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TRA & ST 7 AfE FHHT T A TR-TR 77 § Th ¥ I Sl 8, F1 & Weid o b
§? o1t 1 foven & Ry wgg 7 1 A7 T $ 1TULT T, AR IR S Ul SR A
%, I ITTER 15 ST 1947 P 9RT Wi & 77| I 3T farenforew, =meanferssn 37
HTHURAHT & ST TG & AT G Gferd 21 I & Yol 9%k AR bl 7 3 S faefe
T SToAT SffAfY T T SRR § 1 W 31 € 39 g R FehR S T AT ? AfA Th
e 3R 3301 2 o6 & ST ¥ WA S i A 4 ? 1 haet S AT o 31 Hell AT
& fore 1 gAR 7ot Ufted 9 @ 3R ferss @ ageH & foT S 51 S o gu ge 4
3% B AT Y WA TG 3R e 1 9| A & o ? A gui o # 6 o
R Tt e waf % g Rl S A8 oot o @ 6 e STt o d Sue e aftrss
of o1 77 39 T N HE g g oF 2

B9 AT 9ol &1 21 T AfSh 379 T W NG AT 81 i Gk | $6eh! Teh 0 0T
2 fo5 & guR T % fawe § g w78 81 o1 oft 9a 1 U a5 w91 Yer-forar &
IR § BT T I TR S H IGAr @1 31 I8 WA @ fF Ao wshr, shrefere,
e T, fYve, g 3 deb-iieht I ST ST &1 <4 & | 37 9T § 98 9 ¢ o6 9Ra
F IS TIEPfreh Tehell LT Y, TR HeAl-brere, -, ITNT-ATIR S e vd Tepr @
T 79 G 1 I 12 TH THH HeAdT 1 A 5 o 18 ff ST 3R 395 0F & AR
T ST TN | AT 37T o6 3T 3 T T TR b o | T 3§ 9 7 off TR @ vrfsad
e foraelt STshITaTl 6 AT fohalm 2T, ifeht TS Tl W W STEER 6 18 3T o
e, Fer-hreTet, STT-IR, 3R Frel-TeR i agare § TR W@ 3§ 96 @ 91, W
T &H 39 Gl § IR €

T o qd T3S 7 g gl Sl ¥ R B H A a1 3wl & o gAR
FHelT-HITel, FH-FTM 3R S-SR B T B F1 37 3566 S T A 3T GRUTEET
BAIY ST GUEAT 39 g8 3Heh (Y 32 &H &1 QI g1 I=I- e o ! HIReT & o6
B IR et § W, Sfea, 3Rz 3R o 81 &7 oft aga ¥im 7o arafashar @ 9[at 0
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3T ST A S T 3H T 7 o | 3T g 37 ARET T Wb Hf & forw S T
TATaferat S < T ST YR b T § P 3N G Ihe B &, Seiich HHih &Y I g
& A 3R B 3R & a1 | T AT & AT HH T ¢ 9 ST 3 7w o foTw g W
iR §, Sf3si 3 T SR SR ATEH H AR ag0 oSl YR AT | e ae b 227 o et
T AIe i S ARt i fafrares | oSt % gt Fagar fd s 99 T & 3ER
Ik {3l | aTEda H T o aTa g STaT e STt % Hree § o7 Jereadd SiR i
T S BT T AT TG &1, I8 FE g3 | Faf b o STSH o ST T Iget gl 721 37 Heft
T ff THY g gAY S § [T 3 TYE UK e someht 7 g wr e % w@m
T 9 1 & S T fohar S avet off S & T B

T 8 & o6 gAR fagmi 1 39 S T8 off a1 3= 39 g § i for |
I, it o, TR TEsl, F9H] [eTear, St arce, S Gemesr, e
FHTATY WEre, HE TG SR, Yratelel S Al & o I 373 & qd 9T 34 o, 41
o SR TSI = 3T TN F1 T, 50 W H gt A ST S BIeht 8 | 9 & s g
& AT e el ad & STeaEr N, Hicw, Gag ok 99 & SCRErTR 7o §7ve &
TG § XN TaTaferal s STEd X 9RA & vy | gvuret 3 {59 9 &1 3gemed
fepa B, 311t o FRTen-somell 510 U =AfRh B 3§ Wb KX U off SveEdsie o |

T & T § SN 3 U 9 e o Ge7 fha foh R ST el 9 € O S w6
I E 1 AT AT AT U AR F Hoft et T © 1T 1916 F S wRA s e
F1 U R STaeH e FHA §U IIH %l IRNG § TEHAT HeAHeA At + e o 5 7%
Rre et 3 ARMT 3 e e & fave § wrme far Tar 3 811 HemweT 3 w5
o STt 1 G AT qRIEER § S Fared A, §9 1557 3. # $ow 6, a 36 v
T forar 2- ¢ 9% YT T F TG T ST g €, 37 I b e faga iR wgg @1 SR
o1 €1 @ o5 ofvet &1 e1den 7 & AR 31 ua oI g & 172 wrerdE S 7 ST el
o T 1890 H W 30 Fiea 7 forar 2 5 ¢ oreft R ot 9 of 78 gU % 7w # Fl9 @ w0
T SATIR BT o7 ST YA ST TN & A G| T 1757 . § ol T FTeg bl e

1. W & R, U8 184, YR - Frf i favafammer
2. TRWAT % AR, U% 187, YENS - Fri & favafaae™ (¥ 1890 €. ¥ @ yaifym, Ta.SwH.
e g foaflad w49 9 H)
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e g T S Hoe St T, 3R 1817 H g facgpa o &1 | 9 Har-gre & er
§ 0 T Tl e b S T o, 98 o1 facge T 8 TR 81 S WRaR wed e
o 379 3¢ VIR BISH I § Fet 1 UL & 1. 78 ST HIeT Il i A, 3 Iip Foret
F g 21 T 1810 . F HUY RFUT 9RT & Tt A § 10,000 F 20,000 F AT
ZIHH 9|

T T 3TAM o STIOR 39 9 91 H o8 37 I % Ie1a % fofT 10,000
& T Afgar ff | 37 AfEA I &A1 U a8 § 40 WG FH Hlch 20 A 30 AlGT IeqaA
F A1 IR P 3TEfTE g B U 39 9 § Ford @ 5 39 Fiel § WRA o
1,00,000 1 3TH ¥R & LA 1 AT FHI o11° 39 97 Redt, FomaR, 7 e
FHER off & | T & A, TR, T T 3T TR B S BT 9 &1 HL 1800 % -
I gl Td 377 I # 15 § 25 Nfererd AR fafes yr=at § 91° ¥ 1800 §. & 39U
& qug § g 3 e Tor P HH TR & fafe s 7 S or 17 SIS F @ H T
1790 % 9T H e ol 3t 31k 3 Freree # e (JR) # 0 & $¢ 2 79 9!
SHEH greive et oI BT # ade wifies weid wEft @ e gt e fan
SRR I ATH AT T5i B STFRGA! AT o HE AR § @eAaTed 3fESI + STANT fohart |?

3TN & 3TH o qd 9IRA & HY off 1 39a off | 39 99T R 99 ¥ Ie W Fe
T T g ST T T S S o )'© el vt # aga dfe famrd & an S #_
St 1 T, IR e, fafrer 3, gane oiik RiEr & faeR oik gfeqel wefie stormeR
TR T fhET TR AT § HEe ST el 971§ 1803 o fSfewn 1fiera o STaR TR
(TATRTEIE) TRIVTHY & b Wt 1 3T WA fore Tt Welt bt 3T Y Gl i W e § 7 A

3. WA & AR, g% 187, Ve - Hef g favafamer (89 1890 €. ¥ 4d v, THSLTE.
FeA g fafed dH 9a #)

. gHU - 9N H YA, T 238, YERM - [HEAH IR, SRHIER

. gHUE - 9RAG H YA, T8 261, YERE - [EAH IR, SRHIER

. oI - 9T H G, T8 238, FHRH - [TEAH TR, FEHIER

. - 9RA 1 [, 8 238, THH - [THAF IR, SEHER

: uﬂum-wmg%ﬁa I8 255, YHRM - M %, AR
AT - ARG G, I 238, FHRH - TN IR, SRNTER

0. TENIH 0T IBEHL: I H a1, TS 22, THIVS - A9 9% g, faed

4\OOO\IO‘U’I-b
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TR § 2gf d T 31 TeER &St 1 1" 3 SEarEl & 6 8 o § B W A o
3P 3T UM & FROT HY =S & T 1 T 1891 T 19071 F FI0HT § 4R i SE@
70,719,000 SE, Safh HY HF FLATTE Pt TTHEAT & HFUS T TS |12

T 1T o e | BTN F AT WA HAT | F AU T 1820 T AR
1840 e I <bF FRveqr bt Refer obY =amyeh Ssh 39 & 157 Seront # waiferes wfrg fferam wew
1 40T 8 | 3G 31q fawor § fora 2 56 W 1830-40 % o § sirer 37 faeR & et #
Tsh TG o ST WIS o 112 Hag Ue Her SHISH o Fagon 7 off 9Ra # e & W agd
=g o, fove WO & T 9 e = o) <Ry A & faenerd # aforen o el A o
T aifye of | STEIST UT | frel & TREKetoT SR IS Qe R f7ef &1 A
Lol

ST 7 T B ST, SHerfoTe iR e Tl bR § FHOIR foRaT | SraTeE AT STt
TRTE T ARa wad o sfrear # forgd § ‘SIS % o 807 % SHRUT JRAar e TE
& T W E, T AR 7 aAreraer ff WU & W S | ARG Bl T8 qI AERT T T
2, o9 A9 § 9 B9 grEE @ 8

D: bt auf & e SMeHTeT Td & Tt aut o B Ter § 9T 7 319 957 FS @Rl
371 1t Td IRl & IRadH % HROT W T AT €9 F A & T 7 fHa S 9, g
T Sl =TT TR THfT o SFHel TR o 5T ATeefash Teram St STHfd 1T 31 ST Hebet |

IS T 1 =1 AP &1 I8 TS Wit W 8, Forwedt g aer 7 81 39« & e
Y ST | BT TS, e STH-H AT TS, bt 39 Hwier o meR R e ¥ srderaen
T Tt SCETsT Sl e T 98|

T et 3T fea e e uferdt R’ # U8 &) stor Sehfd o ol ofed & S U
P g T, TG T G B e qe e & s e F g R of g e §1 3
o fagrl I 39 3 3191 A Fled AR e SH-H T fofae & 510 I & famm-arg §
A B I AT 2 |

S =% Wehrvr fiig

11. gHUE - R P G, T 239, YHRM - [EAH IR, EHIER
12. FENH 0 BRGSO T8, 22, THES - A3Hd 9% g%, faea
13. gHUT - T 34, 9% 19, YHRME - (A &, 3TRHaER

14. TEIH TR IR S H a1 T8, 33, TR - A3Hd 9% g%, faea
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The Challenges before the Indian Culture

Prof. Brahma Dutta Sharma*

The challenges the Indian culture is facing these days are of two kinds, namely
the intrinsic challenges, and the extrinsic ones. The intrinsic challenges include ignorance,
misconceptions and misrepresentations. And the extrinsic challenges include vilifying
propaganda, mischievous use of money power, hostile use of the sword and bullets, and
population manipulation. Let us take them one by one and see how each of them is
posing a threat to the survival of the Indian culture.

Ignorance is the first challenge posed to Indian culture as there is a wide-spread
confusion in our country on the question as to what we mean by Indian culture. Many of
our views are replete with misconceptions, prejudices, half-truths and misrepresentations.

There are people who hold that the Indian culture over-emphasizes asceticism
and neglects the immediate needs of life including material advancement. Such people
support their stand by citing the example of scientific advancement in the West and
suggesting thereby that the Indians’ contribution to the scientific advancement of the
world is negligible. They assert that most of the machines and engineering goods were
invented by Europeans: Newton discovered the gravitational force of the earth, George
Stephenson invented the railway train, and so on, they hold that man needs to know
spiritual and metaphysical questions like why the universe came into existence and who
runs the universe for what purpose, in the long run no doubt, but in the short run he
needs tools like a wrist watch to know the time, a bike to take him to his office, an
electric bulb to enable him to illuminate his room at night, and a computer to send message
in alegible form. They advance the view that the Indians’ have done little to make human
life comfortable and lets toilsome by inventing such tools and machines.

*Ex-Professor & Head, Department of English & Director, DSB Campus, Kumaun University, Nainital-
263102 (India) Mobile: 09897592176, Email: sharmaprofbd@yahoo.co.in.
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No doubt, neither the railway train nor the spacecraft, nor the electricity, nor the
aeroplane, nor the electric bulb, nor the electric fan nor the motor car, nor even the
bicycle was invented by an Indian, but the achievements of the Indians in the field of
science too are not less remarkable than those of the Europeans: the whole herbal medical
science called Ayurveda came into being in India, Panini whose work in the field of
Linguistic Sciences is matchless to this day and who discovered linguistic rules which
have no exception, was an Indian; the numerals which the European call Arabic were
created by Indian mathematicians, the concept of the zero was born in India, the Indian
name of the science of Geography named ‘Bhoogol’ (the round earth) itself proves that
Indians knew in their hoary past, the fact discovered by the Europeans only recently,
that the earth is round, the movements of the planets and the sun have been being studied
and solar and lunar eclipses have been being foretold by our Panchang (Indian calendar)
makers since times-immemorial and thus our achievements in the field of the science of
Astronomy are surprising.

People tend to believe that Indian culture is a culture that expects its votaries to
remain apathetic to the political, social, economic and military affairs of even their own
country and to lead a lonely life, somewhere in the Himalayas. But the fact remains that
the Indian culture focuses its attention on the whole of life and assigns to man the duty to
make it move in the right direction. Indian culture is an activity-centred life and encourages
right kind of activity. The successful man in our religious stories is one who leads a life of
prosperity here and then goes to heaven hereafter.! Lord Krishna says in the Gita that
there are people for whom the enjoyment of what pleases the senses is the final end of
life but one who is interested in the realization of the self does not care much for them
and the other materialistic possessions.? This signifies that the Indian culture neglects
neither material progress, nor the spiritual one, though it is aware of the fact that the
spiritual progress or the progress towards the realization of the self is more important of
the two.

1. Sgcllch W e AMf fasomT Hea-- TR - 39/133
2. it TR |
TR qf: et 7 fefiad 11 shusmem i - 2/44
Troafasar da1 fehuet qarsia |
frd=gt freraeree feimey s | sftasad T - 2/45
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Another misconception about the Indian culture is that it stands for inaction and
passivity. They often quote the Hindi poet Malookdas who says that just as a python
does not serve anybody and no bird does any work at all, in the same way a human
being is expected neither to serve anybody nor to do any work, and that God arranges
food for each and everybody.® But the fact remains that the Indian culture expects a man
to be industrious and to make remarkable achievements through industry. The fact comes
to light when we read Lord Krishna’s words that a man ought to work without expecting
any fruits of his labour with the view that it is his duty to do so because if he does that he
is able to realize the perfection.* He adds that work is needed even to keep the world
going.’ Lord Krishna illustrates this statement of his when he says that kings like Janaka
made extraordinary accomplishments through work and a man should work also in view
of giving other people right kind of lessons.*

The Indian culture is fully aware of the fact that nothing can be made in this world
unless somebody makes it. If I like to get a house made, I shall have to make somebody
or some people make it. If I like to write a book, I shall have to write it and unless [ write
it, it will not come into existence. In order to make this world go on, we have to produce
food, we have to produce cloth, we have to build houses, we have to produce paper,
pens, ink and inkpots, we have to open educational institutions, hold classes, arrange
examinations and award degrees. None of these things can be done unless people choose
to do them. That is why we say work is necessary to keep the world going. So even
common sense makes it possible for us to understand that unless people work, the world,
as it is, cannot go on.

Some people may say that since birds and insects do no work, unless man uses
them to achieve his ends, and yet they survive. Yes, [ agree with them to the extent that
these lower animals do survive without doing any work, but I also disagree with them

3. 3R HL 7 =S, G K T FHI

I HH FE T, Fah AT AT | | Tefhard F vt
4. TEAIGEH: Tad Hd HH GHME |

ST QFERH JRATAIT T || fegmrad e - 3/19
5. foord 3% #Y o FH ST QST |
IHREEIT =9 F 7 Mgaesdor |1 isTad i - 3/8
6. HHUlg & dfufgmied SHHea: |

AHEIHINT FITAhdAe ™ || #iwsmad M - 3/20
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because the animals have not been able to build any kind of civilization. And since man
works he has been able to build the existing civilization. So this argument also leads us to
the same conclusion. Lord Krishna, who advises Arjuna, to become a practitioner of
Yoga while doing his work, defines “Yoga’ as mastery in one’s professional work.’

Never in the known history of mankind have Indians attacked any foreign country
for subjugation even though India has been attacked by aggressors from the Middle
East, the central Asia, and even distant countries of Europe like England. This is a proof
of the fact that Indian culture does not favour imperialism and colonization. The fact of
the matter is that Indian culture regards the whole world as one single family.® This fact
finds reflection in the sage’s wish in the Veda that all should be happy, all should be free
from diseases, all should enjoy well-being, and nobody should experience any grief.’

However, the Indian culture does not turn a blind eye the fact that these exist in
this world both the evil and the evil-doers. Though Lord Krishna unambiguously declares
in the Bhagwadgita that He incarnates Himself in every age to protect the noble-natured
people and to crush the evil doers and to restore the reign of the righteous living. '

People tend to put all in one single category and treat the whole mankind as one
homogeneous group. Many of the people are suffering from the Arjuna syndrome and
fail to recognize the existence of the evil in the world and regard all, including evil-doers
as “ours”. But that approach is faulty and impractical because it tries to forget the
unpleasant side of the coin. The Indian culture expects one to take each and every
corner of life into consideration and expects one not only to work for the promotion of
the righteous but also to destroy the evil-doers altogether. Lord Krishna declares

7. I St 3T FHTH |

TEENTR o T HHY I || diegmad i - 2/5
8. 3 fast w¥ A UM FrEraE

SERARAHT T TGHIT FTHHH || FEUCAEG - 4/71
9. T HIEAH A e T AT |

T TR TYER] A1 HYEE @ AT || ITET QU - 35/51
10. GREATOTE YT AR = g6 |
eIt Fea g g 11 iesmaa W - 4/8
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unequivocally that He incarnates Himself when the Dharma is on the decline and the Evil
is in the state of ascendancy, so that He sets things right.!!

These people try to give the impression that the Indian culture is a non-resisting
culture believing in the principle that non-violence is one’s ultimate duty.!? Lord Krishna
unambiguously tells Arjuna in the Gita that being a warrior he should know that no other
duty for a man from the warrior class is more important than fighting for the right cause
and that it is unbecoming on his part to feel hesitation in resolving to fight.!* It is below
human dignity not to protect one-self when attacked by a wrong-doer and if one allows
oneself to be stone-pelted at, to be made an object of aggression by wrong-doers and
to be vanquished, one is abstaining from one’s duty and is violating the principles upheld
by the Indian culture. Even in the recent history of India we have seen that a neighbouring
country has been fighting India for about seven decades and India has been responding
to the attacks by sheer inaction, that is, by refraining from retaliation. We have seen how
our soldiers are being stone-pelted at, nay even pushed down and humiliated by their
adversaries for no fault and they have been only pocketing the insults. This behaviour
involves a serious violation of the principles of Indian culture. India believes in resisting
evil in all its forms. Indians rarely allowed aggressors to enter our country without
resistance, be he Alexander, be he Mohammad Gauri, be he Dalhousie, be he Ayub
Khan. No doubt, we did not always succeed in winning battles; we resisted almost
every aggression in one form or the other. Can we forget how Laxmibai, the Rani of
Jhansi, fought the forces of Dalhousie?

It is not only unwise but also cowardly for a community not to have a suitable
protective force and not to use it. Many of the communities which took no or weak
protective measures found themselves exterminated. For example, the Red Indians of
America have been almost exterminated because they failed to protect themselves from
the onslaughts of the aggressive whites of Europe. Likewise, the aborigines of Australia
have been exterminated almost completely from the continent of Australia which once
belonged to them. In India itself about three lakh (three hundred thousand) Hindus who

11. 3 a1 fg we Tenfaiafa arad |

ARAHTEH TR Gored || Siosmad i - 4/7
12, AfEHT G G || (FRTIRA, 99 U4, 3TEA™ 207/74 — ARHUSTHHETS )
13. @A TR 7 oty |

TrifE JareAs=IRtEe 7 fFad 11 feesmad fidr - 2/31
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regarded the valley of Kashmir as their sole and exclusive homeland have been wiped
from that valley and have become homeless refugees here and there. That is why I say
that a community not having a suitable protective force is unwise. The history of the
communities living in different parts of the world is an ample proof of the fact that when
a community migrates from one land to another, it tries to eliminate its predecessor and
rarely chooses to adopt the principle of peaceful-co-existence. No doubt, Indians do
not attack any other community in order to subjugate but the Indian culture expects
Indians to protect themselves adequately. One of the proofs in support of this fact is that
every Devata and Devi of the Hindus has at least one weapon in one of his/her hands:
Lord Vishnu has the Sudarshan Chakra in one hand and the gada (=club) in one of the
other three hands, Lord Shiva carries a Trishula (=trident) is his hand and Durga bears
a sword to cut the head of the demons.

There have been countless occurrences in which Indians crossed the borders in
order to punish the aggressors and staged surgical strikes, as it is a ruler’s duty to punish
the aggressor and not to submit before him. Lord Krishna regards one who shirks his
duty as a protector of his land, as a eunuch when he asks Arjuna to overcome his
cowardice and rouse himself'to fight.!* In the ancient days Lord Ram’s army entered
Lanka, the kingdom of Ravana, to save Sita from Ravan’s clutches. Both Valmiki and
Tulsidas have given the details of the attack in their respective epics Ramayana and
Ramcharita Manas.

Now I turn to the extrinsic challenges. The first of them is the vilifying propaganda
that is being carried on by hostile people and communities.

One day I went to a church in the city of Meerut and heard the priest’s sermon
there. I heard the preacher telling people that they were expected to be different from
the Hindus as the Hindus trained their children in becoming abusive in their language and
becoming fluent in using abusive words while talking to their opponents. [ have not come
across any Hindu family in which they give such training to their sons and daughters. |
wonder whether this preacher was making such a statement just to vilify the Hindus and
the Indian culture or to achieve some other end of the kind.

14, T W W T q FeragITEd |
&% FEIAECd IS W || i i - 2/3
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Secondly, usually they exaggerate the Hindus’ not being fair in their treatment
towards the people engaged in the works of cobbling, shoe-making and scavenging. For
example, Raj Kumar does this in the following words: “Dalits are ‘the other’ in Indian
society. Popularly known as untouchables in the Hindu caste system, they are the helpless
victims of the caste oppression over millennia. As a people they are treated as ‘low’ and
looked down upon in all spheres of social life. The upper caste Hindus, at various points
[of time] in the past, have systematically attempted to annihilate them from the pages of
Indian history.”'” No doubt, we have the four Varna social system in the Hindu society,
and there must have been unhappy incidents of oppression here and there, the members
of'the four Varnas have been living harmoniously for ages. The system is not much different
from the modern practice of division of labour.'® Moreover, the Indian culture does not
support the practice of regarding anybody as low on account of his Varna, as it has been
said in the Gita that the learned people make no discrimination between a well-educated
and well-behaved Brahmin, a cow, an elephant, a dog and a scavenger, and remain
impartial."”

Money power is another tool that is being used to wipe off Indian culture and
convert people to Christianity and the like. There are numerous cases in which people
take undue advantage of a man’s poverty and tempt him to embrace Christianity, or
Islam by offering money for his children’s education or some well-paid job. In Mulk Raj
Anand’s novel The Untouchable Bakha, a scavenger, goes to the Christian priest Colonel
Hutchinson, not because he is interested in Jesus Christ or his teachings but because he
hopes the Christian preacher will give him a pair of white trousers. The narrator reports
Bakha’s thoughts in the following words:

Bakha was baffled and bored. He did not understand anything of these songs,
he had followed the Sahib because the Sahib wore trousers. Trousers had
been the dream of his life. The kindly interest which the trousered man had
shown him when he was downcast had made Bakha conjure the pictures of

15. “‘Dalits as ‘the others’: Reading Dalit Discourse in Joseph Macwan’s Angaliyat’, Ravenshaw
Journal of Literary and Culture Studies V 2015, pp. 46-72.

16. AQEUH HA G URRHGIIRE || AiHsEd A - 4/13

17. foenfamaeegs s fy gfafT |
YT 99 49 7 ufvedr wHefel |1 fmsTad Wi - 5718
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himself wearing the Sahib’s clothes, talking the Sahib’s language and becoming
like the guard whom he had seen on the railway station near his village.'

No doubt, poverty is a problem in India and a man can accept conversion in order to get
some financial benefits. But poverty is a problem in many communities of the world:
there are poverty-stricken people in Islamic countries: there are poverty-stricken people
in Christian countries, and so on. Nor is poverty confined to the Dalits. Even the caste
Hindus are poverty-stricken in large numbers. So our people have to resist allurements
and shun the calls for conversion. Article 21 of the Constitution of independent India
allows every citizen of this country the right to live which according to the Supreme
Court of India means the right to live with dignity. So nobody in this country has the right
to force any other person to convert to a faith other than his own. Yet in this country
thousands, nay lakhs were forced to leave, their homeland to escape conversion,

But converting people from one religion to another either with the help of money
or bullets is going on in many parts of the country, as is evident from the following report
about the hill-districts of Assam:

The Christian population in the Karbi Anglong District has [sic] increased
from 7.99% in 1971 to 14.48% in 2001 according to the latest census. In
north Cachar Hill District the Christian population was 26.68% of its
population in 2001 against 10.31% in 1971 census, which proves that there
is a massive conversion drive in those tribal belts of Assam which does not
augur well for the national integrity, particularly against the backdrop of
experiences in Mizoram, Manipur and Nagaland in the North-East where
the missionaries patronized the separatists and secessionists [sic] elements
to divide the people on the basis of religion and demand separate statehood.'’

The same fact is suggested also by the following Table based on the census Report
published by the Government of India?® showing the growth of the Hindus, the Christians,
the Muslims, and the other communities in the district of Kaudhamal of Orissa:

18. Mulk Raj Anand, The Untouchable (New Delhi: Arnold Heinemann, 1981 [1935])
p-174.

19 Cited in North Cachar Hills (Assam): Root Cause, a report of the Justice on Trial group of
Ahmedabad (Gujrat), pp. 4-5.

20 Cited in Kandhamal: Truth Unveiled, a report prepared by the Fact Finding Committee of Forum
for Justice (Hyderabad), p. 24.
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Year Hindus Christians Muslims Others
1961 3,04,459 21,928 382

1971 3,54,769 37,561 1,427

1981 4,05,251 42,264 1,315 45
1991 4,68,869 75,579 1,739 02
2001 5,27,757 1,17,954 2,253 58

The extraordinary rise in the population of the Christians and the Muslims signifies that
the process of conversion is on the rise.

The use of the sword is the third extrinsic challenge to the Indian culture. It is
being done inside India and also overseas. There are hundreds, if not thousands, of
pockets in India where they have removed almost all the Hindus and have Islamized
them or Christianized them. [ have already mentioned the valley of Kashmir which once
was the home of about 300,000 Hindus popularly known as Kashmiri Pandits. This
valley was Islamized in the 1990’s as the Pandits living there were killed in such a large
number that the rest of them chose to flee away out of fear.! A member of this Pandit
Community, whom I know, had to run away even before he could manage to sell his
house which was then ransacked and set ablaze. So the sword was used not only by
Aurangzeb and his associates in the Mughal period to force the Hindus to adopt Islam,
itis being used even now. A few years ago they were charged with doing that in Kairana,
a town only about one hundred miles from Delhi in India. About 1400 years ago there
lived in the world people professing faith in non-Islamic religions. Just in this period of
about 1400 years 56 countries have been made nearly 100% Islamic. In most of these
cases it is the sword that spread Islam. And in the valley of Kashmir they used the bullet
to make the Hindus flee away. We can take the example of the tribal area of Assam. The
‘Justice on Trial’ group asserts that in Nagaland the Naga Christans use both bullets and
bank-notes to make the Hindus of the Dimasa community embrace Christianity, as they
report:

21 R. C. Majumdar at al record that “The census of 1941 recorded that the total population of the
state [of Jammu and Kashmir] was 4,021,615 of whom 77.11 percent were Muslims, 20.12 percent
Hindus 2.77 percent Sikhs and Buddhists.” [R.C. Majumdar et al An Advanced History of India
(Madras: Macmillan, 1978 [1967]) fourth edition, p. 967]
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The borders of Nagaland and North Cachar Hills adjoin each other and it is
very easy for the militants to reach NCH and do their job of creating an
atmosphere of fear. The main reason for creating such an atmosphere of fear
is an attempt by the Naga Christians to convert the Hindus of Dimasa
community and to keep them in fear so that they convert to Christianity. The
method of alluring the Dimasas or any other community to convert to
Christianity is financial help.?

Now we come to the last challenge, namely the manipulation of population.
Different communities have different birth-rates both in India and overseas. The number
of members a community has is important not only from the political point of view but
also from the cultural point of view sometimes a community tries to manipulate its birth
rate. [ have in mind the following statement of the former President of Pakistan General
Pervez Musharraf: “[The] biggest strength of Pakistan is the Indian Muslims, not the
nuclear bombs. They are converting India into an Islamic nation by population explosion.
India can repeal article 370 from Kashmir, India can build Ram Temple, India can win
war against Pakistan, but India cannot prevent itself from becoming an Islamic nation!”*

This signifies that conscious efforts are being made to bring about in India a
demography in which the followers of Islam outnumber the Hindus so that the country
can be made Islamic. That is why proper measures have to be taken to nullify the efforts
being made to manipulate changes in the demography of the country.

It is the experience of the Hindus of India that when the Muslims outnumber the
other communities living in the region, they try to make themselves an independent country
and when they succeed in doing that they declare the country to be Islamic. This happened
in Sindh, Punjab, Baluchistan and East Bengal. All these parts of India were populated
by both the Hindus and the Muslims but now they have become Pakistan and Bangla
Desh and both of them are Islamic countries. R.C. Majumdar et al record in their book
‘An Advanced History of India’ that the British rulers of India agreed to change the
Muslim dominated parts of India into Pakistan. According to them Lord Mountbatten,
the then Viceroy of India, also declared on the 3™ June, 1947: “If the area with a majority

22. North Cachar Hills: Assam, op.cit. p. 29.
23. Avideo being circulated in India on social media around the 15th of March 2019.
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of Muslim population so desired, they should be allowed to form a separate Dominion...””*
And there came a time, as we all know, when they became a separate country.

24 R.C. Majumdar, H.C. Ray Chaudhary, and Kalikinkar Dutta, An Advanced History of India
(Madras: Macmillan India Ltd., 1978 [1967]), p. 981.
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SCIENCE AND RELIGION

Maria Wirth'

When [ was in high school in Germany, | had a recurring phantasy. I imagined that
some fine day the anchor in the news broadcast announces that science has found proof that
God exists. This was at a time when doubts started creeping in whether it was true what I had
believed so strongly in childhood, and such an announcement, I felt, would settle the issue
once forall.

This was in the 1960s, when science made great strides for example in space exploration.
Yuri Gagarin, the first astronaut in space, allegedly said after returning to earth that he had not
seen any God out there. His statement did not carry too much weight, as he was Russian, and
we Germans generally did not trust any Russian during the height of the cold war. ...

Still, for those of us who knew a little about history and were interested in science,
‘religion’ —which meant Christianity in Germany — came under scrutiny and did not come out
of itunscathed. My elder sister was one of the first in our small town who rejected officially
her membership in the Church, undoubtedly influenced by her husband who did so as well.
My mother was very concerned —not so much that my sister would now burn in hell for all
eternity, but what ‘the people will think’. I got the message not to follow suit.

It was a big dilemma. [ intuitively believed in God, a supreme, all-mighty Being, that is
the cause of our existence and somehow ‘knows’ what we think, feel and do, but I could not

1. Ms Maria Wirth, a German, is a trained psychologist of Hamburg University. After her encounter with
(darshan of) Devaraha Baba almost 38 years ago she abandoned her plan of going to Australia for
research. She has continued to live in India ever since though she is not an Indian citizen yet. She has
dived deep into India’s spiritual tradition, sharing her insights with German readers through articles and
books. She started educating Indians and the world about the unique value of Indian tradition through
her blog in English language. Her recent book “Thank you India — a German woman’s journey to the
wisdom of yoga” has been received very well.
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reconcile what religion told me about this God. I could not believe that he is so unfair, even
cruel, that he would let me burn forever in hell only because I had skipped Sunday mass.

The fear of hell had been real for me as a child. I had skipped Sunday mass once when
I was 9 years old and was terrified that I could die before I had confessed my ‘sin’ to the
priest. I was sure that in that case, [ would go straight into hellfire. (Skipping Sunday mass
was a cardinal sin for Catholics at that time with hell as punishment).

Now, being older, this fear had left me. Eternal hell after a life of a few years simply did
not make sense. This claim seemed rather a tool to frighten people into falling in line with the
doctrine. Furthermore, why would the creator of all human beings punish the majority of
them with hell because they believed in another religion? Why did this God not let everyone
be born in a Christian family if he wants everyone to believe in the Bible? Or be born into a
Muslim family if he wanted all to follow the Quran?

It did not make sense and I was not interested anymore in religion, even more so when
Iread in the library of my uncle, who was a priest, about the violent history of the Church and
its suppression of scientific knowledge. Can anyone imagine the pain of a scientist who knew
for sure that the earth goes around the sun but had to keep quiet because it was politically
incorrect to have such a (correct) view? How painful must it have been for Galileo for example
to realize that the Church was the sole arbiter of what is true, even if it is clearly not true?

Fortunately, courageous men like Voltaire and others struggled hard and succeeded to
restrict the power of religion. Secularism was introduced, blasphemy laws repealed, and
now science flourished in Europe. However, there was no connection to religion. Religion did
not foster science. Science flourished in spite of religion, not because of it. Or did it?

Here, maybe we should finally define ‘religion’.

Strangely, there is no clear-cut definition. The common denominator is usually that religion
is about the belief in and worship of the Divine, God or whatever name one wants to give it.
Christianity, Islam, Hinduism, Buddhism and Judaism are the major religions. Minor ones are
Jainism, Sikhism, Shintoism, Taoism, etc. Yet why are all these different traditions put into
one basket and called ‘religion’? Is this justified?

‘Religion’ comes from Latin and means ‘to bind’. It was first used for the Catholic
Church. Later, when the Turks were at the gates of Vienna, Islam was also called ‘religion’.

Why was a new term introduced? Was the term Christianity not clear? It surely was as
it referred to the followers of Christ. What else needed to be conveyed? To what had the
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follower of Christ to be bound?

Since Christianity and Islam both have fixed doctrines contained in certain books and
both claim that only their doctrine is true and whoever does not believe this will burn in hell,
it can be safely assumed that the term religion indicated that the followers were bound to the
exclusivist doctrine of Christianity or Islam respectively — over many centuries even at the
threat of death if they tried to loosen the bond. They had to ‘religiously’ stick to the tenets
given by the clergy, like going to mass on Sunday or praying five times a day at specified
times.

In exchange for this loyalty to the doctrine, the believers were left in peace from blasphemy
laws and promised heaven after death. Further they were assured that they are on the ‘right’
path when there are ‘wrong’ paths as well. In short, God loves them, but not the others.

Where does Hinduism fit in in this scenario? Actually, it doesn’t fit in. It does not bind its
followers to a fixed doctrine. It not only allows a free enquiry but encourages it. No blind
belief in unverifiable dogmas is demanded. Yet in the 19" century, the term religion was now
used for the ancient traditions from India, China and Japan, as well. And intriguingly, all those
traditions got an ‘ism’ added: Hindu-ism, Buddh-ism, Tao-ism, Jain-ism...

Usually an -ism is associated with a narrow doctrine, developed by one person like
Marxism, Stalinism, Maoism or has otherwise a negative image like Nazism or “Islam-ism”,
which is meant to be seen as different and worse than Islam. That Juda-ism, which always
was at the receiving end of Christianity and Islam, also got an —ism just would confirm that the
—ismis not as ‘noble’ as the ending of the two “only true” religions.

Did the west try to obfuscate the fact that the Eastern traditions, foremost of all the
Indian, had profound philosophies at their core and portray them also as ‘belief-systems’
with unverifiable dogmas at their core? For millennia these eastern traditions have lived
harmoniously together without fighting each other but rather debating each other, in stark
contrast to Christianity and Islam.

One thing is clear: Christianity/ Islam on one side and India’s traditions on the other are
two very different categories:

One group makes unverifiable claims about the truth, demands blind belief in those
claims and threatens with dire consequences, while the other group freely enquires into the
truth by inner exploration, debates, guided by the ancient texts and saints who had experienced
being one with all.
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For one group the goal of life is to reach heaven and avoid hell after death by religiously
sticking to the doctrine which is taught. The other group sees the goal in realising the blissful
truth that we are one with all in the depth of our own being while we are alive.

One group depends on conversion and indoctrination to gain followers, while Hinduism
is Sanatana (eternal) Dharma (righteous way of living).

Every Christian or Muslim had forefathers who were not Christians or Muslims. At the
start, often the sword was used to convert, as the ‘truth’ of the dogmas was not self-evident
and even went against common sense. Later, indoctrination of children and blasphemy laws
kept the followers subdued.

The reason why conversion is necessary for the dogmatic religions is simple:

Suppose a community on some island is completely unconnected to the modern world.
They will never become Christians or Muslims because they need to be told a story from the
past about God sending his only son to earth 2000 years ago, or about Allah sending
Mohammed as his last prophet some 1400 years ago.

Yet if these islanders deeply enquired into what is true and how to live a righteous life,
they might come to similar conclusions like Sanatana Dharma, as it does not depend on some
event in history. It requires deep enquiry into That what truly is — eternally.

Yet let me go back to my personal discovery of a connection between science and ‘religion’.

Meanwhile, I had stopped going to mass. When I told it to my mother, her reaction was,
“And what if you go to hell?” “I won’t go to hell”, I replied. If there is a God, he surely won’t
be so petty-minded to insist on a specific way of worshipping him. I also had had some
inkling that indeed, there may be a God. An article on modern physics had explained that all
is basically one energy and the different forms in this world are not really solid or separate
entities. Strangely, this made sense and I felt: If there is a God then that one energy must be
him.

Yet in the 1970s, we students at Hamburg University were so ‘modern and progressive’
that we would have rather bitten our tongues than admit that we believed in God. Yet it was
ok to be interested in Buddhism or Transcendental Meditation (TM) or Bhagawan Rajneesh,
as Osho was called then.

I 'even took initiation into TM. The Beatles had paved the way. I loved those 20 minutes
of meditation in the morning and evening. Yet there was a lot of negative reporting in German
newspapers about TM at that time. The Church had set up commissioners for sects, and
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warned one can go mad by meditating. Parents were asked to keep an eye on their children
so that they don’t fall prey to the brainwashing of those sects. Maybe, this negative propaganda
had its influence because I stopped meditating after two years.

Even more than TM, the Hare Krishna ‘sect’ was demeaned and ridiculed by the media.
Their followers were portrayed as weird, mad chaps. Hinduism already had a bad image. |
had learnt in primary school that it was about a terrible caste system and untouchables. Now
the media did their best to make it look even worse.

In December 1979 I planned to go to Australia with a stopover in India. This stopover
became a turning point in my life. It lasted meanwhile 37 years. The reason why I stayed on
in India ironically was because of the much maligned Hinduism. I realised the amazing depth
and breadth of Hinduism and wondered, why it was portrayed so wrongly as a primitive,
oppressive religion when it is actually the best option for mankind. The Dalai Lama said that
India has great potential to help the world. He is right and the negative propaganda in the
west is wrong. Hinduism is least dogmatic and closest to the truth. Ifit binds at all, it binds or
rather unites (yog) the individual with the Divine.

Back to my stopover. I visited the southern tip of India, Kanya Kumari. A little off the
coast on a huge rock, there is a memorial for Swami Vivekananda. At a bookstall there, |
bought ‘Jnana Yoga’. I had not heard of Swami Vivekananda, but wanted to learn about
Indian thought while in India.

Swami Vivekananda had swum to this rock to meditate in December 1892. His guru,
Ramakrishna Paramahamsa, had died in Calcutta six years earlier. The young man had realised
that under British rule his countrymen had purposely been cut off from their culture. He
wanted to wake them up, give them back their self-respect and pride in their Hindu tradition.

On this rock, he decided to participate at the World Congress of Religions in Chicago in
1893, and present Advaita Vedanta, one of the highest flowerings among the different Indian
philosophical systems. Advaita Vedanta is explained in the Upanishads, the last part (=anta)
ofthe Vedas, and postulates that essentially, everything is a Whole (a-dwaita = not two).

Swami Vivekananda became the star of the World Congress. He got a standing ovation,
and was asked to give a lecture tour in the US. He was sought after by influential persons,
including scientists like Tesla. But the Christians went after him. In his own words at a lecture
at the Victoria Hall in Madras after coming back to India:

“There is not one black lie imaginable that the Christian missionaries did not invent against
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me. They blackened my character from city to city, poor and friendless though [ was in a
foreign country. They tried to oust me from every house and to make every man who became
my friend my enemy. They tried to starve me out.”

Why did the Christians do this? Did they fear that people realise that Advaita Vedanta
makes far more sense than their dogmatic belief-system?

Iread ‘Jnana Yoga’, and it was fascinating. Swami Vivekananda expressed clearly
what [ vaguely had felt to be true. For example that all is interconnected or rather: ONE.
Everything in this creation including ourselves is permeated by the same great intelligence,
like waves are permeated by the same ocean. The waves may be convinced that they are
separate from the ocean as they have a distinct form and name. But ultimately all the waves
are nothing but the one great ocean and nothing is lost when their form is lost. Similarly,
though we may consider our person as separate from others, in truth we are the one
consciousness and nothing of substance is lost when form and name are lost.

Further, Swami Vivekananda claimed that the so called reality is not really real. Itis a
sense deception, in a similar way, as at dusk a rope is mistakenly seen as a snake, even
though in reality there is only arope. Truly true, he claimed, is our inner being (Atman) that
permeates everything and makes all appearances miraculously shine forth. It is infinite, eternal.
It is not an object that can be seen with the eyes or thought of with the mind.

“Brahman is not what the eyes can see but That whereby the eyes can see. Brahman is
not what the mind can think but That whereby the mind can think...” declares the Kena
Upanishad. It is however possible to be Brahman. Rather, we are it already — “Ayam Atman
Brahman” (the individual consciousness is one with the universal consciousness) is one of the
Mahavakyas (great uttarances) of Vedanta.

Now this ocean analogy of all being one sounded almost like that article on modern
physics which I had read in high school. How come? Did the scientists discover this
independently or were their theories inspired by the Vedas? Had the scientists reflected on
the profound insights of the Indian rishis?

Indeed this had been the case. The great scientists who were responsible for replacing
Newton’s paradigm of a universe full of separate ‘things’ with an interconnected, homogeneous
Whole were inspired by Vedanta: Heisenberg, Schroedinger, Pauli, Einstein, Oppenheimer,
Tesla and others, all knew about and reflected on India’s ancient wisdom.

The Church was surely not amused that the brightest brains in the Occident endorsed
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Indian wisdom and she might have schemed to blacken this image by teaching schoolchildren
all over the world that ‘Hinduism’ means a bad caste system and sinful idol worship. I heard
already in primary school about ‘untouchables’ which left a lasting, negative impression about
Hinduism. The Brahmins, it was claimed, were the worst. Little did I know then, that the
Brahmins had taken great pains to memorize and preserve the Vedas for posterity, and the
atrocities of the caste system come nowhere near the atrocities by Christians and Muslims in
the name of their god.

In 1982, an international conference on the “convergence of ancient wisdom and modern
science” was held in Bombay and [ wrote about it for a German magazine. The program for
the conference explained that India was purposely chosen as the venue as the scientific theories
propounded were based on ancient Indian insights. This was as explicit as it could get: Indian
wisdom helped scientists to formulate their theories.

Fritjof Capra, Rupert Sheldrake, Karl Pribram and other scientists explained that new
research in physics, biology, neurology and other subjects clearly pointed to a convergence
between ancient wisdom and modern science. Scientists, while searching for the substance
of things, had stumbled upon a homogeneous ONE energy. Matter and energy are
interchangeable and the three dimensional space and the linear time have become the four
dimensional space-time—continuum that is beyond human imagination. There are no separate
objects or separate existences. Everything is related and is in perpetual movement. Fritjof
Capra likened it to Shiva Nataraj — the dancing Shiva.

So it was now scientifically approved that our senses deceive us and that nothing that
the senses perceive truly exists —in tune with the ancient Indian concept of Maya. And science
is considered as the highest authority regarding the truth. Is this view justified?

Psychology also got a major facelift at the conference thanks to transpersonal psychology.
It was a new branch that was based on the Hindu concept of Atman — the transpersonal or
transcendental essence in all human beings. The core of Vedanta are the four Mahavakyas of
the Upanishads, which proclaim that Atman (the individual consciousness) is one with Brahman
(the universal consciousness), like in “Ayam Atman Brahman.

Finally Sanatana Dharma got its due, I felt. The comforting knowledge of unity would
surely not stay only in the heads of some scientists but would influence the lives of the common
people. After all, according to Hinduism, the goal of life is to realise what we truly are —not
a separate person but Satchitananda, — blissful awareness.
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My optimism was wrong.
If anything, there were even greater attempts to hide the profound philosophy and the

contribution of India to science since the early 1980s and to prevent the common man from
appreciating the Hindu way of life.

Let’s take transcendental psychology. At the conference in 1982, Swami Muktananda
gave a presentation of the non-dual tradition of Kashmir Shaivism. The participants were
taken to his ashram in Ganeshpuri. It was not made a secret that he was the guru of Christina
and Stanislav Groff, who organised the conference on behalf of the Association of Transpersonal
Psychotherapy.

Yet today, in the internet age, Wikipedia says about “transpersonal psychology’ at the start:

“Amongst the thinkers who are held to have set the stage for transpersonal studies are
William James, Carl Jung, Robert Assagioli and Abraham Maslow. Commentators also
mention the psychedelic movement, the psychological study of religion, parapsychology, and
the interest in Eastern spiritual systems and practices, as influences that shaped the early field
of transpersonal psychology.”

Not a word about India. Sanatana Dharma or Hinduism, which deserved to be mentioned
before all other contributors, is missing. The long Wikipedia piece ends with a revealing
remark:

“According to Cunningham, transpersonal psychology has been criticized by some Christian
authors as being “a mishmash of ‘New Age’ ideas that offer an alternative faith system to
vulnerable youths who turn their backs on organized religion (Adeney, 1988)”.

Those Christian authors do not offer arguments to rebut the new (ancient) theory of a
transpersonal self but call it names: “mishmash of new age ideas”. They fear that vulnerable
youth turn their back on organised religion.

Why do they threat this scenario? Obviously they do not even try to evaluate whether
the ‘I’-feeling could indeed be transpersonal and the same in all: whether the new theory
could be closer to the truth is not an issue for them. Loyalty to the ‘revealed truth’ overrides
it. The mind is stuck in a straitjacket.

A pious Christian cannot allow himself to think freely. The Christian doctrine is the
unquestionable truth for him. Of course this applies not only to authors but also to scientists.
There may be self-censorship regarding the theories they propose.

Can a pious Christian archaeologist even consider that human civilisation started millions
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of years ago? How would he explain that God sent the Bible so late to humankind? He would
be in serious trouble. A genuine dialogue between science and religion within his mind cannot
happen. A Hindu in contrast would have no problem; on the contrary, he is encouraged to
think in huge timeframes. Even one mahayuga (cycle of the four yugas) lasts 4,32 million
years and there are many much greater cycles.

Could Schroedinger, Heisenberg, Einstein and others have pushed the frontiers of science
and even done away with the reality of individual persons if they had been pious Christians?
Probably not.

Yet strangely, even today western scientists consciously or unconsciously close their eyes
to the huge contributions of India to science. For most of them, the world ends in Greece.

In an interview with National Geographic in 2015, the Nobel Prize-winning theoretical
physicist Steven Weinberg talked about great scientists. He went back to Archimedes, Aristotle,
Ptolemy, Galileo, Newton and Leibniz, but not a word about India, for example that the Rig
Veda, the most ancient scripture in the world, in 10.22.14 already stated that the earth goes
around the sun, yet Copernicus is credited with this discovery. Or that the Rishis had estimated
the age of the universe correctly. Is Weinberg ignorant about those contributions or why
would he not mention for example the Baudhyana sutras which contained the Pythagoras
Theorem long before Pythagoras was born, or Aryabhatta who was a path-breaking
mathematician and Astronomer of the 5® century CE? Why are Indians not credited with the
work they did, but their insights were often lifted and appeared under western or Arabic
names? The infinity Foundation is documenting the Indian knowledge of science and technology
in 20 volumes and substantiated many such cases.

The interviewer of Steven Weinberg also did not ask about India, but he did ask about
“the golden age of Islamic science”.

Weinberg, a Jew, clarified that the scientists were not doing Islamic science, but science
and many leading scientists during this golden age were actually irreligious or hostile to religion.
He might have said this from personal experience, too. In our modern times, scientists with
Jewish names are clearly overrepresented, yet nobody ever suggested, least of all those
scientists, that we live in “the golden age of Jewish science.”

Al Jazeera aired a documentary on the great Muslim scientists recently, yet if one looks
closer, the source of many of the inventions those scientists are credited with, for example the
decimal system or algebra, is India. In India even the steel (Wootz) of the famed Damascus
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sword was produced.

Dogmatic religions never fostered science. What sadder example can there be than the
burning of the great Nalanda University by Islamic marauders in 1193 AD. The collected
treasure of the best minds was turned into ash and thousands of students were killed. Voltaire
rightly said, “Those who can make you believe in absurdities can make you commit atrocities.”

Yet times are changing. The awareness that we would be better off without dogmatic
religions is growing. Christianity is losing its hold over the mind of its followers in the west.
And Islam is more and more scrutinised, too, in spite of media trying its best to out
‘Islamophobia’ as unacceptable.

But let’s find out why science flourished in India in ancient times and why Sanatana
Dharma did not obstruct it. The reason is simple: Sanatana Dharma or Hinduism is based on
science, or rather, it is science. Veda (from Sanskrit) means knowledge and science (from
Latin) means also knowledge. Science is defined as knowledge gained from observation and
experimentation. The rishis added one more method — knowledge gained from inner
exploration. This inner exploration or meditation lifts Hindu Dharma actually above science
and the arrogance which scientists often show towards Hindu practices is unwarranted and
stems from ignorance.

“Science is also a religion. It also depends on belief”, a friend who holds a doctorate in
physics said once provocatively. He has a point. The scientists believe in theories that seem
to explain what they observe. Yet they don’t know for sure whether they are true. For example
mainstream scientists still hold that consciousness is a kind of by-product of the brain. They
may have to revise this theory ultimately.

Maybe one could say that science is in between Christianity and Islam on one side and
Sanatana Dharma on the other. It is not rigid as the dogmatic religions are, because it is open
to change if new insights emerge. But it is lacking the most important knowledge — the
knowledge of that which alone is true.

Scientists have discovered the oneness of all, but for them the oneness is dead, without
life. The rishis have discovered the oneness many thousand years earlier, but for them this
oneness is alive and knows itself. So far the rishis have never been proven wrong in areas
which were tested, like the age of the universe or even the distance between the sun and the
earth.

Would it not make sense for modern scientists to take their claim seriously that the
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underlying all-pervading, pure consciousness — satchitananda — is the eternal truth, and names
and forms are more like virtual reality. The truth is not something abstract, cold, and theoretical.
It is the conscious, loving essence in all.

It follows that everything is sacred, everything is permeated by satchitananda. So is it
really so incomprehensible when Hindus worship rivers, trees, the sun or the cow who gives
so much to human beings and herselfis so peaceful with the most beautiful eyes? Is it not
arrogance and hypocrisy on the part of western scientists, when they rush to debunk as
superstitious unexplained happenings, which Hindus consider as wondrous, yet keep mum
when miracles are ascribed to Christian ‘saints’ like to Mother Teresa recently?

Are Hindus not far more on target when they see Divinity in all? Is it not true? Is it ‘more
true’ to see the sun only as a ball of helium? Or water only as H O? The Aerospace Institute
in Stuttgart conducted research which indicated that water has memory. Does it not mean it
isalive?

Or take the cow: Now scientists discovered that the indigenous Indian cows give better
milk then for example Jersey cows. Traces of gold were confirmed in the milk of Indian cows
which is useful in Ayurveda. Swami Ramdev is setting up special cow research institutes, to
confirm the long held Indian beliefs about the usefulness of even the cow urine for example.
How long will western scientists mock Indians worshipping the cow or using her urine as
medicine?

Great scientists like Einstein did not demean spiritual practices but were aware of the
huge amount of knowledge that they are NOT aware of. Lesser scientists quickly ridicule
what is unfamiliar to them. Or are these scientists caught in their fixed Christian belief system
and cannot think beyond it?

According to Indian texts, we live presently in a dark era, the Kali Yuga, where people
are materialistic and their mind power is weak. They wrongly think that they are only body
and mind. Many thousand years earlier, in the Satya Yuga, Treta Yug and Dwarpara Yug,
human beings had a better connection to the spiritual dimension of their own being. For them
“Aham Brahmasmi” was more real than it is for us today.

Yet the realisation of true knowledge won’t come by thinking. It comes by sinking into
the vast intelligence from where thoughts emerge. Intuition springs from there. And somebody
who can tap this intelligence naturally can bring superior knowledge into his mind and express
it.
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When the mind is stilled by dropping thoughts, the divine dimension of one’s being shines
forth. True inspiration and intuition come from this level, and true happiness as well. It is this,
our true nature, which we are all seeking in our pursuit of happiness. We won’t find lasting
happiness among the names and forms.

And how to drop thoughts? In the Vijnanabhairava, one of the texts of Kashmir Shaivism,
112 methods are described. Maybe they are already patented in the west and come to India
in the form of seminars held by foreigners charging hefty fees? The participants from the
English speaking Indian elite would not notice, as they still, like under British rule, don’t learn
anything about their tradition, not even about their ancient history.

The Chandogya Upanishad describes how the sage Uddalaka prodded his son
Svetaketu to know “That by knowing which everything is known” and how he helped him
along with valuable questions and metaphors. Today, scientists like Hawking, also search for
“That by knowing which everything is known’ but they still have a blind spot. They don’t
search where it is to be found: Within their own consciousness.

And no, I don’t dream anymore that the anchor in a news broadcast announces that
scientists discovered proof that God exists. I realised that scientific proofs are valid only
within assumptions that have been proven already not to be absolutely true. The apple falls
down, ok, but ultimately there is no apple...

“Iam” alone is self-evident. It is the truth that needs not to be proven. This truth is our
greatest treasure. It is supreme, blissful Intelligence. It is within all of us. In English one could
callit ‘God’.
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Who is Afraid of Deen Dayal Upadhyaya? Some Reflections
on Deen Dayal Upadhyaya’s Vision of Chiti (the Soul of the
Nation) and Dharma-Centric Bharatiya Samskriti (Indian

Culture) in Contemporary Contexts

-Sudhir Kumar*

I. Prastavana/Preface: The Context and the Contest: Who is afraid of Deen Dayal
Upadhyaya?

Let us, first, confront the question head on - “Why should one, or anyone, be afraid

of Deen Dayal Upadhyayaji’s vision of Bharat'?”” Another version of this question may be

* Professor of English, DES-Multidisciplinary Research Centre, Panjab University, Chandigarh-

160014:ksudhir62(@gmail.com; Mobile: 08054368260; Address:- F-27, Sector 25, Chandigarh-160014 (India)

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”,

>
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“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 4 Sanskrit-English Dictionary, Ed. M. Monier-Williams, New Delhi, Parimal,
2011, pp 751-4).

“Bharat”( for India), “Bharatiya”(for Indian) and “Bharatiyata” (for Indianness).

“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.

“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”).
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reformulated as - “Who is afraid of the unifying vision of a “dharma-centric”” Bharat/India that
1s 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 no Bharatiya/Indian, or for that matter, anyone, irrespective of her/his being a
theist/atheist/agnostic, who believes in the inviolable 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 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 to understand 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 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’s Manisha Panchakam?’(a dialogue that took place in Varanasi on the banks of
the Ganges between Adi Shankara and a Chandala- an outcaste. Deen Dayalji underlined

2. Deen Dayal Upadhyaya, Deen Dayal Upadhyaya: Sampurna Vangmaya 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).
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how Adi Shankara’s 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,
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even Sri Aurobindo, in his seminal text- The Foundations of Indian Culture (1918-21)*
underlines that the Bharatiya samskriti/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 areligion or a dogmatic religious ideology called 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 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

4. Sri Aurobindo, The Foundations of Indian Culture, Pondicherry, Sri Aurobindo Ashram, 1992. (First
published serially in Arya -1918-21). Further cited as 7TFOIC 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
Dasam Grantha (Translated into English by S.S.Kohli), New Delhi. Munshiram Manoharlal Publishers,
PvtLtd.2016, pp. 38-63.

5. See www.sci.gov.in for the full text of the December 11, 1995 verdict.
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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 (saamskritik
samanvaya) 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, creed 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.”(77E 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” - “ Mujhe bada dukh hua ki
aapne humko apne me nahin shumar kiya...kya hum Bharat Mata ke putra nahin
hain?...arre itihaas mein badal gayi hamari puja ki padyati. Aur kya badla hai? ( 1
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 kehte hain ki hamara
Hindu Rashtra hai. Hindu Rashtra hai iska matlab isme Mussalman nahi chahiye
aisa bilkul nahin hai...jis din yeh kaha jayega ki yahan Mussalman nahin
chabhiye...uss din voh Hindutva nahi rahega. Woh to Vishwa-kutumb ki baat karta
hai .(We say ours is a Hindu Rashtra. Hindu Rashtra does not mean it has no place for

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 T/E with page numbers in parentheses.
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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”. (77E, 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” (77/E, September 19.2018,p.1). The
overwhelming question now is —” Who will, then, keeping in mind the unifying or inclusivist
vision of Deen Dayalji 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 of the Bayadere (a dancing Hindu girl)”.’
He goes on to label Indian communities or people as *“ semi-barbarian” people who, aftlicted
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” (TFWOII 17-18). Moreover, Marx legitimized his hatred and
condemnation of Bharat and Bharatiya samskriti and society, as well as justified the destruction
of Bharatiya samstriti through the imposition of colonial rule because 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 (TFWOIL, p.29).

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.
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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/Bharatiya samskriti/ Hindu view of life are vilified in the works of some
of'the Indian intellectuals) like G. C. Spivak®, Wendy Doniger®, Shashi Tharoor!’, Kancha
Ilaiah!', Vasudha Dalmia'?, Akshaya Mukul'* Arundhati Roy'*, Ananya Vajpeyi'’ and others
to disseminate through their writings and critical positions, all kinds of perversion of “dharma-
centric” vision of Bharatiya samskriti and the integral/holistic Hindu view of life. It is a foregone
conclusion that all those, who rather self-righteously imagine and firmly believe that “India,
that is, Bharat”!® (and not “Bharat, that is, 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 makes an attempt to critically examine the
significance of Deen Dayal 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:

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 Bharatiya Samskriti 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 Bharatiya samskriti 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 normal life to
perform her familial and social obligations ( See Rigveda Chapter 10.18.7 & 8, pp.29, Ed. Pandit Shri Ram
Sharma, Mathura, Yug Nirman 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.
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9. See how Wendy Doniger 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 Bharatiya Samskriti
by arguing that Bharatiya samskriti, 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” Bharatiya samskriti, 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
reductio ad Hitlerum, 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?”’( # 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
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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 Bharatiya Samskriti 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 Samskriti withoutwearing their ideological blinkers ??

11. See how Kancha Ilaiah in his rabidly polemical, anti-Hindu, anti- Indic culture texts such as Why I Am
Not a Hindu: A Shudra Critique 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).
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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 Bharatiya Vidyarthi 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 Bharatiya samskriti 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
“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 Samay Samskriti (Ed by Achyutanand Mishra, New Delhi,
Prabhat Prakashan, 2015) which, with tell-tale evidences, showed the great contributions to holistic and
dharma-centric Bharatiya Samskriti 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
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(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
anation and her unnaturally high-octane diatribes against Hindus and Bharatiya samskriti 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 7CI with page numbers in parentheses.
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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 consequences
and conditions may be fatal to national life. (Upadhyaya Vol. 1,178". Translation
mine)

Deen Dayal 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 adehumanized 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 dehumanizes others, is unable to lead the struggle. (Freire 29)'®

It will not be out of context here to briefly mention how the “dharma-centric” vision
of such contemporary thinkers as Kapil Kapoor and Rajiv Malhotra offers a very cogent
case for the decolonization of contemporary higher education and cultural institutions of India
through the radical transformation of pedagogy and research. For example, in his seminal
essay — “Sanskrit Literary Theory: A Rejoinder to Eleven Objections™!, Professor Kapil
Kapoor aptly comments on the impact of cultural neocolonialism prevailing in the structures
ofhigher education/cultural studies in contemporary India:-

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. Kapil Kapoor, “ Sanskrit Literary Theory: A Rejoinder to Eleven Objections” in National Seminar on
Philosophy of Indian Poetics & Value-Oriented Education, NOIDA, International Forum For India’s
Heritage, 2003. pp. 37-72. Further cited as SLT with page numbers in parentheses.
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“However, the “‘educated” Indian has been de-intellectualized. His (/Her) vocabulary
has been de-intellectualized. His/Her vocabulary has been forced into hibernation by the
vocabulary of the West. For him/her, the West is the theory and India is the data. The Indian
academy has willingly entered into a receiver-donor relationship with the Western academy,
arelationship of intellectual subordination. This “de-intellectualization’ needs to be countered
and corrected by relocating the Indian mind in the Indian thought. .. India has powerful,
attested, traditions of texts and thinkers in disciplines ranging from prosody to philosophy
and these are enshrined mainly in Sanskrit. By abandoning this donor Sanskrit tradition, we
have become passive, uncritical recipients of Western theories and models.” ( pp. 37-38).
Professor Kapoor further says that it is time we remedied this malaise afflicting the Indian
academy as “there is an increasing assertion in the country of the need to remedy this state, to
reverse this data-theory relationship between Indian academy and the Western academy by
relocating the Indian mind in its multiple, classical tradition of thought, in what has always
been a donor tradition. This is how we follow up the political and economic freedoms by the
freedom of the mind. In this perspective, in literary studies, we must reactivate Indian
frameworks in the university syllabi. (SL7,40-41).

Similarly, Rajiv Malhotra, another eminent culture theorist, has launched an intellectual
satyagraha against the predatory nature of Euro-Americo-centric knowledge-systems that
are out to devour and digest the Indo-Vedic “dharma-centric” vision of life embodied in its
knowledge-traditions. Hence, the urgent need to disseminate the unifying grand narrative of
Bharat/India to counter the threat being posed to its cultural freedom. He rightly says:

“India urgently requires a positive grand narrative, one that will help Indians
understand the benefits of being together. The challenge I am accepting is to show that India
does indeed have a unifying narrative which is continuous and organic, and which does not
need to be made up synthetically to keep the nation together. Our grand narrative is a
civilizational one and it is imperative for us to re-discover it, for ourselves and for a role we
can play on the world stage. A robust, unifying and strong national narrative must strengthen
the nation militarily and help its institutions grow economically, culturally and politically.””

In order to illustrate how the Americo-centric left-secular intellectual discourses tend
to sanitize the “dharma-centric” Indian tradition of literary theory or poetics, he critically

20. Rajiv Malhotra, Weaving India’s MAHAKATHA (Grand Narrative) for the 21st Century, Shimla,
Indian Institute of Advanced Study, 2018. p.14.
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examines, in his book, The Battle for Sanskrit: Is Sanskrit Political or Sacred? Oppressive
or Liberating? Dead or Alive??! the discourses of Sheldon Pollock, the eminent American
scholar of Indic studies :-

“In summary, for Pollock, kavya has been devoid of the sacred element for the most
of'its history, and only recently was ‘religion’ (as he calls it) added to kavya. My issue with
him is that he excludes the sacred dimension of rasa and kavya as something inherent from
the very beginning. By doing this he is undermining the integral unity of kavya with the rest of
the Vedic tradition. His agenda compels him to do this because he wants to argue that kavya
was strictly political ( and hence not spiritual) in nature.”

III. On Chiti (the essence or soul of the nation): Recontextualizing Deen Dayal
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

21. Noida, HarperCollins Publishers India, 2016, p.210. Even his other books such as Indra s Net ( Delhi;
Harper Collins 2014) and Breaking India ( Delhi; HarperCollins, 2011) offer a scathing yet critically
cogent analysis of how systematically the anti-India, anti-Hindu, breaking-India forces have been ,
since India’s independence, actively plotting to disintegrate and destroy the “dharma-centric” Indian
civilization and also chart out a programme for liberating Indian academy from the stranglehold of Euro-
Americo-centric cultural imperialism.
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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 Bharat according to Gandhi and Deen Dayal Upadhyaya

both. 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 Bharataiya samskriti/Indian culture,
from its performative aspect or neeti; in fact, both are one.

This manifests 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, Rammanohar Lohia, 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.

22. New Delhi, Sasta Sahitya Mandal, 2008.
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Thus, 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:-
“Tatkarma Yannabandhaaya, Saa Vidyaa Yaa Vimuktaye/ Aayaasaayaa Param Karma
Vidyaanyaa Shilpanaipunam” (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 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 Deen Dayal Upadhyayaji 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 must be)an inquiry into the ( the nature of) duty.?*
According to the first sutra of Nyayadarshana (Logic), the aim of logic or method oflogical
inquiry is eventually to 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’- ““ Yato abhyudaya nihshreyasa
siddhih sa dharmah”( That which makes one attain worldly well-being as well as true liberation
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

23. Vishnupurana, Gorakhpur, Gita Press, 1989.

24. The Purva Mimamsa Sutra of Jaimini (Translated by Mahamahim Pandit Ganganath Jha),New Delhi,
Cosmo Publications, 2008, Chapter 1.1, p. 1.

25. 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.

26. 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.

The Journal of Indian Thought and Policy Research / April 2019 /47



from worldly or social duties or samanya dharma. Professor Kapil Kapoor, in his “Editorial
Introduction” to Encyclopedia of Hinduism (Volume )%, 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-1v)”. One 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
ofthe “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 ofits 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. . . . Iflife is one , then there is one master science of life which
recognizes the four supreme ends of dharma or righteousness, artha or wealth,
kama or artistic and cultural life, and moksha or spiritual freedom.

Similarly, Deen Dayalji in his second lecture on “Integral Humanism” (delivered on
April 23, 1965—see DDUSV, Vol.12, 59-62) explains in detail the interconnection between
and interdependence of the four “purusharthas”, that is, the four ends of life. He also
underscores how they should be grounded in “‘dharma”( righteousness) in order to sustain a
good society. In his writings and speeches, Deen Dayalji always reaftirms 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

27.New Delhi, India Heritage Research Foundation in association with Rupa & Co, 2010, liv-lv
28. S Radhakrishnan, The Hindu View of Life, Noida, Harper Element, 2012 (First published 1927),
pp.53-4.
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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 of policies, 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 “‘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 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:

29. 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.
30. Navajivan: Ahmedabad, 2006.
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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
(Bharatiya sanskriti and samaj)- which may also be called the chiti or soul of India (according
to Deen Dayal Upadhyaya). Gandhi’s perception of the contemporary 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
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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).

I'V. 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
centre of 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,
itis 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)
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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 Bharatiya samskriti/Indian
culture that revers and celebrates (to say that Indian culture is marked by tolerance for diversity
is, at best, only half-truth!) all 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 that sustains the nation is called ““Virat”. Virat is that collective
power of action of the nation ( or karmashakti) that is activated and unified through awakening

31. 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” (“dharmana dhritam”- 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 Atharvaveda
Sambhita, Vol.2, (Edited by Acharya Shriram Sharma), Mathura, Yug Nirman Yojana, ,2010.
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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 ( the chiti 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'anation 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).
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 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

32. Deen Dayal Upadhyaya, Rashtra-Chintan, Lucknow, Rashtradharma Pustak Prakashan, 1968; Sub-
sequently cited as RC with page numbers in parentheses; all the quotations from this text have been
translated by me)
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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, Vol.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). 1t
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 chifi or soul as a nation. Deen
Dayalji 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” (DDUSYV, 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:
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

33. Haughton Mifflin: Massachusetts, 1981.
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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 Report for Evolution of the
New Education Policy 2016* (which, like the Constitution of India itself,) has not been
written in any Indian language ( even the 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” Vedic vision of
Bharatiya samskriti/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 accommaodate 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

34. National Policy on Education 2016: Report of the Committee for Evolution of the New Educa-
tional 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.
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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.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”). Itis 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.
(RC116).
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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 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”, ““spirit”, “soul”,
and “pure thought” (Monier Monier-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
(“ekatmaka manava vada”), 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:-

35. Integral Humanism,(comprises the four lectures delivered by Deen Dayal Upadhyaya in Mumbai
from 22nd to 25th April 1965) Source: www.chitrakoot.org/download/Integral Humanism/Humanism/
pdfaccessed on 3 December 2014 at 12.30 pm. Further cited in the paper as /H ( no page numbers
given in the text).

36. A Sanskrit-English Dictionary, Sir Monier Monier Williams, Delhi, Motilal Banarasidass
Publishers Private Limited, 2002. First published -1899. Further cited in the essay as ASED with page
numbers in parentheses)
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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. (/H)

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, Deen Dayalji 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
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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 a much larger role and significance in the life of the nation
as awhole and it cannot be equated with or limited to the spirit of anti-colonial nationalism.
According to Deen Dayalji, national integration (rashtriya ekata or ekatmakata) cannot be
fully worked out or realized among the people who may be politically united contextually and
accidentally but are inspired by different and 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 Atharvaveda Samhita (Kanda or Chapter 12.1-63, pp.
1-10°7) that reiterates the celebration of the following:

37. Edited by Shri Ram Sharma. Vol. 2. Yug Nirman Yojana: Mathura, 2010.
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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 dwikshata kashchana”) 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 “Vanijya Sukta” (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:
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Ifthere 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. (/H)

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.( /H)

Deen Dayalji also highlighted the fact in Bharatiya parampara 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” ( /H).

Upasamhara /Conclusion:

It is in this sense that Bharatiya samskriti (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.
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“Dharma”, the ethically loaded signifier is a salient feature of our 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” (/H).
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, purification, mastery of the sensory powers, wisdom, learning, truth
and lack of anger”*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.

38. 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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IN DEFENCE OF A HINDU INDIA

Om Prakash Dubey*

In the tradition of “Sarva Dharm Sambhava (Religious Egalitarianism) and co-
existence we the people of India, having solemnly resolved to maintain India as a sovereign
Democratic Republic, can urge the Govt. of India to declare the republic Hindu nation while
upholding the right of every person to enjoy that person’s freedom of conscience or religion.
A lot of anxiety occurs whenever a call to declare India as a Hindu nation is made by nationalist
Indians belonging to all religions, i.e. Hindu, Muslims, Christians, Buddhists, Sikhs and others.
A few persons hold that India should not be declared a Hindu Nation because of the presence
or existence of other religions. So as to put such persons at ease it is necessary to explain what
the declaration, India as Hindu nation, will mean. What does it mean then that India is a Hindu
nation, and how is every Indian and non-Indian, Hindu and non-Hindu in India affected by this?

The declaration means that Spirituality is supreme over India and that we have to let
Spirituality be in full control of each and every aspect of India’s life and will look for wisdom
and guidance in the enormous task of building our nation. To be a Hindu nation is to be a
torch-bearer of spiritual light to the world to regain the glory of Jagat Guru Bharat as it was
called in the past. India as a Hindu nation will be a privileged nation as it will be nation
dedicating itself to spirituality. The bold and positive proclamation will call for great
responsibility on the part of the people. This responsibility will have great meaning and a
more positive effect in the home, at workplace, in local communities, and spread nationwide
to the glory of high moral, strong character, good conduct and awareness of duties. The
awareness of national and social duties trough the revival of spirituality should permeate the
society and help to change attitudes and increasingly destroy forces of corruption and
inactiveness. To be a Hindu nation is to reflect the values of spirituality propagated by our
great Rishis, Munis, Saints, Mahatmas, Gurus in our lives. The people will be challenged
more and more to live by the teachings of our great scriptures such as follows:

* Man Power Development & Management Consultant, LIC Colony, Prayagraj-211002
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Sarve Bhavantu Shukhinah, Sarve Santu Nirmyah,
Sarve Bhadrani Pashyantu ma kaschi Dukh Bhag Bhavet.'

(May all be happy, May all be free from disease, May all realise what is good, and may none
be subject to misery).

Atmawata sarva Bhooteshu?

(Consider all like your own.)

Ahimsa Paramo Dharma®

(Non-violence is the highest form of the religion)

Om Asto Ma sad gamaya, Tamsoma Jyotirgyamaya, Mrityorma Amritm gamaya.*
(Lead us from untruth to truth, Lead us from Darkness to light, Lead us from Death to
immortality).

Om sahana vavtu, sahano bhunaktu, sahviryam karavavahai.

Tejaswinam adhitamastu ma vidwisha vahai.’

(O God I Let us all unite and protect ourselves. Let us render service to others and Let our
studies be beneficial and effectives. Let there be no hatred among us.)

Ekam sad viprah bahudha vadanti .°

(God is one but wise men call him by various names.)

As a Hindu nation, therefore, India will concentrate on development efforts because
there should be no place for crime, corruption, moral decay etc. India is a country with
immense potential for business opportunities and enormous resources to be fully tapped.
India is a peaceful country, and greater peace that comes from spirituality will continue to be
enjoyed as more and more citizens will be filled with genuine love for one another and for
God. This is one reason why non-Hindu Indians and friends of India should have no fear or
anxieties whatsoever and should be encouraged to do business with India. Business
opportunities and promotions will certainly not reflect a bias towards Hindu as India, the
Hindu nation, will abide by love, honesty, justice and fair-play.

Shanti Mantra: Brihadaranyakopanishad
Neetisar

Mahabharat Van Parv - 74/207
Brihadaranyakopanishad - 1/3/27

Shanti Mantra: shvetashvataropanishad
Rigveda - 1/64/46

SNk v =
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A non-Hindu should have nothing to fear as the constitution must clearly state that in
declaring India Hindu nation the people will uphold the right of every person to enjoy that
person’s freedom of conscience or religion. Non-Hindus of India should be enjoying their
rights as citizens of the republic just as much as the Hindus. There should be no fear as there
will be still the common ground “humanity” between people of different faith since we believe
in “Vasudhiva Kutumbkam ” (i.e. whole world is a family). Nobody will be sidelined or
harassed on account of their religion. As a Hindu nation everyone will feel spiritual love, truth
peace and non-violence and better humanitarian interaction will be increasingly felt.

Finally, as a Hindu nation, India will become a spiritual nation as was the case in the
past. India will regain its past glory and will be recognized as Jagat Guru Bharat i.e. world
leader. Spirituality is the most effective weapon to use and we shall use it in seeking truth, love
and non-violence and to strengthen us in our resolve to be truly citizen of India which will be
dedicated to brotherhood and partnership to everyone.

Nonetheless, it is quite presumptuous to say the country all will turn into a rose
garden. There may be citizens who may not have been exposed to spirituality and those who
may be involved in activities that do not demonstrate the spiritual values and the teaching of
our great saints. Even scholarly Hindus may not be perfect. This happens in every society.
Our hope and prayer is that spiritual message of truth, love and non-violence will find a place
in our hearts and we will blessed as a true son of Bharat Mata, if India is declared a Hindu
nation. India as a Hindu nation will make all round development, i.e., economic, social and
intellectual and will regain the spiritual glory of the past to be called again the golden bird and
Jagat Guru Bharat.
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Education for Strong India
Yogesh A. Kulkarni'

Swami Vivekananda said that ‘Each soul is potentially divine; the goal in life is to
manifest the Divinity within by controlling the nature external and internal. Do this either by
work or worship, psychic control or philosophy by one or more or all of these and be free.
This is the whole of religion. All the doctrine or dogmas, temples or rituals, books or forms
are nothing but secondary details.

We Indian always believed that mere following the formalities we are never getting the
absolute aim of our life. Hence at regular intervals many great people came and reminded us
that mere following the formal ways of religion will never get us to the liberation but we if
make a conscious effort then and then alone we can get the spiritual liberty. Though there are
4 different ways to attain the ultimate reality we relied more on the essential parts. Following
the same monotonous documentated procedures to perform any practice was not preferred
by seers. They tried in different ways. Hence we noticed that although the entire sub continent
was never under one single King or emperor but was under rule of small princely states and
they adopted a common way of life.

We Indian understand this thoroughly. We have always termed all formal ways and
methods as secondary and primarily followed the spiritual ways. It manifests in our mundane
affairs too as well. All of our governance and administrative models were formal but yet they
were practiced through spirits only. Strict formalities were flexibly molded and only essence
was taken into considerations.

The highest sacrifice (Yajna) performed by any Chakravarti Samrat used to carry out
as Ashwamedh Yajna in which the desirous King used to send one sacred horse with his army

1. 2, Sonali, Usha Darshan Society,Agra Road, Near Telephone Exchange, Kalyan (W) Pin
—421301 (India) E mail : yogamegha@gmail.com
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and message to either surrender before him or get ready for a battle and those who used to
fight should be defeated by the desirous King and only when the sacred horse comes back
undefeated or un interrupted back at the capital city then the actual sacrifice called as
Ashwamedh Yajna used to start. In which the most meaningful ritual used to be as be —the
desirous King used to carry the sacred Horse along with his Rajdand to the altar and knock
at it three times by saying—"Adandyosmi, Adandyosmi, Adandyosmi’ that means ““ nobody
can rule me”. But the Purohit Rishi of the Yajna use to come before him and knock his
Dharma danda on him used to say:”’Dharmadandosi, Dharmadandosi, Dharmadandosi” that
means even though you are ruled by the Dharma.

This means that any part of India under any King’s rule used to have one common
basic framework and even though the King changes from one to another the system under
the rule of Dharmadanda seldom changed. The systems carried uninterrupted all over India
for thousands of years.

The educations systems all over the India right from “ABC” of India that means Afghan,
Burma and Ceylon (Sri Lanka) used to be very much common with some local differences.
We all know that on every 12 miles the local dialect or language changes, despite the Hindi is
spoke by at least 40% of India, with some changes in style and accent. The measurement
units like Beegha, mile, sher and man (units of weight) varied from provinces to provinces
despite the system remained same. The almanac the Panchang also varies despite the Pornima
and Amavasya and the other astrological facts are very common and in tune with each other.
The event like Buddha Pornima is celebrated on very one common day by all 3 corners of
India ABC of India, Afghan, Burma and Ceylon. The beginning of a New Year and even
month varies from place to place.

It is often argued that the European nations went to the India to do social service to a
backward people; and the cause of India’s present economic distress is her headstrong
interest in religion. The Europeans went India because there was a great deal of wealth there
and good opportunities of helping themselves to some of it. And the basic cause of India’s
poverty is that they were so successful in their enterprises and carried so much of gains away
with them.

Here Mr. John Yale has got first hand evidence his uncle ten-generation back was Far
East trader. He was well known Elihu Yale after whom, because of a bequest he gave to it,
Yale University was afterwards named. He went to India in 1670 as a worker to British East
India Company. By 1687 he had risen to the Governorship of Fort St. George, around which
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Chennai was to develop. Five years later Mr.Elihu Yale was removed because of financial
scandals concerning his administration. In those twenty years, during which his actual salary
never reached more than a Hundred Pounds annually, Yale managed to amass and take to
England with him a fortune, which would now be reckoned at five million dollars. The company

for which he worked was able at times to issue a one hundred percent stock dividend and
twenty percent cash dividend yearly for their investors.

John Yale in his book name “A YANKEE AND THE SWAMIS” - A westerner’s view

of the Ramakrishna Order of Monks. A publication of Sri Ramakrishna Math Chennai India
British rule did the most cruelty upon us; they cursed us by introducing us RIGID
FORMAL INSTITUTIONS. Even Mughals also did not changed our indigenous systems of
governance & administrations tried to get friendly our and then got melted into our flow.

While the British rule harmed the system by introducing RIGID FORMAL INSTITUTIONS.

All types of formalities involved became mandatory to perform the way British Rule liked and
preferred.

Lord Macaulay speech
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As voluminously described by Sri Dharampalji in his book named as “The Beautiful
Tree”

As per the said book they had 3 approaches as under — ‘our monarch, the sovereign
of the banks of the Ganges...as may be necessary for discovering, collecting and
translating whatever is extent of the ancient works of the Hindoos.’
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Three approaches (seemingly different but in reality complementary to one
another) began to operate in the British held areas of India regarding Indian knowledge,
scholarship and centres of learning from about the 1770s. The first resulted from growing
British power and administrative requirements which (in addition to such undertakings
that men like Adam Ferguson had recommended) also needed to provide a garb of
legitimacy and a background of previous indigenous precedents (however farfetched)
to the new concepts, laws and procedures which were being created by the British
state. It is primarily this requirement which gave birth to British Indology. The second
approach was a product of the mind of the Edinburgh enlightenment (dating back to
around 1750) which men like Maconochie represented. They had a fear, born out of
historical experience, philosophical ob-servation and reflection (the uprooting of entire
civilizations in the Americas), that the conquest and defeat of a civilisation generally
led not only to its disintegration, but the disappearance of precious knowledge associated
with it. They advocated, therefore, the preparation of a written record of what existed,
and what could be got from the learned in places like Varanasi. The third approach was
a projection of what was then being attempted in Great Britain itself: to bring people
to an institutionalised, formal, law-abiding Christianity and, for that some literacy
and teaching became essential. To achieve such a purpose in India, and to assist
evangelical exhor-tation and propaganda for extending Christian ‘light’and ‘knowledge’
to the people, preparation of the grammars of various Indian languages became urgent.

The end result of institutionalised, formal, law-abiding system has leaded us a
formal education system in India, even today we see the same concept. Even after getting the
independence from the British rule we have same system. RIGID FORMAL
INSTITUTIONS. But yet the RIGID FORMAL INSTITUTIONS have their paper work
ready and handy. We also say and quote that a truck load of paper work can be just pushed
aside just one single word of Truth. Post independent era we also continued with the RIGID
FORMAL INSTITUTIONS and hence just paper formalities are continuously followed
without getting the real zeal.

The rigid formal governmental organizations and departments are run by government
employees they are basically — Rajanistha (loyal to the government) and not necessarily
Deshbhakta patriotic. Any government employee is never allowed to take any decision on his
own. Even when the situation like war or flood he or she has to rely on what are our standing
orders from the senior’s officials.
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But unknowingly India has produced a wonder and we should be proud that we
have a legacy of Voluntary organizations so called as NGOs (not for profits or Charity
organizations). The growth and development of Voluntary organizations has really leaded the
India where it is right now. The role and participation of the states and central government
can be easily challenged and doubted. The extent and the real reach of formal institutions
have certainly their own limitations. Had we not have the legacy of Voluntary organizations in
various filed we would have been in real deep trouble. The business legends Tatas have all
companies owned by the Tata’s Trusts and we all know that the profits earned by Tata
Company’s goes to charity through Tata Trusts. We all know that such voluntary organizations
are tirelessly working in the interests of people and are supporting many noble and charitable
causes. All of our education institutions fall under the categories of Voluntary organizations
since they are run by some or other society or Trust. Many such Trusts/ Organizations have
been taken over by Governments and have made mandatory for appointing Governmental
representative on the Governing councils of such institutions.

We fail to observe such example in reverse order. The role and participation of voluntary
organization in governmental organization and machinery remain silent and has been weak
enough. It can be really increased and enhanced by allotting more powers to them. In order
to get voluntary organizations more powerful and making their participation we should make
mandatory to ensure the implementations of every Government schemes through such voluntary
organizations.

I'hereby suggest your good self following points.

1) Formation oflocal bodies to run and manage the government aided and administered
schools and not by education department alone.

2) Involvement of local talent as visiting faculty instead of hiring more and more teachers
like carpenter, plumber, wireman electrician, reduce all non teaching staff to a minimum
level.

3) Involvinglocal chartered accountants in schools accounts and auditors.
4) Field work from class 8™ to 12" involves at least 3 hours a day for min. 3 months.

5) Compulsory singing of patriotic songs by all classes not by select boys and girls alone
and not on events only but everyday compulsorily. (Je gavay te sachvay — Gujarati
proverb which means whatever we sing is get accumulated at our heart. Winston
Churchil has said tell me songs on your youth’s lips I shall tell you the future of your
country.
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time, impenetrably stupid. Plutarch, as he himself tells us, does not write his-
tory, but lives; his object is rather to gather anecdotes, to point a moral, than
to give a formal narrative of political and military events. Justin is a feeble and
careless epitomizer. Quintus Curtius is, in our eyes, little better than a romance
writer; he is the only one of the five whom we should suspect of any wilful
departure from the truth."
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"Sainte-Croix and Professor Freeman both expres strong doubts of the authenticity
of Alexander's letters quoted by several writers."
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itk Yo ff, 0§ F ot O et 210 TRy STHIFT X SehaT 91| J% bl ST ol 2aaall
fepradt BT W 3w & ufverdt a2 o fafedi & & s g o 5 A Sfet @ ket gt mn
o 1°* et P STTIRIE! ST 1 FIe 1 ST Tt o7

et T 3 1 99 TR 0 T T g WA o4 T 371 T 6 S i gl s
TR H | 370 Tob-BU 3T 3TN T Thel & a1 RIfer § 150 Lfean (@ 17 9d) I
SRt 3o IR R | TREE A Rt & 39 3 @ AR U ! g3 & @ (He resolved
therefore to steal the passage®) | 59 Therdl ¥ e 3 T H e o4 g1 foh 98 IR 3T
2 T 3 T g A 7 ST T T T o TF A e 1 9 T W U I gt & foe
39 g5 Pl S N ST 3o I & BT ST Fehel1 & b THG-THT T T St e oM

27. #HETH, 8.13, TIaSH, J. 204

28. uflEH, 5.18, TS, . 107

29. gIaSH, 9. 107, fewul)

30. ufEd, 5.20, 399, 9. 112, 5.21, 9. 112-13 W& 5.24, 9. 119, 5.29, U. 129, 6.15, U.
158, 159

31. ufEd, 6.2, g999H, 7. 133

32. UM, 6.17, 3ASH, T, 161

33. HfEFH, 8.13, TASH, J. 204

34. uflEA, 5.10, 39ASH, Y. 95-96 TE 5.11, J. 98

35. @@, 9. 97
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I et T 3 31 30 TG aR §U & 3TeT SISt J@ha A1 T SR faeha &1 o
T 3T 16

TH TIH & 1% el I % § I 11 Faeeat 3R % A gg-de § e i
BT T g7 (I'see at last a danger that matches my courage. It is at once with wild beasts and
men of uncommon mettle that the contest now 1ies.37)ﬁq%wqﬁﬁ%§@mwg
& gy 7 W 2 2, Raft 7w o 5 2w & e fie & g a AT e Bl aed o st
9T (Thus the battle was doubtful, the Macedonians sometimes pursuing and sometimes
fleeing from the elephants, so that the struggle was prolonged till the day was far spent.*®) |
A Al § 5§ fer-oft faeheax i 9 Bt 1 WA o % AR Te & % 78 Rafd w4
3 TE, 39 AT W IR AT SfRTIBR HiA § |

T& F1 BR % BN H A SFierasrl = & qeal 1 Hov fohal &- s o RO 39 T
qarfer G S fAfSpar T e §A % A B weg

TE % 73 St auf 6 Sl 3R F T FRT § § TH Fa T8 Fordsh Haawq 6 & °IS,
397 3R YR T 1 3T 3o FT F 7 B Wb | W] A FROT T 7@ A form S S fyepeax
1 91 % WIS, T 3R YRl S 59 W T § T WM S| $6H v A foh ek
Y1 e Y Har U1 o, foheq g9 off Teae TR foh 3qeh T Wi we varfadt | o wferd o
fieheat 1 1T ¥ 3R TefYIe ¥ L 300 UH 700 STVARIET P Wt B Ieore forewr &0
ST T 7 3 T ST 5000 T FF F-THE & T by 1 3R T 7€ & @
o1 3PS % 20000 T o feheax 3t T § 12 57 Wit o Sfifes, defiren & fagm
& I S o T T § veet fasheat = 7o+t T & St &1 wfdfaf a6t off 12 Fffaw 3
% S T ¥ 9 §Y § A1-GT I 9 S-S B Seerg R 8 S ST oy

36. UREA, 5.14, 399SH, 9. 101

37. ®fA9, 8.14, TIASH, J. 209

38. HEAY, 8.14, T9ASH, Y. 211

39. uflEA, 5.2, T999H, Y. 81 UF &, 5.3, TASH, Y. 83
40. 1, 5.8, 3TASH, Y. 93

41. TSR, 17.81, T9aeH, Y. 274

42. T, 17.86, TAa9H, Y. 272

43, &8, 17.87, Y. 274
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T 0 STHF W o o 9 ae e aret 9 Si gt o SRt el g iy W ey & T
oy s W g7 ®9 T o 9 914 TH ageR Raeeat & I Sfe i §1 <he areh
1§ 7 @ MW, g WA SR €| 39 YHR gEd o R AId-H-e1fal 1 rered wived
B it Rafy g% 3R faesax 2T & Wil 1 9 &9 T ST ULT B, Haet T6 o e bl T |
N1 T T ST W TE W & - B & R Hiae § $H- § e 8- i a1 Te-
T Y g5 & oy # B T 214 I8 § g5 § STYanfedl F aut o Fiae ¥ JI 8 # Seohd
ferelt sforareR 3 et foren 2, &7 Hidaw 3 -7 a1 371 ¥ g5 H U oo fha @ (unfit for
horse to ride over...chariots kept sticking*) | HEFH 5/ 7% § T&-F5 # 39 faqd fRafq a1
Ierg 7 foRa ST SR e o AR F off 7 @ 39 A A R e Wi @ aa-gqE &
oo § SHH qg HIH 3 Teh-rgert qfir & Hror g &1 oy & & 9 e 7 & ga
3R F A F B T T GF (barbarians were besides unable to use even their arrows.

Thease weapons were really so long and heavy that the archers could not readily adjust them
on the string unless by first resting their bow upon the ground. Then, as the ground was

slippery and hindered their efforts”)?il’s’m?m"m‘oﬁﬁ:@%l T o BT Tt A
T I gl W e que & W EnT ) aut & A el # ot o e e 2
TRERY W& WA 3 auf &t == 72l i 8 3R 7 & ©-I7 ¥ IS F1| TR J I i 3o
T 39 fa1 %1 ST 1 HRT FAqT 2 (The Hydaspes was now flooded by the rains*®) 3R (Tq
) g IR L GHg At # R & 9 AT o fstell @ AR & 507 %@l @ (some of his
men struck dead with the lightning®), {6 T % famr & Tt ok W@WIﬁHW—H@ﬁﬁ
T 37T T S Ioohd & 7| Hiaw = T | & vraw A @yt w1 g famn @ S e 3
AR & R A Higars & ﬁn"ﬂ ae | 999 3% Tl (The state of the weather at first
hindered, but afterwards favoured*) | F&T &7 ¥ 5 | a9 o HRUT L Hiag 9 fHEe H
IooRT 3T 8 | URE 39 T o i ant 7 3o i @ (During the night a violent storm of

44. HETW, 8.14, TAASH, 7. 210

45. ufEd, 6.15, g999H, Y. 102, HETW, 8.14, Fd9H, J. 208
46. HETW, 8.14, TAASH, J. 208

47. @@, 8.14, 3HaSH, J. 210

48. TR, 60, §AGSH, J. 307

49. =@

50. A, 8.13, TAASH, J. 206
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rain came onSI)ﬁF@m:WWaﬂaﬁTW%W%WﬁaﬁaﬁW%ﬁé (Towards
daybreak the wind had died down and the rain ceased.’2) §19 & g’E—gﬂﬁ@{F{Tﬁ-ﬂ@ § FEe
3 e #1178 e 21 39 g5 § S @ g et 4 ua ot § Fiee 7 fraem
& w9 S = T H 21wl g Wl F e Fue § e & SR fGA-ga T 9
(chariots kept sticking in the muddy sloughs formed by the rain, and proved almost immov-
able formtheir great weight.>®) I8 99 39 3T ﬁﬁﬁmgﬂ %, Tl JohR THET GITW%,
R & 9 19 39 Mefi-frwer firgh & g 17 Hief W Fef 39 T I | IF F g qA-
75§ of Tor-ueiel T o STR Fae HET 7 & Fa 8154 39 YPR IR SR 39 FR07
T TE e o | I-97 a1 &7 9 §U 5 § W o auf § TS S % HRUT A8 g e
Pt # fOTT S T Ieoha AT Shraert = e ¢ fheg e 34 &1 9 § 6 g5
i 1 €& 300%7 7 1000°° M & R 39 W fueq a Fae et 9f & 3R & =
T et 1S foamor 98 & | T8 ¥ U EA-I8 & 8 HUS I TSI § T ey i 3rafey #
T o1 off i feraor 1 2 1 3 fReify & anf & o feh-frgertt sxdt 1 Saet & # I H
Tl STITh 8 X T¥ Sl B M= & o for Reifdy 3eae e 1 Yo hael g1 = R
2, T o w1 9 21 g5-9f 1 avioet § off 95 3 UG A 5 & el TR | R
Wﬁ?ﬂ%?ﬂﬁ&f?{ maﬁm:ﬁﬁWWW%ﬁmﬁ(ﬁm=abletostay
the same shape when pressed, quite hard*?) Y-H=R0T & A7 4 (No clay, but that the
ground from its sandy nature was all flat and firm and suited for the movements of cavalry.®) |

T B1et H O%-TF 9 3TN o foam g% § oot 9t b & ofivor g & anf @ amen 4 @

51. e, 5.12, g9, 9. 98

52. @@, 5.12, 3d9H, 9. 99

53. HfEad, 8.14, 3MdsH, . 208

54. &, 8.14, TASH, J. 206

55. Ui, 6.15, gAa, . 101, HETH, 8.14, T9a9H, Y. 208

56. W, 60, T, J. 308

57. WA, 6.15, $99SH, 9. 107
58. SMAISRY, 17.87, 3dsH, J. 274

59. Oxford English-English-Hindi Dictionary, Oxford University Press, 29th Impression, 2013, p. 448

60. WA, 5.15, g99sH, 7. 103

The Journal of Indian Thought and Policy Research / April 2019 /78




T YR TPA-FHY B a1 e 2 S 21 FET 50 T ¥ 727 § o fudh Ref &1 oo
T foFaT T 3R e % aR § off W9 @A 39 91 3R A Giear @ 6 geyea: faeeat &
AT IR HH o M T 150 LT (T 17 Hd) T [H-J5-54 % 3 § ST 99 A
I TG TG & AT 41| 3T SR ATe-GeR 7o Reify wrerer stafd qid s o | que
@ (could not readily adjust®') | aT & HRUT =ret &t fAfSpaar af aFT Tl W fea=g w9
& T gnft 1 anf 3 Hror Tiel-feaer oxdt S hact T& & 941 % o7 STIIIE F8 B e B
gR fifyea & & o Rafer Seo= S &1 J919 Sheet TR =1et 91 7, F8 oo e 9 2
5-9f A asiere § o 45 & ST AT SN & B T 2| [ B g 37 9y W
o ST S T o1 THA TS A R H! FE -Tawor o A off St fop H foraon
e T @ 1 e et § ge-0F 9 S R fom # % 9 ofwor 95 & a9 aren 7 0l | 59 yHR
YHfd-Jehrg ot a1 o & 7 |

Rl St e Y 3 H AT e 3 9gd vetTd fohe 81 9 o ford sfwfer st
F T TEg & Hea Tl el SR AR A8 WSS F© 88 % g3 W o A T W FHTA e
Tl foh 3T Hadt T6 91 i 7 | e g fore e 9 e faeet W sfiReeR Stee o
B §, T Terad Qoo TRET F 3T a1 bl FoR-STEI i & o6 T Farr A vl 3t el
%1 g% IooRd {61 &-The elephants did NO LESS DAMAGE to their FRIENDS than to
their FOES. fdgve ©. foe 3 379+ qgeht Twie (37el fowe! 37 sfiean, 1904, 7. 61) &
TH HIF T Ie01 (R fohe SEH! TR & fIT TRIA & 19 s &1 off Ieerg foa
5 o6 Ut 7 ST foraeT firshear % gael § 8 foran €, foreg 39 off eyl =g @ 6 v
A 370 T g (SfTwS R 31 3fUsa, 1919, 9. 64) & 'did NO LESS DAMAGE'
F1 978 W 'did MORE DAMAGE' 391 3R I 511 fem | 71et g &4 24 31 a1 & & wfwer
Rl % EXA-317IT FICAH Sl LA FUi FAT = forar gam @ 31K % % &l & 379 e
% i fopm T et st pfer: werEn # §-

Upon this the elephants, applying to good use their prodigious size and strength,
killed some of the enemy by trampling them under their feet, and crushing their armour and

their bones, while upon others they inflicted a terrible death, for they first lifted them aloft with
their trunks, which they had twined round their bodies, and then dashed them down with

61. Hea™, 8.14, T, J. 210
62. TEA, 5.17, T, 9. 106
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great violence to the ground. Many others they deprived in a moment of life by goring them
through and through with their tusks. ~ (STIIERH, 17.88, §dsH, J. 275)

The most dismal of all sights was when the elephants would, with their trunks, grasp
the men, arms and all, and hoisting them above their heads, deliver them over into the hands
of their drives. (FEF, 8.14, 3TdsH, 7. 212)

The Indian driver, thinking the king wished to alight, made the elephant kneel down in
the usual manner. On seeing this the other elephants also knelt down, for they had been
trained to lower themselves when the royal elephant did so.

When the elephant turned upon them in defence of its master, and lifting him up
placed him once more on its back. (=g, 8.14, ECCECH 9.213)

This elephant showed wonderful sagacity and care for its royal master, for while it
was still vigorous it defended him against his assailants and repulsed them, but when it per-
ceived that he was ready to sink from the number of his wounds and bruises, fearing that he
might fall offits back, it gently lowered itself to the ground, and as it knelt quietly extracted the
darts from his body with its trunk. (<Te, 60, $9a9H, J. 308)

T % foru feha if BIferdl St o st =it o1 ol Y I & | U Refy § Ry
SR Bfa-31 % farr § =i et gU Wit e % o gl ¥ s gu s e & 3000
I Y ST § T8t §U I bl et 6 T 370 I A9 S T T HfH B
ST &l ST Heht o7 1

T& o BIA h TR TGS bl T2 H o U AT oiaeh Hiead o el & 79
Y e <1 Y gRa-T1 1 e fern @ S geem g -

"Can you suppose that the herds of elephants are greater than of other cattle when
the animal is known to be rare, hard to be caught, and harder still to tame?

I ask, the monstrous size of the elephants or the number of the enemy that you
dread?

As for the elephants, we had an example of them before our eyes in the late battle
when they charged more furiously upon their own ranks than upon ours, and when their vast
bodies were cut and mangled by our bills and axes. What matters it then whether they be the

63. ad, 6.2, 3AASH, J. 224
64. @@, 6.3, TAASH, Y. 230, TRIA, 5.28, TAISH, Y. 128, SHISRE, 17.94, S9doH, J. 283,
T, 62, $9A9E, Y. 310, WA, 12.8, §HdeH, Y. 323
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same number as Porus had, or be 3000, when we see that if one or two of them be wounded,
the rest swerve aside and take to flight. Then again, if it be no easy task to manage but a few
of them, surely when so many thousands of them are crowded together, they cannot but
hamper each other when their huge unwieldy bodies want room either to stand or run. For
myself, [ have such a poor opinion of the animals that, though I had them, I did not bring them
into the field, being fully convinced they occasion more danger to their own side than to the

enemy. (HEFT, 9.2, TTaSH, T. 223-224)

T o gEl & =8 § 100 Hie 9 150 W i GuF &9 4 g0 Fd W 2
(elephants...at equi-distances) 17 3 = = STl # B W B aTet IR &1 e dTet HfTebi
bl ]t I1-

In the intervals between the animals he stationed the rest of his soldiers, instructing
them to succour the elephants and protect them from being assailed in flank by the enemy's
missiles.®

3713 HUE AR 57 | ToL B o Hahe e Rahwax dhl T 3 B herdl Tl et 4o

Thus the battle was doubtful, the Macedonians sometimes pursuing and sometimes
fleeing from the elephants, so that the struggle was prolonged till the day was far spent.

et & FA-¢ W &g T S F I T T 34 a1 & fF T avgar 2
CRRICIRICICA IS C IR A

What matters it then whether they be the same number as Porus had, or be 3000,
when we see that if one or two of them be wounded, the rest swerve aside and take to flight.

39 Uh-al B & TS o SUR W et 1 faorg-mmen sfeud &t 7 | fahral &
7@ ¥ 77 off o 3§ gl R e e 3R 39 0T 9% 319 51 H gifat FE @ oik 35
ST T AT B TR FEAT-I5 o 3TN I T 8-

65. TUeEA, 5.15, g9, 3. 113

66. UHH, 37 & LI F aR, 9.22, FAdoH, TEAS F12- &, Y. 345
67. U=, 5.16, THAH, 3. 104

68. SIS, 17.87, SHdoH, J. 274

69. TIETH, 60, TT9SH, J. 308

70. ST, 8.14, FASH, T. 211

71. ufEH, 6.2, TESE, 7. 224
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For myself, I have such a poor opinion of the animals that, though I had them, I did
not bring them into the field, being fully convinced they occasion more danger to their own
side than to the enemy.”

e 1 T H et off & SR 3 gl S oo o A1 9% 9 g5 S e AR 35wl
T 5 % ST T 91 A A o 5 o T8 [Feheak + T6 Sl 379 I T 31 A o6 fore it
ST 172 ZEen 98 o 2 o WiTA-g4 o ST W IR & e S-S TR I% o Tga ol o
IeTE T T @ | Feheat T e 3TN SAM-aE W AINUT Teh TR o foradia & 17

I o e Ud I HIYTet  HUE gaF R 81 g g & fore wfvha B 4
=1 rEaEe § ff 7% & gt 3 o R H &9 we-asf & o g 9 fea 9
(...extracted the darts from his body with its trunk.”) | TR g1t o SfRTeI0T T Ieera
Tﬂﬁ’fﬁ qHE (they had been trained” elephants trained and equipped for war”’) | fife=<x
@ BT o HEw i SATehal o1, 3G W Thich TS T § (15+25+30+56) FT 126 el
fer2r 911 SRRIfRTE % 30 BTt S UR H & TR &1 oM & iR Ui qu U & e o &4
T% o 319, 99 T o o 3774 4| SIS ol A (T8 & 130 J1) T & i o # e
& gl & 20-25 F HEA H 1 UST 3R HFA A A (T8 F 85 F) d fHR F &
A 2t A

T o @ o Rt & Sfet g difed fondt T % o ardt 7ol S B A, afewm
fiehvat st ST 1 Ao X e ok Ty & warfer JA, @ o srvarifed + faad &
% Tk YW B | FAMT @l 51 e &l 3T § |y JEifad fohT T 1 Seore’® 394
ATEferehal B ST T8 BT 8 | Tfu-sedr 1 Forge o g e = e e 21 e ferea-
e & F T 3 WY & Y FT IR B §-

EU. S, I o ST & YAIOH % SR W 9g 1 & § 13 9% 20 & 7% g5
T T 31 et & a5 TR =g AR T 3R T99 A A1 H g1 Wi 21 e b S

72. HEFH, 9.2, TGS, Y. 224
73. uffEH, 5.21, gHASH, 9. 113-114
74. A, 5.24, 3ESH, Y. 119

75. TR, 60, $AGSH, J. 308

76. HEAM, 8.14, TAASH, J. 213
77. SHEIERE, 17.87, 3499, Y. 282
78. ST, 8.14, TAASH, J. 212
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Fheh-Hhh T U+ o1 Td I8 e o1 a1ed 9 | 519 fieheat Ut Reafq 36t @ 95 9
ST =R 36 1 R H Fal-
T IU| 9T & Ui § 1o S 1 < T § qAn Sl TR bt ST off s W@
%1 39 TR AU fae aget e e @ H 7ot el S avenfedt W off e aR @, 3
T 2@ e H e § 6 e § i 37 qefiedt § usa H o109 e weh §, g
WY ST % ford e 3 e o6 a7 Sud e oo fawifedt & ot TR # et
59 SRS e it Rl Bt sifreere o T gt 3 58 wriors & A 2, fobe
5qH geig e o eliebsraifora seeii & efi-epeft arfereh dea URr frerd €, e auta smafores
7<ji § et T g 2
forerat Traft % T e 1 farawon sfeeifien # wra g 2
foeh=aX g ST e T Wb & 977-1010 §. H T T 3T6ge wifer Fopearedt
% TTeTH & off 9T g3 2-
<t 9e-3 T H-T THeER,
2 TR TR YR 3T HEN
T Tmi-a8 WS WEH gE,
Tl TT-T-378 3&e] T8 |
WA & faer-37 s,
@ 9 a1-H7l & g |
= el T-Tvh BHI HIa-37,
TR 518 31e1-T5H aX T9a 37 1°°
(Rt 7 e, 2 Foredt gew! &9 A1 3 91 98 T e & Il €, 97 ag) e
& AfTsh W1 ) § 3R At i Al § 3 gfeat Seilke 8 W €, 7 IHl 4R 3R A g,
FFGH S AT 15T § | 31: Tl P g il & 3T g b 1S 3¢ AR e 7t e 2)°
ITTh ferauit &t T bt SRR ek et st It Ty it geiftes wec fea
ST 8 fo6 e 3 9Ra # 31 Seq & foTT Ig =Tt ST |
forehat # 3T T Ty-Iwda 1 FE TR JY0T, T& 1 WHf 3 Heh ST Pl a1

79. f& fedt oife goieswet & e, €U Saey, O & STAN, Y. 123
80. IMEATH, U TAfRd, 1829, 9WT 3, U. 309
81. f=d o/aR, som farda, qated, 9. 66
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I AR TG G H(CTT HSATS h FHERT AT ATEATTRAT D AS-FUE B TET HLA b 3R
Hebdl T B

A faon % STER faax 3 7 Siy-Tea 39 T ST o1 519 o6 9% 107 % HeH
T AL ST @ 112 I8 § Tg ) a1 I Hl T S8R Hiad o TR g e
T2 fopam 1 g ST SISt ST ST B o HIRUT 93 AT 7 I SN 37a e &
WSS R WY F T A8 I 91 6 I ST 3@ T& + 7S ¥ TR foha a1, foheg 39
IErT e G g TaT SN S B | fRHe & BRuT AR @relt 71 | et 1 Sy
%2 IR (messenger after messenger®) 99T 3R 311 § BRI b ohorar fielh 1 fyst = gfe-
YA Sl ST 1 MY SRR F FAHT T0-Ues & U i I Sie- &1 Jard f&ar 2|
Fawer . MER T Iy Tt geaef 35d A g e 1 wwaef sfrgan dor gferdi § sarre
fopg .. T 7 Ty o7 U oRad # 6. MER F w= forn! wifer 3T SR @ H R
T 3ifhd 3T F WY Fem-I5 § Tt a2 fee a8 # 34 SfeEeRi 4 71 ST
fepar 21 fove w. fger 3 4 39 IR Fee (POROS MEDAL) T & 2 STel f&an 1 a1 g
VIt T & 7 Freret SR & I (adaH 30 #) I el 81 Setenfran # fasat i wh
zora A | g off e 31 A § o R S e 95§ a1 g o fee W, 39 9edn
7% o gl U 9, g g R & wmeer # fieeat 3 g @ XU T % & I S faey
% firerar 8-
82. TuflEH, 5.18, a9, Y. 108

83. AW, 8.14, TAaSH, J. 212

84. TuflEA, 5.18, A9, . 108

85. WA, 8.14, TAaSH, J. 212

86. TUfEH, 5.18, THa9H, . 108

87. T, 8.14, TAaSH, J. 212

88. TflEH, 5.18, A9, . 108

89. @&, 5.18, IS, . 108-109

90. ~AERS Fiffpe, dwd 9, 9 7, 1887, U. 178

91. @I, 1906, T. 8

92. Fewiften =mRE, sewE, 1911, . 833, T TEE 2 fx ARy fiF Faraq oie 2 79, @<,
1932, 9. 49

93. IFTWIE Bt 3F s, A=A, 1904, U. 63

94. f& vmeaT SE R, S AR SR A AR, @A, 1912, Y. 31
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JaH e fh I AU IR T |
fe-ai a%q sl e T
g4l ¥ a1 fer wewarewen
FHIG SR S Seer | |

(3T & TR Hi = W HY e s areft ofi Sad® waw e 1)

T a1 T G- TS ST Hehdt @ o Tae T TSR 3 STYERi & g8 S
feroT &, ST qray AT g F &1 1°¢ A 7 THe-3Ree § & veel R g% § 55
T ST A1 S &N A G o T ST 917

YT A Hf T 3R 3Hb 1= H1 ToF W iR FEaw gr f-f w9 7 affa
2| ST 99W % SR TvaTes Ny i STHEer T a1e § 7% & ¥ 3ik T o 3R § wed
fop 31 ek & T o TP @ TR F STIN bR 5 Ted i & oL I e S &
S5 T & HIOT T3 dTeh A9 3N g GUH T6 U S W el T F o @ 803k
AR = @ TS gF % T T S FH A FE 21 AR M [FeweT T & vy )

iR ereft ST ot Wt i e 9 Afefaraser § 3§ W-em ¥ IR o S 9He
feheat = & I AE GHIUT A’ H SR A el AST BN AT Fre¥-aehi b WA W, Fifh
T 1 Sl G B B BT T Wbl o | S: % bl AR ST § ITH! gR T e
T IS JAT SreTHBRI T |

S I% 7 et & TET9 P WeR R @ IR TR Y e agR R e 2’
S T 1 e S TE @1 39 G HAr B AT | TS Pt F T 61 & S et
F B fasat & e H W T 7| et 3R 0% 1 9% hUuse Ui sfeaent # § 39

95. TSI, 9N 3, 9. 130, & weAm e feEd, suRefafad, wd foeis gmfed wiem &
T, 9. 142-143, Si4 Fa6 R, FAada 7], 9 2, whmve aeg, = e, vod
@RI, 9. 368 91 IR BRIMH, ¥, 9757 399, @<, 1965, U. 212 558

96.  dFemy Uy, X gdwlie-dfed SRS Hed 3 saFsivel & ¥ - T IHe TIH, SHd 1
f& afreifes drardt offe sfiean, sid 33, 90 2, 1971, U, 1-7

97. .z, AfFwvsd, gaH, Y. 94, fewf 2

98. U, 5.18, 3AaSH, Y. 108-109

99. HfTH, 8.14, TAASH, Y. 213-14

100. W, 60, a5, J. 308
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- TR, weTh e FETT- gR 3TYH-319H & | o uRarHl & e forr e g1

& & I TH T A T W ek & J9a g 3R I8 & T H 35 TF i
AT 3N F o1 I off 3T GO B B S0 A Si off et 1 S0 T 3w A
ZfoRTaeRI S a1 7 A §U had I8 & UsF o 199 XU ST 3f a1 el 8 | fheat o S
TR AT 3 Yo e ¢ 39k STHR a8 fopell 1 3T TH T 33T el 4 Febl 97 37T
T I8 6 o ST R S T 5G9 gan, 3 forleft et €1 T8 % T Y el i Refy
8 & 78, I W 3T TF & 6 g5 # srflfaeeen & & afv 5t o wwwr g off
GTEY A1 T e 837, 5 St af al Rl &1 72f 3118 o feheat 9% o TF &l AR
Tl g3 foh o7 aTod | FHeheat TR § IRt WY 3o I8 911 39 o9 s T59 T8l
St 1 Srem % qd H & IR B TST 911 F b I Rk J i 9 S s faa g
T 1 Uo7 faifsr gamm e i oty & a1 T o & e 5 3 T ora: w0y & faawo s
U9 FTe 21 59 35307 § & T 81 Bl b Tahd T |

AR H SRiERy Td Sies TH shersr § S fiat & wfy Yo st9ar 78 & 9=
T S 1 ST I TG WTHT 3eeid el L | 3eh STTHR s =1al § ST Th-91d o HROT
& e a1 T 91 SR STHATE et T 3 TS T T Gereawy e 9o foeg e Sfifer ampes
T& & JE19 6l & STAR & T H U 31 oiash + ‘Teheat 51 I8 1 379 TfHe 1 3TaR
& foTT Il ht STewr U S & 3o fobe 8,1°¢ fobeq 39 a1 a1 o Soekg s @ i TE A
3T T TR G A T A SR 3qeh S Iuer e 3 et 9 YR g dwd
& o5 Tiver-sreTa WE S ST & fer-fre YR & ol o U1 o @ o6 96 ° S1ad wfme
& 3T T A A 1 G- R R 3 7 & S il STER|

SHH HY I 2-

101. WA, 5.19, §asH, 9. 109, HETH, 8.14, THaSH, J. 214, WL, 60, §d9H, Y. 308
102. T&@

103. WfEd, 12.8, g9a9H, J. 323

104. STASRY, 17.88, IdsH, J. 276

105. a@

106. ®HfEaT, 8.14, TdsH, J. 214

107. WfEd, 12.8, 9a9H, Y. 323

108. STASRH, 17.89, FdsH, J. 276
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Poros fought on with heroic courage, but being drained of blood by the number of his
wounds, he fainted away, and leaning on his elephant for support, was borne to the ground.
A report having spread that their king was dead.... Poros himself, who was still alive, was

given into the hands of the Indians to be cured of his wounds. (SAERY, 17.88-89,
S, 9. 276)

T I o Hral o ey H o dvet famet fohan S =nfen ) SreeRe, e werd 1 S
SR 3 % & B TS Tl H Ieoid 61 & | UREA hact U H1E el 8 S 0% o SR
fe B8 § T A1, [ A ¥R Gge ciie-Fad 9 qoia: Fd o1

...wounded in the right shoulder, where only he was unprotected by armour in the
battle. All the rest of his person was rendered shot-proof by his coat of mail, which was
markable forits strength and the closeness with which it fitted his person.''?

FHEqw 7 3 T 6D T W 9 =&l 1 Ieord fwa 2111 Tt ufiiad @ g B e
2 35 Q% B T OISR elie-shar § R o 3 Hie STgRfRid 8 & BRT e ¥ onft wwe: o
IR G | T 9 HE B fERT 3T @ iR STHERy, WEh 3R SeA 3R 1 TE &
IooE o wE T 21 3 Fauda g SR o el % STHe 3R F 3% HE ol
& 3 § | TR 1 %7 & clie-had ¥ Wi 7 8 B FoF I T A Fiif g5 § 3am
F1 ST ATt g7 TSl H YRR o HE T sl T S S T S 2 | e g s
I o forelt grera § Twwa &) LT A ST ekl |

STIh et T A g T 82 7 G © 5 T8 1 o 1 3% dis-me W R
& et ¥ fora &1, e ¢ o6 IF 3 Rk &1 o1t T veTe faa o i 39 S maE o e
T il GURFT T 31 | T feheat I8 § |9 teh a1 dl Sew § arqs T a1 % & U9
T AR T § TROT A B Fifeh SHUWR % & IR ST 9 FE T 8, B T
-5 W [ 3N TH 3G a6 AT, FEA: S I b I1E IROT I A i

109. a&, 17.89, gdsH, J. 277
110. T, 60, a5, J. 308
111. 12.8, ¥99SH, J. 323

112. e[, 5.18, sHa9, . 108
113. HfET™, 5.14, gHasH, 7. 212
114, tfEm, 5.8, g9, Y. 92
115. a@, 5.20, 3AaSH, Y. 112
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7 1R T g AR ST FeT 8 21gaT IF 3 fieax #t iy i SRR S gu 39
g 3R st 7 forme or o ot aie STo T 1 ufvem & fafsi T # fagie 9 Rafy
% T g SR TE ST Gebell | Rl o 31 A1 § 76 1 T el T AT 8, SR oot
Fac T IR AT & & Tl (FHsi) B A & 918 AT & STTHR T6 B S T 37 TR
HiT M€ ST T ok SR 9 I & 500 TR T Fsh F I | T8 H HiE T Tl
2 foam f a8 10+ TSF &I ST TS B S R a1 T 9 e 7% et &
T B T Tohd A & foTT 21 379 W a1 & & gl &t df 9 T9E ¢ % Som g5 & a1
Faet 80 gt o & 31K 3% e 7 7o T F wnfivet X foram e, @ o1 B I g 4 R
@ % T fehea 3 Q% T o 997 | S T FA S THI0E T % oI A et 3
T% 3 O AT 5 o T FeI & TR 9 9 311 shet ugar 3R fh gt e g
e T 2, foar 59 & 97 319 91 @il SR 5000 ATl & w19 7= Ferw | T
T &1 g0 W 61 N, 39 91 o A S AT | e W | e o g6 H I8 o (e 37
YT o TEATT b1 o Ieeid el ¢ | IR o feht Foparshey o1 Twaef =9 ¥ faeheat St Aot
I H o HE AG ST (a3 b A9 A T S § AT T Sl &7 G o gaTet 1oha |
39 & % TIA 3 $ 2000 T 31y T &1 Sooig 8 1'2° Ball 3 =1 390 % 500 TR Y a1
FE € 1" & Al AT WA <R & AW T R T | IR AR IHeh TR A 6 A= Tl v
%3 & 3 §, TH THR Fof IR 97 e ST Fehdl & ST AT feemwii bl srenefen g 3 €1 a8
ST g1 39 1T T & 319 ¢ o5 geafiia & § 7 3 37 3R 7 & 3o AeTeat 9 sTergwr
% 3eord o =R et & | 31 ¥ FEIou & T: 37O S % Qe S T R 1 AT S
2172 370 TR IR § & grva: fsheat #1 #al § fueT uen #3i & a1g st
T fasraed gam S =g 3t 37X oM agr, ' fobeg SHa 1 o1 femd g T off 7R
foehrat 1 =19  SAleT Tel, A 3 T foran 7

116. WieA, 5.20, g9, 9. 112

117. B4, 81.15.1.3, 4 gasH, §. 112, oot
118. WM, 5.21, s, 9. 114

119. wfeEM, 5.24, s, 9. 119

120. A, 6.2, TS, 9. 133

121. 4l, 15.1.3

122. wfEH, 5.24, T, 9. 120

123, T@
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31T T 8 I (el A 81 33T foh T Ffeheat AT o ¢ WX UG o1 | WA o F=afia
ferercoT & Q% a1 fafra i 1 ST 39K yeheat 3 = oY A 3R B4 3 a1 e T @ 3k
Teh O SIS STl 37eAr | Afehi bl AT S bR 1 a1l shel T 2112 e 1 ereArg
25 9 28 7% i 7 faeeax & Feigeme ford € ik 299 s7eam § e 9o 3 9 81 =
T S & el el e S &, A A T 37U farsta G i 3 Iuered H A fR
R ST O F 3 AfEHE S S F a1 T

FHEad = qe ot IuRafi SE-Te W SR & e Rt 3 Tm-ael (Re) % s
& G-I 3000 g1t TG b TS T FeadT & TR H YT AT1'>° &AM 34 )l 91 I8 ¢ -

- et = 7% & G- & a8 39 T o 91 AR TR R ST & T F8 A
3TYT ST 1 AGT 3Tehet &t of 1726

- U feafy & TM-a1EY % WEE & G-I G aqH o oI IF A W Iufed
Y AT ST bl & | T & I8 ST AG 2

D A el % STUR s =9 § : 3o oliedl @ 3R e 1o araedt el
21 OIS % HR W Rysheat S ¥ AT T oI U A8 § qr ok fR u & A §
kel

M T e 3T T fFawoT far e | = S 9w el B agd-firgd S
TS 3R died 9 9% a5 919 ¥ wier, a1 SR it ammafe we s & S A S wehdt 8
= T S Tl 1 H1E T fFawor 7 1 BT S 39 HAHH i 3 o 3T WA FH
2, e fafsa Tt # fyebear o MW &1 Sooia 37avy e | 37: TH1 5 g & fh
foeha T & T & TR @ller @1 U W o § aTay S S5 g g1 o el o
# off B¢ 3R T Tl §1 A T F BBt Fyeheak T SRAM T A1 S ot e & A W
e o6 foehat & 317 7 9 Teht 3 AR fyawor wfra o sfead ) frelt o S & fasd
AR 1 31k, 3T Fahat T 9IS & §9 § & T FAT ¢ 3N 39H S 5 & ag
T HRT FAeT Sfene e 7o et Refe w gaf grem & ®9 § @)1 Ao § /et gy 5oy

124. wflEm, 5.25, g9, Y. 121
125. HET™, 9.2, THaH, T. 222

126. WRIA, 5.24, T9asH, 3. 120
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1A 91 | 3a & 1R e 1 310 et 3 Wil S SR @ ae g T &
IR § T W7 3T oAU Feacheyeieh Sita &1 871 &1 919 Tohe L @ & F799 A0
St =) e R A &

...we are concerned for your personal safety,

... that there is no one but yourself who can lead us back to our hearths and homes.

TS P FS oYUl I Tet ST &-

- 39 SRR 7 Fe-T5 & a8 & A 1 S7eAry for 2

- TS IR F, T R T  FTA-F5, T -0 3N 3 39 HiS Forsh Tl v 21

- ST 7 Faeheall F1 7 eI i FROT TE b 5 T S FRrem e 21720

3T TR IETT §-

The battle with Poros DEPRESSED THE SPIRIT of the Macedonians, and made
them very unwilling to advance farther in to India."*°

foepax & ARl # Yo T& & Il BT ST IR HT T A1 A et 94 F
3000'>" BT 37T 400032 F 6000'** T SEH I W &1 el Febdl & | -0 o Jg, H FIA
Y A T % 9 SN T8l 3g7 &-

"It is the elephants only which make it impossible for the horses to land on the other
bank. The rest of the army can cross over without difficulty." (wfte, 5.11, A5, 9.98)

Horses would be terrified by these animals. (&, 5.15, gdsH, 3. 103)

These animals inspired great terror, and their strange dissonant cries frightened not
only the horses, which shy at everything, but the men also, and disordered the ranks, so that
those who just before were victorious began now to look round them for a place to which

they could flee. (HETT, 8.14, ga9H, 7. 211-210)

127. ®fEa9, 9.6, 3TdsH, . 243

128. T@

129. TR, FAF 60, TFAT-F, AT 61, THHAT TR 3T 3TEAE 62, o<t 1 amef, gawH,
FAT: . 307, 309, 310

130. T@

131. &g, 9.2, 3Ad9H, Y. 222

132. STASRY, 17.90, TdeH, Y. 282

133. T, 62, 5T, . 310
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@ T A F e % & w9 § 3feafad A @1 Ry & o 3 freor §
39 forar @8-

...aretreat as tantamount to a confession of defeat. (WLE‘I’G%, 62, ZaSH, 9.310)

foepa &t ot § R Tl g R S aTel @t § S S SR
(SRTHIS W& MG BT AT 377 8 | SR Tt 7 39 TR H T 7 3B 3191 ity
HST AT | SR T8 T8 § & et i IROT § o7 3 ° @ IS 5 gaT & T4 11 HS
R TR T o wnferet 1 91 SR S 92 T 6 A1 U Ut & ST gH A11 g W@ HHRIE
fofem & a1 ST | T T W SHET STESH o 98 STIaSuean o AW ¥ STeAdiell §RT THga
fepam T 212° SiR AT SfereTaehrl < T fysheat St 3T W R g e T forar 2112
S 3 3 91 I 7 foh A Y 3R ST g Rasheat 7 forelt webR U AR ffifa s
I TEl Hel o Foar e 72 % ST HIS & §og T UE % § 5§ 10 a9 # AR
o fore septher W ek o formfor & 1 e firetrsht & feraoli o sfifere aifdrg R

AT & BU-3E P T R’ i So-de W gE eR H ST TE Got & 1 aut
1 F0T, i % F1f grare § FHSAE S 97H, & W F IF S 9% oTa: G § g
ST 6 1 e T Tfy-TdrE, T8 St AT g9 § 39 9w a9 iR 39 i % &
T 3T TF § 3T g (Rt 9 STl o & 78f) Y& &t T 37 o ST § W
TP & ! Gl (GG o Hiodd Ieerd Tead fodadl T @ a1 3a%d | 3fier & =i
# srfvawa ger-faget @ A & ameeg Jem-7e W st #f 3R T Ferbd 81 g &
TRTEET & 370 i S & WY -8 o S & W 7o 29 % fore amgeht s
2 St {5 3femeR e 7 9re-urs for 8 % 9em % a1g Rl geel deE uRd
Hawfrg FR SH-Sfd Aot § Bt ¢ i faeax T Steran s fepar or-

134. WA, 5.29, g9ASH, 9. 129
135. a1, UG fewuit 2

136. &, 9. 129

136, TRAA, 5.20, TASH, J. 111

13641, T, 6.2, TAASH, Y. 133

136%. TSR, 17.89, TdeH, Y. 277

1362, Jo 3R e & TSI 1 TR Hiel § Hehd Hel ST A7 3N hehd o1 TG &1 A areHiehg
THET (2.68.6 T 21) F TUR T8 3Foa1 MRES T 3 T@I9RT (2.27.15) F IR 39
TR H AW UG R |
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After marching thence Alexander, who wished to see the outer ocean, ... and he then
fell down the rivers in a leisurely manner ... But he very nearly lost his life when he was
amongst the people called the Malloi, who were said to be the most warlike of all the Indians.

(TIETeh, 62, §9asH, J. 311)

LT T T8 T S el F1 A % S ST AT i T T3 ‘IS
&1 qferar g w1 21 [ § A & a8 faear ffvea ®9 9 S e 9 & argw e g
FRifeh AT TR bl a1 o FoTT hedd o @' TH J% 1 A (Ao WA Toai o Sl
e Sl 6 97 7 91 <0 A AU 2 T q97 STASRE & SER 30 o (T
) T 310 St P e STt H e & forT 7t fean arar'*® s & faawoit
¥ A SRRl 3 6 % A P A H1 AW q T fore 7

W dted T e § & e B g I % 3 Heqd Te 9w BAFH b T
% HROT T TS 2|

3 T ¥ T Bl Ee¥ U5 & Hed! Nl &1 SgaIe Teiat: 34 HIed o aet
oT| ST TSI 1 A B HRUT FEA1 I 370 A T ST Had1 i He T T 3R
Gerea®y FATS ol fafed T e s gR 39 W s o 9 e, e g 3 se
T PN B F 1, T ok BRI U HAT bl 37T o ferareren e foradt et fea fasma
I Tt Sfreh T R @1 Wk | Wraa: Tl AT o aNE ik H e et S gfranfian
% Rferd @ e Rt 3R werh i 7 o

TR Wifee H fsheat U6 3T STHAvT 1 g 3756 & 78 g37 7| S5 T BT
) ST foRa ST Gebell & o I o wiveriert S (Regehr ¥ S wd fy-gug Tem
) T el & ot 19 a1 §8hd AT0FaH Tl | T& I Ieeig Frad: F5a]a o HIErsd
F HEd BT b FRUT TRAT Hifeed H T 8 b1 | 379 T & IS Td A o &9 H T8
& Ufeifss gt # 3ffa 2, 98 @ 317 .9, § IS0 & YSHH O Hiet-shaferd g a11'

137. @@, Y. 406

138. WA, 5.15, g, 9. 120

139. SEIERH, 17.59, $9doH, J. 276

140. s=1, R i WRTUue AW, 9T 1, 9. 453
141. *fEa9, 8.14, g7asH, J. 214
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T% o 9eaa: 3 T § 9 U T&F-T5 o T@ o 0T § ST 91 9o 91,42 39 2 93 T35
7 R if are 9+

AT SfRTHERI § 379 fasir it Afgw-Aived Hd &1 e 911 T 3 e &
SFRTHHRI T 319 AI® Sl AGH-AUST H o fIT o qeii &1 o foredt foamR-wem
THHRA T TR T 8 | e I T 7 o &7 § 5000 I-98 TR} 1 3c0ig T oM
T & o ST 40 Hiel =S & § 3000 TR % B & Tal g & T S bl SRR
A ST g Y Tg foRa o 39k eI St HRAT ME ST Hoh-

"When the Greek writers tell us that the district between the Hydaspes and the Hyphasis
alone contained 5000 cities(!), none of which was less than that of Cos (Strabo, xv. p. 686),
and that the dominions of Poros, which were confined between the Hydaspes and the Acesines
- atract not more than 40 miles in width - contained 300 cities (id. p. 698), itis evident that

the Greeks were misled by the exaggerated report so common with all Orientals, and which
were greedily swallowed by the historians and Alexander with a view of magnifying the ex-

ploits of the great conqueror."'*

fie-at T AfGAT-AvEd T I I5vF 3T M T SR & orgd 7 o aRafiia
2| R & el & @ & arrraferdt § o 39 wfer-nafied & & sHwe: gy yre
B &1 FEag 1 7g T faema: gpe &

'In fact, he thought that the fabric of his fame might be pulled down by his own
people, while it could but receive enhanced lustre the greater those were whom he van-
quished."#

SRS # AT T 76 37 fyar 7 Sfrery feeat ot 9 & o % 263 a6 a1”
feran ST e el 2

TA-FIel % 79T U 263 a9 a1% SfE forRaT ST SR 81 o7 35 ot fasat &
TEH-AiUSd fhT S & T2 W & Hehd HId & (o Toawn: TSABhH! 1 Shiga g T, gt
FROT AN Sheraesrit & IR qrar fafee foawor w8 € o e faweda &1 adam o
sferd 7 Goaen: TeAT o FoTT el it BT B SURY i b HrE-grre fhar w2

FH-IE o 3T T % et 3N IF & ATy i FHETT J Th 37T & farawor
fear 8- Fasrat 3 7% § 92T % 7% F 9 &% e o1 6 g I8 3, @ TF A I e
fep & AT o7 6 TR g X g THU IR L & b RN 3TWa e T, 95 % 9% Jie gan
fop T T3 31fen IR 3 R off R = § & €1 39 e @ Atk 3wl eyt fres
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TS e s % gea # Seher A S ot 9 fwd ww ®9 § 3w ¢ o ariend &
I B T TR F T R A TAmafid H R sy sraf st & e W E 3 e A
S8 WX e i T 1 | ST b ST 81 Hehtll, FRiifeh al Rfehar 3o e § & 31o
warefier Sfept o T TS W % o @ e St 6 e 7 fora 21
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afees arema U Al -fora=

1. [T fg’

e T UF GordT o MR H =IaH & TIih a1 dcd 799 T & | ‘ST
ST % IR o g S AT 3R 9 §9 ¢ otefq TUR F1 3MUR F <1 ac € 1 Wi S
1 G 7 3R oft & ol € SR 3 < e St e g6y €1 59 o1oft T o Srere faehreshe
% foTT & ot 31 & STITAehaT BI & ST U1, B, T q7 VRe-armed & HROT g T
Ifersh &9 § THH T97 TR Th TR 5 T & | TUT sraivs 3 fereman of e o, oifte
groed § I goIeh- g, Tl Bl TR kT o FROT € 7 | Tt e, I, S oM U g
F BT VI F BT 37 i F 58 & 7R T 0T @S AT H @ 19 & AR
o et & S T T8 1 ANE TWER ST 8, 3 TR e BT e Y Steag
T T 8, FIh TH-T T BiF g o TR T’ W 9% 81 T § 3AeH-a o THH g
& HIRUT 39k Hifereh SRR # 92 T 8 | T o R fwr & fore ondife wR &1 78 9%
TS ot 8 3R T 9% F HROT 346 FA, A H ff 928 | JgaRvAS UG H 9 &
o T T IS o fehrg o foTw g7 Q1 a1 STareeha bl HHEE T ¢ 6 Tt
ST 9 TGOR H W07 T X a1 @1 TR P 91 W gU A8 S & Tl ufey 3 I
% &9 § gRafdad g

ATT-FaT o SR HICTTHR WIed & 37ef T Heper e fored 8T @ar @ 99 T5ha
Hifee # T ¥R TY-SAT 6 AT g g3 8, W L A F 7w Fowor’ oy Ak 8| g v
e arewg § IOV VIR -0 o foTT JRh g3 8, S e T8N VIR 1 9T & T 13
3 YR 1 ET-Hfures wied 2 w1 g faue g, for e & o gew vrsg @
fepa T 2 e et § off R % T wef wiefer 3 qen-fe’ vk & A far @ i
1. SR T, fRISHa Fiaw, e favafaaas, fedt-07

2. STEdEHH RNy, § & 99 W ... ¥ Fiigieed ... 9 sHeaE guried ad-ufaes uelt
ST | FeeRTIH IUTE, 1/4/1
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ey vsE 1 31 § — I QR 9 3fa e’ avefa S (YR) YRR # (3) e @ € 3R 98
A &1 8, S R qe A ST R F T e 8 1 3T [O vIea W adT TeF Q-1 B AT
21 5 R q7 vk oft OF qe O S b g o ¢ 1 36 e arere # Sufae 9=
&Y 37 ST 7T & foTT 2 1 ST oy iRes 92 & HROT STErT-3TehT Y i SATLIHAT
2 gt T agm T B A ST ¥ T R 3 7 31K b Fard €, F- A F forw
- R, O, S, A, A, O, R, SR ST S & ATem 9 3Te WAl 51 3HE
fere Suer fepa T 2

TR Foree-TRray # TS # e 37 S bl e e eiee T | gl
I TR ff ol F g B 3 FROT TF TR b Th & | To # - Y g @
o G- Y, T8 TAS & 9 8 af o gedt 2, 7o fam 8 o ©ff W, T8 IR & S
o SHRUT STl ST T4 2 A S oriRen, Te ool o WM @ o S qf & 156 % e gy &
SR, Y T 07 T AT STh S G e e 2 1 A<, SR0-I, G-I T wfer-
ey ST Wfee Felt § forl & weed, o7, FH, THS § M SR 396 TG F1 [T A &
| BIRITATYE Akl FaIS H 1 % T, 38 IR iR fieh et &1 Ssoderar s gwiidr
T T H TS Srefer ST e § 6 TR T # (W) s qew @ @ o (SRl st
i e 9 gl 2° Arewd @ fo e ot svater W & ©ft T amaifed SRt STEfd JHE S
TS 1 7% 4 2 6 S Wee ¥ Seeied T | 39 A # 5 of YR 1 IR 39
TR 1 Shedfebd T Beem o1 7] % STER ot 9 gy § = &1 g g 2, 98 ge e
quf gt € ST AT T e § 14 W & S1geme ud # o oher man @ 5 - 3 o) Rt
T T&T Geob ST AT sheT <R, FFifeh et Seh 3M1al =& g Jf o 1 st & <
g

F9g # T I & FE B 3Tk TG Y JUI AT & o6 R TR 7= q qen ST
IR T SR 2, 34 TR S off T 7 FedE S A % HROT URAR T TSt % e
T MER 1° T R R P 2Aaee], Garer, e qor 9= #1 A g & ST 3TH &

T WA SIS BEdl T TE9: | | AAgaieg, T Sl @Rl ga: sraranteg - 5711
T IR g T @ <adn || A - 3/56

oA ArafaeTyd fedt f SHIfad | | e - 46/5

=t fg oran aufay - Fag - 8/33/19

o i W

The Journal of Indian Thought and Policy Research / April 2019 / 96



B g T B ST (S Tt (3T) & (IT) RS 1 T8 W H 2@ T FH b BT
T fIeHT T Fe R A1 HHIRt FEerndt 81 5R & fvia o 6 off sifteR o 9 @ S
st & W= H el B e & 6 et () F <ot § g ... 3R a7 " IRan &
Mg et bl < wifereh = &t B 17

I SETOT % STER faAr g & qew 1ot 1 dfedie smern 7 w6 o % gee
TR T AT T G ! TEErHol g % FHROT 36k faT fhw U anfife ey eTquf
T S § 1 S ST ST, ST, HAAT, e, ST, YT S s s i
% U1 e & T T GG B gA 112

2} e EroT Tl § 3k R off SR b ST 3R e i SR S | St
g1 T @ o et o foRe off et ke A aheet =nfew 1 ? e savor¢ # off S-fe
1 e fope T 81 5 WeR dfes Wi § AR S 36 i o HRUT URAR, THIS 9T e 9,
ST, STTHIG-JHI T SR 1 F ST NG, I T 2 21

T I H AR Y-S & o, TS R, wrerd | e, s g 6
1o Ty fafe el & foryfi ardt o1 < & g7 T S aife T, s-fage S e gt
T g, foram, B, STaren, SRR, SAffd, e SN ST 30 FfERe & 225 H AN
& e, smenfers SR JFife fid % Rars 81 Sufisere § ff e § T o argaes
1 I A S g qen S SR S S WET ST AR o SeAes W) 1 St
BT &1 I 78 % Ty Qe e bR 3 M, A1, Jea 3R wferd shonedt # o sy 2
ff it 30 T QU srarerd 1 7 e FRTeT 7Rt Feh AT B TR & = Sl 61" SR
& & 37 7 H 9% ST A Q1 bl IR U O b 3T TE gU fere i & e e

7.  FAE - 3/53/4

8. %8 FAIM Aq = ... 379ddE - 7/38/4

9. ‘TN A FAN T - FAHAE - 1/14/3

10. Aed S 7 fod, owal g wafd | vrqay S - 5/2/1
11. 379 1 U: AsUGh: - i ST - 2/2/6

12. ‘RO 99 YERRE: .. 31gdag - 14/2/27

13. 7 fEfam A | s1gEag - 14/1/63

14. T3 fod uf - vrwY SR - 11/4/3/2

15. ‘SRR Fw1 qa famar ufe | s7gEes - 11/5/19
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21" TTY I B & 6 Sfaeh WSt § e -2t R S0 TSR e B H SRwR
T 2

TR A wferd foran werr-wrere aan et 9 % we Wy 78 T, [ T
Totfires St # < Feerqul ATer e o | TeEe & STHR i 3l 7ew ST & e g S
Tebdl 3 T AR ol o & A ol G bl T 9 el A1 T B F A, B,
Feofte, SRFa A 3 o FHRUT 98 ST 8 q91 370 & 9 o RV W@ 5 H A0 o
3 STATIHAT TS T AT LA o HRUT ST 8 1 I F F1 St Afrehn ot 3570ft a1 1
2 T 71 § A % &9 F T F 9 S 3 Fe & forw wefr 4 1 817 a9 § of
off 31 Qe P STER Farn 77 81" SRt A wfthAedy, goeh A @ A, v 9 i 7
B ATl W 7 1 e T e e @ o I O W o O aifadt § o F i faee €170
TG & & 3T 7 | 3T@US WM g A &1 T & e, 9l & g, Aot § ad
TG AR AT -8 I TR A FTel el 8- 3T HRE e, |

39 TR TRt dfeh fee A & ST U ST ST IU HTT & | A A &,
g, Tl e, foaget, i, Rt gofeoh, wamh, dower 81 ana |, T T
a1 3 % o6 A A oTeR AR & Bt 21w T 3 el 9 ST i W Wi
&7 F 3T % Mo gran @1 T I3 ITHT TR e 81 A9 § 39 [ FaT § - TR
Fiifeh T T AR & T S MR 31 Ieh ey S b foredt off woR & iRy @ dferd
T & | U HH-91 FE @ S 9% e R ehd| ? I8 STEvIHAER e Hr TeSt § H Tt
2, T ‘T fmf yaft 39 3fE @ wee S & FROT 98 TN § W a1 2

16. THEA GfdmT SHASMISTHY ... 37odag - 2/30/5
17.  EX0AY TATISSTAISYAA [ - Fodds, 1/27/4

18. & AR - AR, 10/26

19. T YA YEEA ¥ # gfea fovie | FR, 10/159/3
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THAT AT H U, HAeaTer SuTeATS
TSt yary g’

G ST o TSHIfh &F & ST o a18 (TR Weigas 9 & f3iia axesemes) 4
TSl 3 399 I8 fIva B 6 hact U Ui T a1 WS S T B T T 31 fe
S & FeReRE e W 8 T SHIeaE 3 a3 feE e & 59 3 €, e e
IS ST AT 1 TTel hiedl 2, AR el eraRent i oftare frgd =afe & oo $o € o
&1 I Frem e T8 et 81 g9k Ml A1 el faeRem st sfaifed s v S
A o Yol ST § FEIT 81| 3T o IRoM W& Sfe & Sifad aul § T 6618 B 8
&7 § SE &Y 3N I8 g o 314 31, g ifa anfe s gfaares fpar 2

eI SUEATT STt 1 GRGRe o BT 39 R shretste €, e aiom @ 5 37
I o T R % i a9 TR ST & aE, 3 ot Wi, o SR ST & | S
o g gfte ¥ g R % SER R Aren fomfor 3 fore faem fohar St @ a & dt 2ierebd
% foram wewt & Siearet STt % e & ST g § a1 fR Searert o SR S Antawia
T ¢ | STH BROT 2 5 Qriereh T Toriife wrdeha o &9 # I97 3 faf St 7 gH-g7
3T ST AchTei eMfdies TRl &1 TeUE ¥ 3@ 3=+ ‘Uit & anfies g9l W foar
% fore rerebrar # e & 9 de 1o T Haifer [Eieh! b e STEAE 3R WA fohar )
RUTTEEY 32 Sa onfies fawedi X foran aa u srevmet & &9 § o7+ fa=m o) 396
a7fieh o =R HfY W &, 918 IR R &, =18 A &7 R & 37 7879 ¥ TH T
2T @ foh Sfufafires T § 96 81 % 1< STl § T Ui g9 08 43 9Re Ffor S wed
AR THICA TLHR Z I ASHTT 37 W A 39 R 3 T IR G e R o O 9
& Arseit % wfasg § 81 aret T gRuTH § off 31T o R 9, S wfes # 9 s g2

1. neeH, stdvme favm, sl femg frafsmres, armord
2. X TEY T TGN I, TAR Toof FAT, T THEH 5 faeed, I -121
3. gf i, ‘ST fore 7eie ot weifar, fifear fomef- S ofiw, seeat-fadsR, 2014, 9=-11
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WTETE 9T GSiarg

Sradi Wt % mea # g & qum S oiaTe 3 HreEre & e gfteenioT @ o
959 8 W | 97 T R o 99 R Wied o A 3R uferrd du situfafis W
AT § T 81 @ & A1 8N T & | Fieh <M 5 Soll o TN 37 T (A0 X T g3 1| 3
2 gfeshoT & femred R o w0 7 4, e & g | oRe oik wifed 9 % g ot
ey 9 SufHavTETE % &9 H 3@ g SrEe SR YSiaTE & ST YR €9 § det
I TG ST T 971 R SFaare St STHR 98 Q1 e feReR 9’ & S5 T4 § iR
T gfte | TraTE SR YSiaTe & i H gof HaUg Wi % WY Bl b 97| 3AH! B
% Wi gfeahioT 3R FrEiusia T o @1 39 e o1 fF ‘SeaeT W A ot 4 & HROT
SRR 3 T2 § YSHaTE 1 TOR 37T | Fafash-2 $9 JiE7 IeIe o HRUT o 37 g7
I & @ & IcqaA o W off 99 T e § S sffent 9 TE e q@ 3 wfafse
I g2 31K I T T JoTTeh wrearR 6 fenry fora, fore g e W & st 9 e
T T ST A TR @ 5 ARt i afeh Foolt & H o W 90 e @ ot 36 T
T T T A 431 I T ITE Fd Bt 2°

EeaeTst < T HHEaTE # el € 6 Goiars 3 THISaTe 39 < & eerst # 6
& TE Ud YUl ®Y I T TH TN TS H IY W@, ST, HHie T Hee-=Ara-FauT qof
AT T @ o Gl § st ol uRRefaet @ ar, ifhe Ud ST H T 8 | wifkeat
1 HLHOT A1 H AN B 1 Bord: AT 1 IRUTH SHEAHOT F B W B¢ FHSER
RGBT T & TH A 8 17 ARKIT T bl S8R e Toi arel Sed 3 afg U ‘o7
' & gite &t Ot WraTE § U G 99 S 3cafa | I8 I S JiEe  gite T8
e T ERT T ST & 1° “UTard steferaean gget anffes & W snfeges SR s ey &9
Y U7 R AHR B 8| o FHSEIE U7 B & Fqof e & Frei bt @ o < 81 2Hi

4. dfeq deare e, T i, cbfed S TRhfd 99 TSiE TR @S fdat 2014 U 72

5. I8 U9 77

6. Ufed dFeaTe UL, UHIE HHT I, FofE THEH HIE Hof F2aren T8 T8 Frearen I8 T &ea
2012, U e 74

7. ufed deare U Rt et e @t fawm gieer ST dsfed YR SEp g9 TR
TR &S 2014 TS 127

8. I U 126
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FEATE Afh & FoaA ARIHR 3N 3UH ey febrd & Sfeieet 21 37: & RhdisheoT % qro-
T Wikl o faafcreoT s off R T Afew 1™ SRt + 9 S fraRemie S TR
% SR T B o HROT TR 1 o1, /e § 3= 34 a1 7 AT U o aR H of R g
fera o1 1 SiFeaTers 3 Ut HEaTs § el ¢ 6 A wIeal bt WA SR Tt svefeaer Y fem
H qRad I FaE & @ 3 2 - ke o waeh e

SeTeTStt I AT o foh f9 bR cliehdifeh aee 5 ¥edeh SAfh i UIfch J&H i
2, foroT T 397 91 T R B TS ST 0T X &, T FhR i & F of frehetepeoT
21 o 291 o1 sreferaree a1 fmior 3 Serer | Seies =fh & il & e | gefiarg 3
FUSETE ST HIHT % gl § 1 78 o € o o & afs sit TaTeeh e St R SR
AT T el 2, St FebR rdf+ifer & =afh ot Taeeh erwar Bt il Gu W fehar e
STTMHTT T HIAT 8| TH I 7 Ak @ off 79 1 T IS IR @ e 2| 3Hferg
THTIET <BF ey T S feheoT off Soiia 817" ST 2Ter-foa, =fth-waee ar qeh SRoT s o
P & A STHT AT B 8, IAH! S WA, Ik BR@HT § e 5 g ARG BT
TGl T T L B AT A FHRISt A b ST 1 R e 2112 e e § =Afh
1 g THTRIE Al e B Tehdl 8, ST b shiuT % SR TR SeT 1 e & |

dFaarerstt 7 319 i A # gget a1 gefiars 3R THTeE #f fAerew S Wer
e, 3T A IR ST o SMHR 3N 376 Wi W R | et faebfsa g
I & T H 9, T I I b T H & A1 39 et IRRAM P SER IHH T A W
STHRHNT o WY T a2l ST I8 a1 21- IS IANT Ysit T8 B & a8 § a9 & Jeoish Afh
F M T L T |
o T 3UN S foTU SavaS IS 3w qwed % AR B
o v H Iy yey N gftrh IeIwT ¥ Aer T W T
o et Pl Fed, o, T, TH T ST FR T HEM, FA 3 A= o Fed I

W@l A §1 92 A | Wk §)

9. WU 32

10. UfSd SeATA IAEA, THH HIAG T, e FHTH H¥1d Hf ssarel, T8 fea 2012, IS FR
76

11. Ufed <Feare 3ureAr, T e, e SHM TWhf 9o Teg TR g fade 2014 U 78

12. 3@
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TTIROT o HoEaEY e AR 31 3T Haed R 9 1 B of T & 81wl

T 3T FY T b Faier T A3 S HehelT | A 6 A gl H weRy F I

T T o RIS 8 | R § SATqeh 7 # H @ BRoT Tt § 5w w6 % o

TR T & gt B STEvEehr 2 8, I TH 98 Wil d & o i § Hergd a1

T BT I | o T Y o fIT =ass g
o T ( FUMAN & T T T 3T 8) § 7 & AN 5 TN H agd AR 78!
o 3R P a2 I TG 62 STt & A1 gH I 3 =0 b <t it g, ifeh

ISt 39 9 3T o foe Al e =ifew @ g5t Se-ae SemTafadt & I BreH gnfe

EiaaTerSt 1 WA o {35 gH STifies & # 34t soTrelt 1 wier e =y o &
FEA I THTE HI & UG I ZHE o Goh | 3N F off IR 3R BB A, AW A @
AT ST Tehel B GHR AT ST & Brefsh Gt | & 3 W oTeedl T 1oy el i fororett
T AT B Tehel & |'¢ T H TIfersh, TG, SeqTash, SUHITH NS b IREAReF Gaiel i Sieh-
e feior g w11

e T & fAU SHSETeEl 3 5 it @ U8 % ®9 § 3@d g, ATH
TETIHLOT T T ] | TS + 56 STAHR 62T | 3 Yoil o THATHLUT o 9 H a1 &, wifehe
THISET SRR & ST ST & TLEetor & oo # of 78 9, iR wreft el § 7
T off 7 & | SH T o1 5 Giae et u Ak ot Wi 8 ¢ 98 W gHae § Ak
TR I WY & S 8, T 98 Fed & 5 Tt gt & o7 queai ot 8 | oft &
IR BT & B Teh ¢ | g flt Tufy &t watar Save Tnfia et anft | e 3
aterel St TereT S & FEdEE 21

SeaTeTel ST 7 o 5 St W Fed Wiet U ol T6) ST bl T e =T, 36
AT T AT AT TS &, T TE SR ST Bl el HISA HI A B o forw fardiferdt
ST T B, S ST 1 A1 HHd R T Y G | Foedl e o SeaTaehi bl

13, Ufed dHeae IuEAE, IR St fer i faem, giEer ST, dised SHeE Sh we
TOE TR oG, 2014, TH-122

14, T8 U 127

15. Ufed deaTe 3™, T Siad # X, ASRd THRH-URhd e O TR awTs, T
2010 U HeR-126

16. T UST 126
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ot 37 IS T i oo forct TehwTT 3T AT o waedt b off e WA 3o Sbwd Sucrsy B
e Tt fRerfy & 912 S ST 6 i, faehslighd S Jomeht i STUT &1 | eeare St
% 3 foam © g St i & o y6R a3 A &I 7ew fo T S6Y 9% A 4
fepat 3R SUIHIS 3 SIW0T & T Wit € | I § gt 31 et 1 3o g 7 firerT,
el 3T THEHRA Scqal 1 i § STferh i § S9H! eI & |

TET=I: Jatrg & 3fd a2 e o At 39 e SHe # savssd i
qff TR T Tl o YR T MAfHhaT & W@ &1 31 I8 AT 8 b 297 § et smrarearshan
2 SUE fdf SIS S 9 TE & Gebdl ¥ T B AN bl IS AT o SN bl TR STl
31feres Bt 2 1 Searerstt 3 g o erediebR fopa, wer A 71e 2 foh Rhread 9 dam W S
T 7, 2 Iearee % HROT Bl ¥ | 3R & e &1 2@ A § 99 T W e daR
B W off TRT T HUST a1 STHL AT Tl o7 | I Sl TET TN 3R AR G aTh! 9 7
F fepr &oft €, a2 wrEe | 78, o F o €1 A s seaed 7 gan @ 9 tue &
T T F e 1 & 3 W ST @ b Seurae-w 9 foe A @ weban| o7 A9 #
ST Bl YR R T 3TN TS ¢ 3 Wereae! & efl e 2aa of | &1 3t St gfemd @
G TR T 9 I B S G Sraifales w9y g, 7 e a ffed & 3 et ar
T T GUR gt HYS A 1A, T a1 A, [ T a1l AL H GEE S A,
Teasrl & 980 Wau ft, T9g W o, 3% R T ST 1 8T | de ST A T foae
ST g e

sirenfire wrarfieRar

e foid & & § gAr IR 2w, e, IR % STUR TF ¥R & 9 § yaed
et =t o & 21 7 o § o F snfen R G T Geue o Qe S =l o T
EaETerT = S I R & Gl o e H e e it & aR § R forar 39

17. dfed <eaTe ST AR St fashr &t e e eRtoT dlsfed S T 99 TN
TR QTS 2014 U 132-133

18. IS ol [, U gie, HUesh-8l. 9% Yo 48 31l afire sHu Uie, HeH 9o FaNNS!
4 2019 US-37

19. 1. IS A1 el T, ARATS AT Sl FHRawar, duresh-gf. == b1 g srefa aikre sqHem™
Y, AEER 9o JATRIS 2017 U 48
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T 3 e i i g Mafesard T g § 1 S et 7 v sitfie i
F AT FE S TH A IR 0 T AR IR &, I8 FHI F W AT A Fobet §
TR & Ge7 F 1 € <fehT 59 forw 7 off =en € 6 Ueet 3 debeiieh Bl ARt ST S
e I 7 ITce T § gt TR firet b | Y a1 297 o Al o SROT-907 3R 37k
ST % e & =gAaw Tavasharsi A1 gt & o iR e 9yfy o 9w & fow stgferea
AT TEC A1 FE BT A, i qreeee 31 i dF geraii Bl SeR agi ST 3R S
STEYIHASH P R gff T Y & STIA T AN 2 | T RIS FAGT AE WA | St
T 391 ST 98l 391 Sl Uftt & FoTT T S[eTe 3cqe id 9, 98 379 Ueel 3cUIa A 8,
3T SIS & TG Al # fafE e & e 9 3wt 99 i § | SR % T Sere S
% T T 3G %G b oI 9 e, 7 et ot 1T ok a7 et Sah 3nfdieh it 1 g
3T & T R

e Sft - sitenfis it S off swer oo 31t frids <. ST @t T St fera
2 5 ‘5 fawg & Searerstl 3 U vss YA e g8 TG SUnT i =T | AR weEs
T 33 31 IeqeT FX FTet I AT | et g Seed & I 29 § ey 3 & =fe,
R Ff-H a1 T o T TS T & | TR A9 g9 At T Thi o WEead § 3 s,
IR It F Tl AT ITNT Afer 81, T 3781 STORATGR I bl 1”2°

B 3T I 3T

7 S 3T i B P SR BN UM I A & e o G St i i
A Tatee sife T § 39 8 a5 o1em 81 98 ST F 7@ 92 A 5 FE T § ok
T8 TaIeT § AT BIe 3TN § WA T o T R JAHA Al SUHSA Toh1h b
Tude § 1 deeara St & S fer  IUHiee, 3eaes 3 AR % di" H T Uil
feaeft 8, 3614 @ wd HER I @t & 3§ aien, T Y I 3% el S WISl F
ST oG el @ | 98 ST e & o ebeileh! FhT o W19 T FER A forit faroreft st
AT T foe S 8, T of farreft @1 s b s @, s wfasy # o v ek A
% <1 BT 3TN AT &1 ST | SH! a1 ¢ fo “TNER0T 6 st Fal ¥ferer & 31fyes awqe
B AN W TR N ST Thelt §, S 317 <hiot aenft 3 92 BrR@H! # S S geh, by

20. €. I A @l T, THA e - YR F1 dfeded, duesh-sl. = w6 fHe, swufd o
IEYH fi5, TR W, FATRS 2010 US-He 34-35
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HHRUT: 9 HREM 3 B FRGH! § T il % T 3R THHR0T b & STavashl g2 |’

“HIeX NS at-agt <ot § 3k 9ga | W b ehR &g Il H o f3h, T Wehed & STarT A

39 gfic T 9 M g 2| 98T ATl oA § 77%, SIS 9 | 70%, X % fmior #

629 3 B ITM ZRT AR THE FAT 2HaT 8 122
daare St 3 10T qEss # TvT R T B HIA % SFTHR BT R 8, S

foreaa 8122

o SiyHer AT FER UMM F 3fia I el T 3 & ForT e @l T B SGANT
T B, -G 9T, BIUHTI, HIY FHGE, Sferar s 3|

o  uufeHferes mfioT R I H T, TR, TN, Tl I F FH A &

o VI AMRS FIR I # R, 3ER T, FITS & fTH 3 54 F T
g, fog ot 9 &  9gd © F IR 5 51 W £

o quiehIfeTsh AR FER JAM | AR, TS, 958, ST4d, a4 9, TME S8 37
1 |

o IUHIfCIR BIS ATRS IUNT TF: HIHH M § Haley Wil €, S ¢ FAAT S |

o IS B AR AN 1 FH forehre B W & 1 S Sol h HREH, iE,
HrEfeet o qot, YO SR e 9%, Feng #t wef onfk st it At €1 3 vt
B Biagal 8, Fafl 37 W hal v o T @

o STYHIIS AT TY-IAN H U Fe o, WisUN, TS 3N 1 Fura o1 21

deare St & 39 aeffentor § T 2 fo 98 I & FeheoT & | SN o AT
& 7 H off § 1 AT 7 afientor o TR W 8, uger- Jnfir Siad St Hiferss savesard s
SR & gl 1 S =R, 5 el 1 Seare T T T o west & R S W 21
SR § IS S YA T F T AR H FE @ A Ig 7 39 M & fore 3@ 8, T 2@
I Sreforaeen 3 o 3o g1 7% M | STt SIS U7 T, 98 gena @ 6 Siewfed B

21 dfed e SUEAT AR T fashr it e e eRtoT dlsfed ST ST 99 T
TR AGTS 2014 U 128

22. 98 U 131

23. 9 U 129
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e a%qe €, e T i & & %%, TN, ARR S & FR R S Hh ¢

TifeTeh STTTABAST T ST S T STETHHAE & I8 TR TR A SR T el 21 e
TEATCr § 3UCTed B T | ST T & b et stavaresard a1 wft weer st Seqre Aoy
TR R & TG &1 b, T 311 & Ihiehtor & Refq § goeht swiia e worg 72 ¢ o6 =afe
T-3 I FT ITAN T BT AR ITSH I HAWE & | I NG A TR P AR Tt
FeremeTe Wfed 371 a%qE IuCTey & TRl 3ca1ad a/s AN H &1 HWd 8, 3! Yl Hg
4 g =R

eI ohT T

AT ST T ST oh N v H /I 91 o SRqul Serll o STER Y-8 S
& @I, AR WIHE § @ | 37h ToF o 3T ST T s T4 & Tal a1 14 g S
TN P TN & ol BITE § | GRTT IR SR A b1 T oh o 7 ol e | forg
T &t 7 off (e ST B B S 6 T9 & o1 & W ARw) A R e § 3w
I T 81 T & A ST U] hi Sl STEvFsha el | Al g et are-faey # |9
T & T TSF F AT BT STANT GO ST BT TR LA 1 TR T o AT 7w
T INT-Self BT TG § HTAT 31 31T BT 1S

TY DI AN Tel W IRAR F Tl & ZRT T a1 St fhand goet & St &, 7
T ST S8l R Yol & 919 9/ 3R I HT T T & IRIR & F& F §, T8 W A
M I AR DS THET T 2 | W TH A STgf T A H B &, 34T & FRT Ieare
& T fHaTe Goe Bt €, @it a8 ST § goft e T e 8, wfehT Sueh sfaer st
ST % gIf-on § 1 & 3 afE 98 5% 81 S A ST TR Yol FT Baret § St Aot
& e W gg U Rafe § Sererst w7 @ 76 ar v i & v g 5 sema
F Hh IST Ul § U R Fee, S agHn R S § Ay & iR ik 3 ey
eI T, Wt & 1R B SUANT L SR S AN 39 @M § TR M HAT &, ardiah
&Y Y FHal B i T ¢ 72 et gl S 39 3a & woi- W R §, 969 § W
ST BT R | Ty St 78 Gftvee S T | 37 STy 8 6 Twrendt & Wy weigy i o

24, UfEd ST IUTeAT IR I e &t T vivar HEtuT oehfed YT GEHf qad iR
TR TGS , 95 137
25. T8 U 138
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o o SHRIHR Tt & q9T SH T 3R ety H qnfiar aeren S | 39 YR it & sfaffer
HTers Hed § W@ 1

TRIe i % e daare it 7 off aRa # st iy % e oy 3@ i aem ©
YeRTST ST, ietife TSt & % sfafies fomrl § dneare st aersa 3t Fmee aRad
Tl e Ted €1 oifeh e e § o et St g o qwie vedd T T g # vk
TR = TR 9 foran, R 8 foran a 36 TR 321 1@ ? ST o a1e fafee sveferaen
% Hiee W I 3T 9 @ o7 | ST R W Sitenfies Hifvat soerd aied | &t srafd TR
T ST & W o fawr ok TeEt & T 3, A oy T 3R sami & v § aepela
TEHR &l HiS &9 Ae1 4T | Hd: T8 IAF o oy TN 79 e oh g Faw Hoe
R 91 3t & 9T | & A9 B 3 STHI HI S AT TR i fEer g aae v
T 1S SIGd! 9al o 31T q9rh § qRA H ST, -He ol 3R ffieuT & aiget &
ST | 39 SR o 391 Y A A § o vd $ER ST T d o Afd S g
& forw g 3 i Lt S T | y-HeciHtoT & & T H & 397 o 3T & & 10
FEd  off 37 Tl T 3w G W T o T ¥ 39T AW, 9 <R 39 # SRefaat
F Fe | off gl g8, W 3 3N TSl § 39 fiaes o) q-Heelieor & ae ¥ 2w
# foram sToTee i @i | qeft enfieh otihe @ S § 6 faerd IR fade am) qwr
ST U 98 Hehe & &Y H fa@r 3 o) e & g9 # Q9 § veed oot § 9ed &
RO M5 4R & 131 g R 2 H ool e s s & e ag-ae gefufaEt i e &
AfoTfeess bt gRT T AT § FOT far AT S9E TS SR 39 HEME o o g8 SR 3=
SNt A = 3w it oo wen, e A o A dedr | 7 wft At 39 A s ymon
¢ foh e ot & foram o o STafires o ot oft €

26. I8 U 140
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ES-C

3N YRt frsy’

7ged iR frdrew, Ufee oIt uRalfes T@ fis X & foTe wamer ot eom s
TAHTERT I Tt o ‘g e &1 o § e  37ged 3 49w ot it & e g ared,
THEIEE U3 GEt g & foTw e @) e Y W 7 1 99 § A S 3R a9 Aeae
T ey Pl TG e i IO F BT S & | T HHR P Wi~ TF Weaar & e & foe
T GEhRA F S S i sfwar o 2

v @ areqd 78 W adqH § F2A R S a1t 'Religion' I8 § T8 8| Rfeter o ordf
TOIETT A1 Ueh Yo gl A & | & o 1= Gfe 36t T b1 T Ushded A TebicH 31 STTeRu
R 1 e e gfieTra 20 2, 98 et aTed WEy § & | 5 7 R o € 6 et e
T & 8, A F Y G B T FAG BN ? T Fo7 W GO 34 1 3791 FTw= g
ar fagy 1 T i @

AR T H o ST SR o7 o O ST qER L8707/ GReT0T i H Thef 9|

“T 3 T T TNsSHA 7 qUST 7 qMvSH:
YUt Yo Wt Tefe o e

ot | T8l i T o1, 7 T, 7 VS 97 3N 7 30 34 J1ell, THE Jo7 & % gRT
2 U T F T H o

‘o’ v S 3R Y oig T o 21 FTeent g ovef | ot AT THE S Febel

1. fyadam afte @ sifed, srde od vd gd s, evdvre favm, ek fvafime,
FATH H e &1 (66 LAl GUHANSH, TIINH, Feral, TIINS-3.9.)
2. TEIYRA : YMfa9d-59/14
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21 o i Fd vIsx & gt A S @1 dfees wieansit § % v 1 A sifester: e
T |
o i et A o o THErT 3 LT @ 1 e forene TR St 7 o7+t ges o

3 HEHfeT (T foa=rn) # oot o -

“o A W S W G vea E 2| o § Trguf gieser STefd 8 1 9He )R-
IR, eld-3Teid o7 31fae & fore o o anfya &1 s o Suen sA= 21 sW efe 9
ST ST @ b STet o7 37T o, ST ot S7qe e 3 qa b YO G 2 | 3Heh f Sqent
A T BT @ SR g § 39 vea oft 1 S ot o o @ s afx B e
& YA STBRATCA =T 3K STH ST T& sharet FebreT €, A &9 e foh A TEF | var by e
2 = | Al e 7o o BigaR U & T R T geree & Rer @ @ df 3uS! 9 3
FEM? G ol o T Fah! SR 37| 3T HROT 3TH! &7, A, TR TF Fed & | 3R
IH 9 o BrE e 3 WR wes 37 € &1 S| Siawe wifored 6 oft s7oer-ave o g
3t AT9EvE § 3H g S 817

o e WaIh! SR HIAT &, THCTT Y o g AT | HETHRA § wnfaed § S ¢ b
o oftsw, erviae gferes &t A § fb:-

YIS, GG FHOT g Jo: |

F: TG RO Heh: §: g¥ i fgem 11

37yt ‘e’ St AT e THITT UST 56 98 Haehl U1 AT B-3TNI § I F e @
3 SffeT T e e & 1 o T & R o B Uo7 R T 2, o e R i dioT frg
I &, S Taeh! Siedr & agt e @, T e awned & favea 2

TR % FeedH R 1 SER 4 8-

e S 37T et o € ae et 21 9% W Rd # 10 ¥ 3 o 3 ga |
IZ AR =T SHET I SR T ST AT

Torg’ o IE SuTHT T W A @1 el T H o wee o T gu ) e gl

ARAT T H U A &9 8, g A g we shea-ugld, A Gt i st HU 2
39 A fega= (Hinduism) FT =g &1 wafaar= swem &1 awqe: wRde stes g 5 1oit

3. o R T (T faaamn) - GMRR - Aed TEE, s, 7911
4.  HEYRT INfa9d - 11/109
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P A gU 2, T o uRaAR F% &1 o F1 T feeg Saq # waiferss ARt 2
o T gl gfq, ou et R |
TEHTSAT 7 gt a1 A1 & garsasia ®
37T 2 g G & AT T HOT AT & S AR foham o o & e Fr Q1 Ay
I T 3T H Fel oH A 7 W 2, THAT ¥H &1 FHH 9 A FE HEAT A
fg e =ei sifaet fo 3 for @, Sebiofar o1 el ATiferer 7 21 2R =t Tl &
HeT0T, QS o sheaoT &1 e Tl T 2|
T4 o] Ga: Ha | e
Td WRIT Te]: | Hi¥ad g@ A1 ol 1°
srafe Toft et &1, el wwen W, W ataEt HeanT gt 3R ot @ et off weER
W1 G A &1 AT T S B TS § Refee far w2
2fgeh feh wiiferes aTaT | TH TST gl T =
T T HUE TR S | =l we e gfe it
RS = o S A | QR @1 TG 378 A1 116
et ‘TS # IR, 39 7 qiaRes s S @ T8 | T 7T v g &
T RS I T 19 T § U a6 # el g8 i (waiar) § qer T S7ue-ar o a6 e
B &1 o oo =R =Xl (T, v, 3 3 <) s # qRyef & @1 8, e # off F
U9 T 2| 31: 56 2@ & o 370 T et ¥ R S g, T, <, gead i
ferame =efor & srehret firerar @ 9 W S & fore 2
TR T H SIS T+ BTG o T9H AUSHA & 164 Teh & 463 74 § THI Ieoi@

35 i Fevmige oo 9 quun e |
Teh HfGHT SgT e I8 HARAHE: | 17
7T 3, o T SR S AT & & A | 9% e € e SR guvt g
21 39 T & T I g A A, oW, Aaier 39 Tmi ¥ TR ¢

2

5. TSR ST ST, YAld 15
5. YMfqAT : ST IS

6. 21/1-2, ITHIE TAARG AHE
7

FEE 1/164/46

The Journal of Indian Thought and Policy Research / April 2019 /110




I YRS TG H AR &, TgATAIR 8, Tl 8, Faeeh o i 8, 7 &
IR YIS § e 2 fF O @t w39 U & 8, Fr-frd It AT 38 A YR § Amentia
B &1 T8 Regall 1 3¢ g @ 5 $a iftq & srat anf Syoey € o g’ ol et a7
ol Y GRS T FAT A T T T §9 F Fer-gen 71 g o % gt # g
TEEYUT SEYROE 7 4T € 7o-

1. fagay

2. GH-IETE] 9 gHAEE] 3 |

3. UHIH 9 Tehed ol a9 |

4. ST 3R ST 21

5. g o T FIE THA SR T T & S, g ot g 2

6. oH P T 7Y Y A1 A IRIR 3TN A &

7. v A & O 2

8. TITHR HET A 07 & |

9. AT |

10. e gfe |

11. TFTaLoT 3 |

12. =l &t |

13, B M|

14, Afafy <a9T |

Wl eI 4 30 W 1909 HI o ol @ # ww el A fea o,
SETET 90T & 19 & ST ST 8 | 9w eRfaes of e -

“gef o1 oY, 3 % W foeg e o Wy SR -t e geR W 21 e
fog o 27 98 o B o &9 T o e 82 9% o g o s AW B R g T
3 U W@ 7, i 95 3R fHrer & fR U 59 WY & A | I8 Hell-Bel 8, Fiifh
T Ui f W ghet A 7 W& B H AR S S i T =T AT | TRe] A o R Tk
29 3 e By 7 21 T8 99K F e dift o & ary e w9 9 o gar % forg den
T 21 i e e o e €, A ara # g o ©, i a8 ae fmed o 8 S g
Teft emf &1 smfetT ear @1 afk e g fgerdt 7 @ @ 97 T o 76 & e & | Sy
o, HivaIR o, STRR o Fae F it 3 qAT 3 F T & T FBA oo EIE)
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78 T g Tehat {5 Tt U faarg 8, o weh faen 8, sfes § I8 e & 5 g o
& TR FoTT T 8 1 7% g WA o B oot € O gen €, 3¢ St et T &, 36 A
IR Gl 8 | ST T e S 31 gl € A 39 TS Y Sfef Bt @ 3R Al T e
fETeT Ty ST o T O 3 W & 39 A B e @ S S o & e g1

3 gl YR W o St A R e were T # R 1893 H faw St AT
fem a1, R 3= g & SERYT Tl 9 FhrT STl o1

‘T AR H T o AR TS 7 T b IO 1 339 g3 3N 37 e wd i S
4 feett foa, g woiah P & ¥ §EAC & ST o WA 98 $9 §HF T¥En g9 T
T BIht T AT % &9 § T Tlie & T §9 g 71 3R 5a 98 9 Hied
T 81 7T 9 &4 9 g9 SRRl S 3! guar (g o) @ faue @ A 99 o,
ST S foram ST 31ae § v el

FaT T Y ST SMeAfe ITHT | BT MY IR & A SnfashR forerht
Fac Ffereat 1 0T 2 €, Tfaen & el et ud et S Ui s
T 3R 5] o STRITAE T ST oh FRIERATE-3T8 ¥ ¥l o ol R e A S @
g Sfer 3 37T enef gif9-at & 9w fopam @1 S eRom 2 o6 9= oTIfR 3K 3 €1 sitaret
P TR 7, I 91 IR T 6 HIE JETh SIS SR 3T HH & Febel @ ? e I 1 o7
IE T & & 7| 3 ot 37 @ Foret-for el § Rye-foret safeeal g0 sifaspa seanfers wedt
FUETIT | ... T et o T T SNfaShR % et ‘Y FEe & 37 g I uie
T TG G2 ST AR YR 1 & | SITsi bl 3 9 Sqe g€ g% il © o S Hea Tt
o o forat oy o1 Tt eron & 7, § vl § @ areft aven €, & vk T
g1 TR W Smem R § 7 7w # g5 sk § e € o 99 39 vHR 7 gaq g,
At § faeae gm &y

................ ‘Tud foeg 1 a5 A € o 9% ST 2| SHH U e AE Wb, 31
Ty T T Hhdl, ST ol T TR SR A g e v | fega @ g emom @ fF anen
T U1 99 8, Rt aRfer et 7t 2, e Foraent shes wiiR  avafer § i gog o o1 €,
39 % H1 T TR g TR F TR & ST 98 e S A STt § 9% T 8|
TE WEIT: e I, I8 T @I 217

8. U® 71,72, 73, H &A= F Y @M : ofd YHRM, 7§ feeatl, §8 71, 72, 73
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e srag Hfiar |-
4 fomafa wrenfor 34 <@fT e |
T 9 FASIET T YA AT |1

79T ST 1 I FIE T b, AT T ST Tebl, SHHT ST Tl Al Heball 37 a1
T g Fehdl |

31, 3ufwel, Tyfall, Sraagar i e 7w § 9 fog v o @y a1 feao
IUCH 8, I AT, T, FTTCI0T F SR R ARA & iRt (T8 STHE Jraweh 3
T 9Rrg T g | g 1 39 YR & oRwifid fopar @- “3r: 3o AR R ], S
STy Fmeyml=T 30 WHw 391 @ STo g & & F W S gt e ©, Fore et
H 39 TR ST BT T Yl &1 W@ &, Foren g wavem v fmyeii § uRaf g ¢ o S
for & faeg % 1 & R 1 S o =2 T ST 1 TR S oA R 1 T S
& &9 ¥ AT ST 8 S HEHl A 3R, T T, FHE ieed, FAE Reqere, 6
YIS, FHH U4 o Sl & WTeAH F ARG B 1 s 39 I g 1 & it
37l U T, U S a7 0 G A afe TR ... arer: g o 1 areqd 39
o7 37o5aT 3 T | @ S 39 A9 T 39 ST % eI & | 3 A e g iR SR e
4 & I H g UReHfRid 7 8 d F@1 de a1 {6 fewg g g w6 T g U 3
oe} U RrET Y ¢ o e # qee fir & E g R of R g
e fomg ot fenedt ed werar T AT 7 Qe S 9t Tl 1 SHfeT 9 @ S ST ST
forg T & TRl e § 1 g g o, 3 ves 1 WA 3 e Teiere o & g 1R @
o fegatl o1 Tgwd WA FTA G 1 oovves fegati & sifeeier =fth ‘gfoefaquos e svean
T8 W ot St & S 2T SH & o % 9 F W 20 WE L 1oET 4 7
AT 5 78 Feoreq ol bt STwaferg, W € 3R 3 o W g fog | A AT, S 3
fierg 3 Teft FATRl ST TSheRAUT A o SYUT ST T R v e 3qud gU e, 39 5
el B oot 1 foeg e St Tt i e g€ 21 o o erd fygrer 3 enfife W gty
AT ¥ YA 59 q@vs § a1 96 e Raree s1ge fege H 30 §U 3 Hae STvia
fomg ot & & & 2

ey Rl 98 SAT 39T, I7 fergea gHrd Ay @ 1 S BT 9% § 5 gt 9fy

9. frawm= afee S : TAFWT 73, AN, YT 3, 4, 5 TH 6
10. dmewirag wfiar - 2/3
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T guR o vadeh A S T80T o S 3 fy F gAR & wf 3wt gu 4 i o HH @ wdwem
T | 59 e el § %= qam< v, 59 8 7R 7%, 98 9 A 0%, T9E 9 0
SR TR § T T, TR § < v T qHe @i THer § TR T 79 g 9
o SR FRTEN! S AL AW T a2 FHGMH F1 39 g ok T R H A g
fereafaa & W 21 39 9 FF Ih IR 99 @ SR 3HA 59 3 9al F GIE § FneE
feam 81 gR Te™ Esi oIk Bf-gf 7 3w aRarei % qe | dea, Teadr gl it viad s
Tl ST QoL AA S, ST, TCATcHT Ud 51l 0T A1 S @aH W@l o i fofam
2159 4f 1 7 IR v & e 3R FUIe =9 31 g5 a1 Ve SR wHe IHar
F St TR T & @R v 78 T g HYER § Frarpa Wi 7 Tt wRa
aftr & a3 aftr 2, 8 I 3 e St ure S 3 wferE & fan @1 S s
AT FUT-HT & AT g I T 21 o ¥ AR | R ! g S feeger o figefr &1

7% Heff snfa, W faaers 31 3R Frawe & foremi W He v S A g @i
21 e 8 5 foeg fowg of o i § 9 9 e el et U T % 9 o e
¥ e gu R

A & Taied =AATerd 1 3794 U g § 3o fpan ¢ -9 e wmrer & an §
foraR e & A g6 SHiSTE 1 T AT TSl 8 | AfE I8 STHYd el B 39w ¢ 5 g
TR B IR X e | e % 3 eerE S Aif e T 1 $iE U 39 g (TTeR)
T 8, T Rl U & 3 T QST T S S, ST HE Teh S Te=H el ¢ | I8 Uh Ry
i feR-Tsft § g 78 o, a5 ot T & YR % wifde SFeH 1 orar 7 g,
e H 39 W R TYe A1 79 o IR SRt ded R 3 el fGEnE o | 36 % &9
¥ U S TEfT & F1 S Tl 8, 3 AR T AN ... T FRT feg W
o & 3i gevel 1 U e TS 6 | STH IS T LT T R, IS Th hesig M
(el weem) & 8, ffay deif % fira g S9-Fra i wmw e Ui 7 ¢ ok 7K
FET TS T 81 THferT Reg 1 fafere aRemt s sy e 7 R w9 § srqate
g g3 @ 3iR 2 ], s g o wailad wRe fargi 4 U & erave ox o e gt
& T W T TA RN oo T e 3 forend frebre @ 5 gl v 1 e
Ghot a1ef U STITIH TE 21 3W Fae feeg enfilen sryemt A St dor R a it
o T T STdE T H TG TERTH T8 | T A AT S Pl Sfa el 81 59 T

1. fegm : fammoe amiet SEwa - ot wife wew, 2 faeell, 78 96 @ 108
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feg wrea a1 forelt sToT 7 394 ol a1 & s 7 foram 7o 71, 7@ e foga o i w ard
- T S () # S wieft, 7 o et g dor % @it & Sfg-Rarer a2
SR fITAT0T & SR T g Gl T 39 ol W den & 5 Rga sw ae &
Hepf 79 S 1 QRRI Tl 8, i R Geht ol gAn FfvEt | s R -
7 ez} wfa o= A A Ioiedas: Havg: |
g 1 g7 7: gawa A i T 38 gRE: 1|
aoi: O @ 3 a1
FFof- 3 A gfy! R iR 3R SR ST v § 39 99 SR, wei B e T @
F & foTT S fgM, e SR ST T T 81 I L ¢, 399 39 Y § g we
2 31N gAY T W, R g W € SR g9 R W W § T Il €, W I (3) 3R
YTTeeh 3T9F B §, SHICTT &7 Warshl e (rereh) &, refer & ag Fafee wwa & awi & gl
& A
g & v & amia SRuT § g Tl wifaat o T €, e Al aRd S Tef
I fehe | @1 ST @ A 7 I TYA1E § I3 <9 919 T TgaT bl FEHAT o FIAH &
& # g1 g 1 AReA X Hhd & | ARG e vl qp-ulert , o, A, e, wmned
Tt & e o g B @ SR Sro ATgfh A g B Hegy S & 1 e ar gl 3
&P fafFAa o ATasE gAY i T, Y98 T § | 3R A T, A, e 3
Mqg ol e B e 1 Rege YR U 7 ARuar ST €1 g e &I% ARk e
L ST HTT HT A IGF FEAT |
StaT o w1 Sufe # Seaifiad @-
371 TR A T AT |
SAARAA § TG ForHA
7 U oY © T 8 &, U R &% A aret sAfha o & & ¢ | S Sa) =Ra
% Afh 81 &, 3T fore af wegef f3g U ufan 7)

12. Hafed =mmad # Ufaeas i fegm v sied 1aft : gefa weem, 98 e, 72 9, 14
13.  3f9dag, FUS 12, TAF 12
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fergma & fawer § wfrs fommes goravam @ & e Seera 8:-

“femgr I Yebou=T HIS AR T SATEATH SERA AR AR § Seoefel: 1 g8 2 | T8
3 WeH H-gfEt, A, gnfEt g sffed debreEm ar e Tsfd 8, S srer-arem
B o T e g A R

39 YT §H e Thd ¢ 1o g AN TS T, Team S i g b T
TR 2 e SR W T 3T Saamdl, Hehel § feher ar oot i & geferd T |
Tue o T ¢ | I g 1 9T TEAR Y S § IR T g HeA F e & o
T, 9 A, 379 TRAR 3R ARG SHiepreasii qeb @ ifigfes A geer 2, fSod 3 9l
izl Tebe bl W &t & | 9. e SureAr S & Wi HaaTE & e 9, R wer @
T T Gl &, Fored safh, qur, U, 3Raet g wd weed Aadr & He R SR & e
e 9 ALl BT | A Td Tt o fow e, R, g a1 aedl S T 919 91 fha
ST Febel 21

gt ¢ o5 R e @ 78 94 % et § et o e v, gfe, et &
fereml 1 ST A BT T gan @1 adHe ufted # U ud THed 39 B He Heelt
STTIH 2 |

14. TRIUMSE, 6/71
15. o5 @ TPl e ST, YoeHuas @, Y9 YHEH, T o, I8 32
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TR AT 3T AT UEhfd
3T9TIeR WEgaT'

T S GUEST I G T ST QrEIforeh qeenstt W faram-famet s Sem et
T FiA 2 SN ST HAR A2 1 TATobeiT b1 Th TG T gl STl 2 |

i 1700 § “T I T | YE B IS AN G FHER-T, TS TR0
_EﬁrgfglWWﬁMﬁW@WmWﬁ(M%sSocialMedia)3T‘T{
g & o TUR At F1 ST Woes T 2

A S T 135 FAS I WS F TH 85 HUS HEEA & 5795 HRUT Teh TR
Y ARKTT HAR T T Ush YUK TS A9 7 ST ol 71 8 | 96t & 397 [3g@ramar 3k
ST 1 37919 B | THY T Tgarad IRuRes HaR "remi & off TR 3R sHafees o
% FoTT e T 1 3T el & | TSIl 7 €T ot 219 veT  YuR A1eami & gef § obet
R ¢ | TuR Aot W) e off sffseard st § 9 S gt 9 3R 8 § a9 go-3re
Ao Y. s & i & @ S |

SIFhTet ¥ U G HOT T U8 1 STt WHRIehT T 8 | Sarewend STedl b gt
& SN SRR § FHI B a1 THERTT Wed’ & AT GUTash i 3VRE & ST § o
T3 | TRUTEEY 36 HUTash U2 o 70 fehel Teh fRTae H &aT T foh &8 Hureehid o e af
&t e, T e a3 10 9 &t Sel 3 gt

AT G o SR TR bl ot YT 3 il TrHraTs el Syt & &9 #
ot | TROTTEEY TR T S-S § quid: T o7 | R S 3 fafre wd ety
&9 8 29 I H T Tt gfrehr T St ot | FrHTSTaTR JRA slfgehar i 7 A g o 3
T & 3P HAIEE I HH B IR

1. aie 3ifYeRel, 399 <A sAREE, Jd SRt AeTae], qRd TR
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difeseh formret & snferae & oot srearfas 7 & | W MY T ATt 3R snfye
e aret AT AfE SfgehaT HI TEIeT S Y A IS § el T 5/ e 37 Gfed g
T AT T Y TR T A I8 afgepan et o difedi & forw srefer g

TR Azl T fEm-famst S gate | 9 81 =Ry | e Jred GHS | dedd &
e § iR U WA, I e g & gifted & ged 81 SeR Arem o
Ui Heerqul firehT i A L Al 78 3 foTT enwerass 8|

TR, R T3 TR 3975 TEY YU o SR § TAebIRa shr Jfiet i ‘Frremsies’
TG A | 3Tk STTHR- I8 e b THRIRAT = T b Tt O T e 3F XU ared § it
% TG TABIRAT T R T T, TMAAHAE TG TS | T FROT 39 SR H TAHIRCAT F aeer
1 gae fopar)”’

09T T THIRAT % o § WAt T 7 0T 1 TR Hohel B & | ITh SR, I
=1 RAFET T TRt 7T S 3R e 31 = W & wreaw 9 © T 2
eI AT sifogsh ST # off Teh a7 & S TAHIRAT § RIfeaTs i AT HIT W 2|
I8 it Tszare B i 9 € A &, TR SR STEqe o1 verer off 7 2

feremees TeheT et o TR U U THY T off § | AW-Arerard-ewardt afaehdr
Y & ER TR T T Rfea e fPfenge’ (e # 3@yl am) o Re aen
T -8R 1 AT <@l W | . TH. YT & AR o 9a o SHMER Y o a18 dig 4 Sied
TR YT T T T e} g3 | AYRIIUT S ST HHIY @bl # 39 J071 & Sl 1 HeRe
et W 81 39 off Fewardt-ardedt Sifashar i o B a@H B W fHar 31”

ot b1 R el & o TR ST TSI 1 A A 2 e & oRar # 9
TMET, ST SR WeT bl SR Heed faan ST =1fET | HeTT THehifiar 3 Toriifa o Siades i
AT TR TeT T IUE FE H ST Tl 2 |

TIHIRAT B TG BT 3T & TuR A & Sfeerd B U U8 2 | q-ufiehnd
TSR 2 @ Terfe SiHaT, TEIS 9 S i 310 & W W W | U sEie & o @
2 5 TS 1 ST TgHT AT STCR i IR 2 | 98 IS o B 8, S off Hr
2, o FifeHa o R

3T 3l Tag T A TSl Ak it dre T gfesife w HReR @ ae §
YT AT 2 | 19 o oo wopetan fientt et o & W Aot 36t 9o, @ey, §3Eer @
Gepfa et Tt

et TR St STURTT R TR 291 o o et 31 shedmav 1ue forae & | oW
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& AR B TE & W § A ARedE B I H AT S 9

A U SMeATH 3R F-3RARAREF T2 ATl < 8 | WRA Sl TP, TEhR Td
AT W A SR STl AR STere 3R FAfShaT & HRUT Belthel Wi & | H=R Wi &
fogpd a1 Ut AR 1 aui U AR § TS 3 qE W I 8, S ot T Ty fa
4 T 2|

T3 e A fo HaR wemt 3 B off a7 Farn @ 6 et &t afew T sl St
T o U9 & 0 M R 37h T FI A 97 A3 FmiT fowam o) wfeat s, o S, e
2000 I8 g9 THIE faspamae 3 St TH Sy | a9 Af<X &1 TSR HER 99 1528 §
STTEHTT ATER & HATARd HRATSH! Teh A1 figeR §SIR TH 9hi sl Arel R ST o @18 & o T
T W T 97 HGT B AT H IS GohT 3R U T @i @l 1 &A1 76 SR ST
U, 4 TG § 31 THHH = 379 TN o | T VT FATGhA 1 qUIH HaR ATeaq St
& L |

f&=g FEM 37U ST A W W T B B TGH SHI @1 el STHa o
TS 3TN AT b GRT HEAEL Heal HT STH T IH Tl aaT &, F S 3 39
T 1 AT B HT ST e, e wfosr s & fore o e fifg St 9 arar dwmaer
A fire 2 w0 5 R | 0 9N fewgetl &t Al W ¥ Tore R A ot T S s
T o) et o aferart a1 SR 9 o A8 1885 H weelt AR o T wf fmfor % fora
hSTETE AT H HehaHT S gaT |

22-23 EERER 1949 1 77 U foyorelt =Tweht 3R f=a O & T IHAC 1 {598 Febe
33| GHEHH SN foriy i W fg ol 8% e  qftesntor &t Aifd s1oe R ot T
Y R AT o R | ®: @ 1992 i e 224 & 918 Hod 9 foeg ufea g & 3
e IgANMST U | SRR Iod AT 5RT STAH ¥ o i FH1eT o fIesi g’ TSR
TN T BT FTE T, G H Jhei a9 & o a9y U T | J-Iq-e B gelg | I
AT+ TG GHR o [ [T S 30@H 1 (a9 [, 3: 7 7 3e@H gal | [
et = 1ot RO & foran o Segaa # Sf-of e faret § 3 9t SR 9 vl & fomg A
F e §

STHE WAl o TR T 3= =T = 30 FHamR 2010 & Tt & 9t # fufa
1 o o gate e & a0 Safy st o fava @1 e S guR et #
HageRiiet gHT 31, T2 Tl &9 & o & WA A1 il | HaR AT bl 370 oo, WA wd
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T T TR T Hafeld BT ST | TR H1eAw oI Te Qe T g o I Sy
el W R TR ST IR el T @ 3R T & T8 9 gH= 1 v 2

SR T T T T 1 97 Afeax fmfor T Hewd & Tre-arey ARed T St
ws g fo S off wefaa e @ | R S e | S off =merers § @ o ol g
2, @ GaR el & gRI & T G TE S T 39 GG BeAr @1 veat B g Fw
TG e I BT 8 5 T # Ao Ga7 &1 3R W e STAHRI Bl Ul g el 7 |

g =TT i 4 U e @ foh i i ardaeat 6y w9 § G qed § S
T 959 W &1 78 9 ¢ & T Swyf & fovey e Saeeier vd iR fawe 8, o sifye
A T8 T TG AIET | HAR e 39 o GEAT dF 3 U ¢ S AR 3 AR B
STTEeh ST € | YA o SIFR & foTT a7 o1 s1avas ¢ 5 gom wel o, e & aan
5 2| forelt =feh e o o fomm ferer g feroqoft e 7@t &1 feoaoft = 1 sTTs
YN T AT T FAGH B Jrelt st 2

T wrETer H e ST o ST Wi B § 98 S S AT § dwbre gegol
fereg 1 ST @1 ST 21 30 RAAER 2010 F A 3:55 e W AT TH4fH & 915 F 37T 3=
T o T A e b e qofdie 3 fofa gAm e 4:10 fiFe W 29 9R g8t
T 37fire 1 0T 3= =IRTed S daHTEe W 9 Ted W 3qT 97| W 3T fa o §HER
T H foem fam w1 guita S faitre safwet 1 oy foufird der me 5 sqe 9 of,
= 30 f9T@R 2010 &I & 39 TR T=l & 01T i 92 foaAT TR AT g1 Toa ales §
fae Jea T @ | 39 v R A =y 39 off 78 %% 9o )

300 39 e Od & e yoidis 3 SR et % aR ¥ g7 s Sfd qwan o b difear
fepedt off T frforam an eraifesd Sffshan © o, Rifeh TToid UG STY[E o1 § 984 37fee TR
QRO B 31 FEEAT 8 | ST 6 g ® § g Siiqehrdl gl % qHg HuN e o 37
Feicl b1 AT T UHe e A g eft e smen 7 feer wd § R e
feroaforelt <br wifear et uftiesr § SR 37U S T ST TIH S S Td S b alieh
g e B

T I {6 3 Haa T4 Haat el T i Fa ar 8 | fora aren Saet i
I TSN o e 3 ot @ i 3R TSTawaryt & A aracre 3 8= 7o firea e 4 &, s
Wﬁ%@ﬁwaﬁﬂm:@fm%"Kingcandonowrong"WWWWWW
e 1 fdeT Fd g ewia 9 T Y5 o1 1 TR0 K a4 98 3 o 8 |
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I g ST Ta & o T S & fola 1 @ g e =i ok 3 fava
1 9 T (AT= I qX 37d 78 8, ST ok o Gt il g 39 SR |7 e foran s T8
T 2 fh Tueren & IR 4 geff SR q1eTs Td GHER shad 3N hael el o @ | 98 HE
ezt bl A Bl 7 A =T A § SR T & A | TR WA g S, TEdes, swmeyot
L I & G A 2 | GHER TS AR WIS Sl 39T 376 & 389 Al |

Faustian Bargain

TaR s GUrER Hegdi s 3 ffed @ 8 2 | difEn & 3o fed e g R,
HfEa ST BT 7, HSA G el 8, HiEan shael 3N Shael TN il & | §=) qegq
TaeAT W BT 2 | A STEaEAYS a g |

Media Tentalize, Media Sensationalize & Sensualise with hype, Media Scandalize,
Media invades Media splash and show.

It is a Faustian Bargain ST aTebdl o A 3TeAedsh o &1 Guuvi “Hiea s’
e ST 1 Wb U STaaRon @ R S o fofg S o S GedoT S & Fa T 21

7 #f Higdy BEA 2 B Hanid H ¥ U T 1 @ E-

‘TS ST 3T oA ST T @ 3/ YA | FAR ART SR P A Bl <@ | 3 G F il
e €, 3 el 0 e § oiR 38 et 98 et § 1 Atk Beft i A T o ST Y § ym
o o i AT H 98 ST SAREIT 31 T €, Te G 3T qoft 3=, 3T W, 3T
T, IS FEAHIETT T ok FHT IR Bt & 172

I 3T 98 Y Afh Hfear 21

STOT ST Bl =T TR & T ST I & | 8 8% hlg 370 S o & 6 el
21 9l H 39 T U I B T & AT B, T AT N9 HH W 6 g g b 4t
22 T8 EHYN T IR ani’ & | FHE o foTT Hel 31fie HiE 7% © o e w9 § &%

2. Listen to what is being preached today. Look at everyone around us. You’ve wondered why they suffer,
whey they seek happiness and never find it. If any man stopped and asked himself whether he has ever held
a truly personal desire, he’el find the answer. He’el see that all his wishes his effects, his dreams, his
ambitions are motivated by other men. (Fountain head - Ayn Rend).
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fort 3 =1 3@ & her X for B 12
(3 difgar 3dt & fow 38 )

Tl GER AT S el 370 FTEREE AR 1 8 1 8 AN sheae 31a e
(chfasm I @) it i ot 21 37 i g § weft $-difean w ik €)1 a7 Fadt w
UGV &, ST IS TSEH ST 8 | 28 Ted &l bl Ueh shIeqi-ieh ST & | 97 89 S
%maﬁgﬁmaﬁwqﬁm@%| Facebook, Whatsapp, Twitter, etc. FR? Iz T,
T, ST o1 8 ? W2, JCTlied, Bieter 41 & ? Har Areay famr foret @est & 7 &b
areft Sifd 8, T It @ ¥R 39 shifer b ged off gRomy o afersamoft 76 T e

S ST STETer 3N SH YER AreAd! @ 19T @l A U agd 91T 9 RE R,
M 98 IR TEHfT TE HEHR T & Y 9RA & TG o W TH 9gd 991 A § 3R
79 9t 9RA g @ § geed & T 7

TAR ATEHT & EETEa i ST T URaEH, ST TE U @ T & [ e
2, e TS ST F TS AR A e G @ §, o ST € R § 1 gt S
@ E YT TN 2 R &1 T a e @ fava @ fon e e faaeht aeedt o g §
A W@ ¢ 3R T e qrhd gufa & W9 gAR TER et B e g W | 9o
2, 3G faveiyer 4 8, IUR fRoqult R 2, S TR e | Teag Hieren 7 | e wfea
FIERIE 3T5T FT STITAHAT 8 | Wfeeh TS WISh TR A} 1 Uh UREG 37 AR F9
EAYIHAT 2, S Feft HAR ATt & AHH! H GIR Gob 3 SGHT SN Tl o1 T |

YFYIHT § b TTfEH TS HAISTh TR AT 379 FHR o Ho-Te Hreotfreh HaT 1
AT B T SR 379 IR B Tt T | T a1 & W Areawi o o 3o i gy
THT TRT 3TN Wb e SIheoT o ST Weiforss, TR At & fHfafafiesr g af)
7 % I H ST & o A H TR T 9 el I’ 1966 § I Fefua e i wh
off, T SToTeTet § Wi X T TR e GO 01 W 1979 i @ U, WAk adAe
TR § HHER-TF UE UHEHeT ied 9 YR & Sfes Ud | Sar " & i
% 3 UF UREG Pl STTIHAT §, S H TEee W FraR X TR wemmt A s S 9

3. To sell your soul is the easiest thing in the world. That’s what everybody does every hour of his life. If
asked you to keep your soul .... would u understand why that’s much harder? It is always a Faustian Bargain.
The hardest thing to explain is the glaringly evident which everybody has decided not to see. (And the media
is the Catalyst for the same).
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TS Gaffd e, e JRew Wfes T Wi ST o "reed § fohar S|

T & 7 e @ 6 R § weniar v o SO e o1 S, §RhR w
Tl o URSed § STU T U S o e, TReTuT U9 YaE % Hg-Te <97 o d9d §
YT AR F § Tt &
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H gugrar § for 3 il Hod ot SavIehdl WA i
TR TEIT wht G: WleA(Be T & S € WiersT Saanet st o
T AHEETE & € 8 weheth| Tehred 2f, ST o o feget
-3 T W E AT ¢ b Tk 31 ek 1| WA 31
THR 5 STEATReReR WY ot ferfarer Termmail o e et § 3ives
T T S fererre 31 e € SH ot Wentew Sf¥ o weaw | 2 Tent
T Wehdl &, TET ShIg 317 U &l &1
- 9 I gt
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