth and other doctrines
The doctrine of rebirth does not occur in Buddhism as an isolated doctrine, but in 

association with some other doctrines. Three such doctrines can be mentioned here - 
(A) Karma : In Buddhism karma means volition (cetanâ) which produces its results 

either immediately or in the next birth. Upapadyavedanîya karma as a kind of karma 
implies rebirth.

(B) Pratîtyasamutpâda : The doctrine is interpreted in various ways. Two major 
interpretations are relevant here - One could be called causality - based 
interpretation and the other relativity-based.
Causality-based interpretation:This interpretation applies to twelve-linked causal 
chain - i.e.dvâdaœa-nidânawhich starts with avidyâand ends with suffering. 
According to the traditional interpretation the chain is completed in three births. 
Hence pratîtyasamutpâdainterpreted in this way implies rebirth.
(Œrâvakayâna generally accepts this interpretation, but other interpretations are also 
found in Œrâvakayâna literature, which do not refer to three births.)
Relativity-based interpretation: This interpretation is found mainly in Mâdhyamika 
school of Buddhism. According to this interpretation nothing has its own identity, 
'self' and the 'other' do not make sense without each other. This interpretation 
questions the very identity of person - whether as identity of a substance or that of a 
series. Rebirth necessarily implies serial identity and hence pratîtyasamut-
pâdaunder this interpretation does not seem to imply rebirth
(This would be the implication at the level of 'Paramârhata?satya'. But at the level of 
'Lokasa? v?ti-satya'Mâdhyamikas seem to accept causality- based interpretation 
and accept rebirth.)

(C) Sa? sâra and Nirvâ?a : As we have seen,Pratîtyasamutpâda in its causal sense 
takes the form of dvâdaœanidânaand the same is called bhavacakraor sa? sâra. 
Nirvâ?ain this context is contrasted with sa? sâra and it amounts to cessation of 
sa? sâra. Sa? sâraand Nirvâ?ain this sense presuppose the doctrine of rebirth.

The doctrine of rebirth in this way is connected with a few other doctrines such 
that acceptance or rejection of rebirth or re-interpretation of the notion of rebirth has 
implications to these other doctrines as well.

In this paper when I am questioning the necessary relation between 'being a 
Buddhist' and 'accepting the doctrine of rebirth', I am not interested in taking an extreme 
position that there is opposition between the two; In other words, I do not say that if one 
wants to be a Buddhist, one has to reject the rebirth doctrine. I am mainly opposing the 
other extreme that if one wants to be a Buddhist, one must accept rebirth doctrine. One 
may believe in rebirth doctrine or one may not. One can still be a Buddhist by following 
other doctrines which are more internally related to the essence of Buddhism. I want to 
show how this is possible with reference to Engaged Buddhism. I will also make a 
suggestion to the effect that this is possible in the context of Classical Buddhism.

In what follows, I will make a brief and selective survey of engaged Buddhist 
approaches in terms of three categories. This survey will make it clear that there are 

.
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engaged Buddhist approaches, which regard rebirth doctrine as an essential part of 
Buddhism, and there are also approaches which do not regard it to be so. The categories 
can be briefly described as follows -
(I) Unconditional acceptance of rebirth doctrine : In this category I include the 

Vietnamese Zen Master ThichNhatHanh and the British BhanteSangharakshita.
(II) Unconditional rejection of the traditional rebirth doctrine : This unconditional 

rejection could also be accompanied by an alternative conception of rebirth. In this 
category I include the Indian Buddhist leader Dr. B. R. Ambedkarand the Thai 
spiritual leader BuddhadâsaBhikkhu.

(III) Accepting rebirth doctrine at belief level, but allowing non-belief at the level of 
Buddhist practice. Herewe can include the Vipassanâ Master Satya Narayan Goenka 
and His Holiness the Dalai Lama.

Now I will substantiate the above categorization with some more details.
Category I : ThichNhatHanh and Sangharakshita
(a) ThichNhatHanh, the Vietnamese Zen Master and poet (1926 - ) is a pioneering 

thfigure in 20  century engaged Buddhism. As Zen master he used his non-dualist 
vision in the service of propagation of non-violence. He also presupposes the 
framework of rebirth. His statement “I am the frog and I am the snake” – his famous 
poem “Please call me by my true names”is full of such examples—is often 
interpreted as referring to the possibility of the same person being reborn as snake 
and as frog according to his past karma. (Queen & King (Eds) (1996), pp. 338-340 )

(b) BhikkhuSangharakshita is a profound scholar of Buddhism, and in his writings he 
synthesizes different schools of Buddhism. He is also a great admirer of Dr. B.R. 
Ambedkar and has appreciated Dr. Ambedkar's contributions to Buddhism. But one 
contrast seems to be irreconcilable between Sangharakshita and Ambedkar. Alan 
Sponberg remarks in his paper on TBMSG -

“Ambedkar was inclined to minimize or even deny the place of rebirth in the 
Buddhist thought” But as against this -

“..... Karma and rebirth in this traditional Buddhist sense do play a central role in 
the Buddhism of Sangharakshita….” (Queen & King (Eds) (1996), p. 107)
Category II : Ambedkar and BuddhadâsaBhikkhu
(a) It is a well-known fact that Dr. B. R. Ambedkar (1989-1956) did not accept rebirth in 

its traditional sense. He claimed that the doctrine of anattâis incompatible with 
rebirth of the same person. He reinterpreted rebirth as configuration of living body 
from the same stock of material elements and accepted rebirth in this pro-
materialistic sense. (Gokhale (Ed.), pp. 126-127). While secularizing the concept of 
rebirth, he also secularized other related doctrines. For example although he 
accepted 'upapajjavedanîya-kamma', he interpreted it without reference to the next 
birth. He interpretedpratîtyasamutpâda as cause-effect relation, but did not apply it 
to the 12-linked chain, i.e., dvâdaœanidâna. He interpretedNirvâ?a not as a 
transcendent state, but as the life free from craving. Hence Dr. Ambedkar secularized 
the whole family of concepts of which rebirth is a member.



(b) Dr. Ambedkar was criticized for his non-traditional interpretation of Buddhism. One 
of the main reasons for which he was criticized was his rejection of the traditional 
karma-rebirth framework. But Ambedkar was not the only Buddhist thinker who 
rejected the traditional karma-rebirth framework. BuddhadâsaBhikkhu (1906-
1993), an important Buddhist monk philosopher of Thailand has presented radical 
views of similar kind. There are important similarities and also differences between 
the approaches of Ambedkar and BuddhadâsaBhikkhu, but here I am focusing only 
on one aspect, their approaches to rebirth.

BuddhadâsaBhikkhupresented his position on the question of life after death 
very clearly in his talk entitled “No Religion”. He says- “There is no need to speak about 
what happens after death. What is the point of talking about the state of being buried in 
the ground ? It is irrelevant.” (Buddhadâsa(1969), p.15).

Hence the talk about life after death and rebirth taken in their ordinary sense are 
irrelevant for him. Like Ambedkar, Buddhadâsa also sees contradiction between Anattâ 
and rebirth, when he says- “Even though I am sitting here now, yet there is no individual 
to be found. When there is no individual, what is to die? What is then to be reborn?” 
(Buddhadâsa, 1988, p.25) This criticism would apply not only to substantial continuity 
of self but also serial continuity of person after death. This view has implications for his 
views on other doctrines as well. On the question whether Nibbâ?ais attained after death 
or here in this life, he says, “Teachers who lecture in the fancy preaching halls only talk 
about Nibbâ?a after death”. (Buddhadâsa(1988), p.38)

He himself defines Nibbâ?a as dying before death, which means dying to 
selfhood before death of the body (Ibid, P. 39). He interprets birth as the birth of a thought 
involving an attachment of any kind (Buddhadâsa (1969), p. 13). Birth and rebirth in this 
sense occurs every now and then in our life. This notion of rebirth does not substantiate 
the classical notion of rebirth. He gives pratîtyasamutpâda, i.e. the law of idappaccayatâ 
the status of God and explains it in terms of various links in the 12-linked chain as found 
is this life without reference to prior birth or next birth. (Buddhadâsa, 1982). He explains 
even the four ? ryan stages of spiritual development viz. Stream-enterer, once-returner, 
non-returner and Arhat without reference to rebirth. In this context he interprets 
'returning' as returning of mind to worldliness. (Buddhadâsa(1989), pp. 107-116)
Category III : SatyanarayanGoenka and the Dalai Lama
(a) Though I am including the Vipassanâ Master SatyanarayanGoenka in the third 

category, his case is to be included here with certain qualifications. S.N. Goenka was 
born as a Hindu, but through Vipassanâ he can be said to have transcended Hinduism 
as a sectarian religion. Though he learnt Vipassanâ technique from the Burmese 
master SayajiUBaKhin, he did not adopt Buddhism as religion. His-
Vipassanâcourses are open to people of all religions and even to non-religious 
persons.UndergoingVipassanâ course does not convert the practitioners into 
Buddhists in any sectarian religious sense. Goenka himself cannot be called a 
sectarian Buddhist, but he can be called a Buddhist or follower of the Buddha in the 
sense that he follows the path of morality, meditation and wisdom given by Gautama 
the Buddha. Moreover, he can also be said to be trying to make others Buddhists in 
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this limited but very important sense. Goenka can also be called an engaged 
Buddhist because he interprets Buddha's core thought and technique in modern 
terms and makes them available to all as the means to the solution of individual and 
social problems.

The theory and technique of Vipassanâ meditation Goenka teaches is traceable 
to early Buddhism and as a part of it Goenka also believes in the doctrine of karma 
and rebirth. The question arises here as to what place the doctrine has in Goenka's 
total framework. Goenka interprets Buddha's theoretical and practical teaching not 
as religion but as science. Basically it is the science of mind in which the cause of 
pleasant and unpleasant sensations is traced to attachment and the Nirvâ?ic 
experience is explained as the result of development of equanimity. While 
explaining deeper causes of unpleasant sensations Goenka occasionally refers to 
past karma. However, the notion of past karma does not form a central part of his 
theory. More importantly he does not take the belief in rebirth to be a necessary 
presupposition of Vipassanâ meditation. There seems to be another reason behind this.

Vipassanâ meditation involves experiencing sensations which go on in the 
immediate present, observing how they arise and cease and developing equanimity 
towards them. Anything, which is not directly experiencedand is a matter of 
metaphysical belief, is to be bracketed during Vipassanâ practice, according to 
Goenka. Hence Goenka asks us to bracket the belief that God exists and also that 
God does not exist, that âtman exists and also that âtman does not exist. It is 
worthwhile to recommend the same attitude towards the belief in rebirth and past 
karma. This could be the reason why S.N. Goenkadoes not insist that a Vipassanâ 
practitioner should believe in rebirth.

(b) A similar liberal attitude can be found in H.H. the Dalai Lama's treatment of the 
doctrine of rebirth in Buddhism, but now it is based on methodological openness 
ofMahâyâna Buddhism. H.H. the Dalai Lama is a multifaceted personality. Apart 
from being a Tibetan political leader, he is a spiritual leader, a scholar and 
practitioner of Buddhism. He is also an engaged Buddhist thinker as he, while 
expounding the essence of Mahâyâna Buddhism, shows how it is applicable for 
solving social, political and environmental problems. Another related contribution 
of Dalai Lama is his continuous dialogues with scientists. Through these dialogues 
he, on the one hand, is bringing to the notice of scientists the scientific rigour in 
Buddhist theories and the challenges Buddhism poses before scientists. On the other 
hand he is exposing the Buddhist theories to scientific scrutiny and analysis.

Coming to the issue of rebirth one can say that as a spiritual leader and scholar 
of Buddhism, he does acknowledge the doctrines of karma, rebirth and 
reincarnation. But while presenting these ideas before a group of scientists he 
presents them in a non-committal way. Of course the Dalai Lama can do this, 
because he, as a Buddhist practitioner, has a capacity to go beyond metaphysical 
commitments rooted in the tradition and try to see the truth in an objective way. For 
example there is the issue of subtle consciousness which is a key concept in the 
explanation of rebirth phenomenon. Accordingly the transition of consciousness or 



continuation of consciousness series from one body to another is explained through 
the intermediacy of subtle consciousness. But is there any proof for subtle 
consciousness ? Here I quote an interesting statement made by the Dalai Lama,

“I am practitioner, so based on my own limited experience and the experiences 
of my friends, I cannot say with one hundred percent certainty that there is a subtle 
consciousness.” [Houshmand and others (Ed.) (1999), p.47]
It should be noted here that while saying this,the Dalai Lama is not deviating from 
Buddhism, but he is stating this view as a Buddhist practitioner. He is probably 
distinguishing between a believer and a practitioner. A practitioner is not led by his 
beliefs or dogmas, but is trying to know the truth with open mind. In the same 
context Dalai Lama refers to “the basic Buddhist approach which is very open” 
(Ibid, p.48) and explains it in the following words-

“... if strong evidence arises indicating that a given thing exists, then it will be 
accepted. On the contrary if there is strong evidence that suggests the absence of 
such a thing-even certain things that are specifically asserted in the Buddhist canon, 
the original words of Buddha himself - even then, these words are to be interpreted 
on the basis of valid evidence, and not to be accepted at their face value.” (Ibid,  
pp. 47-48)

This is how Dalai Lama speaks as a scientific thinker and practitioner. This, I 
think, creates a room for non-believers in rebirth to call themselves Buddhists and 
practice Buddhism. It cannot be denied at the same time that theDalai Lama in his role as 
a religious scholar and thinker does regard the doctrines of rebirth and reincarnation as 
the basic tenets of Buddhism (Dalai Lama (1996), p.18). When it comes to the question of 
the essence of Buddhism; he often refers to two principles - interdependence of all 
phenomena and non-violence. The first out of them refers to the nature of ultimate reality 
viz. Pratîtyasamutpâda or Úûnyatâ. The second one refers to the general moral approach to 
life. These two principles by themselves do not necessarily imply rebirth. This complicates 
the matter further. However, it is not possible to go into those complexities here.
To sum up

The above discussion implies that insofar as modern Buddhism or socially 
engaged Buddhism is concerned, there is scope for rejecting or bypassing the doctrine of 
rebirth and practicing Buddhism at individual and social level. Whether there is such a 
scope in classical Buddhism of Œrâvakayânaor Mahâyâna variety is a different and a 
more complex question. Without going into details I simply want to make a suggestion 
that classical Buddhism can be reconstructed in such a way that the doctrine of rebirth is 
only a supplementary principle and not a core principle of Buddhism. 
In the context of Theravâda this can be explained as follows:
(1) The doctrine of rebirth was accepted mainly for supporting moralityand conde-

mning immorality.
(2) But it is possible to be moral or even attain moral perfection without believing in 

rebirth. In fact the canonical texts like Apa??aka-sutta open this possibility.
(3) Morality in some form (e.g. Úîla, Brahmavihâra) can be accepted as constituting the 

essence of Buddhism.

Can one be a Buddhist without believing in rebirth ?A question before...@319



(4) Belief in rebirth is only supplementary to morality, but not necessary for morality.
(5) Hence it is only supplementary to Buddhist way of life, not necessary for it.
In the context of Mahâyâna (particularly, Mâdhyamika) Buddhism the point can 
be made on the following lines:
(1) The Ultimate reality (Paramârthata? sat) according to Mâdhyamika Buddhism is 

Pratîtyasamutpâda which is understood as interdependence of all phenomena in the 
sense of relativity.

(2) Accordingly I and the other, both being relative, are essence-less, Úûnya.
(3) Hence at the level of Ultimate reality, the question of someone having been reborn 

does not arise.
(4) The doctrine of rebirth, if at all acceptable, should belong to the realm of Vyvahâra or 

Lokasa? v?ti-satya.
(5) Though some form of Vyvahâramay be needed as a vehicle or a ladder taking us to 

Paramârtha-satya, one need not be sacrosanct about the particular formulation of 
Vyvahâra. 

(6) The nature of Vyvahâra/Sa? v?tisatya that a Buddhist accepts could be guided by 
science rather than sectarian tradition.

(7) Hence the doctrine of rebirth is not a necessary part of Vyvahâra or Sa? v?tisatya that 
oneshould accept.

(8) Whether to accept it could be left to the individual.

Central University of Tibetan studies
Sarnath, Varanasi (U.P.)
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Revisiting Adhyasa

Kanchan Mande

Preface :
Sa?kara is well known as the Absolute Monist. Only Real Entity, according to 

him, is Brahman, which is not perceptible. When only one entity is accepted, the other 
entity i.e. perceptible world has no existence, and it is contradictory to empirical 
experience. To get rid of this dilemma Sa?kara has adopted the device of adhyasa. 

He has explained it in Brahma Sutra Bha?hya (BSB), because it is a 
Nyayaprasthana. There are three prasthanas (path way / destination), accepted by the 
Vedanta philosophy. The Upani?ads (Up) are known as Sruti prasthana, while the 
BhagavadGita (BG) is Sm?ti prasthana. Being the Sruti and Sm?ti prasthana respectively, 
they are authoritative by themselves. Nyaya is a logical postulation, therefore, scope for 
recording one’s own thoughts. This may be the reason why Sa?kara has placed 
Adhyasabha?hya (AB) as a preface to BSB only and not to any other text.
Necessity of reinterpretation -

Sa?kara begins BSB with the preface of adhyasa. In the beginning of adhyasa he 
proclaims that it is a mixture of two out of which one is understood by the pronoun 
yu?mad and other by asmad. The previous is vi?aya and the later is vi?ayi. Both of them 

1are distinct from each other like darkness and light.  Here the simile of darkness and light 
is ascribed to the abovementioned object i.e. vi?aya and subject i.e. vi?ayi, which is 
significant. According to Naiyayikas, accepted by all other philosophers, the darkness is 
not separate substance but the absence of light. It means that the light is the only 
substance, in the present context - the subject i.e. vi?ayi. The noteworthy point is that the 
subjectivity of the subject is dependent on the object. When the object is not present, 
though the individual is there it is not the subject i.e. vi?ayi but the witness i.e. sak?i. 
Sa?kara might have this intention behind using this simile. It seems that Sa?kara is aware 
of the fact that he is postulating two way path of adhyasa.

This is the first place for benefit of doubt. There are two more places. 
Sa?kara, again in summing up the whole discussion of adhyasa, speaks that all 

the Vedantas i.e. Upanisadic Sentences begin to achieve the lore of the unity of individual 
2with Highest Reality.  In adhyasabha?hya, on the superficial level, the false notion of 

individual is depicted, that is to be discarded. If so, then how the union of individual with 
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the Highest Reality will take place? In that case the concluding remark itself will be in 
danger. To rectify all, such individual should be admitted, that is not at all explicitly 
discussed but suggested. 

3
The third place is in the first aphorism of BS.  Sa?kara in his lucid but methodical 

way interprets the aphorism by explaining each and every word. At the beginning he 

discusses the word atha, then the word ata? and at the end explains the compound 

Brahmajiñasa, where the word Brahman is of utmost importance. Sa?kara, while 
4explaining the word Brahman, puts forth an equation that the individual is Brahman .  It 

is not a quote from any Upanishad, but his own understanding. There is no doubt that 

Brahman is the Highest Reality. Aforesaid explanation goes well with the disguised form 

of individual. Apparently, one gets this description from adhyasabha?hya. How then, the 

disguised form of individual be equated with the Highest Reality, which is pure in 

nature? How to reconcile the sentence that the individual is the Highest Reality. 

One may think that these three texts viz. the UP, the BS and BG are known as 

three path ways i.e. prasthanatrayi . The nature of the individual is discussed at length in 

the Ups. Sa?kara might have taken it for granted and discussed only the false form of an 

individual. 

The first and foremost thing is that Sa?kara does not take anything for granted. 

Otherwise there is no need to explain Brahman because that is fully discussed in the Ups. 

But these are three pathways; one may choose either and contemplate on Highest Reality. 

Ultimately the goal is one and the same. Each way is capable of causing to reach an 

aspirant to his desired goal. Therefore, there is an apt preface to BG, which speaks of 
5

twofold Dharmas   and not anything else.

The readers of Absolute Monism are familiar with the concept of adhyasa.  But 

in this paper it is interpreted in a different way. The paper is divided into two parts viz. 

grammatical description and philosophical analysis.

Grammatical description :

The word adhyasa is derived from the root Öas with prefix adhi.  Both the root 

and the prefix have various meanings as in any language. The meaning of the prefix and 

the root may change contextually. The root Öas is in two conjugations. In the 2nd 

conjugation it means ‘to be’ and in the 4th conjugation, primarily it means ‘to throw’ and 
6

conventionally or in secondary sense it means ‘to put or place’ .  Same is the case with the 
7

prefix. The root Öas of 2nd conjugation is mentioned in the meaning of the root adhyas .  

It directly refers to the Highest Reality, which is above all. The prefix adhi is connected 

with Öas in the 4th conjugation means ‘on’ i.e. one thing is put or placed on the other - the 

superimposition. It is very interesting to note that the root Öas in 2nd conjugation is not 

connected with the concept of adhyasa i.e. superimposition. It is only the 4th conjugation 
8taken for consideration,  because the forms like adhyasyati and adhyasyanti are used by 

Sa?kara and not any form of any other conjugation. When the noun adhyasa appears in 

the dictionary, follows adhi +Ö as, the root of 4th conjugation and in the bracket 
9

Öas - ghan.
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Statistically the word adhyasa occurs in nominative singular at 6 places. It 
occurs four times in compound as anydharmadhyasa?, yadadhyasa? (twice) and 
anatmadhyasa?. Once it is in accusative singular and twice in compound as 
itaretaradhyasam and vise?adhyasam.

The root adhi + Ö as also is used here. Present tense third person singular form as 
adhyasyati is used twice and once adhyasyanti - the plural. Apart from these, once 
Sa?kara has used a gerund adhyasya and once potential participial i.e. adhyasitavyam. 
This is all regarding the grammatical part of the concept of adhyasa. The grammar is the 
external part of any thought for that matter. At the same time it is difficult to convey or to 
understand any thought without the frame work of grammar.   

Sa?kara puts a question for the definition of adhyasa. It is asked as : what is this 
adhyasa. Some explanation here may help to re-interpret the concept. Though the 

10
question is translated as ‘what is ....’ , the pronoun used is kim. It is again not in neuter, 
but in masculine gender i.e. ka?. It is accepted that here ka? stands for kim? Because the 
word adhyasa is in masculine gender. This is not a metrical text, for which one has to 
accept the form ka? and not kim. With the slight change in the construction it would be 
like this that kim nama adhyasa itil But the use of ka? may suggest some different 
intention behind.

11There is a quarter in mu??aka Upani?ad.  It runs as ‘where the lord of all gods 
resides’. The noun adhivasa? is used there. But the line is ‘…patirekodhivasa?’ and not 
paterekodhivasa?, which would be grammatically correct. Therefore Sa?kara interprets 

12
it as ‘above all the gods the only lord i.e. Indra resides ’. He understands the noun 
adhivasa? in verbal sense as adhivasatiti. It can be treated as Sa?kara’s method of 
interpretation. Therefore, in the noun adhyasa, the intention may be adhyasa means that 
dwells above all. In that sense the use of ka? is more significant. It is not only in the sense 
of question what, but in the sense of ‘who is this adhyasa i.e. dwelling above all’

That’s why it seems that Sa?kara might have explained this Adhyasa on two 
planes. One is from the point of view of a layman and the other one is slightly difficult to 
understand for a layman.
Philosophical analysis:

Sa?kara is a well-known Absolute Monist. Brahman is the only Real Entity 
according to him. The world has a temporal existence. The individual is none the less 
than highest reality i.e. Brahman.  This is Sa?kara’s philosophy in nut shell. It is 
universally accepted that in his preface to BSB he speaks of an individual but if it is 
understood on primary level only, then it stands contradictory to his own position. 

The power of language is another point to be noticed. The primary 
understanding of a language is essential, but it is enriched by the secondary and the 
suggestive meaning. That’s why the eminent rhetorician Mamma?a has defined the best 

13
poetry is that, where the suggestive meaning supersedes the primary meaning.  

The term Kavi is also known in a wider sense in Sanskrit. Neither the Kavi i.e. 
Poet nor the Kavya is abiding with the metrical part. On the contrary, any type of 
composition is known as Kavya and the author is Kavi.
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14It is also significant to note that Kavi is an adjective of Brahman in Isopani?at.

Sa?kara, in AB, to reply the opponent’s view, defines the term adhyasa. He 

proclaims adhyasa means that having a form of remembrance, situated somewhere else 
15and appearance of that, seen before .  It seems a straight forward definition. But each and 

every word connotes something different too.

The first word is sm?tirupa? i.e. in the form of remembrance. This is primary 

meaning. But what it is deeply rooted in the remembrance? One may answer - ‘a 

perceiver’. But he is not perceiver forever. He discloses himself in various forms. When 

something is being seen he is perceiver. Therefore Sa?kara uses the word sm?tirupa? i.e. 

in the form of remembrance. Form is always different from the nature. Another thing is 

that according to Indian tradition in so many past births it is experienced and therefore 

‘form is in remembrance’ means it has so many facets such as seer, tester, listener etc. A 

layman also, though does not realize, is aware of that perceiving etc. and so its forms. 

Therefore it is sm?tirupa and not sm?tisvabhava. Sa?kara might be suggesting it because 

ultimately all the scriptures are meant for upliftment of a layman.

Second word in the definition is paratra. Para is some and tra stands for situation. 

So, paratra means situated somewhere else. Para has also another meaning as the highest 

or the best. The meaning will be then, situated on the highest or the best place. 

The third word in the definition is purvad???avabhasa i.e. the appearance of that 

is seen before. The individual is seen before in many births and many times. Again it is 

same in this birth, what is already seen in the previous birth. Unless and until one sees a 

thing before, it’s impossible to recognise it. When somebody says ‘I am a man’ it means 

he knows who is a man. It also makes clear that previously he has understood it. That’s 

why he is quite sure about the fact. Same is the case here. In the state of superimposition a 

person finds the individual in the form of remembrance, situated above all and this 

present birth is only the appearance of that real nature, just as an appearance of silver on 

the shell. Sa?kara himself has provided the evidence, where the vi?ayin i.e. the subject is 

mentioned. He describes there that the superimposition takes place on the subject who 
16has a nature of cit-consciousness.  Both the highest reality i.e. Brahman and the 

individual i.e. jiva have the same nature, that of cit. It is a known fact that citsvarupa 

Brahman does not cling to anything, so also the citsvarupa jiva. Therefore the 

superimposition - adhyasa is mithya. It has temporal existence.

Then Sa?kara goes on explaining the concept of Adhyasa that is factual on 

empirical level. So the individual supposes himself as somebody and behaves 

accordingly. This can be understood as a laukika adhyasa. To prove this Sa?kara gives 

evidences from other theories like Bauddha, Mima? saka and Tarkika and proves the fact 

that this Adhyasa takes place without knowing the nature of individual. The illusion is 

mentioned as a cause for superimposition. It may be with adjuncts or without adjuncts. 

The example of superimposition without adjuncts is that of shell appearing as silver and 
17for with adjunct a moon appears as two .  If a person puts his finger on his eye he finds 

two moons in place of one.  
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Perhaps deliberately Sa?kara might have constructed this sentence as, ‘to such 
18adhyasa having this definition, the learned ones find as avidya.  This typical 

construction ‘tam etam’ is known as recognition. ‘To such’ means the adhyasa which is 
familiar to all. The word pa??ita is also a significant one, because in B.G. the pa??itas are 

19mentioned as those having equal experience of all entities.  Sa?kara interprets the word 
20

pa??ita as, pa??a is the intellect about the atman and pa??itas are those who possess it .  
Further he explains that where the superimposition takes place there is no iota of virtue or 

21
fault of superimposition.  The primary meaning is that the superimposition is not 
affected by its function. ‘Sa’ is a referential pronoun. It refers to the prior entity. Here ‘sa’ 
is followed by the word adhyasa. So it can be understood in this sense that ‘adhyasa’ - 
situated above all i.e. ‘sa’ is in no way connected with the process of adhyasa. In laukika 
adhyasa also the substratum of adhyasa i.e. the shell for that matter doesn’t undergo any 
change whatsoever. So the definition of adhyasa indicates two meanings, one is on 
primary level and another is on suggestive level. On the primary level, one sees the silver 
on the shell. On suggestive level it indicates the Highest Reality viz. the ‘nature’ of an 
individual and so it is adhyasa means adhi aste - the individual is also, by nature, situated 

22above all. Because Brahman and Atman are one and the same .  
Then Sa?kara describes Adhyasa completely on empirical level. Adhyasa is 

23common to scriptures and animals too.  Because in scriptures one has to suppose himself 
as a knower, that is superimposition in general. The animals also behave favourable or 
otherwise according to the situation. That means the animals are also aware that they are 
somebody and the thing happening is favourable or otherwise. To suppose that you are 
somebody is itself adhyasa. This is the limitation and dimension of adhyasa.

At the end Sa?kara describes two types of adhyasa - vise?a and samanya. Vise?a 
24

is pertaining to particular caste, state of life (asrama), age and condition (avastha) .  
Before describing samanya adhyasa Sa?kara reminds the reader; he says that adhyasa 

25
means assuming something which is not so .  What one supposes by ignorance is not the 
real nature. So adhyasa is to go beyond that. Then he describes samanya adhyasa is 

26
common to all, without caste and creed .

In the end note Sa?kara declares the aim and objective of his exposition. He says 
that to destroy this cause of calamity and to achieve the union of the individual with the 

27
Highest Reality, all the Ups exhaust.  The destruction of superimposition is the task 
before Sa?kara. But only the destruction is not the aim. Some positive thing is to be 
achieved. That is the aim of all Ups too. The Ups are treated as the final authority in 
scriptural exposition. In a way here also Sa?kara suggests absolute monism, by equating 
his aim and objective with those of the Ups.

To understand it the two way adhyasa is helpful. By laukika adhyasa the duality 
can be nullified. Then Void - Sunya will arrive. That means the remedy is dangerous than 
the disease. To get rid of it the hint of the nature of individual works. Keeping this in 
mind, Sa?kara might have used this term adhyasa with different connotations. The critics 
on BSSB, viz. Govindananda and Vacaspatimisra through the commentaries viz. 
Ratnaprabha and Bhamati respectively, have indicated it. 
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In Ratnaprabha, Govindananda points out that according to the prima facie view 

the bondage is real; it is irremovable by the knowledge. So the liberation may be achieved 

through some other means. On the other hand, siddhanta i.e. Absolute Monism holds that 

the liberation is possible through knowledge only. Keeping all this in mind, the revered 

commentator viz. Sa?kara has started the exposition. The preface will helpful to 

proclaim the subject matter and aim, how to accomplish it? 
28It is through the arrangement of cause and pacification of adhyasa .  According 

to the Absolute Monism, the cause and effect are identical. The effect is always there in 

the cause, in subtle form. When one sees the effect, many times, he becomes unaware of 

the cause, e.g. when the tree is seen, nobody thinks of the seed, the cause. Same is the case 

here. When this universally known superimposition - adhyasa is active, the adhyasa - 

situated above all is being forgotten.

Vacaspatimisra holds the view that the individual is being experienced through 

‘aham’ and there is no doubt of its existence. Therefore, it is not desired to be 
29 understood. He provides another evidence that there is no reason for which the 

individual should be established. Thousand of Ups also cannot deny the existence of the 

individual that is experienced, because it is contradictory to the experience. Thousands 
30

of scriptures are unable to cloth a pot.  In conclusion he holds that having thought this in 
31 

mind, the commentator i.e. Sa?kara raises the doubt and removes it and then 

Vacaspatimisra begins his commentary on AB. 

Conclusion -

After reading all this one may think that these two types of adhyasa suggest 
32mima? saka’s v?ttidvayavirodha, which is interpreted by Sa?kara in BS II.4.3.  Here the 

context is that of consideration of Brahman. Therefore, the subject matter is Brahman. 

The Atman is identical with it, so the subject matter is that of the Atman too. But that 

'Atman' is nowhere mentioned before, so at least it has to be suggested and therefore 

Sa?kara is not giving two meanings of one word on single plane, but might have accepted 

two planes to mention real nature and superimposed form of the Atman. Just as the 

individual is same according to him, on all the three levels of existence and different 

according to the particular plane. Same is the case here. The concept of adhyasa is same, 

in the sense to put or place, but different according to the connotation and context.

So to sum up if we ponder over the concept of adhyasa, it is a key to Sa?kara’s 
whole philosophy, having two levers lock. When for the first time the key is moved in 
circle in the lock, it becomes easier to achieve the aim. When it is moved for the second 
time, the second liver is unlocked and the goal is achieved. In this particular context, 
when the term adhyasa is used with the prefix adhi connected with the root as of 4th 
conjugation, the meaning will be superimposition. It can be as laukika vigraha (form) of 
the term adhyasa. Sa?kara has used it with the verbal forms as adhyasyati, adhyasanti etc. 
But when the term adhyasa is used as noun, it may have this meaning that is situated 
above all. Because Sa?kara himself has interpreted in this way, in Mu??aka I.2.5, where 
the word ‘adhivasa?’ occurs Sa?kara interprets it as ‘adhi sarvan upari vasati iti’ in the 
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same way here adhyasa can be thought of as‘adhi sarvan upari aste itil’ Sa?kara has 
accepted three levels of existence viz. empirical, dream state and transcendental. This 
adhyasa can be correlated to it. Adhyasa derived from fourth conjugation may 
encompass the empirical and dream state and adhyasa derived from as of second 
conjugation may indicate the transcendental level. This single term adhyasa can have this 
two way implication and a capacity to cross over the boundaries of duality and to reach to 
the Highest Reality, may be not only the aim but the direct experience of Sa?kara.

A, Karana Regency
Gujarat Colony, Kothrud, Pure-411038
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Modernity, Inter-Religious Conflict and Buddhism

Ambika Datta Sharma

Buddhist paradigm for new world order, global peace and prosperity  can be 

understood in better way by considering the status and role of Buddhism in the present 

scenario of modernity and inter-religious conflict. Modernity has now a  days taken a 

shape of world civilization. It is a universal proposal of secular world view by delimiting 

the autonomy of reason. The project of modernity is to eliminate the divine aspect of life 

and world, and therefore, the genesis and growth of modernity is to be seen in sharp 

opposition or contrast with religion. Hence, the human life is to be controlled and 
1regulated not by religion or religious faith rather by reason or rationality. Max Weber  has 

rightly pointed out that modernity is a civilizational process and it is a rupture of 

substantial reason from religious consciousness.  The clash of modernity and religion or 

reason and faith leads us to a predicament expressing itself in the form of 

fundamentalism. Religious fundament-alism has twin outlets—that is, on the one hand, 

in the form of inter-religious conflict, and on the other it expresses itself in the mode of 
2religious terrorism contesting with universal proclamation of modernity . We can 

categorize religion into two—namely protectionist and expansionist in orientation. 

Hinduism, Judaic and Avesta religion can be placed under protectionist religion which 

tries to preserve the religion of their own.  Hence, protectionist religions do not 

participate in inter-religions conflict. They seem to be defensive in their protectionist 

spirit. The expansionist religions include Christianity, Islam and Buddhism. It is only 

expansionist religions, and at that Christianity and Islam actively participate in inter-

religious conflict. There is a tendency to propagate one's own faith inherent in the nature 

of these religions. This underlying tendency of religions finds its elevation due to the 

limitless expansion of modernity. 

Christianity divides the entire human race into Christian and anonymous 

Christian and this is based upon the conviction that the crusade of Jesus Christ was for the 

redemption of entire humanity. Hence, those who have shown their gratitude towards 

Christ and started living as per the path shown by Christ are Christians, while those 

persons, who are reluctant at present in expressing their gratitude will repent one day for 

ungratefulness by proclaiming even themselves to be Christians, are dubbed as a 
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anonymous Christian. This is the mythological logic of Christianity in defense of 

Proselytization. Buddhism as a religion has its own logic in the form of great compassion 

(Mahakaruna) and Upayakaushal of Bodhisattva. Buddha has refused to attend 

'Pratishthit Nirvana' and returned to the world with a great oath to strive for the   freedom 

or redemption from all sufferings of entire Creatures. There is a seminal notion of 

'Tathagatagarbha' in Buddhism and, according to this; each one of us is potential 

Buddha.Thus, the contention of the entire teachings of Bodhisatva is to reveal 

Buddhahood in all creatures. This is the cosmic purpose or telos of Dhamma through 

Mahakaruna and Upayakaushal of Bodhisatva. It does not make any distinction between 

Buddhist and Non-Buddhist rather it includes entire animate and inanimate beings under 

the telos of Dhamma. Islam is also an expansionist religion, although no sound argument 

can be traced in favor -of proselytization. Yet it thinks about dividing the entire terrestrial 

land into 'Darul Uloom' and 'Darul Harb'. Darul Uloom is that part of the land where 

Islamic religion is already established, whereas in Darul Harb Islam has yet to be 

established. The proselytizing spirit of Islam is to convert Darul Harab into Darul Uloom. 

It can be supported only on the basis of this particular presupposition that 'Deen' is the last 

and final commandment of Allah. Therefore, entire territory of Darul Harab must be 

governed by the rule of Islam? But it cannot be treated as mythological logic for 

universalizing the Islam at all.   

It is pertinent to note that Samuel Huntington's thesis of 'clash of civilizations' is 
3

widely discussed and celebrated in academic world. But Swami Vivekananda , long 

before Huntington, had prophesized that there will be conflict amongst Buddhism, 

Christianity and Islam for world conquest. The conflict between Christianity and Islam is 

well known fact, but Buddhism is, up till now, outside the scene of stark opposition 

between modernity and inter-religious conflict, although it has all the possibility of being 

a strong competitor in the race. From the historical point of view, Buddhism is the first 

expansionist religion and it is equally professed, practiced and propagated not only in 

India but also in South East Asia and other countries. It is quite significant to observe that 

Christianity and Islamic religions are propagated through violence while the 

expansionist drive of Buddhism has been throughout non-violent in its nature. Buddhism 

has also been equally tolerant like Hinduism. In most of the religions there is a glaring 

instance of distinct social organization and that leads to the formulation of religio-centric 

culture. But Buddhism is basically ethics-centric religion in which there is no rigorous 

conviction or dogmatic approach towards the socio-cultural organization. It is for this 

reason that Buddhism in any geo-cultural region can easily make its place without any 

interference or dislocation in the prevalent socio-cultural setup. If we make a serious 

effort to analyse the causes of inter-religious conflict in a pluralistic religious 

perspective, the fact is disclosed that the genuine ground of religious conflict is not the 

ontic differences of different religions; rather it is due to codified socio-cultural aspect. 
4

Joseph Runzo  has rightly remarked that – ''thus religion is a human construct (or 
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institution) which fundamentally involves beliefs of two levels: (1) It involves the meta 

belief that the religion in question does indeed refer to a transcendental reality which 

gives meaning to life, and (2) It involves specific beliefs—including vital core 

beliefs—about the nature of reality and the way in which it gives meaning to life. The 

first short of belief is shared by world religions; the second short of belief is the point of 

conflict among world religions". Truly speaking when religion in the form of 'system of 

faith' and culture in the form of 'system of ought or justification' is unified in a particular 

religion, only then expansionist religions make attempt to dislodge the religion and 

culture of other group or community for establishing themselves. Buddhism has come 

into existence within the Hindu-Vedic tradition, and here the 'system of faith' and 'system 

of ought' are not fused into one, as we find in Semitic religions and cultures. Buddhism, 

therefore, has never demanded cultural autonomy either in India or any part of the world 

where it is established in the process of expansion. It is colored by Confucianism and 

Taoism in China and reconciled with Lãmã tradition in Tibet. Similarly it is called Shinto 

Buddhism in Japan and submerged with different forms in South Asian countries.  

Hence, in spite of Buddhism being expansionist in nature has never participated in inter-

religious conflict and never adopted a mode of violence for its expansion.  

At this juncture, it will be worth the while to observe that how this non-violent 

expansionist spirit of Buddhism is rooted in its Philosophy.  The religious scheme of 
 5

Buddhism can be accredited as 'Patisotagami Marga'(sailing against the current)  which 

implies the complete cessation of the natural urges and animal instincts (Anusotagami) 

of human consciousness. It is 'Patisotagamita' that is the implicit meaning of generic 

ethicization or moralization of human consciousness.  The cessation of  ' Satkayadrishti' 

and 'Appa Dipo Bhava' are possible only through this. It is very remarkable fact that all 

axiological viewpoint and spiritual practices of Hinayãna and Mãhãyãna are formulated 

on the basis of Patisotagãmitã, and their purpose is the purification of naturalized human 

consciousness. The 'Sarva Drishti Prahãna' of Mãdhyamikas also attempts to deconstruct 

different viewpoint that is to be found with  the natural urges of consciousness, and the 

matrix for it is Patisotagãmitã. In the similar manner Prajòã, 'Sheel', 'Samadhi', 

'Brahamavihãras' and Parmitãs etc. serve the purpose of purifying the naturalized 

consciousness of human beings. Hence the fundamental Patisotagãmi Drishti is 

therapeutic as it cures such person who is surrounded by the Satkaya conviction of 

consciousness, and converts him into moral spiritual being without any support of 

supernatural or divine power. Patisotagãmitã attempts to deconstruct the Satkãyadrishti 

because this Drishti sustains and enriches 'Atma moha' 'Atma prem' Atma raksha and 

other Akushala human tendencies. If we consider the Buddhist standpoint regarding 

cantemporery debate of 'Identity and Violence', one can say that the historical processes 

of identities formation (Asmitãs) are nurtured on the basis of Satkãyadrishti 

(Satkayadrishti prabhavah sarve kleshah), and these separate identities are solely 

responsible for strife and conflicts. It is Buddhism that destroys the seed of false 
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identities, and thereby discloses the Buddhahood inherent in all human beings. To attend 

the state of Buddhahood is not to acquire a new identity; rather it is dissolution of all 

identities. 

It is also to be observed that there are striking similarities of tendencies to be 

associated with the rise of Buddhism and advent of modernity in European civilization. 

Rational autonomy and human dignity are fundamental tendencies of both. Ãtma Dipo 

Bhava liberates human beings from super-human or divine subjugation.  Apart from that 

we find a common consent regarding denouncement of verbal testimony in Buddhism. It 

is also a plea for the freedom of human reason. In Buddhist tradition there is an outright 

denial of any relationship between language and reality, and therefore, entire linguistic 

signs or symbols are reduced to mere concepts or categories of mental construction 

(vikalpa yonayah shabda, vikalpah shabda yonayah). The implication of such analysis 

places language on secular plans rather than sacred one. It is well known fact that how the 

distinction of sacred and profane in religious language leads to religious 

fundamentalism. Buddha preaches to his disciples that don't accept my sermons out of 

sheer reverence, rather accept only after examining on the ground of reason. The doctrine 

of dependent origination (Pratityasamutpãda) explains the world through causal chain, 

and in which nothing is uncaused, but at the same time nothing is Causa Sui. It tries to 

explain the world without admitting any supernatural or divine agency as a Causa Sui, 

and this amounts to 'secularization of world' as equally propounded by modernity.It is 

due to these structural similarities between Buddhism and modernity,Buddhism does not 

become a part of cold war against modernity, as it is decleared by Christianity and Islam 

in their own ways. But, at the same time, in spite of these few striking similarities 

between Buddhism and modernity one should not miss or ignore the foundational 

differences between them. Modernity and Buddhism are both rationalistic in spirit, but in 

modernity the ideal of reason (Buddhi) is 'Universal reason' while in case of Buddhism 

the ideal of reason is Sãrvabhauma Prajòã. The notion of Sãrvãbhauma Prajòã in 

Buddhism is not heterogeneous to Buddhi i. e. reason but a purified form of it. The 

meaning of life and the world which is disclosed in Sãrvabhauma Prajòã is different from 

the meaning which is acquired through universal reason. Universal reason can never 

transcend the Bheda Drishti (discriminating perspective) and, it can, at best, formulate 

standardization or prescribe norms. Sarvabhauma Prajòã endorses Abheda Dirshti (non-

discriminating) and this finally culminates into great compassion (Mahãkarunã) of 
 6  7 8Bodhisatva who possesses Adarsh Jòãna,  Samata Jòãna,  Bhutapratyaveksha Jòãna  and 

9
Krityanushthana Jòãna . It is for this reason modernistic humanism remains 'anthro-

pocentric', while Buddhist humanism culminates into bio-centricism.

vkjk/kuk;k| rFkkxrkuka loZkReuk nkL;eqiSfe yksdsA
dqoZUrq es eqf/uZ ina tukS?kk fo/uUrq ok rq";rq yksdukFk%AA
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“Because his great true heart was brave for God.”

A Baptist Missionary's Life and Endeavours : 
An Epistolary Study

Saptarshi Mallick

Inspired by the impressions of Baptist and Dissenting pastor-theologians in the 
Edwardian tradition like Philip Doddridge, Andrew Fuller and John Sutcliff, William 
Carey (1761 – 1834) interrogated the hyper-Calvinist conventions followed by the 
British Baptists that the Lord would guide the human beings of the world to Christ 
(Smith, “Carey, William” 115). Carey was the first of England's missionary sons to India 
(Ogilvie 292) who arrived in 'colonial Calcutta in November 1793' (Smith, “Carey, 
William” 115) and is largely credited for turning the tide of Protestant thought in favour 
of foreign missions (Webber 3) through the propagation of the Gospel into the languages 

2
of India. Through his endeavours his acculturated heart got 'wedded to India'  ushering an 
intellectual change in him (Kopf 51), to make India familiarly known, both to its rulers 
and its people (Wilson 604) interrogating the convention 'to rule and to learn to subdue 
the infinite variety of the Orient' (Said 78). Having a high regard for the Indian culture, 
Carey through his endeavours fostered through 'his zeal for world missions which 
provided the impetus for a remarkable upsurge in missionary vision' (Reapsome 163), 
not only in India but also in the world. Carey's understanding of Bengal during his forty-
one years of stay was 'strong and clear' (Wayland xiv) through 'his work in the languages, 
philology and science, and above all for his indomitable faith and energy as a pioneer' 
(India Office Records, “The Inspired Cobbler”) along with his humanitarian 
undertakings. It has permanently associated him with the British Orientalists in Calcutta, 
with the Bengalis and in the annals of the Bengal Renaissance (Awakening 67). Carey 
remains as a classic example of a foreigner from the coloniser's country who tried to 
apprehend and integrate within his own self the spirit and the mind of India and this is 
well evident through his humanitarian activities for the welfare and development of the 
Indians. This essay aims to explore William Carey's perspectives and principles in his life 
through some of his letters.

Through their various philanthropic endeavours, the aim of the Baptist 
Missionary Society [B.M.S.] was to spread the 'Gospel' (The Life and Times I: 52) follo-
wing God's command to His apostles to spread the 'Word' in the world. Carey opened 
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new doors, employed new strategies and methods through his boldness and faith upon 
the Lord to spread the 'Word' among the people of Bengal following the principles of 
'bivocationalism, education, translation, publication and missions support' (Carter ix) 
which became a source of inspiration for the future generations to come through 'many 
good and essential qualities' (“Christian Missionaries and Renaissance in Bengal” 2). 
Like his biographies, the letters of William Carey exhibit perspectives of his life, 
thoughts, works and struggles for attaining his aim of not only spreading the 'Word' (An 

 Enquiry 35), but also ensuring a comprehensive development (William Carey 8th 65). 
The continuous correspondence through letters with his contemporaries in England like, 
Ryland, Sutcliffe, Fuller, the B.M.S., Sisters et al. enable us to have an insight of Carey, 
the man and his firm faith upon the Lord, ideal of the mission, representation of Bengal 
before his countrymen, observations on the missions' strategy and support. His broad 
minded nature and his urge to completely dedicate his life for the prosperity of the masses 
are vindicated through his philanthropic endeavours. In spite of their 'blind faith in the 
exclusive truth of their own religion and their activities to which it led' (“Christian 
Missionaries and Renaissance in Bengal” 2), William Carey at once accepted India as his 
'own' country with whom his soul got wedded (Memoir 561) - a process of cultural, 
historical and social acculturation in Bengal through a harmonious assimilation and 
integration within his heart which dawned in the new consciousness of the Renaissance 
in Bengal (Awakening 70). 

On arriving in Bengal, Carey could assess the dearth of spiritual vitality and felt 

the dire necessity to spread the 'Word'. He was able to understand the negative impact of 

the caste system, idolatry, Sati, ritual infanticide and the 'ghat killings' which being 

barbaric and pagan wrecked havoc in the life of the people (Carter 63). Some of Carey's 

letters authenticate his dedication and commitment to his work towards the value of 

Missions with a firm faith upon the Lord amidst falsehood, spiritual deprivation and 

ignorance corroborating the need for missionary action. From Bandel, Carey wrote to his 

Sisters on December 4, 1793 that

…I have great hope of success, but their Superstitions are very numerous and 

their attachment to their Caste so strong that they would rather die than lose it upon my 

account. This is one of the strongest Bonds that ever the Devil used to bind the Souls of 

Men, and dreadfully effectual it is indeed. May God put on his great Power, and attend his 

Word with great Success… (Angus Bound Volume F. P. C. E20).

Carey's letter to Fuller from Mudnabati on March 23, 1797, vindicates his belief 

that 'work [Mission work] is God's and will therefore continue to go in the strength of the 

Lord' (Carter 64). He always valued high the purpose of the Mission and his commitment 

towards the Mission and its principles as conspicuous from his letter written to Ryland on 

December 26, 1793, from Bandel, where he stated, 

I cannot say anything of success more that I did in my last – not quite so much… I 
am notwithstanding the little success we have had, far from being discouraged; and 
should I never succeed, yet I am resolved in the strength of the Lord Jesus to live and Die 
persisting in this work, - and never to give it up but with my Liberty or Life. The worth of 
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Souls, the pleasure of the Work itself, and above all the increase of the redeemer's 
Kingdom are with me motives sufficient, and more than sufficient to determine me to die 
in the Work, that I have undertaken (Angus Box IN 15 2 of 6).

His observations and high regard for the Missions is also evident from his letter 
written from Mudnabati to Fuller on March 23, 1797, 

I have thot it my duty to consider the Missions as far superior to private 
friendship, and as that to which many things which otherwise private friendship would 
require, must and ought to give away (Angus Box IN 13 1 of 2).

Carey's motivation and encouragement towards his fellow missionaries and to 
others is worth noting in the perspective of his vision and dynamism as manifested from 
his letter [to his Father] on January 12, 1788, 

Dear Father, to negotiate between God and men is a Weighty important Work. 
Indeed, let me have a Share in your Private address to the Great Eternal and never let You, 
or I Cease to act for God in our Spheres, with indefatigable industry, till we can't find a 
Soul that's Destitute of Christ in all the World. The thot of a Fellow Creature Perishing for 
Ever should rouse all our Activity and engage all our Powers. The God we serve deserves 
all our Hearts and Souls. Tis ever Sordid and Bane to care for none but ourselves. Tis our 
Divine Jehovah that is Dishonoured by Sin. The Enemy of God Prevails and Reigns with 
imperious Rage, and Souls are Perishing. The matter is desperate. It Calls for us to live 
and Act alone for God (Angus Bound Volume F. P. C. E20).

After Carey's arrival to Bengal he was not only enamoured by the natural 
phenomena but also had to encounter with several oddities in life some of which he 
accepted with admiration while he was diligent enough to change others. Carey's most 
interesting letters are the ones which report his activities – mission work, translation, 
educational endeavours etc. He had a strong faith upon the natives and studied their life 
and got fascinated by its intricate details; however simultaneously he possessed strong 
opinions of opposition towards the orthodox principles of caste system, Sati, idol 
worship and inhuman sacrifices; waging a crusade against these practices substantiated 
through his letters to his friends and to the B.M.S. Carey reported and critiqued the 
inhuman practice of Sati through a vivid description in his letter to Ryland from 
Mudnabati written on April 1, 1799, 

As I was returning from Calcutta I saw the Sahamoron ('Sati'), or a Woman 

burning herself with the corpse of her husband, for the first time in my life. We were near 

the village of Noya Serai, or as Rennel calls it in his chart of the Hooghly River, Niaserai. 

Being Evening we got out of the Boat to walk, when we saw a number of people 

assembled on the River Side. I asked them what they were met for. They told to burn the 

body of a dead man. I inquired if his Wife would die with him, they answered yes, and 

pointed to the Woman. She was standing by the pile which was made of large Billets of 

Wood, about 2 feet high, 4 feet long and two wide, on the top of which lay the dead Body 

of her husband. Her nearest relations stood by her, and near her was a small basket of 

sweetmeats, called Kivy. I asked them if this was the woman's choice, or if she were 

brought to it by an improper influence? They answered that it was perfectly voluntary. I 
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talked till reasoning was of no use, and then began to explain with all my might against 

what they were doing, telling them that it was a shocking Murder. They told me it was a 

great act of Holiness; and added in a very surly manner that if I did not like to see it, I 

might go further off and desired me to go. I told them that I would not go – that I was 

determined to stay and see the Murder, and that I should certainly bear witness of it at the 

tribunal of God. I exhorted the woman not to throw away her life – to fear nothing for no 

evil would follow her refusing to burn. But she in the most calm manner mounted the 

Pile, and danced on it with her hands extended as if in the utmost tranquility of spirit. 

Previous to her mounting the Pile the relation whose office it was to set fire to the Pile, led 

her six times round the Pile, at two intervals, that is thrice at each circumambulation. As 

she went round she scattered the sweetmeats above mentioned among the People, who 

picked it up and eat it as a very holy thing. This being ended and she having mounted the 

Pile and danced as above mentioned (the dancing only appeared to have been to shew us 

her contempt of death, and prove to us that her dying was voluntary) she lay down by the 

corpse and put one arm under its neck and the other over it. When a quantity of dry Cocoa 

Leaves, and other substances were heaped over them to a considerable height, and then 

Ghee – melted preserved butter – poured on the top. Two Bamboos were then put over 

them and held fast down, and fire put to the Pile blazed which immediately very fiercely 

owing to the dry and combustible materials of which it was composed. No sooner was the 

fire kindled than all the people set up a great shout, “Hurree Bol, Hurree Bol” – which is a 

common shout of joy, and invocation of Hurree the wife of Hur or Seeb (Shiva). It was 

impossible to have heard the Woman had she groaned, or even cried aloud on account of 

the Bamboos which were held down on them like the levers of a press. We made much 

objection to their using these Bamboos and insisted that it was using force to prevent the 

woman getting up when the fire burnt her. But they declared that it was only done to keep 

the pile from falling down. We could not bear to see more but left them exclaiming loudly 

against the Murder and full horror at what we had seen (Angus Box IN 15 2 of 6).

This letter evokes Carey's sympathy towards the widow and his utter disgust 

against such an inhuman practice, which he had eradicated along with the other pioneers 

of the Bengal Renaissance (“A Baptist Missionary's Interrogation” 84 – 90). His letters 

validate his benign attitude towards India which he called as his 'own country' and 

initiated measures for its improvement. Through his letters Carey described his regular 

works as a missionary like preaching, teaching, organizing, encouraging, translation and 

leading the mission project ahead. His daily schedule is well evident through his letters to 

the B.M.S., Fuller, Rylan, as for example, the letter written by Carey to J. D. Moxon on 

January 3, 1816,

To this may be added that my time is closely occupied from early in the morning 

till ten at Night without interruption in the labours of translating the Scriptures and 

superintending the press, viz. correcting the proof sheets. I am frequently so worn out 

that I am tempted rather to indulge myself with an hours relaxation than to sit down to 

write a Letter (Carter 89).
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Some of Carey's letters written to Fuller, Ryland and Sutcliffe dated August 26, 
3  1806; November 11, 1806;  September 16, 1807 (Carter 92, 93) respectivelyvalidate the 

complex situation the British East India Company had created for the Missionaries and 
their right to exist in India. These letters also reveal his strong faith upon the Lord in spite 
of such a tumultuous situation in Bengal. Carey's spirituality was a result of a personal 

4
relationship with God in his life (Jones 47) framing his personal ideas  regarding 

5theological aspects of life. His letters  to his family members like sisters, father and 
Jabez, illuminate a particular section of his heart and authenticate the necessity 'to walk 
closely with the Lord' (Carter 247). His letters, to his father on August 8, 1794 (Angus 
Box F. P. C. E19), to Ryland on July 17, 1806 (Angus Box IN 15 2 of 6), to Sutcliffe on 
May 4, 1808 (Angus Box IN 13 1 of 2), to Jabez on February 3, 1817 (Angus JC), to Dyer 
on December 24, 1824 (Angus Box IN 13 2 of 2) and to his sisters (Angus Box F. P. C. 
E19) provide an account of the afflictions he and his associates had to face in Bengal. 
However, he never shunned from his faith and dependence upon God and His power, as 
endorsed from his letter to Fuller on January 30, 1795, where he wrote,

Through the Mercy of God we are all well, except my eldest Son; tho we have 
had a considerable share of affliction in every Branch of the Family; and have lost a fine 
little Boy of five years of age. The Dealings of God are mysterious, but always end well, 
and oftentimes in our greater temporal felicity, and happiness [advantage]. This I trust it 
is with me, both in Body and Soul - During the time in which I could see very little else 
but sorrow, I was powerfully supported by the reflections I often had upon the goodness 
of the Cause upon which I [came] had undertaken; and by those Words [of Peter, “The 
God of all grace who hath called us unto his eternal glory by Christ Jesus.”] “Now the 
Lord, after ye have suffered awhile, [Comfort], stablish, [and] strengthen, settle you.” I 
saw that it was God's method, oftentimes, to lead his people through tribulation before he 
appeared for their Deliverance, and was enabled to rely upon his goodness, and trust in 
his grace. And now I have Light arisen out of Darkness, and a Wide field for usefulness 
[and] I pray that God may give me an heart to express thankfulness by a constant 
devotedness to his work [and service] and as I am devoted to his service may he preserve 
me from embezzling that property with which he has entrusted me, and which is properly 
his (Angus Box IN 13 1 of 2).

Prayer, study and translation of the Bible, evangelism, meditation and initiating 
measures for the welfare of the masses became some regular activities of his life as 

 
evident from his letters to his sisters and Jabez (Angus Box IN 13 1 of 2; Angus Bound 
Volume F. P. C. E20; Angus JC).

Carey's letters validate his sound plan for furthering the missionary programme 
to be successful, through his ideas on the self as well as of the activities of the missionary. 
He made it very clear through his thoughts that a perfect, dedicated life of a missionary 
for a noble cause is a necessity for the success of missionary activity. Carey's letter to his 
son Jabez on January 24, 1814 is more than an advice from a father to his son (Angus JC). 
It is perhaps a model counsel from an elder missionary to the young missionaries before 
they undertake their journey to serve God through their philanthropic service to 
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mankind. For the proper execution of noble endeavours, Carey believed that it is always 
essential that the person coordinating the entire missionary programme should be an 
individual of good morals and be ready to face the unfavourable atmosphere in India with 
ease and selflessly for the success of a higher cause, as attested through Carey's letters 
written to Ryland on December 26, 1793 (Angus Box IN 15 2 of 6), Fuller, Sutcliffe, 
Jabez and to the B.M.S.

For spreading the 'Word' among the masses, Carey undertook a deep 
understanding of the situation in India - her ancient tradition, culture and religion which 
not only enamoured him regarding the country's dynamic heritage but also made him 
vehement to use dialogues and arguments to remove the orthodoxy, evils which were 
validated in the name of religion by a particular class of people. His letters (Angus Box 
IN 13 1 of 2) to his contemporaries at England exhibit his policies of spreading the 
Gospel through dialogue, translations and publications where he implied the necessity of 
education through science, mathematics and languages for the development of the 
masses which irrevocably became as a means to spread the 'Gospel' among the natives 
enhancing the growth and development of an indigenous Indian church. In all his 
activities, Carey had a firm faith upon the Lord and this faith was the source of self-
debasement, humility in him which was the source of his strength. Due to his affinity to 
Calvin's theories, he was humble and meek (Myers 156) by nature and vehemently 
referred to his own sins and mistakes in carrying out the work of God. One of the several 
letters which prove his meekness was a letter written to Sutcliffe from Calcutta on March 
17, 1802,

…A year or more ago, You, or some other of my Dear Friends mentioned an 
intention of publishing a Volume of Sermons as a testimony of mutual Christian Love 
and wished me to send a sermon or two for that purpose. I have seriously intended it, and 
more than once set down to accomplish it, but have as constantly been broken off from it. 
Indolence is my prevailing Sin, and to that are now added a number of avocations which I 
never thought of. I have also so continual a fear that I may at last fall some way or other so 
as to dishonor the Gospel that I have often desired that my name may be buried in 
oblivion, and indeed I have reason for those fears. For I am so prone to sin, that I wonder 
every night that I have been preserved from foul crimes thro the day. And when I escape a 
temptation, I esteem it to be a miracle of grace which has preserved me. I never was so 
fully persuaded as I am now that no habit of religion is a security from falling into the 
foulest crimes, and I need the immediate help of God every moment. This sense of my 
continual danger has I confess operated strongly upon me to induce me to desire that no 
publication of a religious nature should be published as mine whilst I am alive. Another 
reason is my sense of my incapacity to do justice to any subject or even to write a good 
sense. I have it is true, been obliged to publish to any subject or even to write a good 
sense. I have, it is true, been obliged to publish several things and I can say that nothing 
but necessity could have induced me to do it. They are, however, only Grammatical 
Works, and certainly the very last things which I should have written if I could have 
chosen for myself… (Carter 263).
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Most of his biographers believe Carey to be consistently kind and cheerful. His 

was a childlike simplicity of character, with a stern and uncompromising moral integrity 

(Wayland xv) which has secured him a golden place in the history of Bengal making him 

the muse of millions. Carey's letter to the B.M.S. written on August 5, 1794 (Memoir 189, 

190) enable us to discover his ardent faith, deep and lasting commitment to God as result 
6of his association with John Warr which ignited  in his heart the need to develop the 

masses of the world who are in darkness. His letters to his friends and associates at 

England reflect the picture of the society of the then Bengal where caste, idolatry, 

superstitions, false practices ruled at the helm and he pledged to spread the 'Word' as a 

servant of God among the masses. In the above mentioned letter to the B.M.S. he wrote, 

'…the work was begun by God and I doubt not but He will carry it on' (Memoir 190, 624, 

625), affirming his faith upon the Lord. 

Carey's letters to his friends at England not only dealt with the situation at 

Bengal but also bore a positive note as his was a great true heart brave for God 

(Farningham 607). His letters validate his detailed account of the progress of the 'Word' 

among the people of the land, the opposition from the orthodox sections of the society 

and on the various humane activities undertaken by him and his associates for the welfare 

and development through the resources available at hand. An instance of his hope to 

work for the cause of the Lord may be observed in his letter to the B.M.S. from 

Mudnabutty on August 5, 1794,

…A large door is opened, and I have great hopes. I cannot speak the language so 

well as to converse much, but begin a little. Moonshi is not yet baptized. Mohun Chund is 

either a Christian or a great impostor. Parbotee I have not yet seen: he is at a great distance 

from us. We are upon the point of forming a church; but our beginning will be but small, 

five or six persons. Mr. Udney is, I think, a truly pious man, and his mother a serious 

woman; but they are not Baptists. We have a pretty congregation at his house, perhaps 20 

persons, who live in the compass of 80 or 100 miles, consequently are all there together 

but seldom. I have hopes of about half of them: they are praying people. The obstacles in 

the way of the gospel are very great, and were it not that God is almighty and true, would 

be insurmountable. The caste is such a superstition as no European can conceive, and 

more tenaciously regarded than life. It was, I think, originally, political, but is now 

interwoven with every circumstance of their lives; and their deceit and avarice are 

unparalleled. But the work was begun by God, and I doubt not but He will carry it on 

(Memoir 191, 192).

William Carey was well aware of the need for a harmonious existence with the 

government and with other missions as it was necessary for the mission's success. The 

cooperative effort reaps benefit for ecumenism to exist in a greater degree in a new land 

than at home and Carey and his associates at Serampore left no stone unturned to take 

advantage of every possible opportunity at hand. Carey's letters validate his wise 

strategies of peaceful existence for the realisation of the greater cause of the Lord (Angus 

Box IN 13 1 of 2). His letter to Ryland written on July 4, 1822 reflect his total sincerity 
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and dedication for the cause of the mission and for the success of spreading the 'Word' 

among the masses (Angus Box IN 15 2 of 6). In some of his letters written to the BMS, 

Sutcliffe and Fuller (Angus Box IN 13 1 of 2) we get to know Carey, the humane 

missionary who facilitated measures for the welfare of the masses. It was like 'entering a 

country as an engineer, English teacher, social worker, or other professional and then 

performing the work of a missionary in conjunction with that primary job' (Carter 189).

The Serampore Missionaries emphasized the necessity of being independent. 

Besides prayer, Carey actively engaged himself as a teacher, Indigo-planter and 

publisher so that the primary aim of spreading the 'Word' is not neglected by any means. 

His letters (Angus Box IN 15 2 of 6) to the B.M.S., Fuller, and Sutcliffe vindicate the 

necessity of financial and moral support for furthering the cause of the mission where 

besides finances, self-support, prayer, moral and personal support also played an 

important role. Carey specifically laid down the manners of leading an economic life 

style for the missionaries and as the wise use of funds proved to be beneficial when the 

Serampore Missionaries were able to garner in subscriptions from the College of Fort 

William, the Asiatic Society and the Bible Society for their educational initiatives and 

various literary and linguistic endeavours. This is conspicuous from Carey's letter 

written to Fuller on December 10, 1805,

The College and the Asiatic Society have agreed to allow us three hundred 

Rupees a month to translate and publish the Sanskrit Writings of the Hindus. The profits 

of the sale to be ours.

Another propitious circumstance will, I trust, enable us to do more. The British 

and Foreign Bible Society sent a letter to Mr Udney wishing him, Rev. Mr Brown, and 

Buchanan, Bro. Marshman, Ward, and myself to form a committee to co-operate with 

them in this country. In consequence of this Bro. Marshman drew up a memorial, which 

was much approved, showing the practicability of translating and publishing the Bible 

here for a comparatively small sum. From this Mr Buchanan drew up an address which 

was immediately forwarded to the Governor General, and is intended to be circulated all 

over India to get subscriptions for this work, and I doubt not of its success. This will, if 

successful take off the heavy expense of translating and printing and enable us to employ 

the money in spreading the word when printed (Angus Box IN 13 1 of 2). 

A segment of Carey's letters if studied deal on his relationship with the B.M.S. at 

London, dealing with the communications, misuse of communications, criticism of 

Carey's plans by the younger members of the B.M.S. and Carey's reply to all the 

criticism. In most of the letters (Angus Box IN 13 1 of 2; Angus Box IN 15 2 of 6) we are 

able to discover the lack of warmth between the Serampore Missionaries and the B.M.S. 

The regular communication which was present soon faded with the passage of time and 

the warmth changed into an open confrontation causing a deep emotional pain in Carey, 

Marshman and Ward who had developed the Serampore Mission with all their utmost 

care, love and affection evident through his letters to Fuller, Ryland and Sutcliffe. Carey's 

letters on his family life while on mission are worth exploring as they reveal the 
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missionary's joy as well as anguish, the best and worst aspects of his life with deep 

satisfaction and utter disappointment. One of the blessings for which Carey longed and 

needed was Christian fellowship. Though he was sincerely dedicated in his work in India 

but he never forgot his extended family at England which is well reflected through his 

letters to his Sisters, Father, Brother and Jabez (Angus Box. F. P. C. E19; Angus Box IN 

13 1 of 2; Angus JC). 

Though William Carey's letters were written in the confidence of friendship 
describing 'the vivid impression made on their minds' (The Story of Carey, Marshman 
and Ward 135), yet we can never deny that editorial intervention is necessary while 
studying them. Carey's letters and journal entries were more of spontaneous doodling of 
his thoughts that came into his mind transfigured into words over the paper, where he had 
given importance in tendering his thoughts over certain grammatical syntax, lest he 
overlooks and forgets them. Though the syntactical errors pose no big threat for the 
proper presentation and comprehension of the subject matter, yet Terry G. Carter is of the 
opinion that the letters require editorial intervention. His letters were exclusively 
personal, William Carey's letters, like his journal entries establish the art of letter writing 
where the reader feels the vivid presence of the writer in his absence.

Bansberia Dakshin Para Main Road
Dist : Hooghly, P.O. : Bansberia-712502 (West Bengal)
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1. The concluding sentence of “The Shoemaker Missionary”, a poem by Marianne Farningham.

2. Carey's letter to Mr Dyer from Serampore, December 9, 1825 (Memoir 560 – 562).

3. On August 26, 1806, Carey wrote to Fuller from Calcutta, 

...message to communicate to me from Sir G. Barlow to express his wish that we would not interfere 

with the prejudices of the natives by preaching, dispensing books or pamphlets, or any other mode of 

instruction nor permit converted natives to go into the country to preach. I told him I thought it very 

hard that a privilege should be denied to a body of Protestants well known to government which had 

been always allowed to Roman Catholics. I told him also that we would conform to the wishes of 

government as much as we conscientiously could do; and that my business was not with Sir. G. Barlow 

himself.

This morning I went to see Mr. Udney and told him all the whole affair asking his advice. He told 

me that he had not heard a syllable of the matter, but supposed it to have been occasioned by a 

circumstance which lately took place on the coast. A native regiment there mutinied and one night 

murdered all their officers. It is likely that this arose from an attempt made to oblige them to wear a 

piece of leather as a cap or in the turban. They suspecting it to have been manufactured from cow hides 

opposed it. Men who hate the Word of God will say anything, and many are weak enough to believe 

what they say ... I told him [Mr. Udney] that we were exactly in the situation that the apostles were in 

when they were commanded not to preach any more in his name and that we must reply as they did, 

“whether it be right in the sight of God ... judge ye”. He advised me to be as cool as possible saying ... it 

would in all likelihood blow over… (Angus Box IN 13 1 of 2).

On November 11, 1806, Carey wrote to Ryland, 

I wrote a little time ago in a mournful strain to give an account of the obstruction in our work which 

we met with from Government. The arrival of our Brethren Chater & Robinson has caused us great joy, 

and has been attended with some difficulty. The G.G. in Council passed an order for them to return by 

342@e/; Hkkjrh



the same ship, and the Captain was informed that a clearance would be refused him unless he took them 

back. Our Friend (Rev. Mr. Brown) interested himself much on our account and Mr. Udney promised 

me to do his utmost to prevent ultimate evil consequence: we represented to Government that the Capt. 

cleared out from Rotterdam for Serampore, and that his clearing out from England for Serampore was 

no more than a necessary step to accomplish the first intended voyage: that Brethren C. And R. were 

then at Serampore and had joined the Mission under our direction and the protection of the King of 

Denmark. This produced an enquiry whether we lived at Serampore because it was our choice as a 

suitable residence, or because we were actually under the protection of the Danish Government. This 

enquiry was directed to Rev. Mr. Brown, who referred them to the Governor of Serampore for an 

answer. His answer was very full and explicit, stating that on our first coming to reside at Serampore 

the late Governor of that Settlement represented the matter to the Court of Copenhagen, stating that 

our conduct was such as he highly approved, and that our residence might be useful to the Settlement: 

to which an answer had been sent by the Court of Denmark, approving of our settling there and 

requiring him to extend his protection to the Mission; that in consequence of this high authority he had 

taken the Brethren Chater and Robinson under the protection of his Danish Majesty, and that the 

Missionaries were not to be considered persons in debt who were barely protected, but as persons 

under the patronage of the Danish Government.

We thought this would have ended the business, but when the Capt. applied for a clearance he was 

treated rather cavalierly by the Justice of Peace, and informed that the former sentence had been 

confirmed. A little time afterwards, however, he was sent for to the Police office and after he had 

represented that we had resolved not to oppose Government but send back our brethren if all fair means 

proved ineffectual, and that though it might be made a serious affair both with America and Denmark if 

he and we were determined to be obstinate. Yet we considered the peace and good understanding of 

nations to be a matter of such importance that both he and we would give up anything rather than 

occasion anything disagreeable. Just at that time Mr. Brown entered the office. When the Magistrate 

called them both aside and gave him the necessary papers for his departure; I suppose that he is by this 

time out of the river. This was, and is, matter of praise to us all. A Letter from the Police of Calcutta, 

however, was sent to our Brethren informing them that the Sentence respecting them was confirmed, 

and desiring them to inform the Magistrate on what ship they intend to return to Europe. To this they 

cannot reply without acknowledging the Jurisdiction of the English court at Serampore, a step which 

must be highly offensive to the Danish Government; We have, therefore, chosen to make no reply and 

wait consequences.

All these distressing circumstances have made us think of extending the Mission in another 

direction; The Burman Empire lies contiguous to Bengal on the East, and is an independent Empire. We 

have, therefore, thought of beginning a Mission to that Country [Ava] and have fixed upon Rangoon as 

the place to make a beginning. Brethren Chater and Mardon are considered as the fittest persons to 

make the first attempt. We, therefore, proposed it to them and they cheerfully agreed thereto: I hear that 

a Ship is to sail thither soon, and we hope to send them in her. They will go, at first without their wives, 

and, having gained proper information, return, take their wives with them and sit down to the work 

there. There is a constant intercourse between the port of Calcutta and Rangoon, and by a publick Act 

of the Emperor, British Subjects have full liberty of ingress and egress to and from any part of the 

Empire. Rangoon is about ten days sail from Calcutta, and all their wants may be supplied from us: 

This is indeed a part of the original plan detailed in our publick letter lately sent to you (Angus Box IN 

15 2 of 6).

On September 16, 1807, Carey wrote to Sutcliffe, 

...On that day I reed, a note from the chief Secretary to C-t requesting me to go to the Government 

House. I, therefore, went immediately, and in the Chief Secretary's office had a conversation with the 

Chief Secretary, and the Secretary of Gt. The latter informed me that a Persian pamphlet published at 

our press had excited the attention of G-t, and enquired if I knew anything of it. I had not heard of it, and 

therefore said, no. He then produced the pamphlet, and read me the translation of an appendix to it, in 
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which were some epithets applied to Mohamed which it was feared would excite commotion amongst 

the Mussulmen. After a long conversation I came away and wrote an account of what had occurred to 

Serampore: In reply I was informed that a letter from G. Genl. in Council had been sent to the G. of 

Serampore requesting the Suppression of the pamphlet. This appendix was originally written in 

Bengali by Bro. Ward, and printed at the end of Pearce's address to the Lascars. It was extracted from 

the preliminary discourse of Sale's Koran, giving a short account of the life of Mohamed, to which was 

added a few reasons why we could not believe the Koran to be the work of God.

About three months ago Bro. W. Gave it to Hedut-ulla who had left Mussulmanism and been 

baptised, that he might translate it into Persian. He foolishly added the epithet Tyrant to Mohamed's 

name whenever it occurred, and made several alterations in the reasons given why we do not believe 

the Koran to be of divine origin. Bro. W. not suspecting this had printed it, and a few copies had been 

dispersed in the neighborhood of Calcutta, one of these fell into the hands of a Munshi belonging to the 

Sec. to Gov., he shewed it to his master who, being a great alarmist, shewed it to G-t. We replied to the 

Danish Government and cheerfully gave up the pamphlet, acknowledging our fault in not examining 

the copy, and he made the report to the Eng. Govt.

Last Friday, the day in which the Danish Governor's letter was sent, I reed, an official letter dated 

several days prior to that day, requiring me to communicate its contents to the Society of Missionaries 

at Serampore. In this we are required to remove the press to Calcutta: and not to print anything which 

has a tendency to convert the native, also to cease from preaching at a house in Calcutta, at which we 

are charged with uttering inflammatory expressions. A charge utterly unfounded and absolutely 

incapable of proof, as no person belonging to Government ever attended there. It is a house belonging 

to an Armenian, who appropriated it to the purpose of preaching, for the benefit of a few Armenians, 

and Portuguese Protestants, who cannot understand English sufficiently to receive benefit from 

preaching in it, and are therefore now destitute of religious instruction. I yesterday simply replied to G-t 

that agreeably to their request I had communicated the contents of the Letter.

Being under the protection of the Danish flag, we thought it our duty to shew this letter to the 

Governor of Serampore, especially as he had been officially applied to before - he desired us not to 

reply to it till he received a reply to his official communication.

We are preparing a memoir in which we intend to give a brief history of the Mission and its success: 

to shew the improbability of disturbance being excited by attempts to convert the natives, To shew that it 

is consonant to the spirit of the Chatter, which requires the “Chaplain to learn the Portuguese and 

Hindu language for the purpose of instructing the Gentoos &ct. in the “Christian religion” and to 

embrace some other points. It is designed that I shall request a private audience with Lord Minto, and 

then presents it. I have no doubt but our troubles will tend to the furtherance of the Gospel: but to what 

extent they may be carried it is impossible to say. We mean to inform his Lordship that we are prepared 

to suffer in this cause, rather than to give up our work: but we hope to do all in the most respectful 

manner we can.

Such a Letter was never written by a Christian Government before. Roman Catholics have 

persecuted other Christians under the name of Heretics, but since the days of Heathen Rome: no 

Christian Government, however corrupt has, that I know, prohibited attempts to spread Christianity 

among the Heathens.

We hope to send you the whole of this corresponding by this Ship, and a copy of the intended 

memoir: It will be your duty to stir in England. I think a respectful application to H.M. in Parliament, 

backed with respectful addresses signed by as many names as could be procured, (which I suppose 

might amount to near a Million if pains were taken to procure them) would be likely to do the business 

and get us full liberty to preach the Gospel. You will judge what is best. We are all in mourning - 

trembling for the Ark, and trust are willing and ready to suffer for the cause.

I do not know that anything ever affected me so sensibly as the present affair -my mind is full of 

tumultuous cogitations: I trust the Lord will appear for us.
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I forgot to mention that Religion is proscribed also in the Fort. We have two members there, who 

with a few others frequently met for prayer, and Mr. Edmond sometimes went down and gave an 

exhortation: A room was till lately allowed them by the commanding officer for that purpose.

One evening an Irishman who had obtained leave to attend, instead of joining them took the 

opportunity of secretly conveying spirituous liquors into the fort. One of our Brethren discovered and 

gave information of it. In consequence Sir. E. Bayley stopped all religious meetings and a proclamation 

is posted up forbidding all unlicenced preachers from entering the Fort.

Idolatry is supported at a vast expense by the British Government and Christianity suppressed - I 

tremble for my country, for the Lord is a God of Judgment (Carter 92, 93).

4. Evident from his letters, written to Mary Carey, his sister on December 14, 1789 (Angus Box IN 3 of 6); 

to his Father from Calcutta on September 11, 1804 (Angus Box F. P. C. E19); to his Sisters from 

Mudnabati on March 11, 1795 (Angus Bound Volume F. P. C. E20).

5. Some letters worth mentioning are the ones written to his father and mother from Moulton on March 3, 

1787 (Angus Bound Volume F. P. C. E20); to his sisters from Tangan river on December 22, 1796 

(Angus Bound Volume F. P. C. E20).

6. The feeling to dedicate his life for the development of the masses of the world who are in darkness got 

ignited after Carey's association with John Warr and on attending an evangelical meeting where he 

heard a sermon by Thomas Chater on Hebrew 13:13, 'Let us therefore go out unto him without the 

camp, bearing his reproach.'
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Nyaya Panchayat : A Step Towards Participatory Justice

Vikash Agrawal & P.P. Singh

"Brahmana (Yogi-he who has attained Brahma) is the Master, neither the 

warrior nor the trader. This, God of Light (Knowledge) says unto the Panchas 

(representatives of the people)." 
1

-Atharva Veda

The vital feature of the government of village community in ancient India was 
2

the Panchayat (Village Council), i.e. 'a unit of local self-government at the village level'.  

The term 'Panchayat' used to denote the general meeting of all the inhabitants of 

the villages namely as 'Sabha'. According to A.S. Atlekar, 'The panchayats were 

cosmopolitan bodies consisting of all the numerous castes and professions residing in the 
3village.'  

Local self-government is as old as the hills. This can be more true of India than 

any other country of the world. The institution of local self-government is almost pre-

historic, and the conception of local self-government is indigenous to the Indian soil. 

Municipal governments have flourished in India since times immemorial. While empires 

rose and fell, village panchayats which formed an integral part of the national life, helped 

to preserve democratic traditions in social, cultural, economic and political life, survived 

the onslaughts of centuries of political upheavals and saved Indian society from 
4 disintegration.

Panchayat is an ancient institution as antique as India. In fact, it has been the 

backbone of Indian villages since the beginning of recorded history. Rabindra Nath 

Tagore also supported and he was of the view that our aims must be to restore to the 

Villages the Power to meet their own requirement. Gandhi ji, the Father of the Nation, in 

1946 had aptly remarked that the Indian Independence must begin at the bottom and 

every village ought to be a Republic with Panchayat, having powers. Gandhi ji 

considered the village panchayats as the foundation of self-government in the country. 

Mahatma Gandhi's dream has been translated into reality with the introduction of the 
5three-tier Panchayati Raj System to ensure people's participation in rural reconstruction.  

rdBy the Constitution (73  Amendment) Act, 1992 Part IX was inserted in the Constitution 

which conferred the constitutional status on the Panchayati Raj Institutions and provided 
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for the establishment of three-tier panchayats, i.e. Zila Panchayat at the District level, 

Panchayat Samiti/ Janpad Pachayat at the intermediate level, i.e. sub-division level and 

Gram Pachayat & Gram Sabha at the village level. However, these Panchayat Raj 

Institutions were established for the administrative purposes and were not conferred with 

the judicial power. 

Gram Sabha is the bottom level body in the panchayati raj system. It is an organ 

of direct democracy. Its members are all the adult residents of the village. It is not made 

up of the representatives of the people. As Article 243(b) provides "Gram Sabha means a 

body consisting of persons registered in the electoral rolls relating to a village comprised 
6within the area of  Panchayat at the village level."  

Jayaprakash Narain says "To me gram sabha signifies village democracy. Let us 

not have only representative government from the village upto Delhi. One place, at least 
7let there be direct government direct democracy."  

Introduction to Nyaya Panchayat: 

The Nyaya Panchayat was an informal and indigenous forum of adjudication, 

where there was informal hearing, no legal representation, examination of witnesses and 

judgment pronounced in open court. The term Panchayat literally means council of five. 

The principle underlying Panchayat is "Panch Parmeshwar" which means God speaking 

through five. 

In India since ancient times Village elders used to resolve disputes of villagers. 

These elders acquainted with the people, local customs, conditions, language, habits and 

practices of these people and so they could easily find out the reason behind any dispute. 

All the material evidence to prove their respective cases present in village itself and there 

was no question of concocting evidence arose. The Panchas used to resolve the problems 

publicly and public opinion acted as a powerful influencing factor. Usually witnesses 

could not speak lie in front of Panchas and other villagers who knew the truth. Decisions 

of the Panchas were final and supreme. Thus all these facilitated quick, inexpensive and 
8fair decisions.  

According to Jayaprakash Narain "Administration of justice by Panchayats in 

village would be speedy, efficient and quick, would discourage litigation and help 

settlement of disputes out of the court by agreement among the parties. It will also lay 

foundation of non-violent democracy fostering love of justice among the people. 

History of Nyaya Panchayat in India: 

In India, Nyaya Panchayats have existed since ancient times and played very 

important role in dispute resolution in villages. However, with the decline of Mughal 

Empire and advent of British power, this institution lost its prestige and importance. But, 

during the later part of the British period they made some efforts to restore the condition 

of village panchayats. 

In the year 1870 Lord Mayo's resolution emphasized on the decentralization of 

power and for establishment of local government institutions. Lord Ripon's proposal of 
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1882 tried to make the institutions of local government as the institutions of local self 

government and emphasized that there should be substantial majority of elected 

members in the local bodies. 

In fact during British period Lord Mayo's Resolution of 1870, Lord Ripon's 
Proposal of 1882, the Report of Royal Commission on Decentralization in 1907, the 
Government of India Act-1919 and Montague-Chelmsford Reforms stand as a testimony 
to reorganize the working of village courts, though not intended to reproduce the 
characteristics of old times Panchayats. 

The Royal Commission on Decentralization, 1907 was the first to recommend 
the constitution and development of village panchayats with certain administrative 

9
powers and jurisdiction in petty civil and criminal cases.  

The first State to introduce these Panchayats was Madras with the enactment of 
Village Court Act, 1888. This was followed up by most of the other states in the country at 
that time. Each State enactment contained minor differences in terms of constitution and 

10 
jurisdiction.

In the year 1924-25 the Civil Justice Committee (The Rankin Committee) 
observed: 

"The Village Panchayat- villagers mediating between contending parties on 
their own village- has, in some form or other, existed in this country from the earliest time 
and that without resort to any elaborate or complicated machinery. The judicial work of 
the panchayat is part of that village system which in most parts of India and Burma has 

11 
been the basis of the indigenous administration from time immemorial."
Nyaya Panchayats: A Post Constitutional Perspective: 

The Constitution of India has given a place of pride to the attainment of the ideal 
of securing justice to all citizens. The Preamble speaks of the resolve to secure to all the 
citizens of India Justice which is defined or elaborated as social, economic and political. 
More significantly, the Preamble places justice higher than the other principle of liberty, 
equality and fraternity. The concept of Justice in the Preamble is indeed very wide. It is 

12 
not confined to the narrow legal justice as administered by the Courts.

Article 38 embodies the preambular concept of justice as it provides that 'the 
State shall strive to promote the welfare of the people by securing and protecting as 
effectively as it may a social order in which justice, social, economic and political, shall 

13 inform all the institutions of the national life'.
14

In the case of Consumer Education and Research Centre vs. Union of India  the 
Supreme Court has made clear that the constitutional concern of social justice as an 
elastic continuous process is to accord justice to all sections of society by providing 
facilities and opportunity to remove handicaps and disabilities with which the poor are 
languishing, and to secure dignity of their person.

Justice -social and economic ought to be made available with utmost expedition 
so that that the socialistic pattern of society as dreamt of by the founding fathers can 
thrive and have its foundation and so that the future generation do not live under the dark 

15 and cry for social and economic justice.
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Article 39A mandates that the operation of legal system shall be such as to 
promote justice and within the reach of every citizen. It provides "The State shall secure 
that the operation of the legal system promotes justice, on a basis of equal opportunity, 
and shall, in particular, provide free legal aid, by suitable legislation or schemes or in any 
other way, to ensure that opportunities for securing justice are not denied to any citizen by 

16
reason of economic or other disabilities."  

thThe Law Commission of India in its 14  report on 'Reforms of the Judicial 
Administration' observed "References to village panchayats abound in ancient literature 
and later historical accounts. In the structure of society as it existed in those days, the 
panchayat was the creation of the villagers themselves and was composed of persons 
who were generally respected and to whose decisions the villagers were accustomed to 
give unqualified obedience. It does not appear that these panchayats were brought into 
existence by the authority of the Ruler. Except in matters of general importance, the 
Ruler seems to have left the villagers to govern themselves and, among other things, the 
villagers assumed the responsibility for the settlement of disputes among themselves. It 
has, however, to be remembered that the disputes which these panchayats were called 
upon to determine were simple disputes between one villager and another; disputes that 
would otherwise have tended to disrupt the rural harmony. The village in those days was 
more or less self-contained and self-sufficient, the villagers being in a considerable 
measure dependent on themselves. In such a condition of affairs, it was not unnatural that 
the panchayats should have exercised a great measure of authority and commanded the 

17
willing allegiance of the people."  

Several committees and commissions have closely scrutinized the Panchayat's 
Justice System and have recommended for its retention and revitalization. Most 
important of these is the 114th Report of the Law Commission of India, in which it 
observed that the access to justice at the grass root level is the constitutional imperative 
under Article 39A. Denial of justice on the ground of economic or other disability is in 
nutshell referred to what has been known as problematic access to law. The Constitution 
now commands us to remove impediments to access to justice in a systematic manner. 
All agencies of the Government are now under a fundamental obligation to enhance 
access to justice. Article 40 which directs the State to take steps to organize village 
panchayats and endow them with such powers and authority as may be necessary to 
enable them to function as units of self-government, has to be appreciated afresh in the 

18
light of the mandate of the new Article 39A.  

In the case of State of U.P. & others etc vs. Pradhan Sangh Kshettra Samiti and 
19

others  the Supreme Court while deciding the question of constitutionality of the Nyaya 
Panchayat Bill observed "Admittedly, the basis of the organization of nyaya panchayat 
under the Act is different from the basis of the organization of gram panchayats, and the 
functions of the two also differ. The nyaya panchayats are in addition to the gram 
panchayats. The Constitution does not prohibit the establishment of nyaya panchayat. 
On the other hand, the organization of nyaya panchayat will be in promotion of the 

20directive principles contained in Article 39A of the Constitution.  
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Advantages of Nyaya Panchayats: 

In the past Nyaya Panchayat played an important role in solving disputes of the 

village. Sitting on the Panchayat the elders of village used to solve disputes arising 

between members of the village community. These elders use to live in the villages 

themselves and were by virtue of their residence well acquainted with local conditions 

and knew the habit, customs and practices of the people. Almost all individuals of the 

village were known to them. In view of all these factors they easily came to know reasons 

behind the dispute that arose. They heard the parties in the presence of the entire village 

and solved the disputes. Public opinion of the village used to act as a powerful influence 

on the parties to the dispute and because justice was meted out at every place where the 

dispute took place, it used to be inexpensive and immediate. One direct advantage of this 

was that normally no attempt was made to fabricate false evidence and even if an attempt 

was made the same could be easily demolished. When the village elders took over on 

themselves the duty of solving problems it used to have a salutary effect on both sides and 

disputes and quarrels arising out of groupism used to come an end and not drag on. In 

fact, all used to have faith and trust in village elders which gave them the strength to solve 
21 disputes objectively and impartially.

At present there is need for the establishment of Nyaya Panchayats as judicial 

organs of the panchayat system. They may be created to provide the justice at the local or 
22

rural level. The rationale behind setting up the Nyaya Panchayats are : 

1. Democratic decentralisation, 

2. Easy access to justice, 

3. Speedy disposal of cases, 

4. Inexpensive justice system, 

5. Revival of traditional village community life, 

6. Combination of judicial system and local self government, and 

7. Reduction in pressure on Civil Courts. 
23

Nyaya panchayats will have the following advantages over the regular courts as:  

(1) They provide an inexpensive and expeditious mechanism to settle disputes. 

(2) They provide relief to the ordinary courts as they lift the part of burden of judicial 

work on their shoulders. In a way, they are emerged on solution to the problem of 

mounting arrears of cases before the courts. 

(3) They provide justice at the door steps for the village folks. 

(4) They provide protection to the local customs and traditions. 

(5) Panchayat System has a great educative value for the villagers.

Prof. K.N.C. Pillai in his Article 'Criminal Jurisdiction of Nyaya Panchayats' 

mentioned that the following considerations seem to have prompted the Law 

Commission (14th Report) and the Study Team on Nyaya Panchayats to recommend the 
24 

revitalization of nyaya panchayats:

1. They would dispose of a large number of cases and thus relieve the burden of regular 

courts. 
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2. They would succeed in getting a large number of cases compromised through 

peaceful conciliation.

3. The villagers in general would be satisfied with the administration of justice 

obtaining in village or panchayat courts and that the decisions of these courts on the 

whole would do substantial justice.

4. Appeals and revisions from these decisions would be small in number. 

5. There should be speedy and cheap disposal of cases. 

6. The litigants and witnesses who are mostly agriculturists can conveniently attend 

the courts and thus there would be no interference with agricultural activities in the 

village.

7. The panchayat could bring justice nearer to the villager without involving the 

expenditure which would otherwise have to be incurred in establishing regular 

courts.

8. Panchayat would have an educative value.

 9. Local courts acquainted with the customs of the neighbourhood and nuances of the 

local idiom are better able to understand why certain things are said or done. 

10. An institution nearer to the people holds out greater opportunities for settlement and 

a decision taken by it does not leave behind that trial of bitterness which generally 

follows in the wake of litigation in ordinary courts.

11. There are better chances of conciliatory method of approach in nyaya panchayats. 

12. People in a village are so closely known to each other that the parties to a dispute 

would not be able to conceal or produce false evidence easily and those who tell lies 

before the nyaya panchayat face the risk of being looked down upon and even 

boycotted by others.

13. Panchas being drawn from among simple village folk strive at decisions which are 

fair and at the same time consistent with the peculiar conditions of the parties. 

However it is important to note here that with the object of providing justice at 

the grass root level and for the fulfillment of the object of Article 39A the Gram 

Nyayalaya Act, 2008 was passed. Under this Gram Nyayalayas are the courts of Judicial 

Magistrate of the first class and its Presiding Officer (Nyayadhikari) is appointed by the 

State Government in consultation with the High Court. The Gram Nyayalayas Act 

departs significantly from the Nyaya Panchayat model in its prescription of 

professionally qualified judges, and the presence of legal representation. Section 6 of the 

Act mandates that a Nyayadhikari must have the same qualifications as a Judicial 

Magistrate of the First Class. On the other hand Nyaya Panchayat under the Nyaya 

Panchayat Bill, 2009 provides for the participatory justice delivery system in an informal 

atmosphere and according to the local customs and traditions. 

Nyaya Panchayat Bill, 2009: 

The Nyaya Panchayats existed in some of the States under the various State 

Laws but there were differences in the constitution, powers and function of the Nyaya 

Panchayats. So in order to make a uniform provision as to the establishment of Nyaya 
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Panchayat and their powers and functions in all the Sates the Nyaya Panchayat Bill was 

introduced in 2009. Ministry of Panchayati Raj, Governement of India had prepared a 

Draft Nyaya Panchayat Bill, 2009 to provide for the establishment of Nyaya Panchayats 

at the level of each Village Panchayat or a cluster of Village Panchayats in consultation 

with Ministry of Law & Justice. The Bill aims to revitalize the concept of participatory 

grass roots level dispute resolution by mediation, conciliation and compromise outside 

the formal judicial system. It provides a sound institutionalized, alternative forum at the 
25

grassroots level with community involvement for dispute resolution.  It seeks to bring 

justice to the door of the people by establishing Nyaya Panchayats at the Village level. 

The Nyaya Panchayat Bill, 2009 provides the object of the Bill in the following 

words: 

A Bill to provide for the establishment of Nyaya Panchayats, at the level of every 

Village Panchayat or a group of Village Panchayats as the case may be depending on 

population and area, as a forum for resolution of disputes with peoples' participation 

directed to providing a system of fair and speedy resolution of disputes arising in rural 

areas; access to justice, both civil and criminal, to the citizens at the grass-roots level, and 

for matters connected therewith or incidental thereto; 

Whereas Article 39A of the Constitution mandates that the opportunities for 

securing justice are not denied to any citizen by reason of social, economic or other 

disabilities in the administration of justice; 

And, whereas establishment of a decentralized dispute redressal system through 

mediation, conciliation and compromise at the grass-root level requires to be 

institutionalized with the involvement of the people living in that particular area.

Composition of Nyaya Panchayat: 

Section 3 of the Nyaya Panchayat Bill, 2009 provides for the establishment and 

composition of Nyaya Panchayat. Sub Section (1) and (2) reads as follows: 

(1) There shall be constituted a Nyaya Panchayat for every Village Panchayat area or a 

group of Village Panchayat areas depending on the population and area, as may be 

notified by the State Government. 

(2) Every Nyaya Panchayat shall consist of five Panchas who shall be elected by the 

voters enrolled in the voter's list of that Village Panchayat or group of Village 

Panchayats, in the manner to be prescribed by the State Government. 

Altogether the seats in the Panchayat shall be occupied by persons chosen by 

direct election from territorial constituencies in the Panchayat area. Each Panchayat's 

area shall be split into territorial constituencies in such way that the ratio between the 

population of each constituency and the number of seats allotted to it, are same 

throughout the Panchayat area. 

Sub Sec.(6) of Section 3 provides that every dispute brought before the Nyaya 

Panchayat shall be heard and determined by a bench of the Nyaya Panchayat, consisting 

of the Nyaya Panchayat Pramukh and two Panchas selected from amongst the Panchas of 
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the Nyaya Panchayat by rotation and two other persons not otherwise disqualified from 

being elected as a Panch from amongst a panel of names suggested by the parties to 

the dispute. 

Constitutional validity of Elected Nyaya Panchayats: 

As a participatory forum for resolution of dispute at the grassroots level the 

success of Nyaya Panchayat critically hinges on the fact that the Nyaya Panchas 

constituting the Panchayat inspires the confidence of the village people. The direct 

election of the Nyaya Panchayats is nothing but a vote of confidence in their favour. 

Given the nature of conciliation, mediation and settlement such people with the vote of 

confidence in their favour are likely to be most effective. In that sense the mode of 

election for constitution of Nyaya Panchayats is an integral part of the legislative scheme 
26 

laid out in the Nyaya Panchayat Bill, 2009.

The question whether the judicial power and function can be conferred on the 

elected body was answered in the case of Kishna Kumar Mishra vs. State27. In this case 

Patna High Court while deciding the question relating to validity of Constitution of Gram 

Kutchery (Village Court) by way of election thus held- "So far as appointment of 

members of Gram Kutchery by way of election is concerned, I find no illegality in the 

same. It is for the Legislature to decide as to what will be the mode of appointment. If the 

election is made one of the mode of appointment, that will not render the provision as 

unconstitutional." 

The Punjab and Haryana High Court also, while deciding the constitutional 

validity of Punjab Gram Panchayat Act, 1952 which provides for the elective judiciary, in 

the case of Gurdial Singh vs. The State28 held that the validity of the Punjab Gram 

Panchayat Act cannot be challenged on the ground that it has sanctioned the appointment 

of an elective judiciary and has thereby contravened the provisions of the Constitution. It 

is true that the method of the recruitment of judicial officers like judges of the Supreme 

Court, Judges of High Courts & District & Subordinate Judges has been set out in the 

appropriate Articles of the Constitution, but items 3 and 5 of the List II (State Legislative 

List) confers ample power on the State Legislature to provide for administration of 

justice, constitution and organization of Courts and the constitution of local authorities 

for purposes of local self Government or village administration. 

Qualification of Panchas: 

Section 4 of the Bill provides that every person who is enrolled as voter in the 

Nyaya Panchayat area, shall, unless disqualified under this Act or any other law for the 

time being in force and who has attained 25 years of age shall be qualified to be elected as 

a Panch. 

It is significant to note here that the Bill provides for no fixed qualification for 

the Nyaya Panchas. The only requirement is that the person must be enrolled as voter in 

the Nyaya Panchayat area. Here, in this regard, it is important to note the observations 

made by the Law Commission of India in it 114th Report: 
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"A popular though unwarranted belief generated and fed by the legal profession 
has been that no one is capable of rendering of dispensing justice unless he is trained in 
law. To support this unsustainable proposition it is oft-repeated that justice be done 
according to law. It is not suggested that to render justice one must violate the law, but 
knowledge of law is not an essential prerequisite for rendering justice. An interesting 
point that has been noticed by number of scholars in the sociology of law is that the 
differentiation of legal dispute and the slight shift from the traditional court procedures is 
related to the increased requirement for non-legal specialized knowledge in order to read 
the judgement. Wolfgang Friendmann stressed that most of the members of the 
government committee, administrative organizations and special courts are non-legal 
experts. Similarly, an arbitrator selected by the parties can decide and disposal of any 
dispute irrespective of the fact whether he was equipped in law. If law is commonsense 
then its development does not necessarily and wholly depend upon the knowledge of the 
lawyers law and statutory law. The Commission, therefore, adopted the approach that 
rendering justice is not the preserve of legally trained mind. In rendering justice 
knowledge of local culture, traditions of society, behavioural pattern and commonsense 
approach are primary and relevant considerations. More the administration of justice 
became characterized by application of law, a view developed that too much legalistic 
approach hinders justice. Knowledge of local interests and local customs must be 
allowed to continue to operate and taken note of in dispensation of justice. The 
Commission also accepts the notions of juristic talents of Indian people embodied in 
various systems of what has been termed as 'people's law'. All these considerations 
shaped the approach of Commission in devising a participatory forum for resolution of 

29dispute at the grassroots level."  
Primarily aimed to resolve dispute through mediation and conciliation between 

the parties, the Nyaya Panchayat dispute redressal system is acceptable to the rural 
masses only for the reason that it doesn't carry with it the ill effects of rigidity or 
complicated procedures of law. Thus providing for any legal qualification as eligibility 
criteria for the members of Nyaya Panchayat shall strip off its simplicity, which makes 

30 the whole system acceptable in the first place.
31In the case of Gurdial Singh vs. The State  the Punjab and Haryana High Court 

held that "The mere fact that the Punjab Gram Panchayat Act does not lay down criteria 
for determining the qualifications of panchas who are later to exercise judicial functions 
would not contravene the provisions of the Constitution." 

In the case of the Baleshwar Singh vs. District Magistrate and Collector, Banaras 
32

and Ors.  the ability of a Nyaya Panch to read and write Hindi in Devanagri script alone 
was held to be adequate and legally valid as this was the qualification required under 
Rule 85 of the U.P. Panchayat Raj Rules. 

In none of these cases even while the literacy levels of the Nyaya Panchas were 
called into question did the Court ever rule that a certain fixed educational qualifications, 
let alone legal qualifications, were needed for Nyaya Panchas to discharge their statutory 

33 duties.
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Jurisdiction of Nyaya Panchayat : 

Under the Bill the jurisdiction of Nyaya Panchayat is limited and it is confined to 

small matters only. Section 13 of the Bill deals with the jurisdiction of the Nyaya 

Panchayat. It provides that the Nyaya Panchayat shall have exclusive jurisdiction to hear 

and deal with cases, claims, issues, offences and proceedings arising within their 

geographical territory. Clause (a) of Sub Section (1) of Section 13 provides that the 

Nyaya Panchayat shall have jurisdiction to the following civil matters: 

(i) claims relating to recovery of debts and contractual monies not exceeding rupees 

twenty five thousand,

(ii) disputes relating to property and physical boundaries, except those involving 

issues of law or title to land or any other right or interest in any immovable property 

or mortgages; 

(iii) all suits of partition, except where a complicated question of law is involved; 

(iv) claims for damages relating to grazing or trespass; 

(v) claims for recovery of movable property or cattle or for its value, 

(vi) claims for compensation for wrongfully taking or damaging movable property, 

(vii) disputes relating to custody and maintenance of children and dependants, 

including divorced spouses; 

(viii) any other matter covered by or falling under Schedule 11 of the Constitution; 

(ix) claims for rent of immovable property; 

(x) disputes relating to environmental pollution and public nuisance; 

(xi) settlement of consumer disputes and matters connected therewith, upto a limit of 

Rs. 1 Lakh and in the manner as prescribed under Sections 11, 12, 13 and 14 of the 

Consumer Protection Act, 1986. 

Clause (b) of Section 13(1) confers the criminal jurisdiction on Nyaya Panchayat in 

the following matters: 

(i) compoundable offences (in which permission of court is not necessary) in terms of 

sub-section (1) of section 320 of the Code of Criminal Procedure, 1973, 

(ii) offences alleged to have been committed under sections 160, 172, 174, 175, 178 to 

180, 269, 277, 279, 283, 285, 289, 290, 294, 323, 324, 334, 336, 341, 352, 357, 358, 

374, 379, 403, 411, 426, 428, 430, 431, 447, 448, 504, 506, 509 and 510 of the 

Indian Penal Code, 1860 (No. XLV of 1860);

(iii) offences under the Cattle Trespass Act, 1871, 

(iv) offences under the Public Gambling Act, 1867; 

(v) offences relating to treatment of women and children, 

including domestic violence, sexual harassment, humiliation and child labour 

under the relevant laws; 

(vi) any offence under this Act or any rule made hereunder; 

(vii) any other offence which the State Government may from time to time declare, by 
34

notification in the Official Gazette, as cognizable by a Nyaya Panchayat.  

356@e/; Hkkjrh



Power and Procedure of Nyaya Panchayat: 
Section 14 deals with the procedure to be followed by Nyaya Panchayat in 

deciding the matters. It provides that the Nyaya Panchayats shall follow persuasion, 
conciliation and mediation as means to resolve disputes. 

The Nyaya Panchayat shall have powers to regulate its own procedure including 
the place at which it shall have its sittings. The Nyaya Panchayat shall not be bound by 
the procedure laid down by the Code of Criminal Procedure, 1973, or the Code of Civil 
Procedures, 1908 or any other law for the time being in force but shall be guided by the 

35 principles of natural justice.
Dispute Resolution: 

Upon receiving a complaint, the Nyaya Panchayat shall announce a date for 
36conciliation proceedings in the matters.  It shall be the duty of the Nyaya Panchayat 

Pramukh to attempt an amicable settlement of dispute between the parties through 
37conciliation.  The Nyaya Panchayat may, on failure of conciliation or on the behest of 

the aggrieved party take up a dispute for adjudication. The Nyaya Panchayat shall, based 
upon evidence, decide the matter within three hearings or a period of two months of 

38 taking up of the matter whichever is earlier.
Criticism of the Nyaya Panchayat System: 

The primary question that is raised is regarding the issue of separation of power. 
Is the legislative body fiddling unnecessarily with the judicial system by bring it under 
the purview of elected body. 

Nyaya Panchayats are faction ridden institutions manned by laymen therefore 
ignorant of law and they often give arbitrary and irrational decisions. Justice provided by 
them is based on caste, community, personal or political considerations. Therefore, 

39 
chances of injustice cannot be ignored.

The election for the members of the Nyaya Panchayat should not be carried out 
under the shadow of the political parties. Section 4 and 5 which deals with the 
qualification and disqualification does not talk of any such provisions through which one 
could eliminate the risk of the election being manipulated by the political parties. In order 
to secure this system form such intervention the disqualification clause should also lay 
down the guideline that no person representing a political party can qualify to be the 
member of the Nyaya Panchayat. 

Section 12 and 13 of the Bill talks about the duties and jurisdiction of the Nyaya 
Panchayat respectively. It is also said that the power given to the NP is way too excess 

40 then a elected body is capable to perform.
Conclusion: 

Village panchayat including resolution of disputes by Panchayats is probably as 
old as village themselves. Villages can be strengthen through participation of villagers in 
decentralized governance, planning, awareness of existence of laws and development. 
Decentralization must be accompanied by more efficient organization of the primary 
institutions that make, interpret and enforce laws. Of these, the judicial system may be 
the immediate place to start. 
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The advantages of Nyaya Panchayats system as highlighted in the reports of the 

various committees and commissions, are many, and such a system would greatly 

facilitate increased access to justice for all. The Nyaya Panchayats system would ensure 

public participation in the administration of justice. The Nyaya Panchayats would instill 

confidence and help to alleviate litigant's apprehensions regarding the judicial systems 

because of their informal atmosphere, conciliatory approach, use of local languages and 

lack of procedural and evidentiary technicalities, because the adjudication of the Nyaya 

Panchayats would be based in part of the local custom and tradition, many of the defects 

and inadequate of the ill-suited British judicial system would be eradicated.

School of Law, 
Dr. Harisingh Gour Vishwavidyalaya, Sagar (M.P.) 
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Rebati : The Renaissance Girl of Odia Literature

Jayanta Kar Sharma

Fakir Mohan Senapati (1843-1918) is considered to lay the foundation of 

Odiafiction. His "Rebati" distributed in 1898 was the beginning of present day Odia short 

story. A long time previous to social authenticity turned into the predominant means in 

different literary works in the nation; he had demonstrated the route in the depiction of 

livelihood in villages Fakir Mohan Senapati's ladies are genuinely revolutionary ladies. 

Being a male author, Fakir Mohan Senapati comprehends the reason for ladies very 

superior to most authors. The Indian lady is the casualty of a ghastly clashing transitional 

period, turn between two diverse esteem frameworks. Regardless of the status of balance 

gave to her by law, it is troublesome for her to change in the center and for the general 

public to free her of the deep rooted sanskar. Rebati is a teenager as young lady of the 

early piece of the nineteenth century who has the thirst for education; she is a genuine 

renaissance soul. She is supported by her dad, mother and educator Vasu with whom she 

has a platonic obligation of the spirit. Be that as it may, as it goes, her grandma is 

particularly against her education. The new lady is developing and there are various new 

issues to be taken up by the descendants. The new lady in Odia writing does not break the 

family but rather dreams to influence the family “Home Sweet Home”.

Rebati is the one of the first and significant current Odia work by one of the 

eminent author Fakir Mohan Senapati. The story contains the subject like woman's 

rights, girl education, love and want, superstition, and so forth. Story principle subject 

moves around the hero young lady Rebati, who wants to learn. Girls and their education 

are a standout amongst the most questionable issues of Indian history. It had been 69 

years of our autonomy and we are living in 21 century where we are discussing the 

brilliant urban communities and metros. In any case, the opposite side government is 

compelled to run the crusade like "Betipadhao, DeshBadhaoaandolan". This sort of 21-

century crusade demonstrates that till today India did not thoroughly change on the 

matter of girl's education.

Senapati's 'Rebati', generally perceived as the main current Odia short story, 
turned into an age making occasion in Odia literature. It is a piercing story of a youthful, 
blameless young girl whose want for learning is set in the setting of a traditionalist 
society in a retrogressive Odisha village where women education was joined with 
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profound situated superstitions and aloofness of the general population. Rebati's dad, in 
any case, made some plan to instruct her at home and she could read and write much as 
per the general inclination of her dad and her young teacher. Before long the village was 
affected by the deadly epidemic cholera in which her dad, the teacher Basu alongside 
different villagers died within hardly any days. The old grandma put the whole fault on 
her. Her education was considered to have brought all adversities for the general 
population, for the family, what's more, for her also. Before she died she needed to endure 
the brunt of fury of the whole group and endured disgrace. Strongly intense and 
humorous, 'Rebati' set another pattern for Odia short story empowering it to reach a point 
of reference. It made women education and women liberation to be perceived as critical 
issues. To the extent Odia writing is concerned, the character of Rebati turned into an 
image meaning ladies' destiny. Later scholars likeJagadishMohanty have re-made the 
character in their stories to demonstrate issues identified with ladies.

Ladies possess a vital position in our general public. The improvement of status 
of ladies is thought as a critical state of advancement of society. Empowerment of women 
can be achieved if their economic and social status is improved. In this context five 
dimensions are important, likefinancial cooperation, employment or financial 
opportunity, wellbeing and prosperity, political and educational strengthening. The first 
condition to be empowered is education, because that opens our eyes to other fields. This 
paper investigates FakirmohanSenapati'sviews on women education as explained in the 
short story Rebati. Fakirmohanexplains about thedifference in social structures that 
oppress women and produce gallant women as well those who can stand against 
conventional customs. His short story Rebatioutlines 'New Woman' whom he perceives 
as arriving in India particularly in Odisha in the near future. In this manner, Fakirmohan 
urges ladies to discover their very own personality. Rebati, the renowned Odia short story 
by FakirmohanSenapati in 1898(First distributed in UtkalSahitya,Vol. 2 No.7) is 
considered as the first Odia present short story and is a historic point story of Indian 
fiction with numerous uncommon and propelled qualities in contrast with different 
stories composed around then in Indian writing. It is the principal story composed on 
working class life managed women's liberation and especially with ladies' appropriate 
for education.It is not only interpreted a story about women education, but it also deals 
with female identity and empowerment. SubhakantaBehera has interpreted this story in 
the perspective of Women empowerment, identity and feminism.(1999) Rebatiis the tale 
of a youthful guiltless young lady whose want for education is put with regards to a 
traditionalist society in a regressive Odisha rural area which is hit by deadly scourge 
cholera. Rebati, the female hero, shows a taboo want for learning and in this manner 
appears to welcome disaster upon herself and her whole family. In the story every one of 
the supporters of ladies' training viz. herfamily, her tutor, got killed of the scourge cholera 
while her grandma, who varies with them and restricted the female education stayed 
alive till the finish of the story.

She all along was scolding and cursing Rebati for desire of education. To her, this 
desire of Rebati is the root cause for her misfortune. Rebati is a portrait of conservative 
and narrow mind of the backward people of Odisha during 19th century. In this story, 
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Rebati is the main character, a portrait of innocence. She belongs to an interior village of 
Odisha where education of a girl child seems to be a taboo. She invited the misfortune by 
just one forbidden thought of "learning". Once she decided to be educated, she was 
heavily opposed by her grandmother. But irrespective of the strong opposition, she 
started learning. She has just one support that is from her teacher. But story turns tragic 
when the epidemic cholera hits the village. The fictional figure Rebati, narrated by father 
of modern Odia literature Fakir Mohan Senapati in a short story, had to lose her father, 
mother, land and even a cow, as she aspired to go to a school.The whole village including 
the family of Rebati gets into the grip of this devil epidemic. It killed her father and her 
teacher! And the grandmother of Rebati blames her for the misfortune happens in the 
surrounding. According to her, all these happen because Rebati wants to be educated!
Rebati, written in colloquial, idiomatic Odiais a very simple story. In village Patapur in 
the Cuttack district, there lived the family of ShyamabandhuMohanty who was deputed 
by the local landlord to collect revenue from villagers. Shyamabandhu's old mother was 
also staying with them and they had a good living. Shyamabandhu had only one child, the 
ten years old daughter Rebati who was very fond of learning. Without any formal 
education, she had managed to learn many Odia devotional songs and had memorized 
lines from the holy Bhagabata with the help of her father. The village had one upper 
primary school where Basudeva, was the only teacher. In course of time, Basudeva came 
closer to Shyamabandhu's family. One day when Shyamabandhu came to know about a 
Girl's school in Cuttack, he requested Basudevato teach his daughter. Basudeva was also 
very eager that Rebati should be educated. So, he agreed to the proposal. Rebati managed 
to learn the Odia alphabets and reading and writing. But soon followed the misfortune of 
Rebati's family. Both of her parents died of the killer epidemic cholera one after another. 
The landlord took away the lands given to them and their two bullocks were sold. The 
economy of the family totally collapsed. Basudeva, who by that time had been very close 
to the family and had developed  love affection for Rebati, came forward to help them in 
their distress. But suddenly one day Basudeva also died of cholera leaving Rebatialone 
without any support;rather,Rebati's old grandmother, who was opposed to her education 
was convinced that this chain of misfortune happened to the family because of Rebati's 
education. So,she became reactionary and started abusing Rebati. After the death of 
Basudeva, Rebati became mentally broken, fell ill, gave up food and subsequently died 
leaving her old grandmother. In this way her family was completely wiped out. 

The story beautifully evokes the rural ethos of the time. Fakirmohan collects the 
materials for his stories from his own experience and offer a wide range of character 
portraits.(Mohan Lal: 1992) The main theme of the story revolves round Rebati's 
education and the superstitions concerning it prevalent in the then ruralOdia 
society.Rebati is a portrait of conservative and narrow mind of the backward people of 
Odisha during nineteenth century. Rebati belongs to an interior village of Odisha where 
education of a girl child seems to be a taboo. She invited the misfortune by just one 
forbidden desire of 'learning'. It was widely believedthat education is unnecessary for 
girls, it is for boys, because they have to earn money to run the house and girls to work at 
home. This mindset was considerably changed later on after the publication of 
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Rebati.Most ofFakirmohan's short stories reflect the conflict between tradition and 
modern culture. Rebati can be taken as an illustration here. The grand old mother 
represents the old belief and tradition, whereas, the teacher Basudeva and 
Rebatirepresent modern generation.Rebati's act is ultimately an act of defiance against 
the dominant patriarchy and the feudal ethos of the village community of Patapur. The 
story of Rebati offers a counter politics to the dominant attitudes of late nineteenth 
century Odisha.

Fakirmohan'sRebati became an icon and her story an allegory for female 
education and emancipation. The story is a bright example of the reformist zeal of 
Fakirmohan. Education is the primary means for women empowerment – it was very 
much known to Fakirmohan. Unlike other female characters of his writings, Rebati 
clearly seeks education for reasons other than learning to sing devotional songs.She 
learns alphabets on the day of Sripanchami, traditionally observed as the day dedicated 
to Saraswati, the Goddess of learning. This indicates her firm commitment for learning 
but the intervention of killer epidemic cholera as an agent of destruction is introduced in 
the tale at this stage. It marked the emergence of a new literary form out of a long tradition 
of folklore and oral tradition. In the eighteenth century, there was noinstitutionalised 
educational schools for young lady kids in India. They were trained for reading, 
composing of Vernacular dialect, exceptionally pointed with reading ability for all 
Puranas and Shastras, and maybe somewhat emphasis was given on mathematics and 
Sanskrit. Reading and composing were not all that required for young ladies; they were 
trained for cooking, sewing, and family administration and management. Most 
importantly, provision of learning was a family duty, not a social commitment. Maybe 
the best known educational organization in pre-pilgrim India was lying with the hand of 
private guides who opened the village schools called as Chatsala or Pathashala and it 
was a conventional ancestral or hereditary occupation for such educators.At the start of 
nineteenth century, a British organization began to teach Indians and opened schools for 
the kids. In 1821, the Church Missionary Society of India chose to set up 30 schools for 
Hindu young ladies and Miss Mary Anne Cooke was requested to oversee them. The very 
first boarding or life experience school for young ladies was established in Thirunelveli 
in that year. In 1871, out of the blue, a school for Hindu young ladies was set-up at 
Cuttack in the place of Abinash Chandra Chattopadhyaya.(UtkalDeepika)

Fakirmohan spent a considerable part of his career in teaching, writing and in 
journalism. It is learnt from the autobiography of Fakirmohan that there was a 
considerable educational and cultural gap between him and his child bride. This fact of 
gap shaped the writer's thinking on the obvious issue of women's education and their 
place in society. Furthermore, it was only the Christian girls to go to the missionary 
school in Balasore, the native place of Fakirmohan. The orthodox Hindu parents used to 
confine their daughters at home. While public education in Odisha was dismal and 
education for women was more or less absent, whatever education was given to women 
was private and confined to the home. This comparison between the Christian and 
orthodox Hindu mindset forced Fakirmohanto give a serious thought on female 
education particularly for the Hindu girl children. This is why female education occupies 
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a pivotal place in Fakirmohan's life and art. Fakirmohan's growing interest in the shifting 
of the site of women's education from domestic arena to the public sphere is well 
manifest in his varied portrayal of pedagogy and the role of female teacher in his literary 
works. While the education of Mamu'sChandramani and Saraswati and 
Prayaschita'sIndumati was confined to home, in RebatiFakirmohan makes a break from 
such a practice. Rebati's desire for education is to step out of home and seek education in 
the public domain. She wants to be admitted in the Girls' school at Cuttack. Here, Rebati's 
act is an act of defiance against the dominant patriarchy and the feudal ethos of the 
village. However, the villagers are not against education, they have only some 
reservation about educating women. On their request an upper primary school has been 
opened. The school has a teacher now named Basudeva, another name of Krishna. Like 
Krishna, Basudeva represents hope. He also symbolizes the possibilities of deliverance 
for Rebati. When Rebati got a primer book containing pictures of animals and birds, 
Fakirmohan does not present a native account of the joy that a restricted girl child feels in 
suddenly encountering the world of reading. He shows the powerful effect images 
produce upon the learner. 'Some feel happy to ride an elephant or a horse, our Rebi 
delights in seeing pictures of the book', the narrator tells us. For Rebati, images as icons 
are important for they help her to escape from her entrapment and mediate with the 
outside world. That is why education becomes the primary means for empowerment.
The part of Fakir Mohan towards female instruction was magnificent. He was related 
with the first young ladies' school of Odisha. In any case, following ten years of its 
foundation just four Hindu young ladies were selected. Fakir Mohan by and by brought 
the consideration of the guardians and asked them to send their little girls to the school in 
vast numbers. But in his story,   Rebati's family has been destroyed and her grandma 
trusted that this debacle was an aftereffect of empowering young ladies education against 
custom. Fakir Mohan was not a hopeful proselytizer not at all like different essayists of 
his duration. He would not like to advertise young ladies education yet endeavored to 
depict the possibility of his contemporary society with respect to this education. He tried 
to portray the idea of his contemporary society regarding women education through 
Rebati. Rebati may have invited misfortune for longing to education herself but her 
plight forced the people to send their daughters to school. The story might be a satire on 

thgirls' education of the state of Odisha in 19  century, but it ignited the minds of men in the 
state for providing education to their daughters. 

From Rebati, the social situation of Odisha has been changed a great deal. Not 
just in girls education, girls writing or woman's rights yet in addition the story Rebati has 
impacted a considerable measure to the short story scholars of Odisha in later period. In 
mid eighties of a century ago JagadishMohanty composed a story in view of the hero 
character Rebati and it made another convention. From that point forward many stories 
were composed on the ladies' misery, where Rebati speaks to the ladies' destiny in 
changing situation of time.Prof. SachidanandaMohanty terms the early ladies 
compositions as 'Rebati's sisters.' (2005) He says, 'Fakirmohan's short story Rebati 
published in 1898 started revolutionary custom and proclaimed another type of ladies 
who figured out how to compose and made their very own literature in Odisha.' 
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Eventhough the convention has proceeded with, the procedures of gender predisposition 
and abstract mastery by different sorts of talks have pushed these works into close 
blankness. In this current gathering, in view of broad authentic research, 
SachinanandaMohanty enlightens the deciphered works of twenty Odia ladies from the 
late nineteenth and early twentieth hundreds of years. These ladies, dissimilar to the 
genuinely surely understood scholarly ladies of Bengal, are minimal known authors. 
Mohanty alludes to them as 'literary domestics',women who ended up in a household 
setting. Mohanty elucidates that by literary domestics 'I mean those ladies who wound up 
in ahousehold setting but had literary or scholarly aspirations'(The Hindu) and this term 
conveys no slanderous implication yet is just an announcement of certainty of the 
condition literary ladies ended up in amid the center of the nineteenth century. Their 
compositions, coming basically from the local setting, additionally interface with the 
historical backdrop of numerous dynamic developments in Odisha, for example, the 
ascent of female education, trade developments and ladies' cooperation in metro and 
political life. Their understandings of the social, political and ideological issues of their 
circumstances give significant bits of knowledge into the state of Odia ladies of the 
period.While Odisha was under the Bengal Presidency and the language Odia was not 
recognized and did not have its separate identity till 1936, the women writers expressed 
their joy and sorrow in their writings. Most of the womenwriters had participated in the 
freedom struggle and raised their voice against the atrocities during their time through 
their writings.

FakirmohanSenapati, the prime figure of modern Odia fiction was considered 
the Vyasakavi or founder poet of Odia language. He is also known primarily as the father 
of modern Odia prose fiction. His fictions and short stories bear the theme of social 
realism, social reforms, preservation of social values and social orders. He was a pioneer 
to introduce the social realism in literature at least twentyfive years before British Rule 
and much before the October Revolution of Russia.(SurendraMohanty) Dr. 
MayadharMansingh calls him 'Thomas Hardy of Odisha.'He has realized very accurately 
the problems of middle class and foreseen their solutions. That is why his fictions are so 
accurate, realistic, and lively. He has contributed only four novels and twenty five short 
stories which endowed him the title Katha Samrat (emperor of fiction)of the 
literature.He was a myriad minded man. He gave us some very powerful women 
characters befitting the new age and this new woman for the new age is certainly depicted 
most forcefully in the story of Rebati.

Rebati may have suffered a lot by displaying a forbidden desire for learning but 
her story marks the beginning of a new breed of women who learned  to write and create a 
literature of their own.(Mohanty:2008 P.26) Rebati acts as a missing link in tracing the 
continuity of the female literary tradition in Odisha. They are KuntalaKumariSabat, Sita 
Devi Khadanga, Sarala Devi, BasantaKumariPatnaik, BidyutPrabha and many more. 
They replicate Rebati's agonizing search for identity through education. Kuntala's 
written work puts forth an imperative expression at the national level and was without a 
doubt a wellspring of awesome motivation for some scholarly women in Odisha. Her 
successors who clarified capable verse and composition that focused round the topics of 
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experiences of women while the partition and in the post-freedom period incorporate 
Shakuntala Devi, Sushila Devi, NandiniPanigrahi, Urmila Devi, Malati Choudhury, and 
HemalataMansingh. Their composition emphasis on social awakenings for example, 
poverty, exile, widow remarriage and all the symptomatic impacts on ladies caught in a 
man centric society. Other educated women like Sailabala Das (1875-1968), the 
principal Odia lady to move to England for pursuing higher education, displays in her 
movement composing piece a female point of view on travelling and a perspective of 
pilgrim India seen from Britain. BasantaKumariPattanaik was the first Odia lady to get 
the most noteworthy honor of the OdishaSahityaAcademi, the 'AtibadiPuraskar'. These 
ladies work from Sailabala writing in the early nineteenth century down to 
BasantaKumariPattanaik writing in the late twentieth century and all of their are the 
stamp points of reference from that Basanta's excerpted message most suitably gives the 
title to The Untrodden Path.(Siddique) 

Rebati's instruction was not the tradition of the circumstances, young ladies or 
girls were just to be shown and trained in kitchen art and how to deal with their family 
with servility; anything generally particularly, Western education or training was viewed 
with doubt and in this manner she censured Rebati's education for the setback that had 
come upon her family. The grandma pungently remarks: “What medication can there be 
for an ailment of one's possess making! Rebati had expedited the fever herself by setting 
out to go for learning” (St Pierre 23). Rebati could be named as a 'gendered subaltern'. In 
her paper, "Can the subaltern talk?" while explaining the term GayatriChakravartiSpivak 
states that the gendered subaltern is the figure of the lady who vanishes amongst male 
centric society and dominion. (1988. p. 306). Correspondingly, Rebati vanishes on the 
grounds that we never hear her talk about herself. Rebati, the 'gendered subaltern' in 
setting, is compelled to end up plainly a 'thirdworld lady' got in the teeth of custom and 
advancement. Fakir Mohan's social evaluate sets Rebati as got amongst modernization 
and a convention that feelings of resentment her desires and considers her in charge of 
overcoming her profound obligations as an Indian lady. The lively young lady who was 
once not hesitant to voice her want for learning and education: “Father, I do want to 
study”(St Pierre 14); is all of a sudden quieted. As a 'gendered subaltern' she truly 
vanishes from middle of everyone's attention and is consigned to the edges of her little 
world. She is fiercely carried amongst nature and culture and accept the dislodged figure 
of the noiseless 'third-world lady'. Charged and rebuked for things outside human ability 
to control, Rebati recoils from life itself. Rebati's essence never again filled the house; 
the days were gone when she would be heard grieving uproariously. In this manner the 
dreams of "Rebati" and Malala are relatively indistinguishable. They imagine that a 
general public sans education and learning, heads towards Dark Age which exemplifies 
conventional crude practices. Rebati?s grandma is a valid example. In spite of the fact 
that Rebati and Malala are topographically isolated, they are joined rationally. They 
remain for a typical reason and concern; they share a broad purpose and point of view; 
they advocate essential thought, idea and view. (Adhikari-2016) Dedicated with 
'Education for All', they convey the message of universalization of education regardless 
of caste, creed, colour and sex. The saying and thought process of the adolescents is to get 
to one's key rights – that is education, the passage to world. With the subject of an 
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investigation of self and society, both the votaries of education enduring the worst part 
bring home the message that it is the energy of instruction which makes us mindful and 
aware of our rights and benefits. Spinning around an all-inclusive philosophy, both the 
young ladies advance that learning and education, which is begun with one's birth and 
finished in one “death, is the light conveyor and leads us from obliviousness to learning 
and knowledge. It is one's bequest and it frees. Besides, it is a nonstop procedure; an 
excursion from support to cemetery. This is the thing that Malala admonishes in her 
autobiography to the world pioneers to put resources into “books instead of bullets". 
Understanding that instruction is the harbinger of social change, the team, with this tone 
and tenor, take agony to mindful the globe about effect of young ladies' education which 
encourages prime rights and enables them to raise their voices; to open their potential and 
to request change. Fakirmohan'sRebati is a period rising above accomplishment. Her 
story turned into a purposeful anecdote for female enlightenment and freedom. 
(Adhikar-2016)

A portion of the works in Odia literature where woman is honoured as a strong 
and independent individual as Rebati's Sisters are: Abanti Rao's Abhibhasana' (to the 
women of Odisha),SailabalaDas'sBilatPrabas(journey to England), Janasadharanre 
Streeshikhya BistararaUpaya (Ways of spreading women's education), A look before 
and after (autobiography), Reba Ray's 'Nirabe' (The sound of silence), 
'JeebanaraUdyesaStreepurushaUbhyankaraEkaHebaUchita' (Men and women should 
have common goals in life), Kokila Devi's (1896-1936) Bilasini, Narmada Kar's (1893-
1980) Dwanda (Dilemma), PratibhaKar'sBasanti,SuprabhaKar'sPratikhya (The Vigil), 
Rama Devi's (1889-1985) JeebanaPathe  (on the path of my life), 
KuntalaKumariSabat'sRaghu Arakhita (Raghu, the Orphan), Adhunika Dharma 
Samasya (The crisis of religion in modern times), Sarala Devi's (1904-1986) 
'NariraDabi' (the rights of women), A letter from Prison, BharatiyaNarinku Mahatma 
GandhinkaPrerana' (Mahatma Gandhi's message for Indian women) and 
'PurushaJibanareNariPrabhaba' (The place of woman in a Man's life), Malati 
Choudhury's (1904-1998) AjiraBharata O Amara Kartavya' (Our duty towards the 
nation), Nirmala Devi's (1906-1986) Antare Mora AsaAsa Bare' (Come within again and 
again), Haripriya Devi's (1915-1996) Ashru(tears), BandiniNari (woman, the prisoner), 
Urmila Devi's NariSwadhinata (True freedom of women), Shakuntala Devi's Nari (the 
woman), Sushila Devi's ManishaSemane (They too are human), HemalataMansingh's 
(1919-2004) SedinaAu Edina (Those days and these days) BasantaKumariPattanaik's 
(1923-) Amada Bata (The untrodden Path), BidyutPrabha Devi's (1926-1977) 
Pratighat(the assault), BilasiKabi (the romantic poet) NandiniPanigrahi's (Satpathy) 
ChimniraDaka (The call of the Chimney), BinapaniMohanty'sPatadei and many 
such.(Source:'Position of women in Odia Literature' By Dr. NandiniSahu)Most of the 
women writers had participated in the freedom struggle and raised their voice against the 
atrocities in their times through their writings.

Rebati may have invited misfortune for longing to educate herself in the late 
17th century in Odisha, but her plight forced the people to send their daughters to 
school.Fakir Mohan Senapati, who is considered to be the father of prose-fiction in 
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Odisha, wrote without being influenced by the trends prevailing in the neighbouring 
states. Nor was he influenced by theWestern trends. He was highly original and a trend 
setter himself.Moreover, Fakirmohan's women characters are truly renaissance women. 
Being a male writer, he understood the cause for problems of women much better than 

thmost of the contemporary writers. Rebati is a teen age girl of early part of 19  century 
who has the quest for knowledge. She like her creator is a true renaissance girl in 
sprit.Rebatiserves as a prototype for female education in Odisha and that Senapati's 
larger historical and socio-realistic interest in dramatizing the unique conjunction of 
feudalism, colonialism and ethnicity in Odisha is vital to understanding the woman's 
question.(Mohanty: 2008, P. 9) Fakirmohan is a great social thinker. In the story he 
portrays the maladies and social taboos. Thus, Rebatiwas truly a renaissance girl, an icon 
and her story, an allegory for female education and emancipation.
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iqLrd&leh{kk&laokn

,d Hkwyh fojklr dh vfoLej.kh; dFkk¹

fot; cgknqj flag

Hkkjr esa bl oä bfrgkl vkSj laLd̀fr dks ysdj lkspus vkSj O;k[;k djus 
dh ubZ&ubZ ǹf"V;k¡ v¡[kqokus vkSj v¡[kqokdj opZLohǹf"V cu fdlh oSpkfjd 
lkezkT;okn dh rjg yksd&ekud ij Nk tkus dh ;kstukvksa ls ySl gSaA bu 
dksf'k'kksa dk jax vkSj pfj=k ;|fi O;k[;kijd rks de fdUrq LFkkfir rF;ksa 
vkSj muds vk/kkj ij fudkys x, fu"d"kksZa dh euekuh vrdZiw.kZ vkSj csbargk 
gSaA fj;k;rh <ax ls lkspus ij Hkh Hkkjr dk orZeku ckSf)d lekt 'kk;n gh 
dHkh ;g eku ik, fd ;g Hkh ,d rF;ijd vkSj rdZ laxr bfrgkl&ǹf"V gS 
ftldk ewy edln viuh lkEiznkf;d ea'kkvksa ls iSnk dh xbZ j.kuhfr ds cy 
ij bl ns'k vkSj lekt esa ml v/kwjs dke dks iwjk djuk gS ftls lkezkT;oknh 
lÙkk,¡ vius LokFkZ ds fy, fd;k pkgrh FkhaA mudh ;s dksf'k'ksa ,d&gn rd rks 

Hkkjrh; lekt ds thou esa og tgj ?kksy gh xbZ gSa ftuds dqizHkko esa ns'k ds nks cMs+ lekt cjlksa ls vkil 
esa ygwyqgku gks jgs gSaA

;s u, bfrgkl&fuekZrk mlh lka?kkfrd bfrgkl&ǹf"V ds u, ,DlVaslu ds :i esa lkeus vk jgs gSa 
tks bl lkezkT;oknh tgj dks nksuksa lektksa ds chp vkSj vf/kd lagkjd cuk dj ,slh LFkk;h ?k̀.kk iSnk 
djuk pkgrs gSa fd Hkfo"; esa dHkh lkFk&lkFk laokn djuk rks nwj] lkFk cSBuk rd xokjk u gks ldsA vius 
lÙkk LokFkZ ds fy, fdlh ns'k ds thou esa ;g djuk fdruk cM+k jk"Vª/keZ gS] ;g os gh tkusaA

bl ladViw.kZ ekgkSy esa fdUgha ,slh foLèr fojklrksa dks ;kn djuk vkSj mUgsa vius jpukRed 
dkS'ky ls ikBdksa rd igq¡pkuk tgj eksgjs dk dke djuk gSA lp rks ;gh fd ,slh gh ,sfrgkfld pqukSfr;ksa 
ds chp ml ys[ku dh mEehn dh tkrh gS tks lewps yksd&lekt dks ,d ,slk okrkoj.k ns lds fd og u 
dsoy vius ekufld HkVdkoksa dks eglwl djs] cfYd muds dqN ,sls ewY;ksa dh Hkh igpku djk, tks mUgsa 
ewY; iru vkSj ewY; foHkzeksa ds v¡/ksjksa ds ikj ys tk ldsA
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dFkkdkj iznhi xxZ dk v¡xjsth esa fy[kk ,sfrgkfld miU;kl ,̂ QkjxkVsu ysxslh&vdcj] nh xzsV 
eqxy* ,d ,slh gh jpuk gS tks gekjs vius le; ds v¡/ksjksa dk izR;{kr% ftØ u djrs gq, Hkh gekjh psruk 
dks dqjsnrk vkSj dHkh&dHkh >d>ksjrk Hkh gSA c'krsZ geus [kqn viuh psruk dks ekj u Mkyk gksA

;ksa Hkh] Hkkjrh; bfrgkl esa v'kksd] foØekfnR; vkfn dqNsd vfoLej.kh; 'kkld gq, gSa ftUgsa ;g 
ns'k dHkh Hkwyuk ugha pkgrkA foijhr blds e/;dky esa bfrgkldkjksa dh fuxkg esa v̂dcj] nh xzsV eqxy* 
dgk vkSj ekuk tkrk gSA vaxzsth esa rks ml ij vusd iqLrdsa gSa tks mlds thou vkSj jkt&dkt dh Lèfr;ksa 
vkSj fooj.kksa ls lè) gSaA bruh iqLrdksa ds jgrs gq, Hkh ,d vkSj iqLrd dk] lks Hkh vaxzjsth esa gh fy[kk 
tkuk fdu otgksa ds pyrs gS] bls gels igys rks Lo;a ys[kd us lkspuk t:j pkgk gksxkA

lewph dFkk i<+ pqdus ds ckn ,d ikBd ds nkf;Ro dks fuHkkrs gq, eSaus tc bu otgksa dks tkuuk 
pkgk rc mlus tks tokc fn, os esjh viuh le> ls vk'ofLrdkjh FksA

ys[kd ;k dFkkdkj dk igyk dFku rks ;gh Fkk fd v¡xjst ys[kdksa us viuh fdrkcksa esa vdcj 
laca/kh vusd efrHkzedkjh] loZFkk vizkekf.kd rF;ksa dks 'kkfey dj ys[ku fd;k gSA nwljs] bu iqLrdksa esa 
vdcj dh ,slh Nfc;ksa dks izfrfcfEcr djus dh dqps"Vk dh xbZ gS tks mldh j¡xjsfy;ksa ds izlaxksa ds ekQZr 
mldh igpku djkrh gSA veR;Zlsu ds gokys ls dFkkdkj us tsElfey tSl fczfV'k bfrgkldkj dh bl 
fVIi.kh dks Lohdkj djus ls bUdkj fd;k gS fd Hkkjr ds yksxksa esa ckSf)drk ;k rkfdZdrk dk vHkko jgk gSA 
fQj ftu yksxksa us dHkh Hkkjrh; lekt dks fudV ls tkuk&le>k ugha] dHkh jps&cls ugha] os vxj viuh 
eukspsruk vkSj thou&ǹf"V ls fdlh lekt ij dqN lkspsa ;k fy[kas rks og iwokZxzg tfur ys[ku ds vykok 
vkSj D;k gksxk\

dFkkdkj dh ǹf"V esa ;g ys[ku Hkkjrh; lekt ds izfr fo'okl?kkriw.kZ gSA mlds vuqlkj fdlh 
Hkh lekt dks ysdj ogh ys[ku U;k;iw.kZ vSj laxr gks ldrk gS tks mä lektksa dks mudh vo/kkj.kkRed 
le>ksa vkSj thus&ejus dh mudh izfØ;kvksa ls xgjkbZ ls ihjfpr gksA izdkjkUrj ls mlus nqfu;k Hkj ds 
ys[kdksa ls ;g dguk pkgk gS fd yksxksa vkSj lektksa ls cxSj xgu ifjp; LFkkfir fd, dksbZ Hkh ys[ku u rks 
fo'oluh; gks ldrk gS u rdZ&laxrA

iznhi xxZ us laHkor% viuh bUgha izfrc)rkvksa ds pyrs vkSj cy ij ;g mYys[kuh; vkSj 
fopkjiw.kZ ys[ku fd;k gS ftls dksbZ pkgs rks egÙokdka{kh ys[ku Hkh dg ldrk gSA usduh;rh ls Hkjk HkhA 

miU;kl pfjr uk;d vdcj ds tUedky ls ysdj mlds foMEcukxzLr 'kS'ko vkSj vkin f?kjs 
dS'kks;Z ls gksdj ftl xEHkhj dfBu xfr ls vkxs c<+rk gS og mlds cpiu vkSj dS'kks;Z dh izfrdwy 
ifjfLFkfr;ksa vkSj pqukSrh Hkjs tkuysok la?k"kksZa dh ;kn fnykrk gSA bfrgkl crkrk gS fd fdl rjg gqek;w¡ 
vius firk ckcj dk mÙkjkf/kdkjh gksdj Hkh fujUrj ;q)ksa ds ekspsZ ij thrrk&gkjrk] dgha 'kj.k [kkstrk 
vkSj fQj&fQj ekspksZa dh vksj ykSVrk vpkud ekSr ds gokys gks tkrk gSA vdcj rc dqy rsjg gh lky dk 
rks FkkA i<+us&fy[kus] [ksyus&[kkus dh mezA fdUrq mls rks ik¡pos lky ls gh jktuhfrd nq'pØksa ds chp thuk 
iM+ pqdk Fkk tc og viuh ek¡] cM+h ek¡ vkSj cqvk ds lkFk ,d ,sls dejs esa can dj fn;k x;k Fkk ftlds 
f[kM+dh&njokts rd lhy can FksA bUgha fnuksa mlds vius gh pkpk&& tks uekth o jkstknkj eqlyeku Fkk&& 
}kjk fdys dh izkphjksa ij ys tkdj xM+xM+krh rksiksa ds lkeus [kM+k dj fn;k x;k FkkA bldk vlj mlds 
vkxs ds thou] mlds NksVs&cMs+ fu.kZ;ksa vkSj ekufld cukoV ij D;k iM+k gksxk& bldh dYiuk dh tk 
ldrh gSA dFkkdkj us bu rF;ksa ds vkyksd esa tks vdcj gesa fn;k gS] og gekjs fy, vc rd loZFkk vKkr 
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FkkA ;g lc dYiuk gS ;k rF; && blds fy, ys[kd us ftrus lUnHkZ tqVk, vkSj izLrqr fd, gSa os gesa 
vk'oLr djrsa gSa fd ftEesnkj vkSj bZekunkj ys[ku ds fy, iwoZ rS;kfj;k¡ dSls dh tkrh gSaA ;gk¡ igq¡p ge 
dg ldrs gSa fd ;g ,d u, vdcj dh [kkst gSaA dqN yksx bls thouh Hkh dgsa 'kk;n ij dFkkdkj dh 
dYiuk&l̀f"V mUgsa ,slk lkspus ls ckj&ckj jksdsxhA

fgUnw ân;&lezkV egkjk.kk izrki ds gokyksa ls ckn'kkg vdcj dh tks :<+ vkSj iwoZxzg xzLr 
Nfo;k¡ gesa yksdppkZ esa lquus dks feyrh gSa mlls loZFkk fHkUu ǹf"V viukus gq, bl ys[kd us izkekf.kd 
lk{;ksa ds vk/kkj ij tks vdcj gesa fn;k gS] og vo/kkj.kkxzLr dkYifud vdcj u gksdj bfrgkl lEer 
rF;k/kkfjr vdcj gSA rFkkfi mldh 'kSyh ltxrk&iwoZd ,d dFkkdkj dh gS u fd bfrgkl&ys[kd dhA

rF; gS fd ckjg lky dk vdcj vius firk gqek;w¡ ds lkFk ,d vutkus ls ns'k fgUnqLrku vkrk 
gSA rsjgosa lky esa firk gqek;w¡ ,d nq?kZVuk ds pyrs vkdfLed èR;q dh pisV esa vk tkrk gSA fd'kksj vdcj 
bu fLFkfr;ksa esa vius dks prqfnZd ds "kM~;a=kdkfj;ksa ls f?kjk ikrk gS] fdUrq fdlh rjg cprk&cpkrk 
vfHkHkkod rqY; vius laj{kd cSje [kk¡ dh enn ls lÙkk izkIr dj ysrk gSA cSje [kk¡ dh Hkwfedk mlds 
thou esa ;k dgsa izkjfEHkd cjlksa esa dqN&dqN oSlh gh gS tSls pUnzxqIr ds thou esa xq# vkpk;Z pk.kD; dhA 
fdUrq fdys ds Hkhrj py jgh opZLo dh yM+kb;ksa esa gt ij fudys vdcj ds ĉkck* lacks/ku okys cSje [kk¡ 
dh gR;k gks tkrh gS vkSj og fQj dfBu vdsysiu dk f'kdkj gks flQZ gkFk eyrk jg tkrk gSA xuher fd 
rc rd og vius vkidks lEgkyus ;ksX; vkSj Lora=k fu.kZ; ysus esa l{ke ikus yxk FkkA

bu lc ?kVukvksa vkSj ifjfLFkfr;ksa us mls ,d foo'k HkkX;oknh 'kkld ds :i esa <kyus ds ctk; 
,d ,sls foosdoku iq#"kkFkhZ lezkV vkSj vrqyuh; j.kuhfrdkj vkSj vijkts; ;ks)k ds :i esa <kyuk 'kq: 
fd;k] ftldk xokg miU;kl rks gS gh] bfrgkl Hkh gSA

fuLlUnsg og ,d vkLFkk'khy eqlyeku Fkk] dgk tk; rks ,d gn rd lwQh Hkh ftls njxkg 
'kjhQ rd uaxs ik¡o pyus ls dksbZ fgpd ugha Fkh] fdUrq bLyke ds dêjrkokfn;ksa ls mldh dHkh ughas iVh 
vkSj izse vkSj HkkbZ&pkjs dh mldh uhfr;ksa dks ysdj dBeqYys ekSykfo;ksa vkSj mysekvksa dh R;kSfj;k¡ p<+h gh 
jghaA bldh rfud Hkh ijokg u djrs gq,] mlus fgUnw&eqlyeku vkcknh dks lekurk dh fuxkg ls ns[kk 
vkSj vius djhch njckfj;ksa esa VksMjey] chjcy vkSj ekuflag tSlksa dks xgjs lEeku vkSj Hkjksls dh fuxkg 
ls uoktkA ohjcy rks mlds varjax l[kk tSlh Nfo yksd esa ik gh pqds gSaA

vdcj dh ifRu;ksa ds ckjs esa gesa cgqr T;knk dqN ugha feyrkA mUuhl lky dh mez esa mls igyh 
iRuh ds :i esa gj[kckbZ ¼;kuh g"kZckbZ½ feyh ftlls mls '̂ks[kw* ;kuh tgk¡xhj ¼lyhe½ uked csVk feyrk 
gSA bfrgkldkjksa us duZy VkWM ds }kjk dh xbZ pwdksa ds vk/kkj ij gj[kckbZ dh txg tks/kkckbZ fy[k&fy[k 
dj ,slk Hkze iSnk dj fn;k gS fd tks/kk&vdcj uke ls fQYe rd cu xbZA ij jkTkLFkku ds lkjs 'kks/kdrkZ 
vkSj fo}ku Hkyh&Hkk¡fr tkurs gSa fd og t;iqj ds jktk Hkkjey dh csVh gj[kckbZ Fkh] tks/kkckbZ ughaA

ys[kd us miU;kl esa vdcj dh mnkjrk vkSj loZlekos'kh ǹf"V dks js[kkafdr djrs gq, mlds }kjk 
fdys ds Hkhrj gh efUnj cuok fn, tkus dk mYys[k Hkh fd;k gSA bruk gh D;ksa] tc&rc rks og fryd yxk] 
tusÅ igu ;K esa Hkh Hkkx ysus yx tkrkA fgUnqvksa ij ykxw tft;k dj rks mlus gVk gh fn;kA dFkkdkj ds 
vuqlkj blesa fuf'pr gh izFke fgUnw iRuh dh Hkwfedk egÙoiw.kZ jgh gksxhA oSokfgd thou esa viuh 
ckn'kkgr dks njfdukj j[krs mlus fgUnw iRuh dk eu thr dj] mls Hkjiwj viukiu nsdj nkEiR; dh tks 
e;kZfnr Hkwfe jph og de iz'kalkiw.kZ ugha gSA ;ksa mlds thou esa lyhek tSlh ,d izk.k&lafxuh Hkh vkbZ tks 
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iRuh ls dgha vf/kd Hkjkslsean varjax l[kh vkSj lgpjh jghA thou ds vusd >a>kokrksa vkSj eqf'dyksa esa 
vdcj tgk¡ dsoy jkgr gh ugha] vkRefo'okl dh jkgsa ikrk gS oks fBdkuk lyhek dk gh gSA lyhek ds lkFk 
;gk¡ mlds O;fäRo dh Nfc;k¡ jksekuh ls dqN vf/kd gks mBrh gSa vkSj ys[kd us bUgsa Hkjiwj dkS'ky vkSj 
fl)rk ls izfrfcfEcr fd;k gSA D;k irk ;g ys[kd dh fdUgha nch&fNih Lèfr;ksa vkSj liuksa dh viuh 
dFkk Hkh gksA

vdcj tSls ckn'kkg ds thou ds ;s igyww gesa ,d vkSj vdcj nsrs gSa tks dgus dks feFk yxrk gS 
ij gS iwjh rjg izkekf.kd vkSj ,sfrgkfldA ftUgsa Hkjkslk u gks ys[kd us muds lek/kku ds fufeÙk ,d lè) 
lanHkZ&lkexzh ifjf'k"V ds :i esa fdrkc ds vafre ì"Bksa ij ns nh gSA ?kVukvksa ds O;kSjksa vkSj rF;ksa dh 
izkekf.kdrk ds fy, ;g lkjh lkexzh ys[kd ds fo"k;&izfriknu dh izfØ;k dks le>us vkSj bfrgkl ds 
lkFk dYiuk dh tqxy canh dks eglwl djus dk ,d t:jh vk/kkj gSA

miU;kl pw¡fd ,d dkYifud fo/kk ekuk tkrk gS blfy, cxSj blds rks mls laHko ekuk gh ugha 
tk ldrkA ij eSaus igys gh dgk fd ;g ,d thouh ijd ,sfrgkfld miU;kl gSA blfy, tgk¡ rd 
izpfyr [;kr vkSj ekU; ?kVukvksa dk loky gS dFkkdkj us ?kVukvksa ds egÙo vkSj izkekf.kdrk dk Hkjiwwj 
/;ku j[kk gSA eqgkojs esa dgk tk; rks u tkus dgk¡&dgk¡ dh mlus fdruh&fdruh [kkd Nkuh gSA ysfdu 
bldh t:jr tgk¡ ugha Fkh] mu izlaxksa esa ys[kd us viuh dYiyk'khyrk dk Hkjiwj mi;ksx fd;k gS vkSj bl 

1cgkus thouh ijd bl ys[ku dks jle; cukus esa dksbZ dksj&dlj ckdh ugha jgus nh gSA
fu'p; gh ,sfrgkfld pfj=k dh vUroZLrq cqfu;knh rkSj ij ,sfrgkfld gh gksxh fdUrq bfrgkl& 

ys[ku dh ,d lhek vkSj e;kZnk ges'kk ?kfVr rF;ksa dh oYxk ls c¡/ks vkSj lapkfyr gksrs jgus dh gS tcfd 
bfrgklsrj lR;ksa dk nkjksenkj laHkkfor vuqekuksa vkSj dYiukvksa ij gh fuHkZj jgrk gSA ftldh tjk Hkh 
pwd lewps ys[ku dks csHkjksls dh jkg ij Bsy ldrk gSA blfy, ;gk¡ ml LoPNUn dYiuk&fogkj ;k mM+ku ls 
dke rks drbZ ugha fy;k tk ldrk tSlk fd dqNsd ys[kd Lo;a dks ije Lora=k ekurs gq, djus cSB tkrs gSaA 
,sls vktkn ys[kdksa dks rc ,slh dgkfu;ksa dh vksj vkuk gh D;ksa pkfg,\

,̂ QkjxkVsu ysxslh* ds ys[kd us fQj Hkh vxj ;g ftEesnkjh c[kwch fuHkkbZ gS rks bl Hkwyh gqbZ 
fojklr ds lkFk leqfpr vkSj [kwclwjr U;k; Hkh fd;k gSA fy[kus ls igys mls ekywe gS fd ;g ogh 'kkld 
gS ftldk uke fgUnw ân;&lezkV egkjk.kk izrki ls tqM+k gS] lks Hkh mlds vts; 'k=kq ds :i esaA rc ,sls 
pfjr dks uk;d cukuk bl le; fdrus [krjksa dks tUe ns ldrk gSa] ;g mls irk rks gksxk ghA [kkldj rc 
tc [kqn mldh #>ku dHkh ,d ,slh mxz fgUnqRo okyh jktuhfrd ikVhZ ls jgh gks ftls mlds nq'eu 
fujUrj lkEiznkf;d dgrs vk jgs gksaA rc rks ;g vkSj Hkh uktqd ekeyk cu tkrk gSA fdUrq ,slh reke 
vk'kadkvksa vkSj lansgksa dks njfdukj djrs gq, ys[kd us rF;ksa vkSj lR;ksa ds izfr tSlh bZekunkjh iznf'kZr dh 
gS ml ij rks cl x+kfyc ;kn vkrs gSa &&

oQknkjh c'krZ&,&mLrqokjh] vLy&,&bZeka gS
2ejs cqr[kkus esa rks xkM+ks czãu dksA

vly ckr ys[kd dh viuh bZekunkjh dh gh ugha] mlds rdZ&laxr vkSj ;qxkuqdwy izfriknu ls 
gSA bl lUnHkZ esa ;gk¡ rd dgk tk ldrk gS fd bfrgkldkj dbZ&dbZ rF;ksa ds chp O;k[;k,¡ djus ds 
lkFk&LkkFk mUgsa vuqdwy&izfrdwy eku rF;ksa dks Lohdkj ;k vLohdkj ldrk gSA vkt ,sls bfrgkl fy[ks 
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tkus dh dksf'k'ksa Hkh 'kq: gks jgh gSaA fdUrq bZekunkj ys[kd u rks dHkh viuh uSfrdrk ls ckgj tk ldrk gS] 
u ,slk dqN djus dks ysdj lksp Hkh ldrk gSA mlds fy, mlds }kjk pqus gq, leLr pfj=k mldh viuh 
larkuksa tSls gksrs gSaA lp rks ;gh gS fd mlh us rks mUgsas tUe fn;k gS ¼Hkys gh og igys ls Kkr gks½A fdUrq 
izR;sd ys[kd ,d l/ks gq, dykdkj dh rjg mls u, fljs ls x<+rk Hkh gSA blfy, izR;sd pfj=k mldh 
laosnuk dh xgjh dks[k ls tUe ysrk gSA rc mls izR;sd ds izfr ek¡ tSlk gh O;ogkj djuk iM+rk gS] fQj os 
pkgs egkjk.kk izrki vkSj vdcj tSls gh D;ksa u gksaA fQj vdcj rks oSlk Fkk Hkh ughaA 'kk;n gh fdlh 
bfrgkldkj us vdcj dks dHkh Hkh vkSjaxtsc dh rjg ns[kk ;k O;k[;kf;r fd;k gksA foijhr blds vdcj 
igyk eqxy ckn'kkg Fkk ftlus bl lPpkbZ dks le>k vkSj eglwl fd;k fd vc bl ns'k ls dSlh Hkh 
t:jrksa ;k fj'rksa ds fy, ykSVdj okil tk;k ugha tk ldrkA nwljs ;gk¡ ds jktiwr 'kkldksa ls laca/k cuk, 
cxSj ;gk¡ jg ikuk Hkh lgt laHko u gksxkA rhljs jksVh&csVh ds laca/kksa dh 'kq#vkr Hkh ;gha djuk laxr 
gksxkA miU;kl esa mldh bl lksp ds vkSj jktiwr 'kkldksa dks ysdj mldh ǹf"V vkSj O;ogkj ds mnkgj.k 
Hkh i;kZIr fn, x, gSaA og ekUkrk Fkk fd jktiwr viuh cgknqjh esa fdlh ls de ugha gSaA vius opu ds rks 
os iDds gSa ghA fQj mudh dFkuh vkSj djuh esa dksbZ QdZ ugha gSA lcls cM+h ckr ;g fd mu ij vk¡[k 
ew¡ndj Hkjkslk fd;k tk ldrk gSA mudh LokehHkfä izR;sd fLFkfr esa valfnX/k gSA ,slksa ds lkFk jksVh&csVh 
ds laca/k rc D;ksa dj ugha cuk, tk ldrs !

vusd fo'oluh; rF;ksa vkSj Hkjkslsean izek.kksa ds vk/kkj ij dFkkdkj us ;g fn[kk;k gS fd og 
fdlh Hkh jktiwr jkT; vkSj mlds 'kkld ls u rks mudk jktRo Nhuuk pkgrk Fkk] u jkT;A og pkgrk Fkk 
fd os njckj esa vk,¡] eulcnkjh ysa vkSj okil ykSV viuk jkt&dkt lEgkysaA vf/kdka'k jktiwr 'kkldksa us 
rks ;g dj gh fy;kA mn;iqj ds jk.kk ifjokj us jk.kkizrki ds NksVs&HkkbZ 'kfä flag ¼lDrk½ dks cnys esa 
mlds njckj esa Hkstk t:j ij vdcj dh 'krZ Fkh fd ftlds gkFk esa 'kklu gS] tks eqf[k;k gS] ogh vk,] 
fdUrq vfr LokfHkekuh jk.kkizrki dks ;g eatwj ugha FkkA mUgsa rks ;g Hkh Lohdkj ugha Fkk fd vdcj dk 
lans'k vkSj le>kSrk izLrko ysdj vk, ekuflag ds lkFk cSBdj Hkkstu djsa vkSj mfpr eku nsaA rc D;k 
bldk ;g vFkZ ugha fudkyk tk ldrk fd os lh/ks&lh/ks vdcj dh ckn'kkgr dks pqukSrh ns jgs FksA ;q) rc 
vVy Fkk ftlds ifj.kke Lo:i fpÙkkSM+ dk vHks|&nqxZ <gk vkSj jk.kk dks nqxZ ls fudy gYnh ?kkVh dh 
igkfM+;ksa esa 'kj.k ysuh iM+hA 

dFkkdkj us dgha Hkh ;g loky ugha mBk;k gS fd D;k ;g jk.kk dk iyk;u ugha Fkk\ f'kokth dh 
rjg bls Nkikekj xqfjYyk j.kuhfr rks [kSj dgk gh ugha tk ldrkA bl miU;kl ds vykok vU; ys[kuksa esa 
Hkh ;g feyrk gS fd ,d ckj rks os laf/k izLrko dks Hkh rS;kj dj Hkstus dh eu%fLFkfr esa vk pqds Fks fdUrq 
jksds x,A

okLrfodrk ;g fd vdcj ,d cM+k eqxy lkezkT; cukuk pkgrk Fkk] tSlk fd dHkh 
pk.kD;&pUnzxqIr ;k fQj xqIrksa us cuk;kA ;k fQj bZlkiwoZ dh lfn;ksa esa iq";fe=k 'kqax us pØorhZ ;Kksa ds 
}kjk cuk;kA fdlh loZleFkZ 'kkld ds fy, izR;sd ;qx vkSj dky esa ;g LokHkkfod gSA rc vdcj dk 
,slk lkspuk dSls xyr Bgjk;k tk ldrk gS\ ;g Hkh fd tks fiNys gokys fn, x;s gSa] os fgUnw ckS) jktkvksa 
ds chp ds gSaA fdlh fo/kehZ 'kkld ;k ùifr ds ughaA miU;kl esa ys[kd us fQj Hkh bl fdLls dks ,d 
xfjek ds lkFk lekiu ns fn;k gSA
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vkt vxj lkspsa rks igyh ckr tks ekul esa vkrh gS] og ;g fd jktiwrkus esa] [kklrkSj ls 
[kkunkuksa ds Hkhrj vkil esa gh lÙkk&izkfIr ds brus "kM~;U=k pyk djrs Fks fd fuf'par gksdj 'kklu djuk 
fdlh ds fy, Hkh vklku ugha FkkA [kqn jk.kklkaxk dk thou bls le>us ds fy, i;kZIr gSA nwljk iz'u ;g 
fd D;k dHkh ,slk Hkh oä vk;k ;k jgk gksxk tc lkjs jktiwr 'kkldksa us vkil esa feydj fdlh Hkh ckgjh 
nq'eu ds fo#) dksbZ la;qä j.kuhfr ;k ekspkZ cuk;k gks\ vxj ugha rks D;ksa\ D;k mUgsa flQZ viuh&viuh 
lhekvksa ls eryc Fkk] iwjs jktiwrkus ls ugha\ rc ns'k Hkfä ;k tkfr Hkfä ls D;k eryc\ blfy, 
jk"VªHkfä ;k jk"Vªh;rk dk loky ;gk¡ csekuh gSA rhljk loky lkekftd vkSj lkaLd̀frd gS ftldk laca/k 
vk/kqfud Hkkjr ls Hkh gS\ og ;g fd vdcj ds esy&tksy vkSj jksVh&csVh okys lokyksa dks jktiwr 'kkld 
vxj ekuysrs rks lu~ lSarkyhl esa D;k ns'k dks foHkkftr gksus ls cpk;k ugha tk ldrk Fkk\ laHko gS dqN 
yksx bls ,d ys[kd dh vfr dYiuk dgsa ij ;g vlaHko rks ugha dgk tk ldrkA vkt fdruh gh tkuh& 
ekuh fgUnw csfV;k¡ vktknh ikdj bl rjg ds fu.kZ; ys jgh gSa\ D;k dksbZ buds fu.kZ;ksa ds fo#) dSlk Hkh 
loky mBkrk gS\ vxj mBkrk Hkh gS rks gekjh U;k; O;oLFkk varr% fdlds i{k esa vius fu.kZ; lqukrh gSA 
Hkkjr dk lafo/kku gh rks ge lcds fy, ekxZn'khZ gSA fQj e/;dky dks ysdj ;s loky D;ksa\

;s os egÙoiw.kZ iz'u gSa tks esjh le> ls vkt mBk, gh tkus pkfg,¡A miU;kldkj us ckj&ckj ;g 
fn[kk;k gS fd fgUnw 'kkldksa us cxSj fdlh fgPkd ds] viuh csfV;k¡] muds pkgs&vupkgs lefiZr dhaA iz'u 
;g fd D;k os csfV;k¡ gekjh viuh dks[k dh lUrkusa ugha Fkha\ rc D;ksa ugha gekjs vkRe lEeku vkSj tkrh; 
xfjek dks dksbZ Bsl igq¡ph\ vkSj vkt Hkh dgk¡\

miU;kldkj us bu lokyksa dks 'kk;n gh dgha mBk;k gksA jktiwr 'kkldksa] [kklrkSj ls egkjk.kk ls 
ckn'kkg ds ;q) dk iz'u viuh txg] tks 'kq) jktuhfrd vkSj dwVuhfrd gSA ij vdcj ds thou vkSj 
lÙkk esa [kqn mlds vius gh /keZ ds eqYykvksa] 'ks[kksa] lŞ ;nksa vkSj mysekvksa ls tks ekspsZ mls ysus iM+s vkSj 
ckn'kkg ds fo#) bu dfFkr bLykeh Bsdsnkjksa us tSlh ckrsa dqizpfjr dh vkSj lkekU; turk dks ;k 
eqlyekuksa dh cgqla[;d vkcknh dks HkM+dkuk pkgk] dFkk esa blds O;kSjs gekjh fparkvksa dks dgha T;knk 
c<+kus okys gSaA ;s ,sls ekspsZ gSa ftu ij Qrg ikuk dSlh Hkh jktuhfr vkSj lÙkk ds fy, dHkh Hkh vklku ugha 
jgkA D;k /keZ gS&& D;k ugha gS] jktuhfr ls mlds laca/kksa dh e;kZnk,¡ D;k gSa] 'kklu vkSj lÙkk esa fdldh 
Hkwfedk vf/kd fu.kkZ;d gksuh pkfg,] [kqn lÙkk&jktuhfr dks /keZ dh vkM+ vkSj cgkus ysdj fd, tkus okys 
yksd fojks/kh vkpj.kksa vkSj dkeksa ds izfr D;k uhfr viukuh pkfg,] ;s ,sls loky gSa tks bl dFkk ls xqtjrs 
gq, ckj&ckj mBrs gSaA

ckn'kkg us ,d fgUnw jktdqekjh ls 'kknh dhA mls iwjh /kkfeZd Lora=krk nh] bruk gh ugha fdys esa 
eafnj rd cuok fn;k] dHkh&dHkh fgUnw thou&fo'oklksa ls vuq:i vkpj.k dj dBeqYyksa dh fuxkg esa 
blyke dks viekfur fd;k] [kqn dks rks firkeg dh rjg ckn'kkg ?kksf"kr fd;k] Åij ls fgUnqvksa ij igys 
ls yxs pys vk jgs tft;k ds lkFk&lkFk /kkfeZd ;k=kk&dj Hkh gVk fn;kA bruk gh D;ksa eFkqjk ds czkã.kksa dks 
eafnj cuokus ds fy, nku fn,&& dBeqYykas vkSj mysekvksa dh fuxkg esa ;s ,sls vijk/k Fks tks {kek;ksX; rks 
fcydqy ugha dgs tk ldrs vkSj ;gh ckn'kkg dh dfFkr blyke ds izfr voKk,¡ FkhaaA

;s loky blyke dks gh ,dek=k [kqnkbZ ekxZ ekuus okyksa ds fy, ,sls loky Fks ftudks ysdj 
vdcj [kqn Hkh cgqr lko/kku jgrk Fkk vkSj Hkhrj gh Hkhrj mldk vkReeaFku Hkh bu ij pyrk jgrk FkkA 
rFkkfi og bl ckr ls Hkh ck[kcj Fkk fd ;g ns'k ftl ij og 'kklu djus pyk gS] blyke ds tUe ls 
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gtkjksa lky iqjkuk gSA blds Hkh vius /kkfeZd fparu vkSj fo'okl gSaA viuk thou n'kZu gSaA bldh /kkfeZd 
vkSj lkekftd Økafr;k¡ gSa && budk vieku ;k mis{kk djds bruh cM+h vkcknh dks fo'okl esa rks dSls Hkh 
ugha fy;k tk ldrkA csgrj gS bldh xgjkb;ksa vkSj cqfu;knksa dks le>k tk;A ckn'kkg dh viuh /kkfeZd 
vkLFkk,¡ gks ldrh gSa fdUrq cgqla[;d tu thou vxj fHkUu vkLFkk okyk gks rks D;k dksbZ ,slk 
leUo;dkjh ;k lekos'kh vkSj vk/kkj ekxZ [kkstk vkSj jpk tk ldrk gS tks tkrh; vkSj /kkfeZd lfEeyu 
dks c<+kok ns ;k fQj mUgsa loZLohd̀r vk/kkj iznku djsA

lp gS] jktuhfrd fdyksa dks Qrg dj ysuk rks vklku gS fdUrq /kkfeZd fdyscfUn;k¡ csgn tfVy 
vkSj nq%lk/; gqvk djrh gaSA vdcj dh vlyh pqukSrh lpeqp ;gha FkhA dFkk esa blds mik; vkSj lek/kku 
ds fy, tks ekufld m|e fd, tkrs jgs] muls Hkh vkxs tkdj ckn'kkg us bcknr[kkus ds ckjs esa lkspk vkSj 
mls lHkh /keksZa dk ppkZ&dsUnz cuk;kA ikjLifjd /keZ&rÙo&foe'kZ vk;ksftr djok, vkSj bl cgkus 
nqfu;k Hkj esa izpfyr /keksaZ ds vk/kkjHkwr Lo:iksa vkSj iwtk&i)fr;ksa dks le>us dk ,sfrgkfld mnkgj.k 
izLrqr fd;kA 

;kn j[kus dh ckr gS fd ;g ogh iUnzgoha lnh gS ftlesa bZlkb;r ds Hkhrj vUrdZyg eph gqbZ gSA 
teZuh esa ekfVZu ywFkj tSls izksVsLVs.V /kkfeZd usrk lfØ; gks mBs FksA tcfd blh le; Hkkjr esa /kkfeZd 
ik[k.Mkssa vkSj va/kfo'oklksa ds fo#) ,d ,slk /kkfeZd vkUnksyu mB [kM+k gqvk Fkk ftlesa lwfQ;ksa ds 
vykok fgUnw lar vkSj Hkä ,d lkFk ;g ukjk yxk jgs Fks fd bZ'oj ,d gS] mlh dks Hktuk lPph Hkfä gS 
vkSj blds fy, reke rjg ds tkfr vkSj /keZ laca/kh erHksnksa ls Åij mBus dh t:jr gSA blh le; vdcj 
blls Hkh vkxs c<+dj ;g LoIu ns[k jgk Fkk fd dSls Hkh /kkfeZd fo'oklksa dh loksZifjrk rHkh rd Lohdk;Z gS 
tc rd os lkezkT; ds dke&dkt ds vkM+s ugha vkrsA lkezkT; ds vius loky vkSj rkRdkfyd ek¡xsa gksrh gSa 
ftUgsa fdUgha Hkh /keksZa ds fu;eksa ds cy ij gy fd;k ugha tk ldrkA rFkkfi lekt vkSj O;fä ds thou esa 
/keZ dh viuh lÙkk gS] blls fdlh Hkh jkT; ;k lkezkT; dks D;k vkifÙkA fdUrq dksbZ Hkh /keZ ;fn lÙkk vkSj 
'kkld dk viuk /keZ cu vU; /keksZa ds vuq;kf;vksa dks rdyhQ igq¡pkus dk dke djus yxs rc lÙkk dk 
jkt/keZ ;gh cu tkrk gS fd og mudh lqj{kk vkSj LokfHkeku dk csgrj izcU/k djsA lkSHkkX; ls egku 
vdcj us ;gh fd;k HkhA vkSj mldk ;gh djuk blyke /kekZoyfEc;ksa ds /kkfeZd usrkvksa ds fy, mlds 
fo#) ukjktxh dk dkj.k cukA miU;kl bu ckrksa ij mysekvksa vkSj ekSyfo;ksa dh ukjktxh dk foLrkj ls 
c;ku djrk gSA fQj Hkh nwjǹf"V lEiUu vkSj fo'kky ân; okyk mnkj ckn'kkg vdcj mudh ftl&ftl 
rjg fdyscanh djrk gS] og Hkh bu /kfeZd dBeqYyksa ds eu esa vuqdwy okrkoj.k ugha cuk ikrkA rFkkfi 
ckn'kkg dh ;kstuk,¡ vkSj dksf'k'ksa] de ls de mlds 'kklu&dky rd jkgrnk;h gh dgh tk,¡xhA 

vkSj ;g dksf'k'k gS Qrsgiqj lhdjh dk bcknr [kkuA ij blls Hkh igys ls ckn'kkg ;g ekurk Fkk 
fd ftl cM+h fgUnw vkcknh ij mls 'kklu djuk gS] mldh Hkkoukvksa dk lEeku fd, fcuk ;g dSls Hkh 
laHko u gksxkA vusd bfrgkldkjksa us ,sls gokys fn, gSa] ftuesa dgk x;k gS fd Hkkjr ds bfrgkl esa] lkFk gh 
nqfu;k ds Hkh] vdcj igyk 'kkld Fkk tks lsdqyj Fkk vkSj ekurk Fkk fd vU; /keksZa ds izfr ?k̀.kk vkSj }s"k 
dk izpkj oLrqr% vYykg ds izfr gh ?k̀.kk vkSj }s"k dks O;ä djuk gSA rc Hkh dBeqYys rks izR;sd dky esa 
dBeqYys gh gksrs gSa vkSj izR;sd lkekftd izxfr vksj fodkl ds jkLrs esa lcls cM+h ck/kk ds :i esa lkeus ;k 
vxy&cxy [kM+s jgrs gaSA
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buds tokc esa ckn'kkg dk bcknr [kkuk og txr Fkh tgk¡ lqUuh vkSj f'k;k nksuksa [kqydj 
/keZrÙoksa vkSj vkpj.kksa ij vius&vius fopkj j[k ldrs FksA bcknr [kkuk gh og txg Hkh Fkh tgk¡ fgUnw 
if.Mr] eqfLye /keZ xq#] bZlkbZ iknjh] tSu lkf/o;k¡ vius&vius erksa vkSj /kkfeZd fo'oklksa dks ysdj 
viuh vkLFkkvksa ds rkfdZd vk/kkjksa dk c[kku dj ldrs FksA ;|fi bu /keZ ppkZvksa esa Hkh eqlyeku /keZ 
xq#vksa dh HkkSgsa Vs<+h gh ns[kh xbZa rc Hkh ckn'kkg dh ekStwnxh ds pyrs dksbZ Hkh vugksuh laHko gh dSls FkhA 
rc Hkh eqYykvksa vkSj mysekvksa ds uFkqus Qwyrs&fipdrs rks jgs ghA dFkkdkj us bldh [kwclwjr izLrqfr dh 
gSA ckn'kkg dsoy izs{kd ugha Fkk cfYd ckjhdh ls ;g lEk>us vkSj laxzg djus dk eu ysdj cSBk Fkk fd 
,slh dkSu&dkSu lh ckrsa ewY;oku gSa tks mlds lÙkk&lapkyu esa lw=k&okD; vkSj ekxZn'khZ fopkj ds :i esa 
dke dj ldrh gSaA mls os ckrsa feyrh Hkh xbZa tks lqyg&dqy dgh xb±A bfrgkl esa rks os nhu&,&bykgh ds 
:i esa Hkh ntZ gSa ij vcqy Qt+y nhu&,&bykgh dh txg rkSghn&,&bykgh in dk iz;ksx djrk gS ftldk 
ckn'kkg us vius 'kklu ds fy, ,d eq[; fopkj&lzksr ;k fopkj/kkjk ;k fQj vke thou&izokg dh HkykbZ 
ds fy, iz;ksx fd;kA dBeqYyksa us ;|fi fQj Hkh bls Lohdkj ugha fd;k rc Hkh dbZ ys[kdksa vkSj 
bfrgkldkjksa us ,d e/;dkyhu 'kkld dk bls lcls igyk lsdqyj iz;ksx djkj fn;kA ;gk¡ rd fd dbZ 
ijorhZ laLd̀r if.Mrksa us blds fy, vdcj dk c[kku djrs gq, fy[kk fd ^̂lezkV vdcj dk izofrZr nhu 
bykgh fofo/k /keksaZ dh uSfrd i)fr;ksa dh lekurk dks ysdj fufeZr ,slk /keZ Fkk ftldh cqfu;kn esa 
fofo/k /keksZa ds rÙo lefgr FksA nwljs 'kCnksa esa ;g fo'o ds fofHkUu /keksZa ds rÙo lekfgr FksA nwljs 'kCnksa esa 
;g fo'o ds fofHkUu /keksZa rFkk n'kZfud fl)kUrksa ls fefJr :iokyk ,d fi.MhHkwr Lo:i dk /keZ gksA** 
vk'p;Z ugha fd mldh bl egku dksf'k'k ds QyLo:i gh mldh pkSFkh ih<+h esa ^̂nkjk f'kdksg** tSlk 
fo}ku vkSj /kekZuqjkxh tUek ftlus fgUnw vkSj bLyke /keksZa ds chp lekurk dh [kkst ds fy, l̂eqnz laúe* 

3tSlk lkjiw.kZ xzUFk fy[kkA
miU;kldkj us dFkk esa blds tks ckjhd fdUrq jksekapd fooj.k fn, gSa] os gekjs ledkyhu lekt 

vkSj [kklrkSj ls lpsr ckSf)dksa ds fy, vR;Ur mi;ksxh gSaA bl vFkZ esa ;g ys[ku ledkyhurk vkSj 
vk/kqfudrk ds earO;ksa dks xgjs esa lesVs gq, gSaA

bl miU;kl dks ckj&ckj eSa thouhijd rks dg gh jgk gw¡A vc blds leFkZu esa ;g Hkh dgus tk 
jgk fd ;g ,d 'kks/kijd ys[ku Hkh gS ftlesa vafre ì"Bksa ij cgqr lkjh ys[kdh; fVIif.k;ksa esa ns'k&fons'k 
dh vusd tkuh&ekuh Hkk"kkvksa esa lacaf/kr fo"k;ksa vkSj pfj=k&laca/kh tkudkfj;k¡ nh xbZa gSaA bl :i esa ;g 
,d fof'k"V ys[ku gS tks vfrfjä ,sfrgkfld lUnHkZ lkexzh ds :i esa Hkh dke dj ldrk gSA

bruk gh D;ksa ,d c<+bZ vkSj mldh iRuh dks NksM+] YkxHkx blds lkjs ik=k bfrgkl ls mBk, x, 
gSaA ,slk dHkh&dHkh gh gksrk gS fd dsoy ,sfrgkfld pfj=kksa ds te?kV ls fdlh jpuk dks ltZukRed nhfIr 
nh tk;A ij bl ys[kd us pfj=kksa ds vuqekfur fØ;k&dyki] fopjkfHkO;fä esa fdafpr vktkfn;k¡ vxj yh 
Hkh gSa rks os ifjfLFkfr ds eqrkfcd gSaA

bl rjg ds laosnu'khy ys[ku esa vkxzgksa dh Hkjiwj xqatk;'ksa ;ksa Hkh jgk djrh gSaA fQj ,sls le; esa 
tc tkrh; vkSj /kkfeZd vfroknrk dqN T;knk gh mxz gksrs tk jgs gksa && fdlh ys[kd dk loZFkk vkxzg eqä 
joS;k mldh rVLFkrk ds lkSUn;Z dh gh xokgh nsrk gSA cgqla[;d lekt dk lnL; gksdj Hkh ys[kd us dgha 
Hkh cgqla[;dksa ds opZLookn dk dksbZ volj vkus ugha fn;k gSA lkekftd U;k; vkSj cgqyrkoknh fopkjksa 
vkSj ekuoh; cks/kksa vkSj ǹf"V;ksa dks gh ;gk¡ vgfe;r nh xbZ gS tks fdlh Hkh ys[kd ls dksbZ lekt ges'kk 
mEehn djrk gSA
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vdcj ds pfj=k dks tSlk ge i<+rs&lqurs vk, gSa ;gk¡ Hkh vf/kdka'kr% oSlk gh gSA mlds lkSUn;Z 
dh fofo/krkvksa dks ftrus Lrjksa ij ;gk¡ mdsjk x;k gS os gekjh tkudfj;k¡ dks rks c<+krs gh gSa] O;fDrRo dh 
cgqjaxrk vkSj lèf) dks Hkh lkeus ykrs gSaA vdcj pkgs ;q)Hkwfe esa gks ;k fQj gje esa] pkgs euekSt esa 
vkdj iraxsa mM+k jgk gks ;k fQj gkFk esa rLchg fy, [kqnk dh ;kn esa Mwck gqvk gks] izR;sd fLFkfr esa og oSlk 
gh gS tSlk fd mls gksuk pkfg,A

;g Hkh de peRdkj iw.kZ ugha gS fd fgUnqvksa esa mlds lcls fudV laca/kh ds :i esa jktk ekuflag 
Fks fdUrq njckj vkSj futh thou esa mlds lcls vf/kd fudV vkSj egÙoiw.kZ VksMjey vkSj ohjcy FksA 
iz'kklu esa VksMjey mlds nk,¡&ck,¡ gkFk rks futh thou esa ohjcy vkSj rkjlsu vge FksA dyk vkSj 
jktuhfr] ;q) vkSj izse] /keZ vkSj n'kZu] vkLFkk vkSj rdZ] foosd vkSj izKk ds brus vusd Lrj vkSj :i 
mlds O;fäRo esa ,d lkFk ;gk¡ lekfgr feyrs gSa fd lgt lkekU; euq"; ls ysdj fl)&'kkld vkSj lezkV 
rd og lewph e/;dkyhu jktuhfr esa vrqyuh; gSA ijEijk ds xHkZ esa fNih xw<+ ckrksa vkSj Hkfo"; esa iyrs 
thou dks ,d lkFk vuqHko dj ysus dh mldh {kerkvksa ij lglk ;dhu djuk tc&rc eqf'dy gks 
mBrk gSA

dHkh&dHkh ml ij ;g vkjksi Hkh yxk;k tkrk gS fd og Øwj Hkh de ugha Fkk vkSj ,ş ;k'k HkhA 
fQj og u;k iSxEcj cuus dh tqxr esa Hkh Fkk ;k fQj [kyhQkA tcfd mlh us rks ehukcktkj yxok;k Fkk 
vkSj mlds gje esa bruh lkjh fgUnw ;qofr;k¡ FkhaA thouhdkj us u rks bUgsa cgqr izkekf.kd ekuk gS] u gh bUgsa 
gok nsus dh dksbZ dksf'k'k dh gSA gk¡] mlus dgus dh dksf'k'k t:j dh fd vdcj us xqyke izFkk can djokbZ] 
lkFk gh lrh izFkk Hkh [kRe fd, tkus dh dksf'k'ksa dhA ;s mlds ,sls ekuoh; vkSj izxfr'khy dne Fks ftUgsa 
ckn ds tekuksa us Hkh ekuk gSA viuh lH;rk dh fu'kkuh esa 'kkfey Hkh fd;k gSA

lc tkurs gSa ohjcy vkSj vdcj ds fdLls yksd esa cgqr izpfyr gSaA fdrkc esa dbZ vfrfjDr 
egÙoiw.kZ tkudkfj;k¡ blds cnys nh xbZ gSa ftuls ohjcy ds pfj=k ds ckjs esa gesa vf/kd ubZ tkudkfj;k¡ 
feyrh gSaA vcqyQt+y vkSj QSth gj[k ¼ghjk½ ckbZ vkSj lyhek] vuxk] gje esa ifjokj dh vU; efgyk,¡ 
vkSj ckn'kkg dk viuRo Hkh ;gk¡ vko';drkuqlj fpf=kr gSA blls ys[kd dh oLrq ltxrk dk irk 
yxrk gSA

bl :i esa ;g ,d O;fäxr ftUnxh dh dFkk ugha] ,d izeq[k pfj=k ds ekQZr lEiw.kZ ifjokj 
vkSj le; dh dFkk gS tks vusdkusd lUnHkksZa ls Hkjh gqbZ vkSj mrkj&p<+koksa dks ikj djrs gq, fujarj xfr'khy 
gSA ys[kd blesa lQy gSa] i<+us okys bls ckj&ckj dguk pkgsaxsA u dsoy lQy cfYd vius ftKklq ikBdksa 
dks og r̀fIr ls Hkj Hkh nsrh gSA mudk oSpkfjd ekxZ n'kZu rks [kSj djrk gh gSA 

tgk¡ rd miU;kl dh dyk vkSj f'kYi dk loky gS rks dguk iMs+xk fd thouhijd gksus ds pyrs 
bldk v/;k;hdj.k Hkh mlh vuqØfedrk esa fd;k x;k gSA LoHkkor% blls vdcj ds cpiu] dS'kks;Z] 
;kSou vkSj izkS<+rk dh ysdj izlaxksa vkSj ?kVukvksa dh ;kstuk dh xbZ gSA ckck ¼;kuh cSje [kk¡½ dks ysdj 
mldh Hkkoqdrk vkSj d̀rKrk] vuxk dks ysdj mldh ekufld dlelkgVsa] var}ZU} vkSj my>usa bl dnj 
ijs'kkuh dk lcd cuh gqbZ gS] bldk fooj.k vkSj fp=k.k Hkh cgqr larqfyr fdUrq mnkl dj Mkyus okyk gSA 
dgk¡ ekQ djrs pyuk gS vkSj dgk¡ etcwj vkSj dBksj gksdj fdls izk.knaM nsuk] blds gokys Hkh tc rc gS 
ghA Bhd gh dgk x;k gS fd lÙkk dk eqdqV /kkj.k dj pqdus ds ckn pSu dh uhan dk liuk cu tkuk dksbZ 
vtwck ugha gSA O;fäRo dh vlk/kkj.krk dh ij[k fdUrq ,slh gh fLFkfr;ksa esa gksrh gSA dgus dh t:jr ugha 
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;g vlk/kkj.krk vdcj esa vis{kk ls dgha vf/kd FkhA ys[kd us ;nk&dnk mldh MxexkgVsa] fopyu vkSj 
nqfo/kkvksa dk Hkh ladsr fd;k gS fdUrq fdUgha vkSj dSlh Hkh ifjfLFkfr;ksa esa mlus vius ǹ<+ ladYi cnys gksa&& 
,slk ugha gh gqvkA

lkekU; vkSipkfjd f'k{kk ls ifjfLFkfro'k] lkFk gh LoHkkoo'k Hkh vius dks cpk ysus ds ckotwn 
og dchj vkfn dh rjg csgn izfrHkk lEié vkSj dq'kkxz FkkA vius prqfnZd vueksy jRuksa dk tks p;u 
mlus fd;k] os lc ,d ls c<+dj ,d FksA vius&vius Qu ds ekfydA fdlh le>nkj 'kkld dk 
lÙkk&foosd blls Hkh ekik tkrk gS fd vius jkt&dkt ds lEiknu ds fy, ftu O;fä;ksa dk p;u og dj 
jgk gS] mudh [kqn dh 'kf[l;r D;k gSA vkSj vdcj blesa ges'kk vpwd jgkA lÙkk,¡ pkgsa rks blls ;g 
lh[k ys Hkh ldrh gSaA

fQj bu o.kZuksa vkSj fp=k.kksa dks dFkkdkj us ftl izHkkoiw.kZ Hkk"kk fdUrq lgt fo'oluh; 'kSyh esa 
izLrqr fd;k gS mlesa leqfpr [k.M ¼v/;k;½ foHkktuksa vkSj muls lac) ?kVukvksa vkSj ǹ';ksa dh [kwclwjr 
dlkoV vkSj laxfr nqxquh dj nh gSA ys[kd dh ;g Hkk"kk dsoy t:jh vFkksZa dk dkepykÅ fu"iknu ugha 
djrh cfYd ikBdksa dks mu laosnukRed LFkyksa ls tksMs+ Hkh j[krh gS tks mUgsa thou&vuqHkoksa ds oSfo/; dk 
jl xzg.k esa Hkjiwj ;ksx nsrs gSaA ,d ys[kd dh lQyrk bl ckr ij Hkh fuHkZj djrh gS fd mldk ys[ku 
ikBdksa dks vius lkFk ,djl dj ldk gS ;k ughaA dguk vfr';ksfä u gksxk fd ys[kd vius fo"k; 
leiZ.k vkSj vfHkO;fä dh varjax iqdkjksa ds cy ij uokxUrqd ys[kd gksdj Hkh ,d lgt fl)rk ;gk¡ 
izkIr dj ldk gSA

,e&29] fujkyk uxj HknHknk jksM]
Hkksiky ¼e-iz-½

lUnHkZ &

1- v̂k[;kf;dksiyC/kkFkZ* & vk[;kf;dk og dFkk gS ftldk lR;kFkZ Kkr gksA tcfd dFkk dk fo"k; dfYir gksrk gSA && 
vejdks'kA

2-iDdh bZekunkjh gh /keZ ds ewy esa gSA
3-leqnz laxe & lEiknd ckcwyky 'kqDyk] la- 1995] ì"B VIII
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fQj ls vdcj

jk/kkoYyHk f=kikBh

bDdhloha lnh izpaM ew[kZrkvksa ls Hkjk le; gS] ij ;g vikj 
laHkkoukvksa dh lqxcqxkgV ls Hkjk le; Hkh gSA bl lnh ds nwljs n'kd ds 
<+yrs&<+yrs ;g laHko gqvk fd vdcj ij iqufoZpkj gksA vdcj ij rhu 
iqLrdsa vHkh&vHkh izdkf'kr gqbZa gSa – lyeku j'nh vkSj izoh.k xxZ ds vaxzsth 
miU;kl rFkk 'kkth teka dk fganh miU;klA bu miU;klksa ds vykok 
eqxydkyhu Hkkjrh; bfrgkl ij iqufoZpkj izLrqr djus okyh dqN 
vuqla/kkuiw.kZ iqLrdsa Hkh bl chp izdkf'kr gqbZa gSaA buesa vesfjdk dh 'kks/kd=khZ 
vkMªs VªLd dh nks iqLrdsa] bfrgkldkj czt nqyky pV~Vksik/;k; dh Sanskrit 

Sources and the Muslim - Eighth to Fourteenth Centuries rFkk 
izrkidqekj feJ dh dbZ iqLrdsa mnkgj.kh; gSaA ;g lkjk lkfgR; blfy;s 
lkeus vk jgk gS fd e/;dkyhu Hkkjr ds bfrgkl dks fQj ls le>us dh t:jr gSA bl t:jr dks vkpk;Z 
gtkjhizlkn f}osnh vius oSpkfjd lkfgR; esa rFkk vius miU;kl p̂k#panzys[k* esa cgqr igys js[kkafdr 
dj pqds FksA

iznhi xxZ dh iqLrd A Forgotten Legacy – Yet Untold Story of Akbar, the Great 

Mughal ik¡p lkS ì"Bksa esa QSyh vdcj dh vkSiU;kfld thouh gSA ys[kd us xgu 'kks/k ds ckn vkSj 
bfrgkl dh le> ds lkFk cgqr ifjJe vkSj mrus gh izse ls ;g egkxkFkk jph gSA ;g mu buh fxuh 
fdrkcksa esa ,d gS] ftudh gekjs le; esa vkSj gekjs le; dks lcls T;knk t+:jr gSA  

iznhi xxZ ekurs gSa fd vdcj ds lkFk vU;k; gqvk gSA mifuos'koknh ǹf"V ls tks bfrgkl fy[ks 
x;s] muesa vdcj dh Hkkjr jk"Vª ds izfr fu"Bk] vkSj mldh Hkfo"; ǹf"V dks fNik dj mldh dfFkr 
foykflrk] dkeqdrk vkSj jaxjsfy;ksa dk [kwc c<+k p<+k dj c[kku gqvkA blh nkSj esa cgqr vyx ǹf"V ls 
jkgqy lkaLd̀R;k;u us Hkh vdcj 'kh"kZd ls iqLrd fy[kh FkhA jkgqy th dh ;g fdrkc de pfpZr gqbZ gSA

jkgqy th dh bfrgkl ǹf"V ds iwjd ds :i esa ,d ;qok v/;srk izrki dqekj feJ dk 'kks/k&xzaFk 
eqxylezkV~ vdcj vkSj laLd̀r ¼nks Hkkxksa esa½ vdcj ds lkaLd̀frd cks/k] xgjh lkfgfR;d le> vkSj 
mnkjµǹf"V dks vuqla/kkuijd rF;ksa ds lkFk le>us esa cgqr lgk;d gSA ;g ifjJe ls fy[kk x;k 
izkekf.kd xzaFk gS rFkk ckcj vkSj vdcj ds ckjs esa QSykbZ tk jgh Hkzkafr;ksa dks Hkh nwj djrk gSA
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iznhi xxZ dk miU;kl vkSj feJ dk 'kks/k&xzaFk vdcj ds ckjs esa vkSifuosf'kd ekufldrk ds 
rgr 'kjkjrh <+ax ls QSyk;s bl feFkd dks rksM+rh gSa fd og foykflrk esa Mwck vui<+ vkSj tkfgy vkneh 
FkkA feJ us viuh iqLrd esa vusd ;ksX; fo}kuksa ds uke fn, gSa] tks ckY;dky esa vdcj ds xq# jgsA 
vdcj lPps vFkksaZ esa cgqJqr gSa] os lquus dh rgthc] ftls osnkar dh lk/kuk i)fr esa Ĵo.k* dgk x;k] ds 
vuks[ks mnkgj.k gSaA ;g lgh gS fd ;ksX; xq#tuksa dh reke dksf'k'kksa ds pyrs vdcj dk fy[kuk vkSj 
i<+uk tkjh ugha jgk] ij muds xq#vksa us ;g Lohdkj fd;k Fkk fd vdcj ds Hkhrj izfrHkk dk izdk'k gSA 
lh[kus ds fy;s i<+kbZ vkSj i<+rs jguk vko';d ugha] lquus vkSj xquus ls Hkh Kku dh laink gkfly dh tk 
ldrh gSA

iznhi xxZ vdcj dh thou;k=kk vkSj mlds O;fäRo dh js[kkvksa ds lkFk mlds vk/;kfRed foxzg 
dks ;gk¡ ewrZ djrs gSaA ;g ,d ,sls lk/kd dh dFkk gS tks ;q)] nqjfHklaf/k;ksa] pkSchl ?kaVs dh lk¡lr vkSj 
HkkxnkSM+ rFkk lÙkk vkSj jktuhfr ds vuojr nq'pØksa ds chp esa Hkh /keZ vkSj v/;kRe ij ppkZ esa exu gksrk 
jgk( fQj Jo.k] euu vkSj fufn/;klu djrk gqvk eqfu ds }kj ij igq¡pkA  

;g fdrkc ,d =kklnh dks [kksyrh gS] vdcj ds fodV ;a=k.kkvksa rFkk mlds yxkrkj vdsys gksrs 
tkus dh foMacukA bfrgkl ds vusd vNwrs v/;k; blesa [kqyrs gSaA iznhi xxZ us ;g lc u fy[kk gksrk rks 
ge chjcy dks ,d gkftjtokc g¡lksM+ vkneh gh le>rs jgrs] tc fd chjcy bl egkxkFkk ds lcls 
d#.k vkSj d#.kke; O;fä gSa – fo}ku] Kkuh czkã.k tks osnkar ds vusd i{k vdcj dks le>krs jgsA 
chjcy us vdcj ds fy;s ;q) esa yM+rs gq, vius izk.k ns fn;s] vcqy QT+y us HkhA vusd jktiwr jktkvksa us 
muds fy;s izk.kksRlxZ fd;kA vdcj ds vius csVs tkfgy vkSj e|i fudys] dchjiaFkh vkSj vOoy ntsZ ds 
LokFkhZ eqYys mudh tku yxkrkj lk¡lr esa Mkyrs jgsA 

lkjh Øwjrk] ywV vkSj ekj/kkM+ ds pyrs Hkh vdcj dh thou;k=kk varr% lkSan;Z] izse vkSj d#.kk 
dh eeZHksnh dFkk cu tkrh gS – ,d cgqr nnZHkjh dfork vkSj ân; dk gkgkdkjA   

bl miU;kl esa vdcj dh x̀fg.kh] lfpo vkSj l[kh lyhek vdcj dks iz[;kr iafMr vkSj 
Vhdkdkj efYyukFk dh 'kSyh esa ukfjdsyQylfEer crkrh gS] ckgj ls dBksj] Hkhrj ls uouhr dh rjg 

1dksey( vkSj og ;g Hkh dgrh gS fd vdcj ds Hkhrj ,d vHks| jgL;e; vkdk'k gSA
Kku dh yyd vkSj Hkhrj dk vFkkg izse vkneh dks fdruk fojkV~ vkSj mnkÙk cuk nsrs gSa! jk.kk 

izrki ds xqtj tkus dh [kcj lqudj vdcj dh vk¡[ksa ue gks tkrh gSaA 
:eh dh dforkvksa esa ;g fdrkc jph clh gSA vdcj :eh ds T;knk izseh gSa] ;k muds thouhdkj 

iznhi\  
izoh.k xxZ us vdcj ij mnwZ] Qkjlh] vaxzsth] fganh esa izkIr lkexzh dk lVhd mi;ksx fd;k gSA 

laLd̀r ds lzksrksa dk bl iqLrd esa mi;ksx fd;k tkuk pkfg;s FkkA MkW- dkS'ky frokjh vkSj izksQslj HkkxhjfFk 
uan ls izkIr tkudkjh ds vuqlkj 'kkt+h t+eka us vius miU;kl esa laLd̀r lzksrksa dk vPNk mi;ksx fd;k gSA 
laLd̀r esa vdcj ij vkSj vdcj ds fopkjksa ls izHkkfor gksdj muds thou dky esa gh dkQh lkfgR; fy[kk 

2x;k& vdcjlglzuke dh jpuk gqbZ] vYyksifu"kn~ dh HkhA vdcj ds }kjk lEekfur tSu eqfu;ksa vkSj 
laLd̀r ds iafMrksa dh lwph cgqr yach gS] os iznhi th dh iqLrd esa vuqifLFkr gSa] dsoy ,d eqfu ghjfot; 
dks NksM+djA xksfoan HkkbZ cM+s ljl dfo Fks] ftUgsa vdcjh; dkfynkl dh mikf/k feyhA egs'k BDdqj ds 
ikafMR; ls izHkkfor gksdj vdcj us mUgsa fefFkyk dk jktk cuk;k] ftlds ckn fefFkyk esa laLd̀r ds izdkaM 
iafMrksa dh dbZ ihf<;k¡ 'kklu djrh jgha vkSj ogka fo|k dk vafre fodkl gqvkA 
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rkulsu dk ftØ Hkj dgha dgha bl iqLrd esa gqvk gS] vdcj ds laxhr izse dk i{k viq"V jg x;k 
gSA blds ckotwn iznhi th us tks dj fn;k gS] og de peRdkj ugha gSA

iznhi xxZ dh iqLrd esa jk.kk izrki dh vnE; ftthfo"kk vkSj ;q;qRlk ij cgqr xfjeke; o.kZu gSA 
lkFk gh os ;g Hkh crkrs gSa fd esokM+ fQj ls Qrg djus dk fopkj NksM+ dj fpÙkksM+ dks okil ikus dh 
vkdka{kk ds lkFk jk.kk vdcj ls vafre ;q) dh rS;kjh esa jk.kk us viuh lkjh rkdr >ksad nh] gYnh?kkVh dh 
yM+kbZ esa eSnku NksM+us ds ckn Ng lky rd vdcj ls tw>us dh rS;kjh esa mUgksaus mn;iqj ls pkyhl ehy nwj 
,d LFkku ij viuh jkt/kkuh dk;e dh] bl lkjs bykds dks [kkyh djk;k] bl ds vklikl dh lkjh Qlysa 
tyk nh xbZa] cutkjksa dk vkoktkgh ;gk¡ jksd nh xbZ] muds tkuoj ;gk¡ pj ugha ldrs FksA [ksrksa dks 
>kM+h>a[kkM+ksa ls Hkjs fNius ds xqIr LFkkuksa esa rCnhy dj fn;k x;k] xk¡o ds xk¡o ftuesa g¡lrs [ksyrs cPps utj 
vkrs Fks] lwus gks x;s] ogk¡ dh >ksaifM+;ksa esa ?kj ifjokj ds euq"; ugha] taxyh tkuojksa dk clsjk gks x;kA Hkwy 
ls jk.kk ds bl bykds esa dksbZ cutkjk viuh cdfj;k¡ pjkrk ?kql vk;k] mls ekSr ds ?kkV mrkj fn;k x;kA 
vdcj vius HkkbZ fetkZ gdhe ds fonzksg dks dqpyus ds fy;s tc ykgkSj esa Qalk Fkk] jk.kk us vkØe.k djds 
dqaHkyx<+ vius dCts esa dj fy;kA vdcj dks tc ;g [kcj ykgkSj esa feyh] rks og pfdr jg x;k] fQj 
mlus vcqy QT+y ds vkxs jk.kk dh rgs fny ls rkjhQ djrs gq, dgk fd vc rd ftrus jktiwrksa ls esjk 
lkeuk gqvk gS] izrki muesa lcls cgknqj gS] og igyk jktiwr gS] tks tax esa thrus ds fy;s yM+rk jgk gS] 
laxzke esa izk.k R;kxus ds fy;s ughaA ¼ì- 259½

jk.kk izrki dh vnE; ;q;qRlk vkSj j.kuhfr dh ftruh ljkguk dh tk;s de gSA ij ;g Hkh lR; 
gS fd os O;fäxr LokfHkeku dh yM+kbZ yM+ jgs Fks] jk"Vªh; LokfHkeku dh ughaA mudh ftn ;gh jgh fd esjk 
NksVk HkkbZ esjh txg vdcj ds lkeus lyke Bksdus pyk tk;s] eSa ugha tkÅ¡xk] esjs ifjokj dk dksbZ vkSj 
lnL; ekuflag ds lkFk cSB dj Hkkstu djsxk] eSa ugha d:¡xkA

fot; cgknqj th lgh loky mBkrs gSa fd lkjs ds lkjs jktiwr jktk vdcj ds lkFk D;ksa gSa] os jk.kk 
izrki dk lkFk D;ksa ugha nsrs\ 

vdcj ds Hkhrj fganw ijaijk dks ysdj u dsoy xgjh vkLFkk vkSj lrr~ ftKklk cuh jgh] mlus 
fganw lekt dks pSrU; djus ds fy;s Hkh gLr{ksi fd;sA jktk jke eksgu jk; ds cgqr igys lrh izFkk #dokus 
dh igy vdcj us dh] fQjafx;ksa vkSj iqrZxkfy;ksa ds 'kks"k.k ls Hkkjrh;ksa dks futkr fnykus ds fy;s dne 
mBk;s] laLd̀r ds gtkjksa xzaFkksa dk laxzg djrs gq, vuqla/kku ds fy;s vikj lkexzh ls Hkjk iqLrdky; dk;e 
fd;kA vdcj dk bcknr[kkuk ml le; vius vki esa ,d Økafrdkjh laLFkku cu x;k FkkA mifu"kRdky 
ds jktk tud dh lHkk esa czãks| ;k KkuppkZ ds fy;s laokn gqvk djrs FksA bcknr[kkus esa laokn dh og 
ijaijk iqu#Tthfor gqbZA vdcj dh laokn 'kSyh dk tks [kkdk iznhi th dh iqLrd esa curk gS] og psruk 
dh ijrsa [kksyus okyh 'kSyh gSA iznhi xxZ ds miU;kl ls gh ugha vdcj ds vR;ar dVq vkykspd cnk;w¡uh ds 
}kjk fn;s x;s rF;kRed fooj.kksa vkSj vcqy QT+y ds }kjk vdcj ij fy[ks xzaFkksa ls Hkh ;g ckr ,dne 
lkQ gS fd bcknr[kkuk vius le; esa oSpkfjd LojkT; dk ,d cM+k laLFkku curk tk jgk FkkA blesa dksbZ 
iz'kalk ;k vfr'k;ksfDr ugha gSA larksa] ihj&Qdhjksa] nk'kZfudksa vkSj egkRekvksa ls Hkh T;knk t:jr bu ns'k 
dks laokniq#"kksa dh jgh gS] vkSj vdcj vius le; ds lcls cM+s laokniq#"k gSaA

vdcj esa ,slk D;k Fkk fd eqYys muds izk.kksa ds I;kls gksrs x;s] vkSj bl ns'k dh turk us mUgsa 
viuk thou/ku ekuk\ eqYys vdcj ds fo#) lkft'k jprs gSa] ckj&ckj Qros tkjh djrs gSa] fons'k ds 
ckn'kkgksa dks vdcj dks usLrukcwn djus ds fy;s geyk djus dks mdlkrs gSaA
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vdcj dk egkiz;k.k bl ns'k ds fy;s muds le; esa fdruk cM+k lnek Fkk] ;g iznhi xxZ us tSu 
dfo vkSj lar rFkk vdcj ds ledkyhu cukjlhnkl dh vn~Hkqr vkRedFkk v/kZdFkkud ds gokys ls var 
esa crk;k gSA ij izoh.k th dh iqLrd esa cukjlhnkl ds fooj.k dks dqN laf{kIr dj fn;k x;k gSA nksgk 
pkSikbZ esa fy[kh lar cukjlh nkl dh vkRedFkk] tks fganh dh igyh vkSj ,d vn~Hkqr vkRedFkk gS] ds bl 
va'k dk jksfg.kh pkS/kqjh dk vuqokn bl izdkj gS – 

laor~ 1662 esa dkfrZd ds eghus esa tc ikol _rq 'ks"k gks pqdk Fkk] tyky'kkg ckn'kkg vdcj 
dk vkxjs esa bardky gks x;k ¼246½A vdcj dh èR;q dh [kcj tkSuiqj igq¡phA iztk vius ukFk vdcj ds 
fcuk vukFk gks xbZ FkhA uxj ds yksx Hk;Hkhr FksA Mj ls muds ân; O;kdqy Fks vkSj eqag ihys iM+ x;s Fks 
¼247½A tc cukjlh us vdcj dh èR;q dh [kcj vdLekr~ lquh] os lhf<+;ksa ij cSBs gq, FksA ;g [kcj muds 
ân; ij pksV dh rjg yxhA cukjlh dks ;g [kcj lqu dj bruk lnek gqvk fd os vius vki dks laHkky u 
lds vkSj lhf<+;ksa ls fxj iM+s ¼248½A mudk ekFkk QwV x;k vkSj [kwu cgus yxkA muds eq¡g ls n̂so* 'kCn 
fudy iM+kA ¼249½ cukjlh dks iRFkj ls pksV yxh vkSj ?kj dk vk¡xu [kwu ls yky gks x;kA lcus ĝk; 
gk;* djuk 'kq: dj fn;kA muds ekrk firk csgky gks x;s ¼250½A--- bl chp uxj esa gkgkdkj ep x;k 
FkkA pkjksa vksj naxs gksus yxsA gj ?kj ds njokts can gks x;sA nqdkunkjksa us nqdkuksa ij cSBuk NksM+ fn;k 
¼252½A yksxksa us vius vPNs oL=k vkSj dherh vkHkw"k.k tehu esa xkM+ fn;s] gqaMh cgh dgha vkSj] vkSj uxn 
iSlk nwljs lqjf{kr LFkkuksa ij fNik fn;k ¼253½A ?kj ?kj esa 'kL=k bdês djs x;sA yksx dherh oL=k NksM+ eksVs 
oL=k iguus yxs] eksVsµeksVs dacy vkSj [ksl vks<+us yxsA ukfj;ksa us Hkh :i&yTtk NksM+ dj lknk os"k /kkj.k 
dj fy;k ¼254½A Å¡p&uhp dh dksbZ igpku ugha jgh] /kuh vkSj fu/kZu ,d leku yxus yxsA yksx ;w¡ gh Mj 
jgs Fks] D;ksa fd pksj Mkdw rks dgha fn[k ugha jgs Fks ¼255½A** ¼v/kZdFkkud] ì- 69&70½

xjhc vkSj cslgkjk yksx vdcj dks vHk; nkrk ekurs Fks] lkekU; tu mUgsa ,d vkSfy;k eku dj 
muls nqvk,¡ ek¡xus igq¡pus yx x;s Fks] muds vusd njckfj;ksa dks ;g oge Fkk fd muesa nSoh 'kfDr gS ;k os 
nsorkRek gSaA ij vdcj [kqn vius vki dks ysdj bl rjg ds eqxkyrs esa ugha jgsA 

izLrqr iqLrd esa vdcj ds bcknr[kkus esa gksus okyh /keZfo"k;d ppkZvksa ij yacs izlax gSa] 
v/;kRe dks ys dj fopkjksÙkkstd ppkZ,¡ gSaA dqjku'kjhQ vkSj osnkar dk bu ppkZvksa esa ,d ikjk;.k gh gks 
x;k gSA vdcj ds bcknr [kkus esa jkst gksus okyh /keZµppkZvksa ij nfcLrku&,&etkfgc uke ls fdrkc 
rS;kj dh xbZ Fkh] iznhi xxZ us vaxzsth vuqokn ls mldk vPNk mi;ksx fd;k gSA vdcj us vkt ds lEesyu 
d{k dh rjg bcknr[kkus dh bekjr cuokbZ FkhA izrkidqekj feJ us bcknr[kkus esa lRlax djrs gq, vdcj 
ds fp=k dh izfrd̀fr viuh iqLrd esa nh gSA ;g fp=k vdcj ds le; dk gh gSA ml le; ds iz[kj 
nk'kZfudksa] larksa vkSj dfo;ksa us vdcj ds lRlaxksa esa fgLlk fy;kA buesa e/kqlwnu ljLorh tSls egku~ 
nk'kZfud] xksLokeh foeyukFk vkSj xksLokeh ;nq:i] Lokeh ùflagkJe] Lokeh ukjk;.k vkJe vkfn oS".ko 
lar vkSj osnkar ds vkpk;Z FksA ml le; ds lcls cM+s tSu lar eqfu ghj fot; dk cgqr lusg vdcj FkkA 
muds lkFk ds chl ds yxHkx eqfu vdcj ds laidZ esa jgsA ghjfot; ds f'k"; Hkkuqpanz xf.k vdcj dks 
lw;Zlglzuke dk fu;fer vH;kl djkrs jgsA blds fy;s ykgkSj tk dj vdcj ds lkFk mUgsa jguk iM+kA 
tSu eqfu;ksa us vdcj ij laLd̀r esa vusd dkO; vkSj iz'kfLr;k¡ fy[kha gSa] gkyk¡fd mUgsa vdcj ls vius fy, 
dksbZ [kSjkr ugha pkfg, FkhA

jkgqy th dgrs gSa fd v̂dcj bLyke dk fojks/kh u gksrk ;fn mlds lkaLd̀frd leUo; dks 
Lohdkj fd;k x;k gksrkA ij eqYys VwVus ds fy;s rS;kj Fks] >qdus ds fy;s ughaA* ¼jkgqy lkad̀R;k;u] vdcj] 
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1967] ì- 237&38½A os ;g Hkh ekurs gSa fd bZlkbZ iknfj;ksa us vdcj dh bLyke ds izfr ?k̀.kk dks cgqr 
3c<+k&p<+k dj fn[kk;k gSA ij ftl rjg bZlkbZ iknfj;ksa dks ;g x+yrQgeh Fkh fd vdcj varr% mudk 

/keZ Lohdkj dj ysxsa] dqN xyrQgeh jkgqy th dks Hkh vdcj dks ys dj gSA vdcj us bLyke ls dHkh ?k̀.kk 
ugha dhA mUgsa /keZ ds uke ij vkrafdr djus okys] ywV[klksV djus okys ik[kaMh ekSyfo;ksa ls mUgsa csgn ?k̀.kk 
gks xbZ Fkh] ftldk nLrkosthdj.k iznhi th dh iqLrd esa feyrk gSA

vdcj lw;ksZikluk djrs Fks] jkek;.k egkHkkjr esa mudh cgqr #fp FkhA vU; /kekZoyafc;ksa ds 
vuq;kf;;ksa ds lkFk lkFk fganw larksa ls Hkh lRlax fd;kA ij vdcj u fganw gq,] u mUgksaus bLyke gh NksM+kA os 
,d lPpk eqlyeku cuus dh dksf'k'k djrs jgsA vdcj ds ckjs esa ;g Hkh Hkzkar /kkj.kk izpkfjr dh tkrh 
jgh gS fd mUgksaus nhus bykgh uke ls vyx ls dksbZ etgc pyk;kA nhus bykgh /kkfeZd leUo; dk ,d 
fl)kar Fkk] Lora=k /keZ ughaA 

laLd̀r ds vusdksa xzaFkksa dk vdcj ds funsZ'k ij fo}r~ eaMyh us Qkjlh esa vuqokn fd;kA izrki 
dqekj feJ us vdcj }kjk tkjh jkelh; jtr eqäk dk tks fooj.k fn;k gS ¼ì- 432&33½] mlls vdcj dh 
jkek;.k esa gh ugha] jke ij Hkh xgjh vkLFkk O;Dr gksrh gSA jkek;.k vkSj jTeuke% ¼egkHkkjr½ ij vdcj 
vkSj jghe dh izfr;ksa esa cuok;s x;s fp=kksa dk fooj.k izrki dqekj feJ dh iqLrd esa gSA vdcj dh viuh 
jT+euke% ;k egkHkkjr dh izfr dks fp=kksa ls lqlfTtr djus esa muds osruHkksxh fp=kdkjksa dks pkj lky yxs 
FksA bl izfr esa 169 fp=k Fks ¼izrkidqekj feJ] ì- 456½A feJ dk ;g dguk lgh yxrk gS fd Hkkjrh; 
fp=kdyk ds bfrgkl esa bu fp=kksa dk vlk/kkj.k egÙo gS] rFkk bl ǹf"V ls budk v/;;u ugha fd;k x;k 
gSA jT+euke% dh vla[; izfr;k¡ vdcj ds vkfJr vehj&mejkvksa us rS;kj djkbZa] D;ksafd vdcj dh ǹf"V 
esa ;g ,d bZ'ojh; dk;Z FkkA    

;g ekuuk Hkh xyr gS fd vdcj ds mÙkjkf/kdkfj;ksa us vdcj dh uhfr;ksa dks iwjh rjg myV 
fn;kA vkMªs VkWLd crkrh gSa fd vkSjaxtsc us xn~nhnu'khu gksus ds ckn vdcj vkSj tgkaxhj dh uhfr;ksa dk 
ikyu fd;kA og fganw larksa ls laidZ j[krk FkkA jktk j?kqukFk mlds lcls fo'oklik=k vf/kdkjh Fks] vdcj 
vkSj 'kkgtgka ds 22-5 izfr'kr ds eqdkcys fganwvksa dks ipkl izfr'kr rd mPpin mlus fn;s ¼vkmMªs VkWLd] 
vkSjaxtsc] ì- 73½- vkSjaxkckn esa chch dk edcjk tks mlus viuh igyh iRuh dh Lèfr esa cuok;k mlds 
dykizse dk mnkgj.k gS ¼vkmMsª VkWLd ] ì 52½] rFkk ykgkSj dh ckn'kkgh efLtn Hkh ¼ì- 59½A og d'ehj ds 
cxhpksa esa jerk vkSj laxhr esa #fp ysrk jgk ¼ogh] ì- 53½A laxhr ij lcls vf/kd xzaFk vkSjaxtSc ds 
'kkludky esa fy[ks x;s ¼ì- 56½A mlds ekek 'kkbLrk [kku us caxky ds lwcsnkj jgrs le; ia- olar jk; ls 
egkHkkjr dh vuqØef.kdk rS;kj djokbZ FkhA 'kkbLrk[kku Lo;a laLd̀r ds Hkh dfo FksA nsonÙk us 
xwtjh'krde~ ds vkjaHk esa vkSjaxtSc dh iz'kfLr dh gS ¼ogh ì- 57½A 1680 ds vklikl vkSjaxtSc us cSjkxh 
f'koeaxy nkl ds lkFk lRlax fd;k ¼ogh] ì- 84½A lwQh larksa ls mlds laca/k FksA ,d dfo us dkexj [kku 
ij O;aX; esa dfork fy[kh Fkh] ftldh f'kdk;r dkexj [kku us vkSjaxtsc ls dhA vkSjaxtSc us [kku ls dgk 
fd ml dfo us rks eq> ij Hkh ,slh gh dfork fy[kh gS ¼ì- 97½A

vkSjaxtsc ds }kjk Hkkjr ds pkyhl eafnjksa dks vuqnku nsus ds fooj.k feyrs gSa] vkSj ;g Hkh fd 
dk'kh fo'oukFk eafnj ij mlus geyk ogk¡ cykr~ dSn dj yh xbZa dPN dh jkuh dks NqM+okus ds fy;s fd;k 
FkkA ;g lR; gS fd blls vkSjaxtSc ds t?kU; rFkk vR;ar Øwjrk ls Hkjs nq"d̀R; {kek ds ;ksX; ugha gks tkrsA 
ij ;g Hkh rks lR; gS fd vdcj dh ,d vfeV Nki mlds mÙkjkf/kdkfj;ksa ij cuh jghA iznhi th dh 
fdrkc vdcj ds vonku dks mldh lexzrk esa le>us dh ek¡x djrh gSA ;g lp gS fd mUgksaus vdcj ds 
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mTtoy i{kksa dks cgqr [kwclwjrh ls bl miU;kl esa mHkkjk gS] vdcj dh vk/;kfRed vkHkk ds vkyksd ls 
muds miU;kl dk jaxeap txex djrk yxrk gS] usiF; ds v¡/ksjs dksuksa ls dgha dgha inkZ t:j mUgksaus 
gVk;k gSA iznhi th ekurs gSa fd vdcj dh dkeqdrk vkSj foykflrk dh ppkZ vfrjaftr :i esa dh tkrh 
jgh gSA ij vdcj ds gje ij muds miU;kl esa ,d v/;k; gS] vkSj mldh detksfj;ksa ij ijnk rks ugha gh 
<kik x;k gSA ij ;gk¡ iz'u vdcj ls laL[kyuksa vkSj mudh Hkwypwd dk fglkc yxkus dk ugha gSA iz'u ;g 
gS fd eqxydkyhu bfrgkl dks ge fdl :Ik esa le>sa\

jkds'k ikaMs fy[krs gSaµ vk/kqfud Hkkjrh; ;k izkdkjkarj ls dgsa rks fgUnw ekul ds Hkhrj cls 
lkaLd̀frd vkSj ,sfrgkfld ijkt; dk cks/k cgqr cM+h xqRFkh gSA v'kksd] vdcj] vkSj jk.kk izrki mldh 
ijkt; cks/k ls Nudj ge rd igqaprs gSaA ;g ,sfrgkfld rF; dk izokn cudj gekjs ikB; iqLrdksa ls 
ysdj mPp v/;;u ds eapksa rd fn[krk gSA ---,d lekt tks ,sfrgkfld rF; dks if'pe ls vk;kfrr 
le> dh mit ekurk gS vkSj mlls ijs vius 'kk'or bfrgkl vkSj dky cks/k dh nqgkbZ nsrk gS] mUgha rF;ksa 
ds lk;s esa ryokjsa [khaprk gSA--- iz'u rF;ksa dk rks gS gh lkFk gh bfrgkl vFkok dky cks/k dk Hkh gSA ogk¡ 
Hkkjh ?kkyesy gS fo}rtuksa ds eu efLr"d esaA ,d rjg dh tfM+ek vkSj /kqa/kykiu gS tks lkaLd̀frd ijkt; 
ds cks/k ls NkbZ gqbZA ,sls esa fdlh Hkh rjg ds iqufoZpkj dk vodk'k cprk ughaA fQj Hkh ;fn 'kks/k ijd 
iqLrdsa vdcj ;k ckcj ij fdlh us JeiwoZd fy[kh gksa rks mu ij fopkj fu"i{k :i ls gksuk pkfg,A vkSj 
og rHkh gksxk tc ge bfrgkl dh vo/kkj.kk] rF;ijdrk ds ekud] rFkk vrhr vkSj dky cks/k rhuksa dks 
,d lkFk fopkj ds dsUnz esa j[k ik,axsA vkSj ckj&ckj ;g ugha dgsaxs fd f̂gLVªh* vkSj b̂frgkl* ,d ugha gSaA 
tks fd lpeqp ,d ugha gSaA fgLVªh vkSj rkjh[k Hkh ,d ugha gSaA fdUrq ge ,d lkFk fgLVªh] bfrgkl vkSj 
rkjh[k ls cuh vrhr dh vo/kkj.kkvksa ds lkFk thrs gSaA lkFk gh muls ckgj ds Hkh yksd esa] tks fd vrhr 
Hkh gS] vkSj vrhr ds cks/k ls vyx ;k ijs HkhA Hkkjrh;rk Lo;a vrhr vkSj dky ds tfVy xqEQu vkSj 
cqukoV ds chp vkdj ysrh gSA og gekjs cks/k dk fo'ks"k.k vkSj fu;ked ,d lkFk gSA---- Hkkjrh;rk vkSj 
fo'ks"kr% mldh ,sfrgkfldrk ds rF; vkSj Hkkoe; :i dk la/kku djus okyk vk/kqfud euh"kh vkSj 

5nk'kZfud dfo Hkh fpfr vkSj psruk ds u, vFkZ [kkstrk gS % p̂sruk dk lqanj bfrgkl*A
;gk¡ ;g dqN yack m)j.k nsuk blfy;s Hkh vko';d yxk fd iznhi th dh fdrkc dks Hkh jkds'k 

ikaMs ds 'kCnksa esa p̂sruk dk lqanj bfrgkl * dgk tk ldrk gSA bl fdrkc ls vdcj dh tks Nfo curh gS] 
og vdcj dh :<+ gks pqdh Nfo ls cgqr vyx gS] vkSj bl fdrkc dks ifjf'k"V esa fn;s gq, foLr̀r lanHkks± 
ds lkFk i<+s fcuk ;g fo'okl djuk lgt ugha gksxk fd vdcj bl egkns'k dh egkpsruk ds ,d mék;d 
gSa vkSj vius thou dh ifj.kfr esa os ,d v/;kRe iq#"k gSaA fot;cgknqj th dk ;g dguk lgh gS fd iznhi 
xxZ us tks vdcj gesa fn;k gS og gekjs fy;s loZFkk vKkr Fkk] îj blds fy;s ys[kd us ftrus lanHkZ tqVk;s 
gSa] os gesa vk'oLr djrs gSa---A

bl iz'u ij fopkj Hkh gksuk pkfg;s fd D;k ge vdcj] jk.kk izrki vkSj vkSjaxtsc dks Hkh fdlh 
xgjs lkaLd̀frd ijkt; ds cks/k ls xzLr gksdj gh gj ckj ns[krs gSa& ge muds d̀".ki{k ij ppkZ djsa rc Hkh 
vkSj muds 'kqDy i{k ij ppkZ djsa rc Hkh\ rc gekjs lkaLd̀frd ijkt; ds cks/k ls Nudj bfrgkl ge rd 
vk jgk gS & ;g dgus ds LFkku ij ;g dguk mfpr gksxk fd bl cks/k ls ,d bfrgkl dh fufeZfr dh tk jgh 
gSA ij tc Hkh bfrgkl fy[kk tkrk gS] rks og fdlh u fdlh cks/k ls fufeZr gh fd;k tkrk gS] vkSj bfrgkl 
dh ;s fufeZfr;k¡ viuh&viuh txg lgh gks ldrh gSa] ;fn muesa rF;ksa dks vfrjaftr u fd;k x;k gks] u 
mUgsa rksM+k ejksM+k gh x;k gksA vkMªs us vkSjaxtsc dh odkyr esa fdrkc fy[kh gSa] vkSjaxtsc ds vfeV vkSj 
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v{kE; xqukgksa dks Lohdkj djrs gq, ij ;fn rF;ksa dks fod̀r dj ds izLrqr fd;k tk;sxk] rks bfrgkl ds izfr 
bZekunkjh ugha jg ik;sxhA mifuos'koknh ǹf"V ls Hkkjrh; bfrgkl ds ys[ku esa rF;ksa ds lkFk NsM+NkM+ djrs 
gq, bfrgkl dh fufeZfr dh xbZA vkSj gky gh esa fganwoknh ǹf"V ls Hkkjrh; bfrgkl ys[ku ds iz;klksa esa Hkh 
;gh gks jgk gSA ge fo'ofot;h jgs gSa & ;g lkfcr djus ds fy;s ;g Hkh dgk tk jgk gS fd geus yadk] 
fo;ruke ¼paik½] FkkbySaM] cekZ ¼czãns'k½ vkfn ij fot; izkIr dh vkSj ogk¡ vius mifuos'k cuk;sA pw¡fd 
vaxzstksa us bl ns'k ij Ny diV ls viuh gqdwer dk;e djds gesa xqyke Hkh cuk;k vkSj gekjs ns'k dks 
mifuos'k cukdj ywVk( blfy;s gesa vc ;g ?kks"k.kk djuk vko';d yxus yxrk gS fd geus Hkh fons'kksa esa 
mifuos'k cuk;sA os ogk¡ tkdj cl x;s vkSj ogha ds gks x;sA ckgj ds ftu ns'kksa esa geus fot; gkfly dh 
gS] og izk;% oSpkfjd] lkaLd̀frd vkSj /kkfeZd fot; gh jgh gS] lkefjd ughaA

blh lkaLd̀frd ijkt; ds cks/k esa tUesa ghurkHkko dks <k¡ius ds fy;s gesa vdcj vkSj vkSjaxtsc 
ds pfj=kksa ij viuh ?k̀.kk dk ,d ckjxh vkjksi djuk mfpr yxrk gSA ;g vkjksi gekjs le; esa ?k̀.kk dh 
jktuhfr dks gh c<+kok ns jgk gSA iznhi xxZ dh iqLrd blds izfrjks/k esa ,d fopkj.kh; vkSj xzká i{k 
izLrkfor djrh gSA

21 ySaM ekdZ
flVh Hksy laxe lkslk;Vh] Hkksiky ¼e-iz-½

lUnHkZ &

1. Akbar is like a coconut, hard outside, but soft inside. And he has a whole lot of my sterious space within, 

wshich, I doubt, if anybody would ever be able to penetrate.¼ì-439½ 
2-izrki dqekj feJ rFkk vU; dbZ fo}ku~ ekurs gSa fd vYyksifu"kn~ ds iz.ksrk vcqy QT+y FksA bldh dqN iksfFk;ksa ij Hkh 

ys[kd ds :i esa vcqy QT+y dk uke gSA
3-jkgqy lkaLd̀R;k;u & ,d bfrgklijd vuq'khyu] czts'k dqekj JhokLro] Ì- 203&211
4-fooj.k ds fy;s ns[ksa & laLd̀r lkfgR; dk lexz bfrgkl [kaM&3 esa eqäddkO; fo"k;d v/;k;A
5-11 uoacj 2018 dks Jh xksdqyKkuxaxk ds fy;s izsfjr earO; ls pqus gq, va'kA

lUnHkZ xzUFk &

A Forgotten Legacy – Yet Untold Story of Akbar – the Great Mughal – Pradeep Garg, Notion Press, 

Chennai, 2016 

v/kZdFkkud & cukjlh nkl] la- jksfg.kh pkS/kqjh] ;k=k cqDl rFkk isaxqbu cqDl] 2007
eqxylezkV vdcj vkSj laLd̀r (nks Hkkxksa esa½ – izrki dqekj feJ] vf[ky Hkkjrh; eqfLye laLd̀r laj{k.k ,oa izkP; 

'kks/k laLFkku] yadk] okjk.klh] 2012
jkgqy lkad̀R;k;u – ,d bfrgklijd vuq'khyu] czts'k dqekj JhokLro] fdrko egy 2004] ì- 203&211
vdcj – 'kkth teka] jktdey izdk'ku] fnYyh] 2016
laLd̀r lkfgR; dk lexz bfrgkl – jk/kkoYyHk f=kikBh (pkj [kaM)  Hkkjrh; cqd dkjiksjs'ku] fnYyh] 2018
Culture of Enocouter - Sanskrit at The Mughal court - Audrey Truschke, South Asia Across 

Disciuplines. Allen Lane (Pengion Books), 2016

Aurangzeb - Aidrey Truschke, Penguin Viking, 2017
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