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mebheeokeâerÙeced
DeKeC[b  menpeb  ÛewJe  meefÛÛeoekeâejefJe«enced~
meJe&Mesef<eleÙee     Yeevleb     leceevevocegheemcens~~

ßeerueefueleekeâefJeYeejlÙee 2026 ¡ewmleeyoerÙepeveJejer-petveceemeevleJe&e|leØeLeceDe¿b mJemJeefJeÅeevegYeeefJeleÛeslemeeb
leòJeefpe%eemeevegØeeefCeleefJeJeskeâeveeb efveyevOeefJeOeeefÙeveeb ØeMemleefveyevOeYeefjlekeâuesJejb ØekeâeMeÙeVeevevoYejb cevemÙevegYeJeeefce~ meces<eecesJee$e
ØekeâeefMelee efveyevOee efvepe#es$esÓvegmevOeeveØeOeeveeMÛekeâemelÙele: meces uesKekeâe De$e OevÙeJeeoene&:~ DeYÙee|nles<eg melmJeefhe vewkeâefveyevOes<eg
ßeerefJeJeskeâMece&cenesoÙemÙe ‘DeeOegefvekeâ heefjJeej keâe mJe™he Deewj Gmekeâer mecemÙeeÙeW’ FlÙeefYeKÙeb mecewjsJe efJeÛeejkewâ: meeJeOeeveleÙee
efJeefÛevleveerÙeb ceneIeË efveyevOeb ÛeslemÙeekeâueÙelees cece mJeevleb ceescegÅeles meecØeeflekeâYeercemecemÙeeb Jeer#Ùe ÛesefKeÅeles Ûe~
meceepeMeeefm$eCeesÓhÙeskeâeefkeâheefjJeejehes#eÙee meche=keälecesJe heefjJeejb leòeohesef#elekeâeÙe&Â°ŸeeÓefOekebâ megjef#eleb cenòJehetCeË Ûe Ùeoe
cevÙevles leoe mekeâueMeem$emecee|Leleb leb Meem$e%ee: keâLeb ve leLee cevÙesjved? cevegcesJe mekeâueJesoMeeKeeØelÙe#ekeâeefjCeb efJeoe¿ÏJe&vleg
Ùe$eemeeJesJeb mcejefle-

‘yeeueÙee Jee ÙegJelÙee Jee Je=æÙee JeeÓefhe Ùeesef<elee~
ve  mJeelev$ÙesCe  keâle&JÙeb  efkeâefÃeled  keâeÙeË  ie=ns<Jeefhe~~
yeeuÙes   efhelegJe&Mes efle‰sled   heeefCe«eenmÙe   ÙeewJeves~
heg$eeCeeb  Yele&efj Øesles  ve  Yepesled  m$eer mJelev$eleeced~~
efhe$ee   Yeüelee   meglewJee&efhe   vesÛÚsefÉjnceelceve:~
S<eeb  efn  efJejnsCe  m$eer  ie¢ex  kegâÙee&ogYes  kegâues’~~ Fefle~

(cevegmce=efle- 5/147-149)
yeeuee ÙegJeefleJe=&æe JeeÓefhe m$eer met#ceceefhe efkeâceefhe keâeÙeË Ye$ee&ÅevegceeflecevlejsCe ie=ns<Jeefhe ve kegâÙee&efoefle Ùeoe kegâleesÓvÙe$e

mJeelev$Ùele: keâeÙe&keâjCeØemeefkeäle:? Slesve mebÙegkeäleheefjJeejJÙeJemLeeheveceefhe JÙeeKÙeeleb YeJeefle~ DemebÙegkeäles efn heefjJeejs m$eer
mJelev$ewJe YeJesled~ Deefmceved efJe<eÙes veejomÙewleod JeÛeveb OÙesÙeb YeJeefle-

‘lelmeefheC[s<eg ÛeeÓmelmeg efhele=he#e: ØeYeg: efm$eÙe:~
he#eÉÙeeJemeeves  leg  jepee  Yelee&  efm$eÙee  cele:’~~

heeflekegâuelelmeefheC[eYeeJes Ûe efhele=he#eeOeervee m$eer YeJesled~ GYeÙees: he#eÙeesjYeeJes cetOee&efYeef<ekeäleve=helÙeOeervee YeJesled~ SJeÃe,
ve mJeele$Ùeb keäJeefÛeled efm$eÙee:~ FÙeceeOegefvekeâheefjJeejmÙe mJeelev$Ùehe=keäleJÙeJemLee mLeeefÙeleeÙeeb mebkeâšb peveÙeleerlÙegšdšef¿leb
Mece&cenesoÙesve heefjJeejmJe™hemÙe leveerÙemlJesve JÙeefkeäleielemJeelev$Ùeeled heeefjJeeefjkeâes peve:mJeerÙecetueYetle%eeefleyeevOeJeeÙeòeleeefJejefnlee:
mJeelev$ÙesCewJe efÛekeâer<e&efvle efvepekeâeÙe&peeleb leLee heejcheÙe&megheg°b meodJe=òeb veJeerveeÙeeb legÛÚheæleew JÙehewleerefle Jeolee~ ohelÙees:
mecyevOeefJeÛÚsoesÓefhe meecØeleb Yeer<eCeeÙeceevees Ùeefòe‰efle le$e Ye=efleJÙeJemeeÙeeefokeâejCew: mevleefleheeLe&keäÙeeJemLeeveJe=æ-
pevemecheke&âMetvÙeleemebmkeâejefJenerveleeØeÙegkeäleevÙeesvÙekeâueneosJe peeÙeles~ mebÙegkeäleheefjJeejs vewJebefJeOe:me¿š: mebYeeJÙesle Ùeefo
kegâuehejchejeØeJenCehegj:mejeefmlekeäÙemecesefOeleb Oeee|cekebâ ke=âlÙepeeleb le$e ÙeLeekeâeueb YeJesled~ ceoveefveefceefòekeâmeewKÙemJeeYeeefJekeâ-
mevlelÙevegjeieefheefnlekeâuesJejleÙee Ùeefo keâoeefÛeVe YeJesoefhe oechelÙeefJeÛÚsomleLeeefhe mJeceeleeefhele=Yeüele=Yeüele=JÙeeefopeves<eg efJeJeeoyeenguÙeb
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YeJesosJe mekeâueeveLe&efveoeveYetleced~ mevlÙesJe leLeeefJeOee: kegâuekeâCškeâe OejeÙeeb Ùes efhe$ee Yeüele=efYeMÛe efJeJeovles~ De$eesYeÙeesjsJe
neefve:~ efkeâce$ekeâejCeced?

hebgme:efm$eÙee efceLegveerYeeJecesleb leÙeese|ceLees ùoÙe«eefvLeceeng:~
Delees    ie=n#es$emegleehleefJeòewpe&vemÙe    ceesnesÓÙecenbcecesefle~~

(ßeerceodYeeieJeles 5/5/8)
m$eerhebgmeÙeesJee&meveeceÙeùoÙe«eefvLejsJe megle#es$eefJeòeeefoefYejnb ceceelkeâceesnb peveÙeefle~ m$eerefpelecevee SJe ceveeieefhe $eheecevevegYeJeved

mJeuhemÙe nsleesjsJe keâue$emegleMÙeeuekeâheefjefÛÚVecesJe mJekegâšgcyeb cevÙeceeve: mJekeâeÙeË efJemcejved mJeerÙesve efJeJeoles~ helveer Ùeoe
helÙegjvegMeemeves YeJesled leoe vewJe efJeJeeo:~

peerefJekeâeLe&cesJe yenJees efvepekeâewšgefcyekeâpevesYÙe: megotjb yeefne|ve:mejefvle~ le$e YeeÙe&Ùee meeOe&cesJe mLeeleJÙeefcelÙe$e YeieJee_edÚ̂erjece
SJe efveoMe&veced~ efhe$eeoÙeesÓefhe leLewJe Jee_Úefvle~ melÙehÙesJeb les ÙeLeekeâeueb ie=nceeielÙe mJekeâeÙe&peeleb efveJe&nefvle Ùe$e
kegâueheejcheÙe&ØeehleMeem$ecetuekeâ: mebmkeâej SJe nsleg:~ mebmkeâejeYeeJes YeeÙexef”lekeâeÙe&keâeefjlJeeod Ùe$e efle‰efvle le$ewJe mJemeceepeb
jÛeÙeefvle ve Ûe heMÙeefvle pevceYegJeb le$elÙee_ed %eeefleyeevOeJeebMÛe~ mevleefleefMe#eeJele&veeefomecesOeve SJe les<eeb mekeâueJÙeeheej:~ le
SJe heg$eeCeeb heg$Ùee JeeÓvlepee&leerÙecehÙegodJeenb mJeerkegâJe&efvle ÙeleesÓveLe&- hejchejelejef”Ceer ØeJenefle~ Ùes ¢evlepee&leerÙeb mecyevOecegjjerkegâJe&efvle
les<eeb leelkeâeefuekeâcesJe meewKÙeb YeJeefle~ leoerÙeheg$elee®CÙes vetvecegodJeenmecemÙee ØeeogYe&Jeefle~ ve efn keâesÓefhe kegâueerve: me¿jpeeleerÙesve
heg$esCe leLeeefJeOeÙee keâvÙeÙee Jee men mebyevOeb efJeOeelebg meceernles~ mebÙegkeäleheefjJeejJÙeJemLeeÙeeb vewJeb mecemÙee mecegosefle~
mekeâuemecyeefvOevemleefmceVeJemejs meeneÙÙeb kegâJe&efvleb hejmhejb YeeJeÙevlemleLeeefJeOee ve ßesÙemeMÛe: ØeÛÙeJevles~

efheleg®OJeË ve: Meem$eceefhe heÃeÙe%eheeLe&keäÙeeÙe efJeYeeiecevegpeeveerles~ meÙegkeäleheefjJeejs leeJeoskeâcesJe heÃeÙe%eeveg‰eveb efJeYeeies leg
ie=ns ie=ns YeJeefle~ melÙehÙesJeb hejmhejb meewneoË ve JÙeheieÛÚefle ve ÛeeveLe&hejchejeØeeefhlejefhe~ Demeche=keäle DeeOegefvekeâheefjJeejs
meeceÀemÙeesveleeÓÓlceerÙeleeMetvÙelee YeeJeveelcekeâheeLe&keäÙeb mebmkeâejyevOÙelee cetuÙenervelee mJesÛÚeÛeeefjlee cegef°yeæleeÓefmLejleesvceòelee
efJehejerlemJeYeeJeMeeefuelee Oece&lees efJecegKelee ÛeslÙesJeÀeeleerÙekeâeveeb ogieg&Ceeveeb oMe&veb Ùeod YeJeefle le$e ùoÙelees Oeee|cekeâeOÙeeeflcekeâefMe#eeÙee
DeYeeJe SJe keâejCeced~ lesvewJe heg®<eeCeeb Ûesleefme me¿erCe&lee heoceeoOeeefle~ YeieJeeved jeceÛevõMÛelego&Me mecee DejCÙeJe=efòece”erkegâJe&Veefhe
veelceefve mJeerÙepeveheeLe&keäÙecevJeYetled~ le$e lemÙe Meem$eefMe#eemecesefOele: mebmkeâej SJe keâejCeced~ kegâuejereflecemeew ve lelÙeepe~
mecemÙeeJesef°lemJeevlees pevees efveJemeleg le$e Ùe$e Ye=efleJÙeJemLee, neo&efJeMeeueleeb ve cegÃeleg~ heeueÙelJemeew mekeâuekegâuejerefleefJeOeeveced-

‘ÙesveeÓmÙe  efhelejes  Ùeelee  Ùesve  Ùeelee:  efheleecene:~
lesve  ÙeeÙeeled  meleeb  ceeieË  lesve  ieÛÚved  ve  efj<Ùeles~~ (ceveg.mce=. 4/178)

Fefle ceeveJeeR metefkeäleb ùefo mLeeheÙeved~ ve keâesÓefhe oes<e SJeced~~
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Meeo&tueMekeâšØekeâjCes Úvomeeb efkekesÛeveced  
mescegÙesue osyeyecee& 

MeesOeÚe$eŠ, mebmke=âle-meeefnlÙeefkeYeeieŠ 
kegâceejYeemkeâjkece&mebmke=âle-hegjeleveeOÙeÙeveefkeÕeefkeÅeeueÙeŠ 

veceeefš, veuekeejer, DemeceØeosMeŠ 
Øees. jelegueyegpejye®kee 

DeeÛeeÙe&Š 
mebmke=âle-meeefnlÙeefkeYeeieŠ 

kegâceejYeemkeâjkece&mebmke=âle-hegjeleveeOÙeÙeveefkeÕeefkeÅeeueÙeŠ 
veceeefš, veuekeejer, DemeceØeosMeŠ 

 
meejmeb#eshe- ‘Meeo&tueMekeâšced' Øees. keerjsvõkegâceejYeóeÛeeÙe&mÙe (1917-1982) mebmke=âleØekeâjCeceefmle~ 
keerjsvõkegâceejYeóeÛeeÙe&Š yee*diueeosMemÙe efmeuesš peveheos 1917 F&mekeerÙemebkelmejs ueyOepevcee, 
YeejleerÙeØeMeemevemeskeeÙeeb efveÙegòeâŠ, keâefuekeâeleeefkeÕeefkeÅeeueÙemÙe ef[.efuešd (1949) GheeefOeOeejer ßeerYeóeÛeeÙe&Š 
ØeLecelees oMe&veMeem$emÙe DeOÙeehekeâheos efveÙegòeâ: DeYekeled leleŠ jepÙemÙe osMemÙe Ûe efkeefkeOeØeMeemeefvekeâheos 
keâeÙe&jleŠ meved osMeceele=keâeb mesefkelekeeved~ Fleesheefj DeeOegefvekeâmebmke=âlemeeefnlÙes DemÙe ®efÛejemeerled~ S<eŠ efkeefkeOe-
Úvo-ieerle-jeieeoerveeb %eelee, meheâue ØeÙeesòeâe Ûeemeerled~ Deefhe Ûe S<eŠ vetleveefke<eÙeeCeeb lev$eeCeeb Úvomeeb Ûe 
meheâueØeÙeesieb keâjesefle mce~ DemÙe meeefnlÙejÛeveeÙeeb kewefkeOÙeceefYekÙeefòeâb kewefÛe$Ùeb Ûe heefjue#Ùeles~ Meeo&tueMekeâšced 
(1965) mecekeâeueerveefke<eÙeeOeeefjleb heÃee¿Ùegòeâb ØekeâjCeceefmle~ ØekeâjCeefceob ØeeÙeŠ Ghesef#eleeveeb meeceevÙepeveeveeced, 
heefMÛeceye”mÙe jepÙeheefjkenvemebmLeeÙeeŠ keâce&ÛeeefjCeeb Ûe efkeefkeOemecemÙeeceefOeke=âlÙe jefÛeleceefmle~ DemÙe keâekÙemÙe 
ceeOÙecesve veešŸekeâejŠ Sleled yeesOeefÙelegb DeefYeue<eefle Ùeled Ùeekeled efveo&sMekeâŠ keâce&ÛeeefjCeŠ Ûe megmecevkeÙesve hejmhejb 
keâeÙeË ve kegâke&efvle leekeled keâeÓefhe mebmLee efkeYeeieŠ kee mecÙekeâd ÛeeueefÙelegb ve MekeäÙeles~ ØekeâjCemÙe veeÙekeâŠ DeeefoMetjŠ 
meke&oe mebmLeeÙeeŠ keâce&ÛeeefjCeeb ke=âles Glkeâ<e&pevekeâb keâeÙeË keâjesefle~ DeeefoMetjŠ keâefuekeâelee jepÙeheefjkenveefkeYeeiemÙe 
DeefOekeâeefj™hesCe mkemÙe DeOeervemLekeâce&ÛeeefjCeeb keâuÙeeCeeÙe keâeÙeË keâjesefle~ Deefmceved ØekeâjCes efkeot<ekeâŠ veeefmle, 
Skeâceefhe m$eerhee$eb veeefmle, kesâkeueb De$e ßeefcekeâ-Deevoesueves efvenlemÙe efÛe$eYeeveesŠ DemeneÙehelvÙeeŠ, DevÙemÙe 
ßeefcekeâmÙe jesie«emleYeeÙee&Ceeb Ûe ÛeÛee& ke=âlee Deefmle~ hejvleg veeefÙekeâeÙeeŠ meke&Lee DeYeekeŠ ÂMÙeles~ De$e 
Meeo&tueMekeâšØekeâjCes keâefkevee keerjsvõkegâceejYeóeÛeeÙe&sCe efkeefkeOeeveeb Úvomeeb ØeÙeesieŠ megÛee®™hesCe ke=âleŠ Deefmle~ 
ÚvoŠ Fefle MeyomÙeeLe&Š 

<e[dkesoe”eveeb ÚvoŠ kesomÙe heeoew Yekeleerefle heeefCeveerÙeefMe#eeÙeeb cenef<e&efYeŠ efveieefoleced-  
 ‘ÚvoŠ heeoew leg kesomÙe nmleew keâuheesÓLe he"Ÿeles~ 
 pÙeesefle<eeceÙeveb Ûe#egefve&®òeâb  ßeeslecegÛÙeles? 
 efMe#ee IeÇeCeb leg kesomÙe cegKeb kÙeekeâjCeb mce=leced~ 
 lemceeled mee”ceOeerlÙewke yeÇÿeueeskesâ cenerÙeles?’1  
‘Úvoebefme Úeoveeled’ 2 - Fefle ÙeemkeâeÛeeÙe&efkejefÛeleefve®òeâkeÛeveevegmeejb keâekÙeieleYeekejmeeoerveeÛÚeoÙeefle 

ÚeoÙeleerefle ÛegjeefoieCeerÙehee"s Úvod OeeleesŠ Ieef_e Ûe DeeÛÚeoveeLe&s ÚvoMMeyoŠ ßekeCehe"vemegKeslÙeLe&s ØeÙegpÙeles~ 
                                                             
1. Hee. efMe. 41-42 
2. efve®òeâced 7.3 
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‘Ûeefo Dee¥eosve oerhleew Ûe’ Fefle OeeleesMÛevoÙeefle Dee¥eoÙeleerefle kÙeglheòÙee ‘ÛeosjeosMÛe ÚŠ’ Fefle met$esCe ‘Ú' 
FlÙeeosMes ‘Demegved' ØelÙeÙes ‘Úvomed' MeyomÙe efve<heefòepee&Ùeles~ he#esÓefmceved ÚvoMMeyoeLee&s Yekeefle meùoÙeeveeb 
ØemhegâefšleùoÙekeâceues keâekÙeßekeCes he"ves ÛeeueewefkeâkeâevevoevegYetefleme&ÀeeÙeles leÛÚvoes Yekeleerefle~  
ÚvoMMeem$eerÙeeŠ «evLeeŠ 

efhe”ueeÛeeÙe&Š ÚvoMMeem$emÙe Øekele&keâŠ Fefle ÚvoMMeem$eefkeMeejoeveeceefYeleced~ ueewefkeâkeâÚvoMMeem$emÙe 
vewkesâ DeeÛeeÙee&Š vewkeâeved ÚvoMMeem$emecyeæeved «evLeeved jÛeÙeefvle~ Devesve keâeÙe&sCe ÚvoMMeem$eb efkeMeeueb kÙeehekeâÃe 
peeleced~ les ÙeLee-  

1. efhe”ueÚvoŠmet$eced - efhe”ueeÛeeÙe&Š 
2. ÚvoŠmet$e - peÙeoskeŠ 
3. ßegleyeesOeŠ -  keâeefueoemeŠ 
4. megke=òeefleuekeâŠ - #escesvõŠ 
5. ÚvoesÓvegMeemeveced -  nsceÛevõŠ  
6. ke=òejlveekeâjŠ -  kesâoejYeóŠ 
7. ÚvoesceÀejer - ie”eoemeŠ 
8. ke=òeceÀejer                -        OeerjsÕejeÛeeÙe&Š 
ÚvommeeefnlÙes Sles<eeb «evLeeveeb cenled Ùeesieoeveb Deefmle~  

Úvomeeb YesoeŠ- 
ÚvoMedMeem$eb efÉOee efkeYeòeâb kele&les kewefokeâÚvoŠMeem$eb ueewefkeâkeâÚvoŠMeem$eÃe~ kewefokeâÚvoebefme 

cev$eeCeece-#ejeCeevegiegCeb GheÙegpÙevles, ÙeLee- ieeÙe$eer-Gef<Cekeâd-Deveg<šghed-ye=nleer-FlÙeeoerefve Øeefmeæeefve~ 
ueewefkeâkeâÚvomeeb ØeLeceØeÙeesieŠ DeeefokeâekÙes jeceeÙeCes heefjue#Ùeles~ ueewefkeâkeâÚvomeŠ DeveskeâeŠ YesoeŠ meefvle~ 

kesâoejYeósve mkeerÙes ke=òejlveekeâjs «evLes Úvomeeb YesoÉÙeb keCe&cee$eelkesve metefÛeleced~ lesveesòeâced- 
‘efhe”ueeefoefYejeÛeeÙe&wŠ Ùeogòeâb ueewefkeâkeâb efÉOee~ 
 cee$eekeCe&efkeYesosve Úvomleefon keâLÙeles?’3  

Meeo&tueMekeâšØekeâjCes ÚvoesefkeÛeejŠ- 
Deveg<šghed  ÚvoŠ 

mebmke=âlemeeefnlÙekee*dceÙes jefÛeleeveeb heÅeeveeb DeefOekeâebMeheÅeeefve Deveg<šghÚvomee efkejefÛeleeefve~ 
mebmke=âlemeeefnlÙemÙe Dee<e&keâekÙeÉÙemÙe jÛeveceefmceved Úvoefme kele&les~ Deefmceved Úvoefme jeceeÙeCes ceneYeejles Ûe 
yenkeŠ MueeskeâeŠ «eefLeleeŠ meefvle~ keeuceerkesâce&gKekeâceueeled efveie&leÚvoŠ Deveg<šghed ÚvoŠ~ meceke=òes<keveg<šghed ÚvoŠ 
DevÙelecees Yekeefle~  ÚvomeŠ ue#eCeefcelLecegòeâb ÚvoŠMeem$es- 

‘Mueeskesâ <e…b ieg®b %esÙeb meke&$e ueIeg heÃececed~ 
efÉÛeleg<heeoÙeesÜ&mkeb mehleceb oerIe&cevÙeÙeesŠ?’4  
GheÙeg&òeâue#eCeefkekesÛeveelmhe<šerÙeles Ùeoveg<šghÚvoefme ØelÙeskeâb heeos <e…ce#ejb ieg®Š heÃeceb ueIegMÛe, 

efÉleerÙeÛelegLe&heeoÙeesŠ mehleceb Ümkeb, ØeLecele=leerÙeheeoÙeesŠ mehleceb oerIeË Ûe Yekeefle~ Deveg<šgMeeo&tueMeekeâšmÙe yenkeŠ 
MueeskeâeŠ efkejefÛeleeŠ meefvle~ les<eg DevÙeleceesÓefmle-  

megueYeeŠ heg®<ee ueeskesâ/efkeÉebmeŠ ØesefcekeâmleLee~ 

                                                             
3. Je=òejlveekeâj: 2.4 
4. ßegleyeesOe 10 
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efmve¢eefle efkeòenerves<eg/ Ùees %eeveer me megogue&YeŠ~~ 5 
ue#eCemecevkeÙeŠ- 

MueeskeâmÙe ØeLeceheeos <e…keCe&Š ‘<ee’, efÉleerÙeheeos <e…keCe&Š ‘keâ’, le=leerÙeheeos ‘ner’, ÛelegLe&heeos ‘og’ 
ieg®keCee&Š Yekeefvle~ efÉleerÙeheeomÙe mehlecekeCe&Š ‘mle’, ÛelegLe&heeomÙe mehlecekeCe&Š ‘ue’ ueIegkeCee&w YekeleŠ~ 
ØeLeceheeomÙe mehlecekeCe&Š ‘uees’, le=leerÙeheeomÙe mehlecekeCe&Š ‘ves’ ieg®keCee&w mleŠ~ leLewke ØeLeceheeomÙe heÃecekeCe&Š 
‘®’, efÉleerÙeheeomÙe heÃecekeCe&Š ‘efce’, le=leerÙeheeomÙe heÃecekeCe&Š ‘òe’, ÛelegLe&heeomÙe heÃecekeCe&Š ‘<eg’ ueIegkeCee&Š 
Yekeefvle~ DeleŠ Úvoesue#eCeevegmeejced De$e Deveg<šghed Úvoes Yekeefle~ 

ÚvomeŠ ieg®ueIegmet$eevegmeejb ØeLeceheeomÙe <e…keCe&Š ‘<ee’ le=leerÙeheeomÙe <e…keCe&Š ‘ner’ Ûe oerIe&keCe&lkeeled 
ieg®heoYeepeew YekeleŠ~ efÉleerÙeheeos <e…keCe& ‘keâ’ ueIegkeCe&MÛesoefhe hejkeefòe&mebÙegòeâkeCe&lkeeled ieg®meb%eeb ueYeles~ DevÙeÛÛe 
ÛelegLe&heeos ‘og’ ueIegMÛesoefhe hejkeefòe&mebÙegòeâkeCe&lkeeled ieg®meb%ee Yekeefle~ efÉleerÙeheeomÙe mehlecekeCe&Š ‘mle’, 
ÛelegLe&heeomÙe mehlecekeCe&Š ‘mLe’ ueIegkeCee&w Ûe Ümkemkejlkeeod YekeleŠ~ 
kemevleefleuekeâeÚvoŠ- 

‘%esÙeb kemevleefleuekeâb leYepee peieew ieŠ’ 6   Fefle ue#eCeevegmeejb kemevleefleuekeâÚvoefme ›eâceMeŠ leieCeŠ 
(SSI) YeieCeŠ (SII) peieCeŠ (ISI) peieCeŠ (SSI) ieg®Š (S) ieg®MÛe (S) FlÙesles ieCeeŠ Yekeefvle~ Ùeeefve heÅeeefve 
kemevleefleuekeâeÚvoefme efkejefÛeleeefve meefvle leevÙe$e ØemletÙevles ÙeLee– 

Devleo&Oeeefle kemegOee keâvekeâeefo efkeòeb 
mekeË leoske efveefnleb ØemekeeÙe lemÙeeŠ~ 
uegyOeemleLeeefhe OeefvekeâeŠ Keueke=efòekeMÙee 
owvÙeb veÙeefvle efn peveb yeuekeâtšefjòeâced?7 

ue#eCemecevkeÙeŠ 
Deefmceved Mueeskesâ kemevleefleuekeâeÚvomeŠ mece«eue#eCeb meceeÙeesefpeleb ÂMÙeles~ Úvomeeb ØeÙeesies efmeænmleŠ 

keâefkeŠ megÛee®leÙee Mueeskeâefceob kemevleefleuekeâeÚvoefme Gheefveyeæveeefle~ De$e Ûeleg<e&g heeos<eg ›eâceMeŠ leieCeŠ YeieCeŠ 
peieCeŠ peieCemleLee Deefvleceieg®keCe&ÉÙeÃe Yekeefle~ DeleŠ De$e kemevleefleuekeâeÚvoesÓmleerefle mhe<šerYekeefle~ 
Ghesvõke»eeÚvoŠ 

‘GhesvõJe»ee ØeLeces ueIeew mee’8 Fefle ue#eCeevegmeejce$e Ghesvõke»eeÚvoefme ›eâceMeŠ peieCeŠ leieCeŠ peieCeŠ 
ieg®keCe&ÉÙeb Ûe Yekeefle~ De$eeefhe Fvõke»eeÚvoeskeled heeoÛeleg<šÙeb Yekeefle~ ØelÙeskesâ heeos ›eâceMeŠ SkeâeoMekeCee&Š 
DekeMÙeb YekesÙegŠ~ DemÙe ÚvomeŠ keâekÙes Skeâkeejceske ØeÙeesieŠ ØeehÙeles ~ leled ÙeLee- 

  ve MeefòeâceefÆŠ ßeÙeles efn ÙeeÛ_ee 
     keäke kee efÉ<eÆdÙeŠ keâ®Cee Ûe ueYÙee 
                     Úueb yeueb kee hejkeâewMeueb vees 
                    peÙeb ØeÙeÛÚslmecejs<eg efo°Ÿee?9  

 

                                                             
5. Meeot&ueMekeâšced 1.7 
6. ÚvoesceÀejer 2. 46 
7. Meeot&ueMekeâšced 1.10 
8. ÚvoesceÀejer 2. 42 
9. Meeot&ueMekeâšced 1.20 
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ue#eCemecevkeÙeŠ 
heÅesÓefmceved ›eâceMeŠ leieCeŠ peieCeŠ leieCeŠ peieCeŠ ieg®keCe&ÉÙeÃe Yekeefle~ De$e mecemleue#eCeeefvkeleb 

heÅeefceoceghesvõke»eeÚvomeŠ keemleefkekeâesoenjCeced~ 
Fvõke»eeÚvoŠ 

‘mÙeeefovõJe»ee Ùeefo leew peieew ieŠ’10  Fefle ue#eCeevegmeejefcevõke»eeÚvoefme ›eâceMeŠ leieCeÉÙeced peieCeŠ 
ieg®keCe&ÉÙeÃe Yekeefle~ De$e ÛelkeejŠ heeoeŠ kele&vles~ ØelÙeskesâ heeos leekeled SkeâeoMekeCee&Š Yekeefvle~ DemÙe ÚvomeŠ 
Deefhe yengueØeÙeesieŠ mebmke=âlekee*dceÙes ÂMÙeles~ ØemleglekeâekÙes DemÙe ÚvomeŠ GoenjCeb Skeâceske ØeehÙeles~ leled ÙeLee– 
   efkemheâesškeâwvee&s efkeefnleb kÙeueerkeâer 

       #egõwŠ mhegâefue”wŠ ef›eâÙeles okeeefiveŠ~ 
  legÛÚe efkeleC[e peveÙeefvle mebKÙeb 
  efÚõs<keveLee& yengueerYekeefvle?11  

ue#eCemecevkeÙeŠ 
ØemleglesÓefmceved heÅes Fvõke»eeÚvomeŠ ue#eCeb meceeefnleb ÂMÙeles~ Ùeleesefn De$e ØelÙeskesâ heeos ›eâceMeŠ 

leieCeŠ leieCeŠ peieCeŠ ieg®keCe&ÉÙeÃe Yekeefle~ DeleŠ De$e Fvõke»eeÚvoes Yekeefle~ DemÙe ÚvomeŠ ØeÙeesieŠ keâefkevee 
Skeâefmceved Mueeskesâ Ske ke=âleŠ~  
kebMemLeefkeueÚvoŠ 

kebMemLeefkeueÚvomeŠ ØeÙeesieŠ ØeeÙeMeŠ meke&s<eg mebmke=âlekeâekÙes<eg efvelejeb ojerÂMÙeles~ DemÙe ÚvomeŠ ue#eCeb 
Yekeefle Ùeled– 

keoefvle kebMemLeefkeueb peleew pejew~ 12 
De$e ÚvomeŠ ue#eCeevegmeejb ›eâceMeŠ peieCeŠ leieCeŠ peieCeŠ jieCeŠ FlÙesles ieCeeŠ Yekeefvle~ ØelÙeskesâ heeos 

De$e ÉeoMekeCee&Š efkeÅevles DeenlÙe De<šÛelkeeefjbMeÉCee&Š Yekeefvle~    
  Ùeoe Ùeoe efn YeÇceCeb ke=âleb vejw 
     efke&neÙe melÙeb heefLe hetCe&keâuce<ees~ 
  leoe leowke kÙemeves Yekesod ieefle 
                      ve& kegâ$e n<e&Š megheLe›elemÙe kew?13  

ue#eCemecevkeÙeŠ 
De$e kebMemLeefkeueÚvomeŠ ue#eCeevegmeejb ØelÙeskesâ heeos ›eâceMeŠ peieCe-leieCe-peieCe-jieCeMÛe 

›eâceevegmeejb ØeehÙeles~ ØelÙeskesâ heeos ÉeoMekeCee&Š Yekeefvle~ DeleŠ De$e kebMemLeefkeueÚvomeŠ ue#eCeevegmeejb ØeÙeesiees 
ÂMÙevles~ 
ceeefueveerÚvoŠ 

veveceÙeÙeÙeglesÙeb ceeefueveer Yeesefieueeskeâwefjefle 14  Fefle ue#eCeevegmeejb Ùe$e veieCeŠ, veieCeŠ ceieCeŠ, ÙeieCeŠ, 
ÙeieCeMÛe ›eâceMeŠ Yekeefvle le$e ceeefueveerÚvoes Yekeleerefle~ ceeefueveerÚvoefme keâefkevee ÛelkeejŠ MueeskeâeŠ 

                                                             
10. ÚvoesceÀejer 2. 41 
11. Meeot&ueMekeâšced 2.31 
12. ÚvoesceÀejer 2.66 
13. Meeot&ueMekeâšced 3.56 
14. ÚvoesceÀejer 2.134 
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ØekeâjCesÓefmceved jefÛeleeŠ meefvle~ DemÙe ÚvomeŠ GoenjCeb ÙeLee– 
            efkeuemeefle Ùeefo cevoes je<šŶe=lÙeŠ kegâkeâeÙe&s 
  meheefo efkeefOeefveÙev$ee veerÙeleeb me mkeceeie&ced~    
  peveieCeceveefme keäke mLeehÙeles vÙeeÙeyegefæŠ 
  mkeÙeceefhe Ùeefo j#eer meÃejsefVeefvoleeLe&ced?15  
GheÙeg&òeâue#eCemebÙeespeveelheefj%eeÙeles Ùeod De$e ›eâceMeŠ Mueeskesâ Ûeleg<e&g heeos<eg veieCeŠ, veieCeŠ ceieCeŠ, 

ÙeieCeŠ, ÙeieCeMÛe Yekeefle~ DeleŠ GheÙegòeâefkekesÛevesvee$e ceeefueveerÚvoes Yekeefle~ 
cesIeefkemHetâefpe&leeÚvoŠ 

‘jmelke&ÕewÙe&cee&wvmeew jjieg®Ùegleew cesIeefkemHetâefpe&lee mÙeeled’ 16  Fefle ÚvoesceÀejer«evLes Øeefleheeefoleced~ Deefmceved 
Úvoefme ›eâceMeŠ ÙeieCe-ceieCe-veieCe-meieCe-jieCe-jieCe ieg®MÛesefle ÙemÙe Ûeleg<e&g heeos<eg ÂMÙevles le$e 
cesIeefkemHetâefpe&leeÚvoes Yekeefle~ De$e <eef[dYeŠ <eef[dYeŠ mehleefYeMÛe ›eâceMeŠ ÙeefleŠ Yekeefle~ Meeo&tueMekeâšØekeâjCes 
DemÙeesoenjCeefcelLeb keâefkevee Øeefleheeefoleb Ùeled –  

  cenekeâeuees efkeÕes Ûeueefle lejmee veeÛeuee celÙe&YetefceŠ 
  hegjeCeŠ hevLeevees efveefKeuecevegpewMÛeeOegvee veeefõÙevles~ 
  vekeervewŠ keâecÙesles vekeÙegiekeâLee vetleveb ÂMÙekeâekÙeb 
  ielee «evLeeŠ ØeeÙees jmeke=âheCeleeb Øeeòeâvee veevÙensleesŠ?17  

ue#eCemecevkeÙeŠ 
ØemlegleesoenjCes cesIeefkemHetâefpe&leeÚvomeŠ Øeke=âleue#eCeb Devegme=lÙe  ›eâceMeŠ ÙeieCe-ceieCe-veieCe-meieCe-

jieCe-jieCe-ieg®MÛesefle ieCeeŠ ØeÙegpÙevles~ DeleŠ Ghejesòeâue#eCeevegmeejb cesIeefkemHetâefpe&leÚvoes Yekeefle~ 
jmejerefleÚvoiegCeeue¿ejeCeeb mecegefÛelemeceekesMesve keâekÙemÙe meewjYeb efoefMe efoefMe Øekeeefnleb peeÙeles~ De$e keâekÙes 

ØeÙegòeâeveeb efkeefMe<šÚvomeeb ØeÙeesieefkevÙeemeŠ ØemlegleŠ~ Úvomeeb megÛee®ØeÙeesiesve keâkesŠ ÚvoŠMeem$emÙe Øeiee{b %eeveb 
heÅeeveeb Ûecelkeâeefjlee Ûe ØekeâefšleeÓefmle~ Devesve keâekÙemÙe keâerefle&Š meke&$e efkemleeefjleeÓefmle~  
meneÙekeâ«evLeheÀeer: 
1. YeóeÛeeÙe&, Jeerjsvõkegâceej~ Meeo&tueMekeâšced~ keâefuekeâelee~ mebmke=âle meeefnlÙe heefj<eled, 1966~ 
2. oeMe, veejeÙeCe~ heC[e, efieefjOeejer~ DeeOegefvekeâ mebmke=âle meeefnlÙe~ keâefuekeâelee~ efye.Sve. heefyuekesâMeve,  

2022~ 
3. cenlees, oeceesoj~ heeefCeveerÙe-efMe#ee~ efouueer~ ceesleerueeue yeveejmeeroeme, 1999~ 
4. GheeOÙeeÙe, yeueosJe~ ef$ehee"er, yeÇÿeevevo~ Je=òejlveekeâj:~ JeejeCemeer~ ÛeewKecyee megjYeejleer ØekeâeMeve~ 
5. Meem$eer, cegkegâvo~ ßegleyeesOe~ keâeMeer~ Yeeie&Je hegmlekeâeueÙe~ 
6. Jemeg, Deefveue Ûevõ~ ÚvoesceÀejer~ keâefuekeâelee~ mebmke=âle yegkeâ ef[hees, 2012~ 

♦♦ 
 
 

                                                             
15. Meeot&ueMekeâšced 4.96 
16. ÚvoesceÀejer 2.196 
17. Meeot&ueMekeâšced 1.3 
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YeejleerÙe%eevehejchejeÙeeb  vejsvõejesnCecenekeâekÙes je<š^erÙeÛesleveeÙee: 
heefjMeerueveced 

meewcÙejbpeve yeÌ[heb[e  
MeesOeÛÚe$eŠ, meeefnlÙeefkeYeeieŠ 

ßeerueeueyeneogjMeeefm$ejeef<š^Ùemebmke=âleefkeÕeefkeÅeeueÙeŠ, vekeosnueer-110016 
Gmail- somyaranjanbarpanda26@gmail.com 

meejmeb#eshe- YeejleerÙe%eevehejcheje  ØeeÛeervekeâeueeled DeejYÙe DeÅeleveheÙe&vleb efkekeâefmeleb Ùeled efkeÛeejleòkeced, 
cetuÙekÙekemLee Ûe, leVe kesâkeueced DeeOÙeeeflcekeâb, Deefheleg meeceeefpekeâb, meebmke=âeflekeâb, jepeveweflekeâÃe #es$es<eg kÙeehleced 
Deefmle~ YeejleerÙe%eevehejcheje ØeeÛeervekeâeues kesoesheefve<elmeg efveyeæe, jeceeÙeCe-ceneYeejleÙeesŠ ÛeefjlekeâLeemeg 
efkekeâefmeleceskeâceKeC[b cetuÙeefkeÛeejœeesleesÓefmle Deefmle~ YeejleerÙe%eevehejcheje keso-Gheefve<eod-mce=efle-cenekeâekÙe-
veerefleMeem$e-hegjeCeeefoefYeŠ efveefce&leŠ Skeâ mece«eoMe&veelcekeâŠ ceeie&Š Deefmle~ S<ee hejcheje Oece&-DeLe&-keâece-cees#eeŠ 
FlÙesles<eeb ÛelegCeeË heg®<eeLee&veeceeOeejsCe peerkeveceeieË efveefo&Meefle~  

DemÙeeŠ hejchejeÙeeŠ efkeMes<e®hesCe Oece&ØeOeevepeerkeveÂef<šŠ, je<š^ieewjkeced, meebmke=âeflekeâmebhe=efòeâŠ, 
DeeOÙeeeflcekeâeOeejeMÛe Fefle heefjieCÙevles~ keâekÙemeeefnlÙesÓefhe S<ee hejcheje mhe<šleÙeeheefjue#Ùeles~ 
DeeOegefvekeâkeâekÙejÛeveemkeefhe keâkeÙeŠ Sleeefve leòkeeefve «ee¢elkesve mkeerkegâke&efvle~ ‘vejsvõejesnCecenekeâekÙeced’ veece 
DeeOegefvekeâcenekeâekÙes keâefkemeesceveeLeoemeceneYeeiesve ve kesâkeueb SkeâmÙe je<š^veeÙekeâmÙe Yeejleke<e&mÙe ceeveveerÙeeveeb 
ÙeMeefÕeveeb ØeOeeveceefv$eCeeb ßeervejsvõceesefoceneYeeieeveeb Ûeefjleb keefCe&leced, Deefheleg le$eeoMee&veeb, Ssefleneefmekeâhe=…YetcesMÛe 
megvoje: yenkeŠ DeeÙeeceeŠ ØeefleheeefoleeŠ~ Deefmceved cenekeâekÙes  keâefkemeesceveeLeoemesve veeÙekeâmÙe leLee 
ØeOeeveceefv$evejsvõceesefo cenesoÙemÙe kÙeefòeâlkes melÙeefve…lee- mkeosMeØesce- mkeekeuecyeveYeeke- 
keâce&efve…leeefopevekeâuÙeeCehejkeâkeâeÙee&efCe FlÙeeoÙeŠ iegCeeŠ— Ùes ceneYeejles, jeceeÙeCes Ûe mhe<šleÙee keefCe&leeŠ meefvle 
les Ske meefvle~ keâekÙes ‘keâce&Ùeesie’ Ske peerkevemÙeeOeejŠ Fefle ieerlee-ØeefmeefæŠ ØeefleheVee Deefmle~ 
YeejleerÙe%eevehejchejeÙeeŠ cetuÙeeveeced, DeeoMee&veeced, Ssefleneefmekeâhe=…YetcesMÛe megvojb efve™heCeb ke=âleced~ 

cetueMeyoe:- je<š^erÙeYeekevee, %eeveced, hejcheje, vejsvõejesnCeced, keâce&ÙeesieŠ, veweflekeâced, meebmke=âeflekeâced, 
DeeOÙeeeflcekeâced, jepeveweflekeâced~ 

Øemleekevee- 

keâefkemeesceveeLeoemeefkejefÛelevejsvõejesnCecenekeâekÙes YeejleerÙe%eevehejchejeÙeeŠ Øemlegeflemke™heheefjÛeÙeŠ kele&les~ 

Deefmceved keâekÙes veweflekeâ-meebmke=âeflekeâ-DeeOÙeeeflcekeâ-jepeveweflekeâcetuÙehejchejeCeeced DevegMeerueveb Yekeefle~ 
DemÙe cenekeâekÙemÙe DeeOegefvekeâvesle=lkes ØeeÛeerveYeejleerÙe%eevehejchejeÙeeŠ cenòkehetCe&efveCe&ÙeŠ kele&les~ 
vejsvõejesnCecenekeâekÙemÙe DeeOegefvekeâcenekeâekÙehejchejeÙeeced Skeâb efkeefMe<šmLeeveb kele&les~ keâefkevee 
meesceveeLeoemecenesoÙesve ceeveveerÙeÙeMeefmkeveŠ ØeOeevecebef$evejsvõceesefocenesoÙemÙe je<š^veslegŠ peerkevemejefCeŠ, mebIe<e&Š, 
lÙeeieYeekeŠ, je<š^meskee Ûe efkemle=le™hesCe efve™efhelee~ SkeâefkebMeMelekesâ [e@. meesceveeLeoemeceneYeeiewŠ mebmke=âleYee<eeÙeeb 
‘vejsvõejesnCeced’ Fefle ÉeoMeØe›eâceelcekeâb (meiee&lcekeâb) ÉeoMeMelesve heÅewŠ mebÙegleÃe jmeYeekehetCe&cenekeâekÙeb 
efkejefÛeleced~ cenekeâekÙesÓefmceved YeejlemÙe ØeOeevecebef$evejsvõceesefocenesoÙemÙe peerkeveÛeefjleceeoeÙe efkejefÛeleefceob leekeled 
DeefÉleerÙeb cenekeâekÙeced Fefle keòegâb MekeäÙeles~ cenekeâekÙes ÉeoMeØe›eâces<eg Yeejleceelegpe&Ùeieeveb, vejsvõmÙe ieewjkeÙee$ee, 
iegpejelekewYekeced, yeeuÙepeerkeveb efMe#ee Ûe, yeeuÙes ogmmeeOÙekeâeÙe&ced, jeef<š^ÙemkeÙebmeskekeâmeb‹s yeeuÙekeâeueŠ,  
yeeuÙeesÉenŠ, ie=nlÙeeiees YeejleYeÇceCeb Ûe, jepeveweflekeâpeeiejCeced, cegKÙeceefv$elkesve lesve ke=âlee heÃeece=leÙeespevee (peve-
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Tpee&-peue-%eeve-j#eeMeefòeâveecveer), ieesOejejsuekeâeC[b jepeveereflekeâejesnCeb Ûe, heoeefhlejepeveerefleie&Celev$eme=efleMÛe, 
efkekeâemeØeMeemeveced, ØeOeevecebef$eme=efleŠ, heguekeeceevejmebnejŠ, ØeOeevecebef$eefkekeâemeÙeespevee, ke=â<ekeâevoesueveced, 
ve=hekeâerefòe&Yet<eCeced, DeÙeesOÙeeefmLelemÙeßeerjececeefvojmÙemLeehevee, MeuÙeevleke&sOeveced, DeelceefveYe&jYeejleveerefleŠ, 
keâvÙeej#eCeÙeespevee, ceele=kevoveÙeespevee, efkecegõerkeâjCeveerefleŠ, mewvÙeßesCeerkesleveceeveced, veeieeefkeõesnmeceeOeeveced, 
ceefvojhegveejÛevee, ie”emebmkeâejŠ, uekeefpeneoŠ, veeieefjkeâleemebMeesOeveveerefleŠ, yeguesšš^svekÙekemLee, 
kesâefvõÙemebmke=âleefkeÕeefkeÅeeueÙemLeehevee, DeeoMe&kesoefkeÅeeueÙemLeehevee, vetleveefMe#eeveerefleŠ FlÙeeoÙeŠ efke<eÙeeŠ Ûe 
›eâceMeŠ ueefuelekewoYeer&MewuÙee «eefLeleeŠ~ 

DeefmcevcenekeâekÙes keâefkevee meeceeefpekeâ-meebmke=âeflekeâ-kÙeekeneefjkeâ-jepeveweflekeâ-leòkeeveeb Ûe Gòeceb keCe&veb 
ef›eâÙeles~ DemÙe cenekeâekÙemÙe DeOÙeÙevesve meeefnlÙemÙe mke™heefke<eÙes mecÙeiekeieceŠ ueYÙeles Fefle ces DeefYeØeeÙeŠ~ 
Skeb Ûe meeceeefpekeâjepeveweflekeâheefjØes#ÙemÙe Deefhe ÙeLeeLe&yeesOeŠ mecheÅeles~ je<š^mecyeæ%eevemÙe Depe&veeÙe meke&s<eeb 
peveeveeb osMeelceYeekemÙe peeiejCeeLeË ueeskeâefnleØeOeevekeâeÙee&Ceeb heefjÛeÙeØeoeveeÙe Ûe DemÙe keâekÙemÙe he"vehee"veced 
DeefvekeeÙe&ced Deefmle~ Deefmceved cenekeâekÙes yeeuÙeekemLeeleŠ DeejYÙe ØeOeeveceefv$elkeheoØeeefhleheÙe&vleb mece«eŠ 
peerkeveØeme”Š keâekÙeefMeuhesve megmecyeæleÙee efÛeef$eleŠ Deefmle~ De$e ÉeoMeØe›eâces keâefkemeesceveeLeoemecenesoÙesve mke-
jefÛeleŠ keâMÛevevetleveŠ efÛe$eeuebkeâejkÙekenejŠ ef›eâÙeles, ÙeLee ‘megoMe&veyevOeŠ’, ‘leeueke=vleyevOeŠ’ Ûe~  

vejsvõejesnCecenekeâekÙes  je<š^erÙeÛeslevee 

1. Yeejleceelegpe&Ùeieeveced 
ØeeÛÙeeb ye”esheefmevOegefMMeefMejpeuekeâCewÙe&mÙe MewlÙeb ØemeeÙe&  
Øeevles Yeeefle ØeleerÛÙeeb efovekeâjefkeâjCewjejkemmeeiejMÛe~ 
mkeCee&YewYee&meefÙelkee    ßegeflemegKeefveveowefo&kÙeieerlewefke&ceesnb 
ke=âlkee Ùeefmceved ØemeVees kenefle efkepeÙeles YeejleesÓmeew ØeosMe:~~1  

DeLee&led, ÙemÙe ØeosMemÙe ØeeÛÙeefoiYeeies ye”esheefmevOegŠ (ye”meeiejŠ) efmLeleŠ Deefmle~ meŠ ye”esheefmevOegŠ 
mkeefMeefMejpeuekeâCewŠ MewlÙeb ØemeeÙe&, lemÙe ØeosMemÙe keeleekejCeb Meerleueb Meevleb Ûe keâjesefle~ leLee Ûe ØeleerÛÙeeb efoefMe 
DeLee&led heefMÛeceYeeies, efovekeâjmÙe (metÙe&mÙe) efkeâjCewŠ ØekeâeefMeleŠ DeejkeÙegòeâŠ meeiejŠ (cenemeeiejŠ) MeesYeles~ meŠ 
meeiejŠ metÙe&efkeâjCemecheelesve mkeCe&ØeYeeb efkekeâerÙe& DelÙevleb ceveesnjb ÂMÙeb peveÙeefle~ DeÙeb ØeosMeŠ mkeCe&meÂMeØeYeeefYeŠ 
meke&leŠ DeeueesefkeâleŠ Yekeefle~ Deefhe Ûe le$e ßekeCemegKeoeŠ efveveoeŠ, efokÙeeefve ieerleeefve Ûe keeleekejCeb ceesnceÙeb 
kegâke&efvle~ les<eeb ceOegjmkejeCeeb ØeYeekesCe pevee Dee¥eefoleeŠ Yekeefvle~ Deefmceved jceCeerÙeØeosMes ØemeVeŠ peerkeveØekeenŠ 
kenefle, meke&$e DeevevoceÙeŠ YeekeŠ ÂMÙeles~ DeleŠ meŠ ØeosMeŠ efkepeÙeer, MeesYeeÙegòeâŠ, mece=æŠ Ûe Deefmle~ 

ÙeLee-  
Meer<e&s Oe=lkeesòejmÙeeb jpeleceefCeefveYeÕeslekeCeË efkeâjeršb 
ceOÙes keâšŸeeb ke=âMeeÙeeb efkeueefmelekeefveleecesKeueeb efkevOÙeceeueeced~ 
ÙeecÙes keâvÙeekegâceejerpeueefveefOeheÙemee mesefkelee Oeewleheeoe 
meeceÇe%eer jepeles mee ef$eYegkeveefkepeÙeeb kewpeÙevleeR kenvleer~~2  

DeLee&led, mee YeejleYetefceŠ meeceÇe%eerke MeesYeles~ GòejefoefMe mee jpeleceefCemeÂMeb ÕeslekeCeË efkeâjeršb Oe=lkee 
efmLelekeleer Fke ÂMÙeles~ De$e ‘jpeleceefCeefveYeÕeslekeCeË efkeâjeršced’ Fefle heosve efnceeueÙeheke&leŠ DeefYeØesleŠ, ÙeŠ 

                                                             
1. vejsvõejesnCeced-ØeLeceØe›eâceŠ (meie&Š)- M}eskeâŠ- 1/17 
2. vejsvõejesnCeced-ØeLeceØe›eâceŠ (meie&Š)- M}eskeâŠ- 1/18 
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GòejYeeies efmLeleŠ meved YeejlemÙe efMejefme cegkegâškeled efkejepeles~ ceOÙes lemÙeeŠ ke=âMeeÙeeb keâšŸeeb efkevOÙeceeuee 
keefveleeÙeeŠ cesKeueekeled efkeuemeefle~ De$e efkevOÙeheke&leceeuee YeejleYetcesŠ ceOÙeYeeies cesKeuee™hesCe MeesYeeced Deekenefle 
Fefle YeekeŠ~ 

ÙeecÙeefoefMe (oef#eCeYeeies) keâvÙeekegâceejerØeosMeŠ Deefmle, Ùe$e peueefveOesŠ heÙemee (mecegõpeuewŠ) lemÙeeŠ heeoew 
Oeewleew Fke mesefkeleew ÂMÙesles~ De$e mecegõŠ YeejleYetcesŠ ÛejCeÙeesŠ meskeeb kegâke&ved efle…efle Fefle ™hekeâced GhevÙemleced~ Skeb 
mekee&”megvoj™hesCe mee YeejleYetefceŠ ef$eYegkeveefkepeefÙeveeR kewpeÙevleerceeueeb kenvleerke meeceüe%eer Fke jepeles~ lemÙeeŠ 
SsÕeÙeË, keâerefle&Š, efkepeÙeŠ Ûe meke&$e ØekeâeMeles Fefle keâefkevee DeefYekÙeòeâced~ 

2. jeef<š^ÙemkeÙebmeskekeâme‹s ceesefovees yeeuÙekeâeue : 

‘okes jefmeiYew’ menÙeesieÙeesieeõe<š^mkeÙebmeskekeâme‹keâtues~ 
heeoew me <e…s keÙeefme ØeceesoeomLeeheÙeöef#eCeceeie&Meerues~~3 

DeLee&led, DemÙe MueeskeâmÙe DeefYeØeeÙeŠ DeÙeb Ùeled meŠ yeeuÙeekemLeeÙeeceske je<š^meskeeÙeeŠ ceeie&s Øeke=òeŠ 
Deemeerled~ meŠ heg®<eŠ ‘je<š^erÙemkeÙebmeskekeâme‹’ veecekeâmÙe mebie"vemÙe keâtues menÙeesieÙeesieeled, DeLee&led lemÙe me‹mÙe 
meeneÙÙesve, mechekexâCe kee, Øeefke<šŠ~ meŠ <e…s keÙeefme  yeeuÙekeâeuemÙe Ske ØeejcYes  Øeceesohetke&keâb mkeheeoew leefmceved 
oef#eCeceeie&Meerues mebmLeeves DemLeeheÙeled~ De$e ‘oef#eCeceeie&Meerue’ Fefle heosve lemÙe mebie"vemÙe efkeÛeejOeeje, 
DeeÛeejheæefleŠ Ûe metÛÙeles~ DeLee&led meŠ yeeuÙes Ske Deevevosve, Glmeensve Ûe je<š^meskeeÙew leefmceved efkeefMe<šs ceeie&s 
(me‹efkeÛeejØeCeeuÙeeced) Øeke=òeŠ, le$e mkepeerkevemÙe DeeOeejb vÙeOeeled~ 

efkeÅeeueÙesÓmeew he"vesve meekeâb ÛeeneheCes efke›eâÙeCeb efkeOeeÙe~ 
mLeeveerÙeme‹mÙe meYeemeg ceesoer meoeÓieceVetlevekeâeÙe&efuehmegŠ~~4 

DeLee&led, Demeew efkeÅeeueÙes mecÙekeâd DeOÙeÙeveb kegâke&ved, lesve men Ske ÛeeÙeefke›eâÙemLeevekesâ efke›eâÙeCekeâeÙe&ced 
Deefhe efkeOeeÙe mkepeerkeveefvekee&neÙe ØeÙelveMeerueŠ Deemeerled~ leLee meŠ efMe#eeb Øeehvegkeved Deefhe mkekegâšgcyemÙe meeneÙÙeeLeË 
ÛeeÙeefke›eâÙekeâeÙeË keâjesefle mce~ Skeb owefvekeâkeâle&kÙeefveke&nCemÙe Devevlejced Deefhe meŠ mLeeveerÙeme‹mÙe meYeemeg meoe 
DeeieÛÚefle mce~ le$e vetlevekeâeÙe&efuehmegŠ- vetlevekeâeÙe&s<eg Øeke=òesŠ leer›ee FÛÚe ÙemÙe Deemeerled, meŠ Glmeenhetke&keâb 
menYeeefielkeb keâjesefle mce~ DeLee&led DeOÙeÙeveced, Gheepe&veced, je<š^keâeÙe&s<eg menYeeefielee Ûe— Sleeefve mekee&efCe meŠ 
mecÙekeâd mebÙegpÙe peerkeveb veÙeefle mce~ 

3. jepeveereflekeâpeeiejCeced : 

SkeâesveefkebMeeÙegef<e efKeVeceesoer mewkeâesvemehlelÙeefOekeâesveefkebMes~ 
MelesÓyokesâ iegpe&jjepeOeeveercencceoeyeeohegjb ØeÙeeleŠ~~5 
leoe$e keâeb«esmeoueekekeeos kegâjeveefve#esheefkejesOekeeÛee 
pevesve kesâveeefhe ke=âleesÓhekeeomme=ieeefuekeâeb Yeereflekeâjeb memepe&~~6  

DeLee&led, SkeâesveefkebMeeÙegef<e, GVeefkebMeefleke<e&keÙemkeâŠ meved, efKeVeefÛeòeŠ ceesoer veecekeâŠ ÙegkekeâŠ mewkeâ-
SkeâesvemehlelÙeefOekeâ-SkeâesveefkebMes Meleeyokesâ, leLee GVeefkebMeefleMeleeyomÙe mehleefleleces ke<e&s (meved 1969 leces ke<e&s) 
iegpe&josMemÙe jepeOeeveeR cencceoeyeeohegjb (Denceoeyeeoveiejced) Øeefle ØeÙeeleŠ~  

                                                             
3. vejsvõejesnCeced- le=leerÙeØe›eâceŠ (meie&Š)- M}eskeâŠ- 3/51 
4. vejsvõejesnCeced- le=leerÙeØe›eâceŠ (meie&Š)- M}eskeâŠ- 3/52 
5. vejsvõejesnCeced- hebÛeceØe›eâceŠ (meie&Š)- M}eskeâŠ - 5/ 1 
6. vejsvõejesnCeced- hebÛeceØe›eâceŠ (meie&Š)- M}eskeâŠ - 5/ 2 
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leefmceved meceÙes le$e keâeb«esmeouemÙe Dekekeeos jepeveereflekeâefkekeeos meefle ‘kegâjeveefve#esheefkejesOekeeÛee’ DeLee&led 
kegâjeve«evLemÙe Deheceeve™heefve#eshemÙe efkejesOesve GÛÛeefjleÙee keeÛee, kesâveefÛeled pevesve DehekeeoŠ ke=âleŠ~meŠ DehekeeoŠ 
ëe=ieeefuekeâe Fke Yeereflekeâjeb keâLeeb memepe& DeLee&led meŠ efceLÙeeØeÛeejŠ peveceevemes YeÙepevekeâeb, DeMeeefvlekeâeefjCeeR 
peveßegefleced GlheVekeeved~ 

je<š^s mkeÙebmeskekeâme‹cev$ewŠ efnvoglkemebmLeeheveyeæoer#eeŠ~ 
ieesukeeukeâjmÙeeshenkes ÙegkeeveŠ ØeÛeesefoleeŠ efkehuekeieerleieevewŠ~~7 

DeLee&led, je<š^s Ùes ÙegkeeveŠ mkeÙebmeskekeâme‹mÙe cev$ewŠ GheosMewŠ, efmeæevlekeekeäÙewŠ, ØesjCeemetefòeâefYeŠ Ûe  
mebmkeâeefjleeŠ Deemeved, les efnvoglkemÙe mebmLeeheveeÙe Â{eb oer#eeb yeækevleŠ, DeLee&led lemÙe Øeefle…eheveeLeË efveMÛeÙehetke&keâb 
meceefhe&leeŠ DeYekeved~ 

les ÙegkeeveŠ ieesukeeukeâjmÙe Ghenkes lemÙe Dee£eves, Deecev$eCekeÛevesve, ØesjCeÙee kee DeefOekeâb GöerhleeŠ 
DeYekeved~ Deefhe Ûe efkehuekeieerleieevewŠ ›eâeefvlemetÛekeâieerleeveeb ieevewŠ les ØeÛeesefoleeŠ, GlmeeefnleeŠ, je<š^keâeÙe&s<eg Øeke=òeeŠ 
Ûe DeYekeved~ 

4. DeÙeesOÙeeßeerjececeefvojmLeehevee : 

DeÙeesOÙeeÙee jeceeueÙejÛevekeâeÙee&Ùe yengMees  
peveeŠ ØeeCeebmlÙeòeäkee meceefOeielekeâerlÙee& peveceKes~ 
hegjeÓheMÙeved mkehveb Ùeefcen Yegefke Oece&mÙe jÛeves 
ØehetCeË lelke=âlkee peÙeefle Keueg ceesoer peveheefleŠ~~8 

DeLee&led, DeÙeesOÙeeveieÙeeË ßeerjeceeueÙemÙe efvecee&CekeâeÙe&efmeædÙeLeË yenkeŠ peveeŠ mkeØeeCeeved Deefhe lÙeòeâkevleŠ~ 
les<eeb yeefueoevemÙe keâejCeeled les peveeŠ peveceKes, pevemeceepe™hes ceneÙe%es mecÙekeâd DeefOeielekeâerle&ÙeŠ DeYekeved, 
DeLee&led cenleeR keâerefleË ØeehlekevleŠ~ les peveeŠ hegje Sleled mkehveb Â<škevleŠ Ùeled Deefmceved Yetleues Oece&mÙe 
hegve®lLeeveeLeË, Oece&kÙekemLeeÙeeŠ mLeeheveeLeË Ûe ßeerjececeefvojmÙe efvecee&Ceb Yekesled~ Ùeled mkehveb les hetkeË kesâkeueb ceveefme 
DeheMÙeved, leled DeÅe meekeâej™hesCe ØehetCeË ke=âlkee leLee lemÙe keâeÙe&mÙe efmeefæb meeOeefÙelkee  ceesoer veece peveheefleŠ 
(ØeOeeveveslee) vetveb peÙeefle, ØeMebmeeb ueYeles, efkepeÙeer Fke MeesYeles Ûe~ 
5. ceefvojhegveejÛevee : 

keâeMeer-cenekeâeue-censMekeemeeVekeeefvkeOeelegb jceCeerÙe-™hewŠ~ 
YeòeäÙece=leehueekekeâceesefokeÙe&mme¿uheefÛeòesve Ûekeâej keâeÙe&ced~~9 

DeLee&led, Ùeled ÙeMeÕeer ØeOeeveceb$eer vejsvõceesoerkeÙe&Š keâeMeer#es$es, cenekeâeuemÙe Oeeefcve, censMemÙe 
heefke$ekeememLeeves<eg Ûe vetleve™heefvecee&CeeLeË, leeefve DeefOekeâb jceCeerÙeeefve, megmeefppeleeefve, Deekeâ<e&keâ™heeefCe Ûe keâlegË 
ØeÙelvekeeved DeYekeled~ meŠ YeòeäÙece=leehueekekeâŠ leLee iee{YeefòeâYeekesve DeehuegleŠ, ßeæÙee heefjhetCe&Š Â{me¿uheÙegòeâsve 
efÛeòesve leled keâeÙeË Ûekeâej~ DeLee&led ßeæeYeekesve ØesefjleŠ meved, efmLejefveMÛeÙehetke&keâb keâeMeer, cenekeâeue leLee 
censMeOeecveeb meewvoÙe&keOe&ve™heb vekeefkekeâemekeâeÙeË mecheVekeeved~ 

6. ie”emebmkeâej:- veceeefce ie”s! 

keejeCemeer#es$eheefke$emet$ee ie”e efken”ekegâueceeveefÛe$ee~ 

                                                             
7. vejsvõejesnCeced- hebÛeceØe›eâceŠ (meie&Š)- M}eskeâŠ - 5/ 7 
8. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 39 
9. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 72 
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lej”ceeueehuekej”Meeuee hegveeefle hegCÙewŠ heefjheeefle heeheeled~~10 
DeLee&led, keejeCemeer#es$emÙe heefke$emet$ekeled ie”e veoer Øekenefle~ mee ie”e keejeCemeerOeecveŠ heefke$eleeb OeejÙevleer, 

lemÙe #es$emÙe peerkevejsKeske MeesYeles,mee ie”e efken”wŠ (heef#eefYeŠ) Deekegâuee, lewŠ Deuebke=âlee Ûe ceeveefÛe$ekeled 
ceveesnjÂMÙee Yekeefle~ lešs<eg heef#eCeeb keâuejkeŠ lemÙeeŠ MeesYeeb keOe&Ùeefle~ lemÙeeŠ lej”ceeueeŠ huekej”Meeuee Fke 
ÂMÙevles leLee lemÙeeŠ lej”eŠ ›eâer[ej”Yetefcekeled veeveeefkeOeeefve ™heeefCe OeejÙeefvle, ÛeÃeueleÙee ceveesnjb ÂMÙeb 
efvecee&efvle~Skeb mee ie”e hegCÙewŠ hegveeefle mveeveeefovee hegCÙekeâce&Cee peveeved heefke$eeved keâjesefle~ leLee Ûe heeheeled 
heefjheeefle— peveeved heeheeled j#eefle, les<eeb oes<eeved Dehenefvle Fefle YeekeŠ~ 

mee meecØeleb ceevekeogefke&heekeâb heeheb kenvleer ceefuevee ceueÃe~ 
Øeotef<eleb lelmeefueueb meveerueb mkeÛÚb efkeOeelegb heefjefÛevlÙe ceesoer~~11 
‘veceeefce ie”s' heefjÙeespeveeÙeeb mebmkeâejmebj#eCeoòeefÛeòeŠ~ 
efveÙev$eCeb leòeškeefòe&Yetceew ØeewÅeesefiekeâeveeb ke=âlekeeved ceueeveeced~~12 

DeLee&led, mee ie”e meecØeleb ceevekeogefke&heekeâpevÙeb heeheb ceueÃe kenvleer ceefuevee DeYekeled~ DeLee&led ceveg<ÙeeCeeb 
og<keâce&efYeŠ, DemeekeOeeveleÙee Ûe lemÙeeŠ peueb Øeotef<eleb, veeruekeCe&Ùegòeâb Ûe peeleced~ lemÙeeŠ Sleled Øeotef<eleb meefueueb 
hegveŠ mkeÛÚb, efvece&ueb Ûe keâleËg Fefle heefjefÛevlÙe ceesoer veece veslee GheeÙeeved DeefvkeÛÚled~  

‘veceeefce ie”s’ Fefle heefjÙeespeveeÙeeb meŠ mebmkeâejmebj#eCes oòeefÛeòeŠ— YeejleerÙemebmke=âlesŠ j#eCes, ie”eÙeeŠ 
heekevelkemÙe hegvemLee&heves Ûe ceveŠ meceefhe&lekeeved~ leled leškeefòe&Yetceew ØeewÅeesefiekeâeveeb ceueeveeb efveÙev$eCeb ke=âlekeeved, leLee  
ie”elešØeosMes<eg GÅeesiemebmLeeveeb Øeot<eCepevekeâeveeb ceueØekeeneveeb efve«eneÙe les<eeb MeesOevekÙekemLeeb DemLeeheÙeled~ 

7. mebmke=âleefkeÕeefkeÅeeueÙeeoMe&kesoefkeÅeeueÙeØeefle…e : 

mevlÙe$e efkeÅeeueÙeefkeÕeefkeÅeeueÙee: ØeefmeæemmegjkeekeäØeyegæeŠ~ 
kesoeefoMeem$eeefOeieceeÙe me=<še: ØeeÛeervekeâeueeodieg®efMe<ÙeYeekew:~~13 

DeLee&led, Deefmceved osMes efkeÅeeueÙeeŠ leLee efkeÕeefkeÅeeueÙeeŠ Ûe meefvle, Ùes meke&$e ØeefmeæeŠ meefvle~ les 
‘megjkeekeäØeyegæeŠ’ efokÙekeeCÙeeŠ mebmke=âleYee<eeÙeeŠ ØeYeekesCe ØeyegæeŠ, GÛÛeefkeÅeÙee mecheVeeŠ Ûe meefvle~ 

Sles mebmLeeveeŠ kesoeoerveeb Meem$eeCeeb DeefOeieceeÙe DeOÙeÙeve-DeOÙeeheveeLeË me=<šeŠ, leLee  mLeeefheleeŠ 
DeYekeved~ ØeeÛeervekeâeues Sles<eeb mebmLeeveeveeced DeeOeejŠ ieg®Š-efMe<ÙeÙeesŠ YeekeŠ Deemeerled~ ieg®Š DeeojÙegòeâŠ, efMe<ÙeŠ 
efkeveerleŠ; hejmhejefkeÕeemesve, mecehe&Cesve Ûe %eeveØeoeveØeef›eâÙee ØeÛeefuelee Deemeerled~ 

vekeerveefMe#eeveÙeceeie&CeeÙeeb efke%eeveOeejeb cegefvemebefßeleeb leeced~  
mece«eefkeÕes vekeÛesleveeefYeve&slegb ØeÙelveb efkeoOeeefle ceesoer~~14  

DeLee&led, vekeerveefMe#eeveÙemÙe ceeie&CeeÙeeced vetleveefMe#eeveerlesŠ Devkes<eCes, efvecee&Ces Ûe cegefveefYeŠ mebefßeleeb, 
hejchejÙee mebjef#eleeb leeb efke%eeveOeejeb %eevehejchejeced DeeOeej™hesCe mkeeref›eâÙeles~DeLee&led Ùee efke%eeve™hee %eeveOeeje 
ØeeÛeervewŠ cegefveefYeŠ Deeefßelee, heesef<elee, mebjef#elee Ûe Deemeerled, leeb hejchejeieleefkeÅeeced DeeOegefvekeâefMe#eeveerleew 
mecevkeÙesve mLeeheefÙelegb ØeÙelveŠ ef›eâÙeles~ leeb efke%eeveOeejeb vekeÛesleveeefYeŠ  vetleveefkeÛeejwŠ, DeeOegefvekeâÂ°Ÿee, 
vekeerveØesjCeeefYeŠ Ûe—mece«eefkeÕes veslegb ØemeejefÙelegb Ûe ceesoer ØeÙelveb efkeoOeeefle~ 
                                                             
10. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 73 
11. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 74 
12. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 75 
13. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 95 
14. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 96 
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veeuevoÙee le#eefMeueeueÙesve leguÙeeefmmLelee ÙesÓ$e Ûe efke›eâcesCe~ 
$eÙe : Øeefmeæe vekeefkeÕeefkeÅeeueÙeeMÛe kesâvõerÙeheosve ÙegòeâeŠ~~15  

DeLee&led, Deefmceved osMes Ùes efkeÕeefkeÅeeueÙeeŠ meefvle, les ØeeÛeervekeâeuemÙe veeuevoe le#eefMeuee-efkeÅeeueÙeeYÙeeb 
leguÙeeŠ, leeYÙeeb meÂMeieewjkeÙegòeâeŠ Ûe efmLeleeŠ meefvle~ leLee ØeeÛeervekeâeues veeuevoe, le#eefMeuee veece ceneefkeÅeeheer"s 
efkeÅeeÙeeŠ, MeesOemÙe, efkeÉlmeYeeveeb Ûe kesâvõ™hesCe Øeefmeæs Deemleeced, leLewke De$e Deefhe kesâÛeve efkeÕeefkeÅeeueÙeeŠ 
efke›eâcesCe, GVelÙeeŠ yeueeled Ûe, GÛÛemLeeveb ØeehlekevleŠ~ Sles $eÙeŠ efkeÕeefkeÅeeueÙeeŠ efkeMes<eleÙee ØeefmeæeŠ meefvle, 
leLee Ûe ‘kesâvõerÙeheosve ÙegòeâeŠ’- kesâvõerÙeefkeÕeefkeÅeeueÙelkesve Deuebke=âleeŠ, je<š^mlejs ceevÙeleeb ØeehlekevleŠ Ûe meefvle~ 

ßeerkes¿šeõsMÛejCeejefkevos efouueerØeosMesÓefhe Ûe jepeOeevÙeeced~ 
mebmLeeefhelee Yeejleje<š^oerheeMMeem$eØeÛeejs ØeefLeleem$eÙemles~~16 

DeLee&led, $eÙeŠ Sles efkeÕeefkeÅeeueÙeeŠ — je<š^erÙemebmke=âleefkeÕeefkeÅeeueÙeŠ (efle®heefleefmLeleŠ), 
ßeerueeueyeneogjMeem$eer-je<š^erÙemebmke=âleefkeÕeefkeÅeeueÙeŠ (vekeefouuÙeeb efmLeleŠ) leLee kesâvõerÙemebmke=âleefkeÕeefkeÅeeueÙeŠ 
(vekeefouuÙeeb efmLeleŠ) Ùes ßeerkes¿šefiejsŠ ÛejCeejefkevoÙeesŠ meceerhes leLee efouueer-jepeOeevÙeeb mebmLeeefheleeŠ meefvle, les 
ØeeÛeerve«evLeeveeb ØeÛeej-ØemeejkeâeÙe&s DelÙevleb ØeefmeæeŠ meefvle~ 

cenef<e&meevoerheefvekesoefkeÅeeueÙeMßegleerveeb Yegkeves ØeÛeejced~ 
keâleËg vejsvõmÙe heoevegieeceer Oece&svõkeÙe&MÛe Ùegleew ef›eâÙeeÙeeced~~17  

DeLee&led, cenef<e&-meevoerheefve-je<š^erÙe-kesoefkeÅee-Øeefle…eveced leLee vejsvõceesefoveŠ DevegÙeeÙeer YeejlemÙe 
kesâvõerÙeefMe#eecev$eer ßeerOece&svõØeOeeveŠ, kewefokeâ%eevemÙe efkeÕes ØemeejCekeâeÙe&s efvejleew mleŠ~ 
efve<keâ<e&Š 

Deefmceved cenekeâekÙes keâefkevee je<š^b kesâkeueb YeewieesefuekeâmeerceeefYeŠ heefjefceleb ve efve™efheleced, efkeâvleg leod Skeâb 
meebmke=âeflekeâb Ûesleveeleòkeb, DeeOÙeeeflcekeâmebmkeâejmeceefvkeleb peerkeceeveb kÙeefòeâlkeced Fefle oefMe&leced~ efnceeueÙeeoejYÙe 
meeiejheÙe&vleb YeejleYetcesŠ ™hekeâelcekeâkeCe&vesve je<š^mÙe SskeäÙeced, DeKeC[lee, ieewjkeb Ûe megmhe<šleÙee ØekeâeMÙeles~ 

Skeb Ûe cenekeâekÙes mkeelev$ÙemebIe<e&mÙe, yeefueoevehejchejeÙeeŠ, keerjjmeØeOeevemÙe Ûe efve™heCesve 
je<š^erÙeÛesleveeÙeeŠ Deespeefmkelee Øeefleheeefolee~ keerjeCeeb lÙeeieŠ, ceele=Yetefceb Øeefle DevevÙeYeefòeâŠ, Oece&mebmLeehevemÙe 
Â{mebkeâuheŠ, Sles meke&s YeekeeŠ je<š^peerkevemÙe ØeeCeleòkelkesve efÛeef$eleeŠ~ 

YeejleerÙe%eevehejchejeÙeeŠ mevoYe&s kesoŠ, Gheefve<eod, ieg®kegâuekÙekemLee, ØeeÛeerveefkeÕeefkeÅeeueÙehejcheje 
(veeuevoe-le#eefMeueeoÙeŠ), ie”e-keâeMeer-cenekeâeueeefoOeeefce&keâmLeueeefve Ûe mecÙeievegkeâerefle&leeefve~ Slesve mhe<šb 
Yekeefle Ùeled keâefkeŠ DeeOegefvekeâje<š^efvecee&CemÙe cetueb ØeeÛeerve%eevehejchejeÙeeceske heMÙeefle~ vekeerveefMe#eeveerefleŠ, 
efke%eeveOeeje, mebmke=âleØeÛeejŠ, kesoefkeÅeeÙeeŠ mebkeOe&veced, Sleeefve mekee&efCe lemÙewke hejchejeÙeeŠ hegve®lLeeve™hesCe 
efÛeef$eleeefve~ DemÙe keâekÙemÙe ØecegKee efkeMes<elee Deefmle hejcheje-DeeOegefvekeâleÙeesŠ mecevkeÙeŠ~ keâefkevee oefMe&leb Ùeled 
Ùeoe ØeeÛeerve%eevemÙe cetuÙeyeesOeŠ DeeOegefvekeâefke%eevemÙe Øekeensve men mebÙegpÙeles, leoe je<š^mÙe mece«eefkekeâemeŠ 
mecYekeefle~ DeleŠ je<š^erÙeÛeslevee kesâkeueb Yeekeveelcekeâefve…e ve, Deefhe leg meebmke=âeflekeâmebmkeâejeefOeef…lee 
ØeieefleMeerueÂef<šjefhe Deefmle~ 

                                                             
15. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 97 
16. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 98 
17. vejsvõejesnCeced- oMeceØe›eâceŠ(meie&Š)- M}eskeâŠ - 10/ 99 
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efve<keâ<e&leŠ keòegâb  MekeäÙeles Ùeled vejsvõejesnCecenekeâekÙeb YeejleerÙe%eevehejchejeÙeeŠ ØemeejeÙe, je<š^erÙeÛesleveeÙeeŠ 
GöerheveeÙe, meebmke=âeflekeâhegvepee&iejCeeÙe Ûe cenòkehetCeË keâekÙeb efkeÅeles~ DemÙeeOÙeÙeveb ve kesâkeueb meeefneflÙekeâÂ°Ÿee, 
Deefhe leg meeceeefpekeâ-jepeveweflekeâ-DeeOÙeeeflcekeâ-meebmke=âeflekeâ-oeMe&efvekeâ-je<š^erÙeÂ°Ÿee Ûe DelÙevleced GheeosÙeced 
Fefle efmeæced~ 
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efveieceeiecekÙeekeâjCeMeem$es<eg keekeämke™heefkeceMe&Š 
[e@0 DevevleefkeâMeesj Mecee& 

peieodieg®MebkeâjeÛeeÙe&mJeeefcemJe™heevevomejmJeleer- 
vÙeeÙekesoevleceneefkeÅeeueÙeŠ, kesâoejIeeš, keejeCemeer-1 

Øeemebefiekesâ efke<eÙes ØeLeceleŠ efveieceeefoMeyoeveeb kÙeglheefòeØeoMe&vehetke&keâb leefÉ<eÙes efkeâefÃeefÉÛeeÙe&les~ efke 
Ghemeie&hetke&keâielÙeLe&keâŠ ieced OeeleesŠ Ie_ed ØelÙeÙes ke=âles efveiece Fefle MeyomÙe efve<heefòeYe&keefle~ ielÙeLe&keâe Oeelekees efn 
%eeveefke<eÙes ØeÙegpÙevle Fefle heeefCevÙevegMeemeveb meke&wŠ mkeeref›eâÙeles~ efveiecÙeles %eeÙelesÓvesvesefle kÙeglhelÙee efmeodOedÙelÙes<eŠ~ 
DeLee&led ØelÙe#eevegceeveeYÙeece-%eeleefke<eÙeesÓvesve %eeÙeles yegOÙeles efveiecees kesoŠ~ GòeâÃe YeóheeowŠ- 
  ØelÙe#esCeevegefcelÙee kee ÙemletheeÙees ve efkeÅeles~ 

  Skeb efkeoefvle kesosve lemceeÉsomÙe kesolee~~ 

efveiecekeâuhelejesie&efueleced Fefle Yeeiekeles efveiece Meyosve kesoes ie=nerleŠ~ 
  mee{Ÿew mee{dJee mee{sefle efveieces Fefle~  

Yeiekelee heeefCeefvevee De<šeOÙeeÙÙeeb <e…eOÙeeÙes le=leerÙeheeos $eÙeesoMeesòejMeleleceb met$ecegoerefjleced~ Deehetke&keâ ieced 
OeeleesŠ DeÛed ØelÙeÙeefkeefnles Deeiececed Fefle lev$eMeem$ekeeÛekeâ-MeyomÙe efve<heefòeYe&keefle~ ßetÙeles Ûe lev$emeejs- 

  Deeieleb heÃekekeä$eeòeg ieleb Ûe efieefjpeeveves~ 

  celeb Ûe keemegoskemÙe lemceeoeiececegÛÙeles~~ 

SlemÙe ue#eCeb leg- 
  me=ef<šMÛe ØeueÙeMÛewke oskeleeveeb leLeeÛe&veced~ 

  meeOeveb Ûewke meke&s<eeb hegjMÛejCeceske Ûe~~ 

  <ešdkeâce&meeOeveÃewke OÙeeveÙeesieMÛelegefke&OeŠ~ 

  mehleefYeue&#eCewÙe&gòeâb lkeeieceb leefÉogye&gOeeŠ~~ 

jIegkebMesÓefhe keâeefueoemesveesòeâced- 
  yengOeehÙeeiecewefYe&VeeŠ hevLeeveŠ efmeefænslekeŠ~ 

DeleŠ Deeiececed FlÙevesve lev$eMeem$eb ie=¢ele Fefle meke&wjceiecÙele Ske~ 

Dee-hetke&keâ-ieced OeeleesŠ DeÛed ØelÙeÙes DeeieceŠ Fefle hegBefuue”s ØeÙeesieŠ~ DeeiecÙelesÓvesve Fefle Deeiece: 
Meem$ecee$eced~ efJeefOeefve<esOeelcekebâ keâòe&JÙeeÓkeâòe&JÙeelcekebâ %eeveced DevesveeÓJeiecÙeles~ ßetÙeles Ûe efkeâjeleepeg&veerÙes- 

  DeeieceeefoJe leceesheneefole: mecYeJeefvle celeÙees YeJeefÛÚo:~ 

  Deeiecees veece Øeeefhle %eeveced~ 

  DeekeâejmeÂMeŠ Øe%eŠ Øe%eÙee meÂMeeieceŠ Fefle jIegkebMes «eefLeleced~ 

lemceeoeieceMeyosve Meem$emeeceevÙemÙe «enCeefceefle efkeheefMÛeoce”erke=âleced~ DeLesoeveeR kÙeekeâjCeMeyomÙe 
kÙeglheefòeefke<eÙes efkeÛeeÙe&les~ efke Dee*d hetke&keâ ke=â_ed OeeleesŠ uÙegšd ØelÙeÙes kÙeekeâjCeefceefle ™heb efve<heVeb Yekeefle~ 
kÙeeef›eâÙevles kÙeglheeÅevles efveefKeuekewefokeâueewefkeâkeâMeyoe Ùesve leÉdÙeekeâjCeced~ kesoYeiekeleŠ cegKemLeeveerÙeb Meem$eced~ 
cegKeb kÙeekeâjCeb mce=leced Fefle efMe#ee«evLes~ Øeke=âefleØelÙeÙekÙeepesve meeOegMeyo-efveÙeecekeâb Meem$eced~ Ùelees efn 
MeyoyeÇÿekeeefovee heleÀeefuevee mkeerÙes ceneYee<Ùes «evLeeoew ‘DeLeMeyoevegMeemeveced’ FlÙegkeäleòkeeled~ 
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mecØeefle Meem$eMeyoefve<heefòeb heMÙeeceŠ~ Meemed OeeleesŠ <š^ved ØelÙeÙes ke=âles Meem$eced Fefle ™hemÙe efmeefæYe&keefle ~ 
Meeefmle Deeefmlekeâeved peveeefveefle efke«eefnlegb MekeäÙeles~ DeeosMeesheosMekeekeäÙeyeenguÙees «evLeŠ Meem$eefcelÙegÛÙeles~ efveieefoleb 
lewefòejerÙeesheefve<eefo efMe#eekeuÙeeced- 

  kesocevetÛÙeeÛeeÙee&sÓvleskeeefmevecevegMeeefmle~ 

  melÙeb keo~ OeceË Ûej mkeeOÙeeÙeevcee ØeceoŠ~~ 

FlÙeeÅeejYÙe 

S<e DeeosMeŠ~ S<e GheosMeŠ~ S<ee kesoesheefve<eled~ SkecegÛewleogheemÙeced~ 

FlÙevleeefve keekeäÙeeefve Deecveeleòkeeled~ De$esoeveeR efveieceeKÙes kesos Deecveeles<eg keâefleheÙecev$es<eg keekedâmke™heb 
efkeÛeejÙeeceŠ~ Deefmceved mebmeejÛe›eâs heefjkele&ceeves veece™heelcekesâ ÂMÙekemlegkÙeefleefjòeâb ve efkeâceefhe heMÙeeceŠ~ 
kemletveeceefYeOeeÓYeekeeÉdÙekenejefmeefæve& YekelÙeske ~ ÙeÅeefhe Demceekeâerveeb efmeæevleŠ $e+les %eeveeVe cegefòeâŠ %eeveb leg 
keeieeÙeleb efkeÅeles~ leÛÛe ßekeCeceveveefveefoOÙeemevesveeÙeòees Yekeefle~ lemceeÉeefike<eÙekeâefkeÛeejŠ ØeeLecÙesve keâle&kÙeŠ~ 

heje heMÙevleer ceOÙecee kewKejer Fefle YesoÛeleg<šÙesve keeÛeŠ meke&$ewke efveieceeieceeefo<eg mecegheueYÙeles~ Deecveeleb 
Ûe $e+ikesos- 

  Ûelkeeefj keekeäheefjefcelee heoeefve leeefve efkeogyee&ÿeCee Ùes ceveeref<eCeŠ~ 

  iegne$eerefCe efveefnlee ves”Ùeefvle legjerÙeb keeÛees ceveg<Ùee keoefvle~~ 

Sleemeeceske keäkeefÛeod kÙeeke=âleeÓkÙeeke=âlesefle efÉOee kÙekenejŠ~ le$e kÙeeke=âlee heosve heMÙevlÙeeefo$eÙÙeeŠ 
DekÙeeke=âleeheosve Ûe Meefòeâceoeefo-Yeso-MetvÙeeÙeeŠ hejeÙeeŠ efkeÛeejŠ Deekeâjs<eg ÛeefÛe&leŠ~ leLee Ûe ßetÙeles 
ÚevoesiÙecev$eyeÇeÿeCes- 

  veece kÙeekeâjkeeefCe~ les ce=lÙegceeflekele&vles Ùes kew keeÛecegheemele~ Fefle~ 

ØekeâejevlejsÓefhekeekeäheoerÙekÙeeKÙeeÙeecegòeâced- 

met#ceeceLe&sveeØeefkeYeòeâlelkeeceskeâeb keeÛeceveefYe<Ùevoceeveeced~ GleevÙes efkeogjvÙeeefceke Ûe hetleeVeevee™heeceelceefve 
meefVeefke<šeced~ 

Sle Fefle kew Øepeeheefleoskeeveme=peleeme=kÙeefceefle ceveg<Ùeeved efoke Fefle efheleb efmLejŠ heefke$eeefceefle kÙeneveMeke Fefle 
mlees$eb efkeÕeeveerefleMem$eceefYemeewYeieslÙevÙeeŠ ØepeeŠ Fefle MeeyejYee<Ùes Gòeâced~ ye=noejCÙekesâ leg me cevemee keeÛeb efceLegveŠ 
meceYekeled FlÙeecveeleced~ 

keeieske efkeÕee Yegkeveeefve mekee&~ keeikew yeÇÿe~ hejekeeÛeeleLee<šces~ FlÙeLeke&Meer<ee&sheefve<eefo~ FlÙeeefo ßegefleefYeŠ 
YetjeefocenekÙeeùlÙegÛÛeejCehetke&keâleòelme=ef<šØeefleheeovehejwmle$elÙewŠ keâLeevekeâwŠ~ GòeâÃe cevegvee- 

  DeveeefoefveOeveeefvelÙee keeieglme=<še mkeÙecYegkee~ 

  Deeoew kesoceÙeer efokÙee ÙeleŠ mekee&Š Øeke=òeÙeŠ~~ 

FlÙeeefo mce=efleefYeMÛe keekeähetefke&keâwke me=ef<šjkeiecÙeles~ De$e keekeäheosve heMÙevleer Skeb «ee¢ee~ lemÙee Ske 
Dees¿ejes kesoŠ MeyoyeÇÿeeefo veeceevlejeefCe~ keekeäÙeheoerÙešerkeâeÙeecegòeâced- 

  DeeheŠ hejceb heefke$eeb he=efLekÙeeŠ DeodYÙeŠ heefke$eb hejceb efn cev$eeŠ~ 

  les<eeb Ûe meeceLÙe&peg<eeb heefke$eb cen<e&Ùees kÙeekeâjCeb efvejengŠ~~ 

Fefle MeyoMeem$emÙe ØeMebmeeŠ leòkeoefMe&efYeŠ ke=âòeced~ 
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mevoYe&sÓ$e ØeCekeheosve heMÙevleer «ee¢ee~ lemÙee Ske MeyoesÓLe&Š mecyevOe Fefle ™he$eÙesCe Yeeveced~ DeecveeleÃe 
ÚevoesiÙeesheefve<eefo ‘‘SkeâceskeeefÉleerÙeb keekeäheoerÙes yeÇÿekeâeC[sÓefhe ØeCeke Skewkeâefm$eOeeefYekÙepÙeles'’ ‘‘Skeâceske 
Ùeoecveeleb efYeVeb MeefkeälekÙeheeßeÙeeled’' Fefle 

Skeb Ûe heMÙevleer ™he kÙeekeâjCe%eevecevleje hejeKÙeyeÇÿeeefOeieefleŠ keâuhekeâesefšMelewjhÙevÙew®heeÙewo&gue&YÙesefle~ 
DeleŠ megieceesÙeb hevLeeŠ mecekeuecyÙeleeced keemleefkekeâerced cegefòeâceYeerhmegefYemleòke%eevekegâMeuewefke&ÉòeekejwŠ~ ve kesâkeuee 
Øeke=âefleŠ ØeÙeesòeâkÙee ve kesâkeueŠ ØelÙeÙeŠ Fefle~ Yeiekelee heleÀeefuevee ceneYee<Ùes Okeefveleced~ ceele=™heeÙeeced Øeke=âleew 
efhele=mLeeveerÙemÙe ØelÙeÙemÙe mebmeie&cevleje DeLe&ØelÙeeÙevemeeceLÙee&YeekeeomeeOegòkeeÛÛe Fefle~ DeLee&led heMÙevlÙee ™heÉÙeb 
Ûekeâeefjle kÙeekeâjCeeiecemebmkeâejmebmke=âleÛeslemeeb efkeog<eeced~ Skeâb Øeke=âefle™hecegheeoevekeâejCeced Dehejb Ûe ØelÙeÙe™heb 
efveefceòekeâejCeced~ %eeveceske DeeOeejerke=âlÙe meebKÙeÙeesiekesoevleMeem$es<eg cenef<e&efYeŠ Øeke=âlÙee Yesosve hejceheg®<eeLe&leÙee 
ØemLeeveYesoeŠ meceecveeleeŠ~ kÙeekeâjCelev$eÙeesmleg MeyoyeÇÖwke ØeOeeveb leòkeb meceeefßelÙe 
leogheÙeesieerheoeLe&efkeYeeiemecegÆeef<eleeefve efveieceeiececetuekeâeefve meceefOeieleÙeeLeeleLÙewŠ efMe<šwŠ ØeCeerleeefve meefvle~ hejb 
lev$eeieces MeefòeâMeefòeâceleesce&OÙes MeòeâsjskeØeeOeevÙeb kÙekemLeehÙe efveefKeuemeeOeveØeke=âlÙee efvekee&¢eles~ kÙeekeâjCeeieces<eg 
pevceeefoefYeŠ MeefòeâefYe®heÛeefjleeveeveelkeceefkeÅeehejheÙee&Ùeeb keâeueeKÙeemkeelev$ÙeMeeEòeâ ieewCeerke=âlÙe ØeeOeevÙesve 
MeyoyeÇÿeefkeÛeejŠ ke=âleŠ~ 

DeLesoeveeR efveieceeefo«evLes<eg Meyoheg®<e™heb heMÙeeceŠ~ Deecveeleb Ûe $e+ikesos- 
  Ûelkeeefj ëe=”e $eÙees DemÙe heeoe És Meer<e&s mehle nmleemees DemÙe~ 

  ef$eOee yeæes ke=<eYees jesjkeerefle cenesoskees celÙeeË Dee efkekesMe~~ 

DeLee&led DemÙe oskemÙe És Meer<e&s Deevlejes yee¢eMÛe mheâesšŠ~ Ûelkeeefj ëe=”eefCe efokedâmeeOeveef›eâÙeekeâeueeŠ 
Fleerceeefve~ $eÙees peeeflekÙeefòeâmecyevOeeŠ heeoeŠ~ õkÙeiegCeheg®<emebKÙeehe«enefue”ke=òeÙeŠ mehlenmleeŠ~ Skeb 
<ees[MeefYej”wefke&efMe<šheg®<ees efn ef$e<egmLeeves<eg veeYeew Gjefme keâC"s Ûe yeæŠ~ Skeb mke™heb heefj%eeÙe yevOecees#eeLeË 
ØeÙeleveerÙeced~ 

kew<CekeeiecesÓefnye&gOvÙemebefnleeÙeeceÙeb efkeÛeejŠ Øeke=òeŠ~ MegæmebefkevceÙeer Yeiekelees efke<CeesŠ ef›eâÙeeMeefòeâŠ 
hejeheosveesÛÙeles~ le$e ÙeŠ ØeLece Gvces<eŠ YeiekeleŠ me Ske YeekÙeYeekekeâYesosve ÉwefkeOÙeb Yepeles~ le$e YeekÙees Ùe Gvces<eŠ 
me Yetefleefjefle keâLÙeles~ Yeekekeâmleg efke<Cegme¿uheŠ megoMe&veheosveesÛÙeles~ GÅeefle mee ef›eâÙeeMeefòeâvee&o™heleeb Oeòes~ me 
Ske veeoes oerIe&IeCševeeoesheceŠ meceeOeew ÙeesefieefYejvegYetÙeles~ Ùees efn veeo Gvces<eb ØeehleŠ me efyevogYe&keefle~ me Ûe efyevogŠ 
veeceveeefceYesosve efÉOee efYeÅeles~ le$e veece ™hesCeesoÙeb ØeehÙe MeyoyeÇÿeheosveeefYeOeerÙeles~ veeefce™hesCeesefoleeYetefle®ÛÙeles~ 
Øeke=âles mee efyevogceÙeer Meefòeâke&Ce&jefnleeÓefhe Devegòej™hesCe efmLelee mkejkÙeÀeveYesosve efÉOee kÙekeefle…les~ lemÙee De 
FlÙegvces<eŠ DevegòejheosveesÛÙeles~ DeveÙee jerlÙee De F G $e+ ue= S Ss Dees Sles mehlemkejeŠ metÙe&jMceÙeŠ~ DeekeâejeoÙe 
Gòejs mehlemkejeŠ meescejMceÙeŠ~ 

DeLesoeveeR kÙeÀeveme=ef<š®ÛÙeles- n me <e Me ke ue j Ùe ce Ye ye heâ he ve Ie o Le le Ce { [ " š _e Pe 
pe Ú Ûe * Ie ie Ke keâ leLee Ûe kÙeÀeves<eg Ukeâejb efkeneÙe Ûelegefm$ebMeod kÙeÀeveeefve Yekeefvle~ Ûelego&Me Ûe mkejeŠ 
me¿ueveÙeeÓ<šÛelkeeefjbMeoske keCee&Š ØeefleheeefoleemleLeeÓefhe meke&s<eeb cetueYetleew efyevog-efkemeiee&keefhe 
keäkeefÛelmeefVekesMeveerÙeekeske~ Skeb meefle heÃeeMeÉCee&Š-mecheÅevles~ Dele Ske mehleoMeeOÙeeÙes mkejs<eg Dees¿ejŠ DevegmkeejŠ 
efkemeie& Fefle $eÙeesÓefOekeâeŠ meefVekesefMeleeŠ~ kÙeÀeveØekeâjCesÓefhe Devegmkeejefkemeieez efveefo&<šew mleŠ~ Skeb meefle 
Devegmkeejefkemeieez mkejs kÙeÀeves Ûe~ meecØeleb MewkeMeeòeâeieceevegmeejb keCe&efkeÛeejŠ ef›eâÙeles~ keške=#eerÙemet#ce™he- 

leguÙeMeyome=ef<šmet#ce™heMeeefueveer Yeiekeleer ef$ehegjmegvojer Ske hejeheokeeÛÙeeŠ mewke ceele=keâeheos-veesÛÙeles; leleŠ 
œe<škÙeheoeLee&veeueesÛÙeŠ leow#eled yengmÙeeb ØepeeÙesÙesefle Fefle lewefòejerÙeßegeflejerlÙee leeÂMeceer#eCeceske 
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Øeke=efòeefveefceòeerke=âlÙe lemÙeeb heMÙevleerefle heob Øekele&les~ leokeÙekeeMÛe keeceeoÙeesÓ<šMeòeâÙe Fefle lev$eeueeskeâeokeOeeÙe&les~ 
keecee efMeKee pÙes…e™hee mee ef$ehegjmegvojer %eeveef›eâÙesÛÚeeflcekeâe yeÇÿeefke<CkeerMemke™efheCeer~ mewke kÙeef<šmeceef<šYesosve 
vekeefkeOee, lelees vekeveeoeŠ peeleeŠ~ les Ûe efÛeefCe, efÛeefCeefÛeefCe, IeCševeeoŠ, Me“veeoŠ, lev$eerveeoŠ, leeueveeoŠ, 
kesCegveeoŠ YesjerveeoŠ ce=o”veeo™heeŠ~ lelmeceef<šMÛe veeoOkevÙeeefoheokeeÛÙee veeeflemet#cee hejekeled veeeflemLetuee 
kewKejerkeled, Delees ceOÙeceeKÙee ceele=keâe™hee~ lelees vekeefYevee&owŠ De keâ Ûe š le he Ùe Me UeKÙe-keie&vekekeâkeleer 
kewKejerceele=keâe peelee~ Fob keeCeer Ûeleg<šÙeb ÙeLee mLetue-met#ce-met#celej-met#celeceLesocedŠ leLewke leÉeÛÙee DeLee& 
Deefhe leLee leLeesVesÙeeŠ~ Skeb Ûe keâeceeKÙees efyevogŠ efkemeie&Š neo&keâueeÛesefle $ÙekeÙekekeâ SkeâŠ heoeLee&sÓCeeefo 
ØelÙeenejkeled keâecekesâueerlÙegÛÙeles~ FÙeceske mecemleb me=ef<šyeerpeced~ SlevcetueYetleb yeÇÿelegjerÙeb efyevogefjlÙegÛÙeles~ FÙeceske 
ØekeâeMeefkeceMe&ceÙeer hejeMeefòeâŠ heÃeYetleeeflcekeâeŠ Gòejesòejke=efæÉeje heÃeoMeme*dKÙeekeâcee$ee#ejefleLÙeefYeceeve-
oskeleemke™efheCeer meÀeelee~ le$eeÙeb ›eâceŠ; ØekeâeMeeKÙe Skeâ Ske hejcesÕejmlemÙe Meefòeâefke&ceMee&KÙee, mee Ûe 
heeÃeefkeOÙeb meceeielee~ mewke De F G $e+ ue FlÙeskeb me¿ueveÙee oMe~ hegvejefhe Dee F& T $e+ ue= FlÙeske me¿ueveÙee 
oMe~ lele S Dees Ss Deew Devegmkeejefkemeie&MÛe <ees[MemkejeŠ~ keâeoÙeŠ heÃekeiee&Š heÃeefkebMeefleŠ~ Ùe j ue keeMÛelkeejŠ; 
Me <e me neMÛelkeejŠ; #ekeâejsCe menheÃeeMevceele=keâeŠ mecheVeeŠ~ 

ØeheÃemeejlev$eeCe&keeefo hegjMÛejCe«evLes<eg Devlecee&le=keâevÙeemes MejerjmLe<ešdÛe›eâs<eg keCe&efkevÙeeme›eâceŠ FlLeb 
metef$eleced~ 

  DeeOeejs efue”veeYeew ùoÙemejefmepes leeuegcetues ueueešs~ 

  És he$es <ees[Meejs efÉoMeoMeoues ÉeoMeeLe&s Ûeleg<kesâ? 

  keemeevles yeeueceOÙes [ heâ keâ " meefnleb keâC"osMes mkejeCeeced~ 

  nb #eb lelkeeLe&Ùegòeâb mekeâueoueieleb keCe&™heb veceeefce~~ 

ceele=keâevÙeemeb efkevee peheeefooskeleemeheÙee& efve<heâueefceefle Deeieefcekeâe Deeceveefvle~ GòeâÃe ceele=keâecesovelev$es- 
  peheeLe& meke&oskeeveeb efkevÙeemes Ûe efuehesefke&vee~ 

  ke=âles leefæheâueb efkeÅeeled lemceeoeoew efueefheb vÙemesled~~ 

Skeb Ûe yeefncee&le=keâevÙeemes keCe&mke™efheCeer& keeioskeleeb mletÙevles osefMekeâesòecewŠ - 
  heÃeeMeefuueefheefYeefke&YeòeâcegKeoesŠ helmeefvOeke#emLeueeced~ 

  YeemkevceewefueefveyeæÛevõmekeâueeceeheerveleg”mleveerced~~ 

  cegõece#eiegCeb megoe{dÙe&keâueMeb efkeÅeeÃe nmleecyegpewŠ~ 

  efkeYeüeCeeb efkeMeoØeYeeb ef$eveÙeveeb keeioskeleeceeßeÙes~~ 

lev$eeueeskesâ leg ØekeâeMemke™hemÙe efyevoesŠ ØekeâeMesvewke meJeË ØekeâeMeles~ lele DeeefkeYe&tleeÙeeŠ heMÙevlÙeemleefmceved 
efyevoesŠ Øeefleefyeefcyelelkeced; leLeemÙe MeyomÙe veYeefme Øeefleefyecyeceefmle~ ÙeLee ohe&Ce: meccegefKeYeekes Ske cegKemÙe le$e 
Øeefleefyecyeb ie=¢eles leLewke ßeew$eekeâeMemÙe Ùe$e meeefVeOÙeb leLewke ßeew$eekeâeMe™hes veYeefme lemÙe Øeefleefyecyeb ÂMÙeles~ 

leLee ÛeeÓmÙeeb mebefkeefo mekeË efkeÕeb Øeefleefyecyeer Yekeefle~ mkeelev$Ùees efn efkeceMe&Š~ me ÛeemÙe ØekeâeMemÙe cegKÙeŠ 
mkeYeekeŠ~ ve efn efveefke&ceMe&Š ØekeâeMeŠ mebYekeefle~ me Ske ØeefleYeevegòejeefo MeyowjefYeOeerÙeles~ lemÙewke YeiekeleŠ 
hejcesÕejmÙe ØekeâeMe™heÙee efÛeÛÚòeäÙee mkeelev$ÙeeefYeOeÙeeÓÓvevo MeòeäÙee Yeeveb ÛecelkeâejeeflcekeâÙee 
FÛÚeMeòeäÙeeÓÓceMÙee&eflcekeâÙee %eeveMeòeäÙee mekee&keâejesheÙeesefievÙee ef›eâÙeeMeòeäÙee peg<šmÙee<šwÕeÙee&lcekeâcetle&sŠ 
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heefjhetCe&mÙe efMekeMeòeäÙeeefoYesoe-Ómeefn<Ceesefke&ÕeYekeefkeYeemew<eesŠ ØeLeceb efMekeMeefòeâ™heleelcevÙeske YeemÙeles~ me 
SkeevegòejesnleeoveenleeÛÛe Meyoeled meoe Åeesleceevees ÙeesefieefYejvegYetÙeles meceeOeew~ 

lemÙe hejwke MeefòeâŠ efMekesve mebIeóceemeeÅeeseflLelee meefle FÛÚe-%eeve-ef›eâÙee™heleeb Oeòes~ leLee ÛeevegòejeKÙeŠ 
ØekeâeMeŠ efkevogmmkeelev$Ùeeeflcekesâ efkeceMee&efYeOes efkemeie&s heefjCeceles~ leLee Ûe efyevoesŠ ™heÉÙeced DekeâejesÓvegmkeejMÛe~ 
Sleew Ûe Dekeâejnkeâejew DeefkeYeòeâYeekesve efMekeMeòeäÙeelcekeâew meoekeYeemesles~ me Skeevegòejevevo-
MeefòeâceefYekÙeÀeÙeVekeâej™heb Oeòes~ lemÙe efmeme=#eeleŠ hejeceMÙee&soÙes FÛÚeMeefòeâ [keâejŠ~ F&ef<e$eer mewkesÛÚe F&keâejŠ 
Gefvce<eVegkeâejŠ~ Ùeoe %esÙeehes#eÙee %eeveYetleb Yekeefle, leoe GkeâejmÙeesoÙees Yekeefle~ leLee Ûewleoske efkeceMee&lcekeâb 
hejeceMe&<ešdkeâb yeerpeheosveesÛÙeles~ Gòeâb Ûe lev$eeueeskesâ- 

  mkejeCeeb <ešdkeâceskesn cetueb mÙeeÉCe&mevleleew~ 

  <e[doskeleemleg lee Ske Ùes cegKÙeeŠ metÙe&jMceÙeŠ~~ 

Deemeeceske meceekesMeeled ef›eâÙeeMeefòeâleÙeesefoleeled~ mebefkeoes ÉeoMeØeesòeâe Ùeemeg meke& meceehÙeles~~ Fefle; DeleŠ De 
Dee F F& G T FlÙesles<eeceske mekeË peieled Meefòeâefjefle~ ceele=keâeCeeb efke<eÙes leg leeefv$ekeâwŠ men kewÙeekeâjCeeveeb meeceÀemÙeb 
veeefmle; lewŠ <ees[Meeveeb mkejeCeeceske efvelÙe<ees[efMekeâelkesve kÙekeùlelkeeled~ 

efkeâÃe Deeieefcekeâeveeb celes MegkeäueMeesefCeleelcekeâefyevÉbMekeâeveeb celes leg- 
  GÉÙeb lecememheefjpÙeesefle<ceMÙeefvle Gòejced~ 

  oskeb oske$ee metÙe&ceieceved pÙeesefle®òececed~~ 

Fefle $e+ieecveeÙecev$ecetefuekeâe GòecepÙeeseflemke™heb met#ceeÓeflemet#ceb MeyoyeÇÿe™heb meeOekeâeveeb ke=âles 
mkeelcekesâve efokÙesve metÙe&sCe mheâesjÙeefle~ lelees veeoelcevee Gòejoske™hesCeeefkeYe&keefle; leleŠ mke™hesCe efyevogvee 
Øeke=âefle™hesCe peeieefle&; lelemlecees™hesCe neOe&cee$ee™hesCe Øeefleceelcevee Oe=efòe™hesCe heefjCeceles; lelees efkemeiee&lcevee 
yegefæ™hesCeeefkeYe&keefle; Skeb jerlÙee Øeef›eâÙeehetke&kebâ «evLeYeekemheâesjkeâlkesve meke&wjefYecevlekÙee~ kewÙeekeâjCeemleg heefjCeece-
keeefoveŠ MeyoØeceeCekeâeMÛe~ kewKeÙee& keâejCeelcevee Dehejeefmleœees keeÛeesÓefhe ueyOeemheoeŠ Yekeefvle~ le$e mLetue™heb 
oOeefle heMÙevleer yeefnŠ me=ef<šb keâlegË ØeYekeefle~ le$e Ûe jerefleÉÙeb ØeÛeueefle; Skeâe Meyoefve…e Deheje DeLe&efve…e Ûe~ 
DeveÙeesŠ mecyevOehejchejeÓefhe ÉÙeesOee&ceb ve peneefle~ Demecyeæe Ûe veefn #eCeceefhe mLeelegcen&efle~ Devesve ›eâceÙeesiesve 
mLetueheMÙevlÙeeb me=ef<šŠ Øekele&les~ lemÙeeceske pevceeoÙeŠ <eef[dkekeâejeŠ meefvle~ le Ske YeekeYesomÙe ÙeesveÙeŠ~ 

ØeLeceb melheokeeÛÙeb MeyoyeÇÿe GòecepÙeesefleŠ jkeelcekeâceYekeled~ lemceeVeeoŠ meceglheÅeles~ Gòeâb Ûe- 
  Gòejes oskees veeoes efokÙeŠ metÙee&s jefkeŠ jJees kee~ 

  MeyoyeÇÿewke Gòeceb pÙeesefleefjlÙeÙeb kewefokeâ›eâceŠ~~ Fefle~ 

DevÙeÛÛe- 
  met#ceeceLexve ØeefJeYeòeâlelJeeceskeâeb keeÛeceefYe<Ùevoceeveeced~  

  GleevÙes efkeogjce=leeefceke Ûe hetleeb veevee™heeceelceefve meefVeefke<šeced~~ 

FoÃee$eekeOesÙeb Ùeoskeâwke mee keeCeer DeLe&sveeefke<še Yesokeleerke efkeâvleg meiee&efoYegkeeb cenef<e& oskeleeveeceerÕejsCe 
yeesefOelemleÉÙekenejeÛÛeemceoeoerveeceefhe meg«enmlelme*dkesâleŠ Fefle vÙeeÙekeeÛemhelÙes Gòeâced~ le$e ke=âle FlÙemÙe 
ØekeâeefMele FlÙeLe&Š~ 

GòeâÃe leòkekewMeejÅeeb meceeefOeheeos- 

meke&s Ûe MeyoeŠ mekee&Lee&efYeOeevemeceLee& Fefle meke&wjLezŠ Meyoeveeb mecyevOe F&ÕejŠ me*dkesâlemleg ØekeâeMekeâŠ~ Fefle~ 
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Dele Ske ceneYee<Ùes ‘efvelÙeb MeyoeLe&mecyevOeŠ' Fefle Okeefveleced~ ÙegòeâÃewleod SkeâmÙewke mheâesšmÙe 
MeyoyeÇÿe™hemÙe MeyoeLee&sYeÙe™heleÙee lelkeâeÙe&ÙeesŠ ØelÙeskeâcegYeÙe™helkeeled~ GòeâÃe veeiesMe Yeósve ueIegceÀet<eeÙeeced- 

  ef›eâÙeeMeefòeâØeOeeveeÙeeŠ MeyoMeyoeLe&keâejCeced~ 

  Øeke=âefleefke&vog™efheCÙeeŠ MeyoyeÇÿeeYekelheje~~ Fefle~ 

DeÙeÃee$e efve<keâ<e&Š; mekee&efCe %esÙeeefve %eeveefke<eÙeeefCe Yekeefvle, %eevevleg MeyoeOeerveb Yekeefle, DeleŠ 
MeyoeLe&mecyevOe%ee$ee mekee&CÙekeOeejefÙelegb MekeäÙele Fefle veemlÙe$e uesMecee$e mebMeerefleŠ~ ßetÙeles Ûe kÙeememce=leew- 

  kesoeLe&%ees peheb pehhledJee leLewkeeÓOÙeÙeveb efÉpeŠ~ 

  kegâke&ved mkeie&cekeehveesefle vejkeâb leg efkeheÙe&Ùes~~ Fefle~ 

yendJe=ÛeßegleekehÙeecveeleced- 
  GlelkeŠ heMÙeVeooMe&keeÛeceglelkeŠ ëe=Ckeved ve ëe=CeeslÙesveeced~ 

  Glees lkemcew levkeb efkemeœes peeÙeske helÙeg: GMeleer megkeemeeŠ~~ Fefle~ 

Foce$eekeOesÙeced- MeyoeLe&mecyevOe%eevejeefnlÙesve ßeglkeeÓefhe yeefOej FkeeÓÓÛejefle; efkeâvleg keeiÙeesieefkeos mkeÙeb 
keeCeer Deelceeveb ØekeâeMeÙeefle; ÙeLee helÙes megkeemee keâevlee keâeceÙeceeveeÓÓlceeveb oMe&Ùeefle~ DevÙeÛÛe leefmceVeske metòeâs- 

  mekeälegefceke efleleGvee hegveefvle Ùe$e Oeerje cevemee keeÛece›eâle~ 

  De$ee meKeeÙeŠ meKÙeeefve peeveles Yeõw<eeb ue#ceerefve&efnleeÓefOekeeefÛe~~ 

DemÙee DeÙeceLe&Š- ogŠMeesOÙeeÛÚòeâesŠ efleleGvee ÛeeefuevÙee ÙeLee leg<eeÅeheveerÙeles leLewke kÙeekeâjCesve 
keeÛeesÓheMeyoeŠ he=Leefkeä›eâÙeles~ DeleŠ meeOeg MeyoØeÙeesòeâe DeYÙegoÙesve Ùegòeâmmeved MeyoyeÇÿeCeŠ mee#eelkeâlegË ØeYekeefle~ 
DeleŠ ceneYee<ÙekeâejsCe~ SkeâMeyoŠ mecÙei%eeleŠ megØeÙegòeâŠ mkeie&s ueeskesâ keâeceOegiYekeefle~ FlÙegòeâced~ 
nefjCeeÓefhe- 

  DeefheØeÙeesòegâjelceeveb MeyocevlejkeefmLeleced~ 

  Øeengce&nevlece=<eYeb Ùesve meeÙegpÙeefce<Ùeles~~ 

lemceeÉsoeKÙes yeÇÿeefCe mkeØekeâeMeyeÇÿe™hee hejceeLe&mebefkeuue#eCee efveefnlee Yekeefle~ DeleŠ keeefike%eevesve efn 
Ûejceheg®<eeLe&efmeefæŠ~ ßetÙeles Ûeeieces- 

  kewKejer Meyoefve<heefòece&OÙeceeßegefleieesÛeje~ 

  GÅeleeLee& Ûe heMÙevleer met#cee keeieveheeefÙeveer~~ 

Gòebâ Ûe o#emce=leew-  És yeÇÿeCeer kesefolekÙes MeyoyeÇÿe hejÃe Ùeled~ 

  MeyoyeÇÿeefCe efve<CeeleŠ hejcyeÇÿeeefOeieÛÚefle~~ Fefle~ 

DeleŠ mechetCeË ÂMÙeØeheÃeb MeyoeLe&mecyevOeb efkevee ve efkeâceefhe heMÙeeceŠ~ DemÙewke efke%eevesve mekee&Le&leeefmeefæ 
Fefle efveMÛeØeÛeb keòegâb MekeäÙeles~ efkeâb yengveeÓvesve ueIegMeesOeØeyevOeØemleglesve~ 

♦♦ 

  
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meveeleveOece&mÙe hegvemLee&hevee#es$es DeefnuÙeeyeeF& nesuekeâj cenesoÙeeÙee: 
Ùeesieoeveced 

Øees. meefjlee Mecee&  
mebmke=âle efkeYeeie, keâceuee vesn™ ceneefkeÅeeueÙe: 

osnueer efkeÕeefkeÅeeueÙe:, osnueer-49  
F&cesue – sarsha2@gmail.com                                   

hegCÙeMueeskeâeÙeeŠ ‘ueeskeâceelee' FlÙeefYeefkeefMe<šveecvee DeefYe%eeleeÙeeŠ YeejleosMemÙe ceOÙeYeeies 
je%eer™hesCeØeefleef…leeÙeeŠ DeefnuÙeeyeeF&oskÙeeŠ meveeleveOece&mÙe hegvemLee&hevee#es$es Ùeesieoeveced Fefle efke<eÙeceefOeke=âlÙe 
MeesOehe$eefceoced ØemletÙeles ~  

yeerpeefyevokeŠ- meveeleveOece&mÙe hegvemLee&hevee, DeefnuÙeeyeeF&cenesoÙeeÙeeŠ ÙeesieoeveMÛe~ 

MeesOe- meejebMe:- Deefmceved he$es Sles<eeced ØeMveeCeeced iekes<eCee keâefj<Ùeles- meveeleve FlÙemÙe keâesÓefYeØeeÙeŠ? 
meveeleveOece&mÙe DeLe&Š keâŠ? hegvemLee&hevee efkeâceLe&ced? keâerÂMeer Deemeerled S<ee hegvemLee&hevee? kesâ<eg kesâ<eg #es$es<eg 
Deemeerled? oskÙeeŠ DeefnuÙeeyeeF&cenesoÙeeÙeeŠ keâŠ heefjÛeÙeŠ? lemÙeeŠ osMekeâeueceefhe %eelekÙeced~ meveeleveOece&mÙe 
hegvemLee&hevee#es$es SleÙee efkeâb efkeefMe<šb ke=âleced? De$e keÙeb Sles<eeb ØeMveeCeecegòejeefCe Devkes<eÙeece:~  
MeesOe-ØeefkeefOe– 

DeefnuÙeeyeeF&cenesoÙeeÙee: SsefleneefmekeâefkekejCeced DeeefßelÙe meeefnlÙeevkeer#eCeced  

Oece&Meem$eerÙeced meeefnlÙeced 

mebyebefOeleb meeefnlÙeced Ûe meke&le: hejer#Ùeles~  
MeesOehe$eced -  

‘DeLeelees Oece& kÙeeKÙeemÙeeceŠ~ ßegefleØeceeCekeâes Oece&Š~ 

ßegefleMÛe efÉefkeOee, kewefokeâer leeefv$ekeâer Ûe~' 

FlÙegodIees<eÙelee DeeÛeeÙexCe kegâuuetkesâve 1  mhe<šerke=âleŠ Ùeled ßeglÙee ØeceeefCeleb Ùeled leod Oece&Š~ 
ieewleceOece&met$ekeâejŠ2  DeehemlecyeOece&met$ekeâejŠ3  cevegmce=eflekeâejŠ4  Ùee%ekeukeäÙemce=eflekeâejŠ5  Deefhe Oece&mÙe cetueb 
kesoeŠ meefvle Fefle Øekeoefvle~ 

Oe= Oeeleesce&ved ØelÙeÙes ke=âles Oece& Fefle ™heb efve<heÅeles~ $e+ikesos Oece&ved Fefle ™heb vehegbmekeâefuebies <e[dheÃeeMelkeejb 
ØeÙegòeâced~6 $e+ikesos kesâ<egefÛeled  mLeues<eg hegefuuebies Deefhe Oece&heob ØeÙegòeâced~ ‘leeefve Oecee&efCe ØeLeceevÙeemeved' ($e+ikeso 
10.90.16); ‘ØeLeceeŠ Oecee&Š' ($e+ikeso 3.17.1); ‘mevelee Oecee&efCe' ($e+ikeso 3.3.1) FlÙesleÙeesŠ Oece&mÙeeLe&Š 

                                                             
1. kegâuuetkeâŠ, cevegmce=efle (2/1) 
2. kesoes Oece&cetueced~ leefÉoeb Ûe mce=efleMeerues~ - ieewleceOece&met$e, 1.1.2 
3. Oece&%emeceÙeŠ ØeceeCeb kesoeMÛe~ - DeehemlecyeOece&met$e 1.1.1.2 
4. kesoesÓefKeueesOece&cetueb mce=efleMeerues Ûe leefÉoeced~ DeeÛeejMÛewke meeOetveeceelcevemlegef<šjske Ûe~~ - cevegmce=efle 2.6 
5. ßegefleŠ mce=efleŠ meoeÛeejŠ mkemÙe Ûe efØeÙeceelceveŠ~ 
 mecÙekeâd mebkeâuhepeŠ keâecees Oece&cetueefceob mce=leced~~ - Ùee%ekeukeäÙe, 1 
6. heer.keer. keâeCes, Oece&Meem$e keâe Fefleneme, Yeeie-1, GòejØeosMe efnvoer mebmLeeve (efnvoer meefceefle ØeYeeie) jepeef<e& heg®<eesòece oeme šC[ve, efnvoer 

Yekeve, ueKeveT, 1992, he=… 1. 
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ØeeÛeerveleceeŠ efkeOeÙeŠ Fefle ØeefleheeÅeles~ 7  cesOeeefleefLe  keCe&Oece&- DeeßeceOece&- keCee&ßeceOece&- vewefceefòekeâ Oece&-
iegCeOece& Fefle heÃe™heelcekeâb OeceË keCe&Ùeefle~ 

Oece&efke<eÙes efkeMeo-efkekesÛeveb Oece&Meem$eerÙe«evLes<eg Oece&met$es<eg ØeehÙeles~ ieewlece-yeewOeeÙeve- Deehemlecye- 
efnjCÙekesâefMe- keefme…- efke<Ceg- nejerle- MebKeefueefKele ceeveke- FlÙesles ØecegKeeŠ Oece&met$ekeâejemmeefvle~ 

Oece&efke<eÙes keâewefšuÙe- kewKeeveme- Deef$e- GMevee- keâCke- keâeCke- keâMÙehe- keâeMÙehe- ieeiÙe&- ÛÙekeve - 
peeletkeâCÙe&- oskeue- hew"erveefme- yegOe- ye=nmheefle- YejÉepe- Meeleelehe- megcevleg- ceveg- ieewlece ØeYe=leÙeŠ 
DeeÛeeÙee&Š Deefhe efkemlejsCe efueefKelekevleŠ~ jeceeÙeCeceneYeejles hegjeCes<eg Ûeeefhe Oece&efke<eefÙekeâer ÛeÛee&~ heelekeâ-
ØeeÙeefMÛeòe, keâce&efkeheekeâ, DevlÙesef<š, DeMeewÛe, Megefæ, ßeeæ leerLe&Ùee$eeoÙeŠ Deefhe Oece&mecyeefvOeleeŠ meefvle~ 

FoeveeR keÙeb peeveerceŠ meveeleveOece&mÙe meeceevÙeb heefjÛeÙeced~ keÙeb Foceefhe peeveerceŠ Ùeled kewosefMekeâMeefòeâefYeŠ ve 
kesâkeueb vewkeâkeejb Dee›eâevleŠ DemceoerÙeŠ YeejleosMeŠ Deefheleg-vewkeâMeleb ke<ee&efCe Ùeekeled DemceoerÙeeŠ mebmke=âefleŠ, 
Demceekeâb hegCÙe#es$eeefCe, Demceekeâb %eevekesâvõeefCe, Demceekeâb peerkevecetuÙeeefve, DemceoerÙeeŠ Yee<eeŠ, Demceekeâb 
meveeleveOece&: Ûe lewŠ eflejmke=âleŠ~ kesâÛeve Dee›eâevleeŠ De$e Skeb efvekeemeced Dekegâke&ved mkeb mkeb meeceÇepÙeb Ûe 
mLeeefhelekevleŠ~ kesâÛeve Demceekeâb oskeeueÙeeved uegefC"lkee mkeosMeb Øeehvegkevle:~ kesâÛeve keâcheveer™hesCe De$eeielÙe 
kÙeeheejeLeË, efkeâvleg MevewŠ MevewŠ les<eeb meeceÇepÙeceske ke=âlekevleŠ~ SleeÂMes YeejleosMes ceneje<š^s Denceoveiejs  ÛeeQ[er«eeces 
heÃeefkebMelÙeefOekeâmehleMeleesòejwkeâmenœeleces ke<e&s «eeceheeefšuemÙe heg$eer DeefnuÙeeyeeF& cenesoÙee DepeeÙele~ 

DeefnuÙeeoskÙeeŠ efhelegŠ veece Deemeerled - ceevekeâespeer efMebos~ meŠ meeceevÙeŠ ke=â<ekeâŠ Deemeerled~ Skeâoe lemÙe 
«eeces ceeuekeeØeosMemÙe MeemekeâŠ ceunejjeke nesuekeâjŠ meceeielekeeved~ De<ške<eer&Ùee DeefnuÙee lemÙe ÛeekeâÛekeäÙeb ve 
Â<škeleer Deefheleg efMekehetpeves Ske efveÙeesefpelee Deemeerled~ lemÙeeŠ YeefòeâYeekeveÙee ØeYeeefkeleŠ ceunejjekeŠ leeb 
heg$ekeOet™hesCe mkeerke=âlekeeved~ ÕemegjeueÙesÓefhe SlemÙeeŠ efMe#ee-oer#ee mecÙe«ethesCe ØeeÛeueled~ DeuhekeÙeefme Ske 
KeeC[sjekemÙe ce=lÙeesŠ heMÛeeled mkeheg$eb jepeeveb ke=âlkee DeefnuÙee hejes#e™hesCe je%eer Deemeerled~ lemÙeeŠ heg$eŠ ceeuesjekeŠ 
Deefhe Deuhekeâeues Ske ce=lÙegceehveesled~ mehle<eef<šleces ke<e&s mee mkeÙeceske ØelÙe#e™hesCe je%eer DeYekeled~ mee vÙeeÙeefØeÙee, 
Oece&hejeÙeCee, Meem$e%ee Ûe ueeskeâmesefkekeâe Deemeerled DeleŠ ueeskeâceelee™hesCe %eeÙeles~ 

DeefnuÙeeyeeF& efMekeceske meke&mkeb Øeesòeâkeleer~ efMeke Ske jepee Deemeerled~ mee jepee%eehe$es<eg mkekeâerÙeeefve 
nmlee#ejeefCe lÙeòeäkee ‘ßeer Mebkeâj' FlÙeske DeefueKeled~ cegõeÙeeceefhe efMekeefue”efyeuJehe$es Ûe Deemleeced~ efMekekeenve 
veboer Deefhe efÛe$eebefkeâleŠ Deemeerled~ 8  lemÙeeŠ keeef<e&keâerÙeŠ efÉef$ebMelemenœeefceleceemeerled~ mee mkeMeemevekeâeues 
Skeâkeâesefš™hÙe-keâeefCeefceleb jepemkeb Øeefleke<eË ke=âlekeleer~ 9  SlemÙeeŠ jepÙekeâeueb meveeleveOece&mÙe hegvepee&iejCeb 
ieewjkekeâeueb Glkeâ<e&keâeueb kee keâLeefÙelegb MekeäÙeles~ mejbpeeceer - keâceeefkemeoej - keâejYeejer - ceeceueleoej - Keemeieer 
FlÙesles lemÙeeŠ YetØeyevOeveb meÃeeueveb Ûe ÅeesleÙeefvle~ 
keâeMeerveieÙee&Š hegve®æejŠ- 

                                                             
7. heer.keer. keâeCes, Oece&Meem$e keâe Fefleneme, Yeeie-1, GòejØeosMe efnvoer mebmLeeve (efnvoer meefceefle ØeYeeie) jepeef<e& heg®<eesòece oeme šC[ve, efnvoer 

Yekeve, ueKeveT, 1992, he=… 1. 
8. ueeskeâceelee DeefnuÙeeyeeF& nesuekeâj, he=… 36 
 - Skeâ efkemce=le Ùegieõ<še jeveer, [e. DevegjeOee ieghlee [e. melÙece jefke efÉkesoer, meg®efÛe ØekeâeMeve, efouueer, ke<e&-2025 (efÉleerÙe mebmkeâjCe) 
9. ueeskeâceelee DeefnuÙeeyeeF& nesuekeâj, he=… 42 
 - Skeâ efkemce=le Ùegieõ<še jeveer, [e. DevegjeOee ieghlee [e. melÙece jefke efÉkesoer, meg®efÛe ØekeâeMeve, efouueer, ke<e&-2025 (efÉleerÙe mebmkeâjCe) 
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MeleheLeyeÇeÿeCes keâeMeerveieÙee&Š GuuesKeŠØeehÙeles- ‘‘leosleod ieeLeÙeeefYeieerleced~ MeleeveerkeâŠ mecevleemeg cesOÙeb 
me$eeefpelees nÙeced~ Deeoòe Ùe%eb keâeMeerveeb YejleŠ melkeleeefcekesefle~~'' 10  ieesheLeyeÇeÿeCes (hetke&Yeeie 2/9), 
ye=noejCÙeesheefve<eefo (2/1/1) keâew<eerleefkeâ Gheefve<eefo (4/1), De<šeOÙeeÙeer (4/1/54) FlÙeefmceved, ceneYee<Ùes, 
ceneYeejles (DevegMeemeveheke&efCe, ef$ebMeòeces DeOÙeeÙes), nefjkebMehegjeCes (1, 29), yeewæ-pewve Oece&«evLes<eg Ûe keâeMeer, 
keejeCemeer Ûe veecvee Øeefmeæe FÙeb veiejer mehlehegjer ceOÙes heefjieefCelee Yekeefle~ 

celmÙehegjeCes SkeâeoMeeefOekeâÛelegMe&leefceles<eg (411) heÅes<eg, keâtce&hegjeCes <eef[dkebMelÙeefOekeâefÉMeleefceles<eg 
(226) heÅes<eg, efue”hegjeCes vekelÙeefOekeâwkeâMeleefceles<eg (190) heÅes<eg, he©ehegjeCes mehlelÙegòejwkeâMeleefceles<eg (170) 
heÅes<eg, DeefivehegjeCes Ûe ÉeoMeeefOekeâwkeâMeleefceles<eg heÅes<eg keâeMeer-ØeMeefmle: kele&les~ mkeâvohegjeCemÙe keâeMeerKeC[s 
heÃeeoMemenœeefceleeŠ heÅeeŠ keâeMÙee: Skeb SlemÙeeŠ GheleerLee&Ceeb efke<eÙes meefvle~ efvekee&Ceceeie&s ØekeâeMeceeleveesefle DeleŠ 
keâeMed ØekeâeMeveeLe&keâlkeeled keâeMeer~ keejeCemeer, Deefkecegòeâ, Deevevokeâeveve, MceMeeve, ceneMceMeeveMÛeeefhe meefvle 
keâeMÙeeŠ DehejeefCe  veeceeefve~ 

£svemeebie: keâeMÙeeb Melewkeâefceleeveeb ceefvojeCeeceguuesKeŠ keâjesefle~11 FefueÙeš Skeb [eGmeveke=âles History of 
India hegmlekesâ efueefKeleb Ùeled kegâlegyegöerve Ssyekeâ FlÙevesve Skeâmenœeefceleeefve ceefvojeefCe ve<šerke=âleeefve~ DeueeGöerve 
efKeueefpevee keejeCemÙeeb SkeâmenœeeŠ oskeeueÙeeŠ KeC[erke=âleeŠ~ DeewjbieÌpesye FlÙevesve keâeMeer-efkeÕeveeLeŠ Okemleerke=âleŠ~ 
Mele ke<ee&efCe Ùeekeled YeiekeleŠ efkeÕeveeLemÙe keâesÓefhe oskeeueÙeŠ veemeerled~ DemceoerÙee ueeskeâceelee DeefnuÙeeyeeF& 
nesuekeâjÉeje Ske DeeOegefvekeâb efkeÕeveeLeoskeeueÙeb mLeeefheleced~ mehlemehlelÙeefOekeâmehleMeleeefOekeâwkeâmenœeleces ke<e&s 
efMekeje$Ùee: heefke$es DeefÖ DeveÙee mebkeâuheb ke=âleced ke<e&$eÙes Ûe leefmceVeske heekeves efokemes efue”mÙe ØeeCeØeefle…e 
mecheeefolee~ ve kesâkeueb keâeMeer Deefheleg DeveÙee DeekesâoejveeLeleŠ jecesÕejheÙe&vleb oskeeueÙeeveeb hegve®æejsCe meveelevemÙe 
hegvemLee&hevee mecheeefolee~ keemegoske keer. "ekegâj cenesoÙesve Life and Life's Work of Sridevi Ahilyabai 

Holkar FlÙe$e leeefuekeâe$eÙeb Øeoòeb Ùe$e SlemÙee oskÙeeŠ keâeÙee&efCe efkemlejsCe keefCe&leeefve meefvle~12 keâeef"ÙeekeeCes ßeer 
meesceveeLe pÙeesefleefue&”mÙe hegvemLee&hevee heÃeeMeerlÙeefOekeâmehleMeleeefOekeâwkeâmenœeleces ke<e&s (1785 F&.); ceõeme 
Øesmeer[Wmeer ceOÙes ßeerceefuuekeâepe&gvepÙeeseflee|ueb”mÙe efvecee&Ce-keâeÙe&ced, vece&oelešs ßeer DeeWkeâejsÕej pÙeesefleefue&” efvekeâ<ee 
GÅeeve-efvecee&Ceb, keâ#eefvecee&Ceb jpelecetefle&oeveb veewkeâeefvecee&Ceb, efveÌpeecejepÙes~ ßeerkewpeveeLeOeecemÙe hegveefve&cee&Ceb, le$ewke 
ßeerveeieveeLes hetpeveeLeË keeef<e&keâb ceeveosÙeb, veeefmekeâpeveheos, ßeer $ÙecyeskeâÕej pÙeesefleefue&”mLeues kegâMeekele&IeešmÙeesheefj 
Deekeeieceveceeie&efvecee&Ceced, kes®ue efveÌpeece jepÙes ßeerIe=<CesÕej efMekeeueÙemÙe hegveefve&cee&Ceb, ceõeme Øesmeer[Wmeer ceOÙes 
ßeerieeskeâCe&#es$es efYe#eeie=nefvecee&Ceb, Gppewveveiejs ßeercenekeâeuesÕejoskeeueÙe efvecee&Ceb, ceõemeØesÌpeer[Wmeer ceOÙes 
ßeerjecesÕej#es$es efYe#eeie=n-keâtheeefo-jeOeeke=â<Ce oskeeueÙeefvecee&Ceb, yeecyes Øesmeer[Wmeer ceOÙes ßeerYeerceMebkeâjoskeeueÙes 
efYe#eeie=nefvecee&Ceb Ûe mee ke=âlekeleer~ 

meveeleceOece&s  mehlehegjerCeeb cenòkeb keâes ve peeveeefle? 
  DeÙeesOÙee ceLegje ceeÙee keâeMeer keâeÃeer Dekeefvlekeâe~ 

  hegjer Éejekeleer Ûewke mehlewleeŠ cees#eoeefÙekeâeŠ~~ 

S<ee oskeer DeÙeesOÙeeveieÙeeË ßeerjececeefvojb, $eslee-jececeefvojb, ßeerYewjkeceefvojb, ßeerveeiesÕejceefvojb, efYe#eeie=nb, 
ßeermejÙetIeeškeâeÙeË, efkeßeeceie=nb Ûe efveefce&lekeleer~ ceLegje#es$es ÛewveefyenejeroskeeueÙeb, ÛeerjIeešb, keâeefueÙeonIeešb 

                                                             
10. MeleheLeyeÇeÿeCe - 13/5/4/21 
11. heer.keer. keâeCes, he=… 1346 
12. ueeskeâceelee DeefnuÙeeyeeF& nesukeâj, DevegjeOee, he=… 56 
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efkeßeeceie=nb Ûe ke=âlekeleer~ ceeÙeeveieÙeeË nefjÉejs kee DeveÙee kegâMeekele&IeešŠ efkeßeeceie=nb Ûe ke=âleced~ keâeMeerveieÙee&Š 
keCe&veb hetke&ceske ke=âleceefmle~ keâebÛeerveieÙeeË Øeefleke<eË iebieesokeâb Øes<Ùeles~ DekebeflekeâeÙeeb ßeerueerueeheg®<eesòece-oskeeueÙeŠ, 
ßeerpeveeo&veoskeeueÙeŠ, ßeeryeeueepeeroskeeueÙeŠ, ßeer efÛevleeceefCeieCeheefle oskeeueÙeŠ efkeßeeceie=nb Ûe DeveÙee ke=âleced~ 

ßeeryeõerveeLes kÙeemeiebiee, yesoejÛeóer, jbieÌ[Ûeóer, legbieveeLe, kegâC[Úlejer oskeØeÙeeie, G<CeesokeâkegâC[, 
ßeernefjceefvoj, ieewjerkegâC[- FlÙesleeefve DeveÙee efveefce&leeefve meefvle~ ßeerpeieVeeLe#es$es ßeerjeceÛevõceefvojŠ efYe#eeie=nb, 
GÅeeveYetefceefvecee&Ceb Ûe ke=âlekeleer~ efÛe$ekeâtšs cetefle&mLeehevee, heg<keâjveiejs efYe#eeie=nefvecee&Ceb, ieCeheefleoskeeueÙeb, GÅeeveb Ûe 
efkekeâefmelekeleer~ Sueesjeveiejs jòeâhee<eeCe-oskeeueÙeb, Yejlehegj#es$es efkeßeeceie=nefvecee&Ceb, veeLeÉejeveiejs efkeßeeceie=nb, 
oskeeueÙe-keâthe-efvecee&Ceb Ûe leÙee Skeb efkeefnleced~ vewefce<eejCÙes heefke$es #es$es efkeßeeceie=nb, Ûe›eâleerLe&kegâb[, ieesIeeš, 
ßeerceneoske Ieešer Fefle Sleeefve leÙee efveefce&leeefve~ 

ØeÙeeiejepes leerLe&jepes efke<Cegceefvojb, efkeßeeceie=nb, GÅeeveced, DecejkeâCškesâ efkeßeeceie=nb, efkeÕesÕej oskeeueÙeb, 
keâesefšleerLeË, kebMekegâb[b, ieescegKeOeejeÙev$eb, veeefmekeâveiejs ßeerjececeefvojb, ieewjeceneoskeceefvojb efkeßeeceie=nb Ûe 
efveefce&lekeleer~ 

Ghemebnej:-  Devles Ûe keâLeefÙelegb MekeäÙeles Ùeled S<ee efn je%eer mkeerÙewŠ hegCÙekeâce&wŠ hegCÙeMueeskeâe ueeskeâceelee Ûe 
keâLÙeles~ DemceeefYeŠ Ùeefo keâLÙeles Ùeled DeefnuÙeeyeeF& meveeleveOece&mÙe hegvepee&iejCemÙe keâeefÛeled Dekeleefjlee oskeer 
Deefmle, DeefleMeÙeesefòeâ ve Yeefke<Ùeefle~  

♦♦ 
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efyenejer kesâ keâekÙe ceW ceOÙekeie& 
®efÛe kegâceejer  

MeesOeeLeer&, efnvoer efkeYeeie  
keâeMeer efnvot efkeÕeefkeÅeeueÙe, keejeCemeer  

 
meejebMe- efyenejer jereflekeâeue kesâ megØeefmeæ keâefke nQ~ FvneWves 700 oesneW keâer jÛevee keâer nw~ jereflekeâeue ceW 

keâekÙe keâes jepeeDeeW keâe ØeßeÙe efceueves kesâ keâejCe keâekÙe keâe GösMÙe meceepe keâe efve™heCe ve neskeâj DeeßeÙeoeleeDeeW 
keâes ØemeVe keâjvee Lee~ efyenejer Yeer jepÙeeefßele keâefke Les, Fvekeâer keâekÙe jÛevee keâe GösMÙe Yeer ojyeej ceW Øeefle…e 
Øeehle keâjvee ner Lee~ Fvekesâ oesneW ceW mekee&efOekeâ oesns ëe=bieej kesâ nQ keäÙeeWefkeâ DeefOekeâlej ëe=bieeefjkeâ keâekÙe ner jepee 
Deewj meecebleeW keâes efØeÙe nesles Les~ efyenejer ves ëe=bieej kesâ oesveeW he#eeW mebÙeesie Deewj efkeÙeesie kesâ yengle ner megboj heo jÛes 
nQ~ FveceW veeefÙekeâe kesâ veKe-efMeKe, <e[d$e+leg Deeefo kesâ ÂMÙe nesles nQ~ Fve ÂMÙeeW ceW lelkeâeueerve meceepe kesâ efÛe$e 
keâYeer-keâYeer efoKe peeles nQ~ kegâÚ oesneW ceW ceOÙekeie& kesâ peerkeve Deewj Øesce efÛe$e Yeer efoKeeF& heÌ[les nQ~   

Meyo kegâÀeer- jereflekeâeue, ceOÙekeie&, pevepeerkeve, veeÙekeâ-veeefÙekeâe, heefjefmLeefleÙeeB, ëe=bieej, keâce&Ûeejer, 
kÙeeheejer, veKe-efMeKe, melemeF&, ueeskeâpeerkeve, DeeßeÙeoelee, jepekegâceejer, Øesce, efvejer#eCe, ceveesjce~    

Øemleekevee- efnvoer meeefnlÙe kesâ Fefleneme keâe Gòej ceOÙekeâeue jereflekeâefkeÙeeW keâe keâeue nw~ Fme keâeue ceW 
ceeveke kesâ Ssefnkeâ peerkeve hej DeeOeeefjle keâekÙe keâer jÛevee ngF& nw~ Fve keâefkeleeDeeW ceW peerkeve kesâ jeie, Guueeme kesâ 
keemleefJekeâ ke keâeuheefvekeâ oesveeW Øekeâej kesâ efÛe$eCe nw~ efnvoer kesâ ueieYeie leerve meew ke<eeX lekeâ Øekeeefnle nesves keeueer 
Fme keâekÙe Oeeje ves ceveg<Ùe kesâ YeekeeW keâes kÙeòeâ efkeâÙee nw~ Fme keâeue kesâ Øeefmeæ keâefke kesâMeke, efyenejer, ceeflejece, 
oske, Yet<eCe, Ieveevevo, "ekegâj, he©eekeâj Deewj efYeKeejeroeme oske Deeefo nQ~ Fvekeâer jÛeveeSb Gòej ceOÙekeâeue mes 
kele&ceeve meceÙe lekeâ ÛeÛee& keâe efke<eÙe yeveer ngF& nw~ Ùes keâefke lelkeâeueerve meceepe kesâ ÙeLeeLe&keeoer jÛeveekeâej Les~ 
efpeme meceepe ceW kes jnles Les Gmekeâe ner GvneWves keCe&ve efkeâÙee nw~  

jereflekeâeue keâe meceÙe efkeÉeveeW Éeje ueieYeie 1600 F&mkeer mes 1850 F&mkeer ceevee peelee nw~ Fme keâeue kesâ 
oewjeve Yeejle keâer meeceeefpekeâ-jepeveereflekeâ heefjefmLeefleÙeeB Ssmeer Leer peneB efkeueeme ner peerkeve keâe ue#Ùe Lee~ meeefnlÙe 
Deewj Yee<ee kesâ efvecee&Ce ceW Ùegieerve heefjefmLeefleÙeeB cenlkehetCe& Yetefcekeâe Deoe keâjleer nQ~ jereflekeâeue kesâ Øemebie ceW Ùen 
DeefvekeeÙe&lee Deewj DeefOekeâ nw keäÙeeWefkeâ YeejleerÙe peveceeveme Yeefòeâ mes ëe=bieej ceW Øeke=le ngDee~ Meemekeâ Deewj Oeefvekeâ 
keie& keâer ®efÛe mes efveÙeefcele nesves kesâ keâejCe Fme keâeue kesâ meeefnlÙe Deewj keâuee ves efkeefMe<š efoMee «enCe keâer~ pevelee 
Deewj Gvekeâer mecemÙeeÙeW neefMeÙes hej jneR, m$eer kesâ veKe-efMeKe ner kesâbõ nes ieS- ‘Fme meeefnlÙe kesâ efvecee&Ce keâer 
oes-{eF& meew ke<e& keâer oerIe& DekeefOe ceW osMe keâer jepeveereflekeâ, meeceeefpekeâ Deewj meebmke=âeflekeâ DekemLee ceW Deveskeâ 
Gleej-ÛeÌ{eke DeeÙes leLee keie& efkeMes<e keâer DeefYe®efÛe Éeje efveÙeefcele nesves kesâ keâejCe meeefnlÙe Deewj keâuee ves 
efkeefMe<š efoMee Øeehle keâer~’1 

jereflekeâeue jepeeßeÙe ØeOeeve keâekÙe keâe nw Deewj meecebleer leLee jepe ojyeejeW kesâ peerkeve kesâ kewYeke-efkeueeme ke 
ëe=bieej keâes Deheves keâekÙe keâe DeeOeej yeveelee nw~ Fme keâeue keâer keâekÙe jÛevee kesâ GösMÙeeW kesâ yeejs ceW keefMe… Devethe 
yeleeles nQ, ‘efnvoer meeefnlÙe keâe jereflekeâeue keâefkelee kesâ keâueelcekeâ Glkeâ<e& keâe keâeue Lee~ Fme keâeue ceW cegKÙe ™he 
mes meecebleer DeefYe®efÛe keâes hees<eCe keâjves keeueer keâefkelee efueKeer ieÙeer, FmeefueS keâefke-keâce& keâe GösMÙe efkeâmeer ceneve 
DeeoMe& keâer mLeehevee ve neskeâj jepeeDeeW-meecebleeW keâe ceveesjbpeve keâjvee ner Lee~ keâefkeÙeeW keâe OÙeeve keâefkelee keâer 

                                                             
1.  efnvoer meeefnlÙe keâe Fefleneme, meb0 [e@0 veiesvõ, [e@0 njoÙeeue, ceÙetj heshejyewkeäme, veÙeer efouueer, 2017, he=…-261    
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Devleke&mleg keâer iebYeerjlee kesâ yepeeÙe ™he keâes efveKeejves-Ûecekeâeves Deewj Deuebke=âle keâjves hej DeefOekeâ Lee~’2 keefMe… 
Devethe Ùen Yeer yeleeles nQ efkeâ jÛevee Deheves DeeßeÙeoelee keâes ØemeVe keâjves kesâ efueS pe™j efueKeer peeleer Leer hej 
GmeceW Gme meceÙe kesâ meceepe keâer Peuekeâ Yeer yengle yeej efceueleer nw ‘Fmekesâ yeekepeto ÛetBefkeâ nj Ùegie keâer jÛevee ceW 
lelkeâeueerve Ùegie peeves-Devepeeves Peuekeâ ner peelee nw, DeleŠ jereflekeâeue keâer keâefkelee ceW Yeer lelkeâeueerve meceepe Ùe$e-
le$e mhebefole neslee ngDee efoKeeF& heÌ[ peelee nw Deewj kegâÚ keâefke lelkeâeueerve peÌ[lee keâes leesÌ[ves ceW meceLe& nesles nQ~3 
DeleŠ efyenejer, oske Deeefo kegâÚ jereflekeâeueerve keâefke Deheves oesneW ke heoeW ceW kesâkeue meecebleer peerkeve keâe kewYeke-
efkeueeme ke ëe=bieej keâe ner efÛe$eCe veneR keâjles Deefheleg kes meeceevÙe Ùee ceOÙekeieer&Ùe ie=nmLe kesâ owvebefove peerkeve kesâ 
ceOegj efÛe$e Yeer KeeRÛeles nQ~ oskej, YeeYeer, pes", veveo, meeme, heÌ[esefmeve, Kesle, yeeie, mejeskej meye kesâ meboYe& ceW 
ëe=bieej kesâ efÛe$e KeeRÛeles nQ~ 

ceOÙekeie& Meyo ceekeäme&keeoer oMe&ve mes pegÌ[e Meyo nesves kesâ keâejCe vekeerve nw~ ceOÙekeie& keâer DekeOeejCee 
DeeOegefvekeâ nw hejbleg meceepe ceW ceOÙekeie& keâer GheefmLeefle hegjeveer nw~ [e@0 DecejveeLe ‘efnvoer DeeueesÛevee keâer 
heeefjYeeef<ekeâ Meyoekeueer’ ceW ceOÙekeie&keâer DekeOeejCee yeleeles nQ-‘ceOÙekeie& ceekeäme&keeoer oMe&ve keâe Meyo nw~ Deb«espeer 
ceW Fmekesâ efueS efceef[ue keäueeme (middle class) Meyo ØeÙegòeâ neslee nw~ Ùen Gme keie& kesâ ueesieeW keâes DeefYekÙeòeâ 
keâjlee nw pees efkeâmeer hetbpeerkeeoer meceepe ceW meòeeOeejer keie& Deewj Glheeokeâ kesâ yeerÛe neslee nw~ leelheÙe& yegpe&gDee Deewj 
meke&neje keie& kesâ yeerÛe kesâ ueesieeW mes nw~ 4 GÛÛe keie& Deewj efvecve keie& kesâ yeerÛe Ssmee keie& ncesMee mes jne nw pees 
Oeve-mebheoe ceW GÛÛe keie& mes veerÛes leLee efvecve keie& mes Thej neslee Lee~ efpemes Deepe nce ceOÙekeie& keânles nQ~ Ùes 
Dehevee peerkeveÙeeheve DeÛÚs mes keâjles Les, FvnW peerkeveÙeeheve keâer DeeOeejYetle meece«eer jesšer, keâheÌ[e, cekeâeve kesâ 
efueS yengle mebIe<e& veneR keâjvee heÌ[lee Lee~ Fvekesâ heeme LeesÌ[s-yengle Kesle Deewj heMegOeve neslee Lee~ efpememes iegpej-
yemej keâjves ceW keâesF& mecemÙee veneR nesleer Leer~ Ùen keie& jepee, jF&me Ùee peceeRoej keâer lejn yengle SsMees Deejece ceW 
peerkeve kÙeleerle veneR keâjles Les~ Fme keie& keâes meceepe keâer meòee mebjÛevee ceW lees keâesF& mLeeve veneR efceuelee, hejbleg 
Fmekesâ heâeÙeos Gmes DekeMÙe efceueles nQ~5 Ùen keie& meceepe ceW meskee Øeoeve keâjves ceW Skeâ Dence Yetefcekeâe keâe efvekee&n 
keâjles Les~ pewmes- ogkeâeveoej, efMe#ekeâ, efÛeefkeâlmekeâ, Úesšs kÙeeheejer Deewj cegveerce, Meemeve ceW Úesšs-ceesšs heoeW hej 
keâeÙe& keâjves keeues ueesie Deeefo~ efkeâmeer Yeer meceepe ceW GÛÛe keie& Deewj efvecve keie& kesâ yeerÛe ceOÙekeie& keâer mebKÙee 
heÙee&hle heeF& peeleer nw~ ‘ceOÙekeie& keâe keieer&Ùe Ûeefj$e Ûeens pewmee Yeer nes efkeâvleg meceepe keâer jnvegceeF& keâjves keeueeW ceW 
Deeceleewj hej Fmeer keie& mes ueesie Deeles nQ, Keemeleewj hej efkeÛeejOeeje kesâ mlej hej~6 efyenejer Deeefo keâefkeÙeeW ves Yeer 
Fme yeÌ[s keie& kesâ peerkeve jme keâes Deheves keâekÙe ceW Meeefceue efkeâÙee nw~   

jereflekeâeue ceW ceOÙekeie& mes leelheÙe& pevelee kesâ Gme yeÌ[s Yeeie mes nw pees jepelev$e ceW TBÛes-TBÛes DeesnoeW kesâ 
yepeeÙe meeOeejCe keâce&Ûeejer, kÙeeheejer, meentkeâej, ogkeâeveoej leLee Úesšs-Úesšs Yetefce ceeefuekeâeW mes nw~ efpeveceW 
efyenejer Yeer Deeles nQ~ jereflekeâeueerve meeceeefpekeâ kÙekemLee kesâ yeejs ceW veiesvõ yeleeles nQ ‘meeceeefpekeâ kÙekemLee keâe 
kesâvõefyevog yeeoMeen Lee Deewj Gmekesâ DeOeerve Les cevemeyeoej DeLekee Deceerj-Gcejeke~ Fvekesâ yeeo DeesnoeW kesâ otmejs 
keâce&Ûeejer Deeles Les Deewj meyekeâe keâle&kÙe-keâce& Deheves mes Thej keeueeW keâes ØemeVe keâjvee Lee, veerÛes keeueeW keâes Ùes 
cee$e mebheefòe mecePeles Les, Gvekeâe Deefmlelke kesâkeue Deheves efueS ceeveles Les Deewj otmejer Deesj mes", meentkeâej, 

                                                             
2. jereflekeâekÙe meb«en Deewj keâekÙeebie-heefjÛeÙe, mecheeove- efnvoer efkeYeeie, keâeMeer efnvot  efkeÕeefkeÅeeueÙe, efkeÕeefkeÅeeueÙe ØekeâeMeve, keejeCemeer, 
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ogkeâeveoej Deewj kÙeeheejer~7 Ùes mes", meentkeâej Deeefo ner ceOÙekeie& kesâ Debleie&le Deeles nQ~    
jereflekeâeue kesâ megØeefmeæ keâefke efyenejer keâe pevce ikeeefueÙej kesâ heeme yemegkee ieesefkevohegj ceW ngDee Lee~ Fvekeâer 

yeeuÙeekemLee yegbosueKeb[ ceW leLee le®CeekemLee Fvekeâer memegjeue ceLegje ceW yeerlee~ Fvekesâ DeeßeÙeoelee peÙehegj kesâ 
efcepee& jepee peÙeefmebn Les~ Ssmee Øeefmeæ nw efkeâ jepee peÙeefmebn Skeâ meceÙe Deheveer Úesšer jeveer kesâ Øesce ceW Flevee 
ueerve jnves ueies efkeâ jepe-keâepe hej OÙeeve osvee ÚesÌ[ efoÙee Lee~ efyenejer ves jepee keâe OÙeeve jepe-keâepe keâer lejheâ 
ueeves kesâ efueS Ùen oesne efueKe keâj efYepekeeÙee Lee-  

   ‘veefnb hejeie veefnb ceOegj ceOeg, veefnb efkekeâeme Ùeefn keâeue~  
   Deueer keâueer ner meeW yeBOÙees, Deeies keâewve nkeeue~8  
Fme Iešvee kesâ yeeo cenejepe kesâ Éeje efyenejer keâe yengle ceeve efkeâÙee peeves ueiee Deewj GvneWves efyenejer keâes 

mejme oesns yeveekeâj jepemeYee ceW megveeves keâer Dee%ee os oer~ Fmekesâ efueS GvnW meesves keâer DeMeefhe&âÙeeB efceueleer Leer~ 
efyenejer ves ueieYeie 700 oesneW keâe Skeâ meb«en ‘melemeF&’ yeveeÙee nw~ pees ‘efyenejer melemeF&’ kesâ veece mes Øeefmeæ nw~ 
Fme «ebLe keâer Øeefmeefæ hej DeeÛeeÙe& jeceÛevõ Megkeäue ves efueKee nw- ‘ëe=bieejjme kesâ «ebLeeW ceW efpeleveer KÙeeefle Deewj 
efpelevee ceeve ‘efyenejer melemeF&’ keâe ngDee Glevee Deewj efkeâmeer keâe veneR~ Fmekeâe Skeâ-Skeâ oesne efnvoer meeefnlÙe ceW 
Skeâ-Skeâ jlve ceevee peelee nw~’ 9  ‘efyenejermelemeF&’ keâe DeeOeej «ebLe ieeLeemehleMeleer, DeeÙee&mehleMeleer Deewj 
Dece®keâMelekeâ nw~ efyenejer ves ëe=bieej, Yeefòeâ Deewj veerefle kesâ oesns jÛes nQ~ hejbleg keâekÙe keâe kesâvõerÙe efke<eÙe ëe=bieej 
nw~ FvneWves ëe=bieej kesâ oesveeW he#eeW mebÙeesie Deewj efkeÙeesie keâe efkeMeo, kewefkeOÙehetCe& Deewj met#ce efÛe$eCe efkeâÙee nw~ 
efyenejer ves ëe=bieej keCe&ve kesâ Debleie&le veKe-efMeKe, meewvoÙe& kesâ ØemeeOeve pewmes cesnboer, heeÙeue, KegYeer, lejewvee, 
Deeuebyeve keâer Ûes<šeSb Deewj neke, efceueve kesâ Deveskeâ mLeue Skeb <ešd$e+leg kesâ keCe&ve efkeâS nw~ efyenejer ves Deheveer 
keâuhevee kesâ Éeje efceueve kesâ Deveskeâ megDekemej pewmes Yejs Yekeve ceW, yejes"s ceW, Dešejer hej, ceeie& ceW efm$eÙeeW keâer 
YeerÌ[ ceW veeÙekeâ-veeefÙekeâe keâes efceueeÙee nw~ veeÙekeâ-veeefÙekeâe kesâ efceueve keâe Skeâ megboj efÛe$e nw peye Yejer ngF& 
meYee ceW kes ves$eeW mes yeele keâj jns nQ-  

   ‘keânle vešle jerPele efKePele efceuele efKeuele ueefpeÙeele~  
   Yejs Yeewve ceW keâjle nQ vewveefve ner meeW yeele~~10  
veeefÙekeâe kesâ Úefke-efÛe$eeW keâer PeeBefkeâÙee efyenejer Øemlegle keâjles nQ- mespe mes G"leer ngF&, mveeve keâjkesâ 

efvekeâueleer ngF&, keâÛees keâes meguePeeleer ngF& Deeefo keâe efÛe$e Gleej uesles nQ~ venekeâj DeeF& Deheves yeeueeW keâes meguePeeleer 
veeefÙekeâe keâer Skeâ Úefke Øemlegle nw- 

   keâbpe veÙeefve cebpeveg efkeâSB, yew"er kÙeewjefle yeej~  
   keâÛe Debiegjer efyeÛe oeref" ow, efÛelekeefle vevo kegâceej~~11 
jereflekeâeue kesâ cenekeâefke efyenejer Deheveer Skeâ jÛevee ‘melemeF&’ mes Decej nesves keeues jÛeveekeâej nQ~ Fvekeâer 

melemeF& ëe=bieej, Yeefòeâ Deewj veerefle keâer ef$ekesCeer nw~ Ùen melÙe nw efkeâ meecebleer keeleekejCe Skeb lelÙegieerve heefjkesMe kesâ 
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oyeekeeW kesâ keâejCe Gvekesâ keâekÙe keâe ÙegieyeesOe Skeb cetuÙe Ûeslevee DeefOekeâ ueeskeâOeceer& veneR nes mekeâe nw; efheâj Yeer 
ëe=bieej-jbefpele-keCÙe&-efke<eÙe kesâ heefjCeeceeW leLee he=<"Yetefce kesâ Yeerlej ceOÙekeie& Skeb ueeskeâpeerkeve kesâ mejeskeâej ke 
mebmkeâej PeeBkeâles vepej Deeles nQ~ jecemke®he Ûelegke&soer efyenejer kesâ keâekÙe ceW ceOÙekeie& Deewj ueeskeâ kesâ Ûeškeâ jbie keâes 
heeles nQ ‘efyenejer keâer veeefÙekeâe....Meem$eerÙe «ebLeeW mes yeenj...Deheveer meppee, yeesueer-yeeveer Deewj Ûes<šeDeeW ceW "s" 
yeÇpe keâer Ùegkeleer nQ~ jeOee-ke=â<Ce keâer Yeefòeâ Deewj ëe=bieej keâer peerkeble hejbheje efyenejer kesâ ceeLegj Ûelegke&soer mebmkeâej kesâ 
meeLe yeÌ[s menpe Yeeke mes efceue ieF& nw, efpemekesâ heâuemke™he Gvekesâ keâekÙe ceW Skeâ Deesj keâekÙeMeem$eerÙe DeefYeØeeÙeeW 
keâer ëe=bKeuee nw, Deewj otmejer Deesj yeÇpe keâer mkeÛÚbo Deewj jmeceÙe peerkeve-heæefle nw~12 Deheveer ueeskeâOeceer& Ûeslevee 
keâe mebmkeâej yeesOe ner efyenejer keâes meòee Øeefle…eve mes hegjmke=âle keâjelee nw~  

efyenejer keâer melemeF& kesâkeue keâefkelee veneR nw Ùen GòejceOÙekeâeueerve meceepe kesâ ceveg<Ùe keâer meesÛe, Yeeke, 
DeeÛejCe, peerkeve oMe&ve Deewj mechetCe& keâeÙeeX keâer Øemlegefle Yeer nw~ efyenejer kesâ keâekÙe ceW Gme meceÙe kesâ meceepe kesâ 
ØeYeeke kesâ yeejs ceW DeeÛeeÙe& efkeÕeveeLeØemeeo efceße keânles nQ- ‘meceepe keâer keâwmeer efmLeefle Leer Fmekeâer Peuekeâ Gvekeâer 
keâefkeleeDeeW ceW ÙeÅeefhe yengle meeheâ veneR nw leLeeefhe efceueleer DekeMÙe nw~’ 13  Ùen efpelevee keâekÙe nw Glevee ner 
lelkeâeueerve meceepe keâer PeeBkeâer Yeer~ kes Skeâ jepeeßeÙe ceW keâekÙe jÛeles Les, jepe meceepe keâes ØemeVe keâjvee Gme 
meceÙe keâer DeekeMÙekeâlee Leer hej efyenejer mkeÙeb Skeâ meeOeejCe heefjkeej mes Deeles Les, pees Gvekesâ ceeveme ceW yemee Lee~ 
FmeefueS Deheves jespeceje& kesâ peerkeve ceW osKes ieS Deece pevepeerkeve kesâ Øesce, jeie-jme, És<e, n<e&-efke<eeo, keâes Skeâ 
megmebmke=âle DeekejCe ceW mepeekeâj efkeefMe<š ™he Øeoeve keâjles nQ~ petÌ[e yeebOevee efm$eÙeeW Éeje efkeâÙes peeves keeueer Skeâ 
meeceevÙe ef›eâÙee nw~ efyenejer ves Fme meeOeejCe mes keâeÙe& keâe Deheveer keâuee kesâ Éeje jceCeerÙe efÛe$e GheefmLele efkeâÙee 
nw-  

   ‘keâÛe mecesefš keâj Yegpe Gueefš, KeS meerme hej [eefj~  
   keâekeâes ceve yeeBOew ve Ùen, petjes yeebOeefveneefj~~’14 
Gvekesâ keâekÙe ceW Yeefòeâ, ëe=bieej, veerefle keâe efceßeCe nw~ ëe=bieej Gvekesâ keâekÙe kesâ cetue nw~ ëe=bieej kesâ efÛe$eCe ceW 

DeeÙes veeÙekeâ-veeefÙekeâeSb Deewj Gvekesâ ef›eâÙee-keâueehe efkeâmeer jepee Ùee jeveer mes DeefOekeâ meeOeejCe meceepe kesâ nQ~ 
efmekeânj ceW oner jKeleer ieeshe-keOet mes efyenejer efvekesove keâjles nQ efkeâ ns m$eer legce Gmeer cegõe ceW KeÌ[er jnes leeefkeâ ceQ 
legcnejer Fme Úefke keâes Deheves keâekÙe ceW Gleej mekeâtB- 

   ‘Dens onW[er efpeefve Oejw, efpeefve let uesefn Gleejer~  
   veerkesâ nw Úerkeâw Úgkew, SsmesF& jefn veeefj~~’15 
PejesKes mes mekegâÛeekeâj Deheves efØeÙe keâes heueYej PeeBkeâj peeleer ngF& veeefÙekeâe keâe keCe&ve keâjles ngS efyenejer Ùen 

oesne efueKeles nQ- 
   ‘mešhešeefle meer meefmecegKeer, cegKe IetbIešhešg {eBefkeâ~  
   Heekekeâ-Pej meer Peceefkeâ keâw ieF& PejesKes Peebefkeâ~~’16  
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jereflekeâeue kesâ meke&ßes… keâefke efyenejer ves Deheves «ebLe melemeF& ceW ceOÙekeie& kesâ peerkeve keâes Yeer keâekÙe keâe 
DeeOeej yeveeÙee nw~ efyenejer mkeÙeb ceOÙekeie& mes Deeles Les Deewj Dehevee hetje peerkeve keâekÙe keâer meeOevee ceW kÙeleerle 
efkeâÙee~ efyenejer ves Deheves keâekÙe ceW Øesce Deewj meewvoÙe& keâer ceveesjce PeeBefkeâÙeeB Øemlegle keâer nQ~ kes kesâkeue keâeuheefvekeâ 
ve neskeâj peerkeve mes Yeer pegÌ[er nQ~ keâesF& meeceevÙe veejer Yeer Deheves efØeÙe kesâ efyeÚgÌ[ves keâe megvekeâj jesves ueieleer nw, 
keâefke ves Fme Øemebie hej DeeOeeefjle Skeâ megboj oesns keâer jÛevee keâer nw- 

   ‘ueueve Ûeueve megefve heueve ceW, Demegkee Peuekesâ DeeF&~  
   YeF& ueKeeF ve meefKevn nt, Pet"w ner pecegneF&~~’17 
Deheves efØeÙe mes efyeÚgÌ[ves keâer yeele megvekeâj Gmekeâer DeeBKeeW ceW DeeBmet Dee peeles nQ uesefkeâve ken Ûeeueekeâer mes 

pecneF& uesves keâe veeškeâ keâjleer nw leeefkeâ Gmekeâer meefKeÙeeW keâes Ùen ve %eele nes efkeâ ken veeÙekeâ mes Øesce keâjleer nw~  
keâefke ves Skeâ oesns ceW Ssmeer veeefÙekeâe kesâ ves$eeW keâe keCe&ve efkeâÙee nw pees Deheves efØeÙe keâes ve osKe heeves kesâ 

keâejCe ogKeer nw- keäÙeeWefkeâ peye Gmekeâe efØeÙe Gmekesâ heeme veneR neslee lees ves$e kÙeekegâue jnles nQ Deewj peye Gmekeâe 
efØeÙe efvekeâš jnlee nw lees ken ueppee kesâ keâejCe efØeÙe keâes osKe veneR heeleer, Gmekesâ ves$e meowke yesÛewve ner jnles nQ-  

   ‘Fve ogefKeÙee DeBefKeÙeeve keâes megKe efmejpeesF& veeefnb~  
   osKele yevew ve osKelew DeveosKes Dekegâueeefnb~~’18 
Fve oesneW ceW efyenejer ves Deheveer hewveer Âef<š mes peerkeve keâe efvejer#eCe efkeâÙee Lee~ jecemke®he Ûelegke&soer efyenejer 

keâer ieCevee jereflekeâeue kesâ ßes… keâefkeÙeeW ceW keâjles ngS keânles nQ– ‘jereflekeâeueerve ceveeske=efòe keâe ßes… ØeefleefveefOelke 
efyenejer kesâ keâekÙe ceW efceuelee nw~’19  

jereflekeâeueerve meceepe ke ceOÙekeie& kesâ meboYe& ceW [e@0 F&Õejer Øemeeo yeleeles nQ-‘MeenpeneB kesâ meceÙe ceW 
efnbogmleeve keâe meceepe meecebleerÙe DeeOeej hej efmLele Lee~ meeceÇepÙe Fme meeceeefpekeâ kÙekemLee keâe kesâbõ Lee, Gmekesâ 
DeOeerve cevemeyeoej Ùee Deceerj Les pees TBÛes-TBÛes DeesnoeW hej Les~ Fvekesâ yeeo meeOeejCe keâce&ÛeeefjÙeeW keâe keie& Lee 
pees jepÙe kesâ Úesšs-Úesšs efkeYeeieeW ceW keâece keâjles Les~ Gme meceÙe keâe ceOÙekeie& DeefOekeâlej FvneR ueesieeW mes efveefce&le 
Lee~ Fvekesâ Deefleefjòeâ kÙeeheejer, meentkeâej, ogkeâeveoej Deeefo Yeer Les, hejbleg Ùes ueesie DeeefLe&keâ Âef<š mes ceOÙekeie& keâer 
efmLeefle ceW nesles ngS Yeer efMe#ee mebmke=âefle ceW nerve Les~20 

Ûetbefkeâ Ùen henues Yeer yeleeÙee pee Ûegkeâe nw efkeâ keâekÙe DeeßeÙeoelee kesâ DeOeerve Lee~ efke<eÙe kemleg ÛeÙeve keâer 
mkeleb$elee ve Leer DeeßeÙeoeleeDeeW keâes ØemeVe keâjves keâe ØecegKe meeOeve ëe=bieej ner Lee DeeÛeeÙe& efkeÕeveeLeØemeeo efceße 
yeleeles nQ-‘efyenejer keâes ëe=bieej ceW ner meye kegâÚ keânvee Lee~ ëe=bieej kesâ Deefleefjòeâ Deewj kegâÚ megveves kesâ efueS keâesF& 
Øemlegle Yeer veneR Lee21 ëe=bieej kesâ kesâbõ ceW m$eer Leer FmeefueS efyenejer kesâ keâekÙe ceW Yeer veejer keâe efÛe$eCe DeefOekeâ nw~ 
Gmekesâ ™he keâe, Ùeewkeve keâe, efkejenvegYetefle keâe, neke-Yeeke keâe efpelevee ceesnkeâ, met#ce Deewj mepeerke efÛe$eCe Fvekesâ 
keâekÙe ceW efceuelee nw kewmee DevÙe$e keâce ner efceuelee nw~ Fvekesâ oesneW ceW efÛeef$ele veeefÙekeâeSb keâesF& jepeceefn<eer Ùee 
jepekegâceejer veneR nw yeefukeâ meeceevÙe veeefÙekeâeSb ner DeefOekeâ keâekÙe keâer MeesYee yeÌ{eleer nw~ DeefYemeej kesâ efueS 
Deheveer meKeer kesâ meeLe peeleer ngF& veeefÙekeâe keâe DelÙeble ceveesjce efÛe$eCe efyenejer kesâ Fve oesneW ceW õ<škÙe nw-  
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   ‘pegkeefle peesve ceW efceefue ieF&, vewkegâ ve nesefle ueKeeF~  
   meeQOeW kesâ [esjw ueieer Deueer Ûeueer mebie peeF~~’22 
veeFve Skeâ meeceevÙe m$eer nw ken Yeer efyenejer kesâ keâekÙe ceW GheefmLele nw~ veeFve veeefÙekeâe kesâ hewjeW ceW cenekej 

ueieeves kesâ efueS yew"er nw Deewj veeefÙekeâe kesâ hewjeW keâer ueueeF& osKe keâj veeFve keâes YeÇce neslee nw efkeâ ken cenekej 
ueiee Ûegkeâer nw yeme Gmes hewjeW ceW efceueevee nw-  

   ‘heeF ceneke® owve keâes veeFefve yew"er DeeF~  
   efheâefj efheâefj peeefve cenekejer SÌ[er ceerpeefle peeF~’23 
efyenejer ner veneR jereflekeâeue kesâ meYeer keâefkeÙeeW kesâ keâekÙe ceW ceOÙekeie& efkeâmeer ve efkeâmeer ™he ceW pe™j 

GheefmLele nw~ jecemke™he Ûelegke&soer ves jereflekeâeue Deewj ceOÙekeie& kesâ yeejs ceW efueKee nw- ‘jereflekeâeueerve keâekÙe Yeues 
jepeeßeÙe ceW efueKee ieÙee nes, Ùes «ebLe DeeßeÙeoeleeDeeW keâes meceefhe&le neW, Ùee Gvekeâe veecekeâjCe Fve ke=âheeueg MeemekeâeW 
kesâ veece hej ngDee nes, Deewj kes Gvekeâer meeefnlÙe-efMe#ee kesâ efueS jÛes ieS neW, hej Fve  cegòeâkeâeW ceW Debefkeâle peerkeve 
ØeeÙeŠ Mele-ØeefleMele meeceevÙe ie=nmLe IejeW keâe nw~ Ùes veeÙekeâ-veeefÙekeâeSB, jepee-jeefveÙeeB-jepekegâceeefjÙeeB veneR nw, 
kejved meeOeejCe ieeshe-ieesefheÙeeB Ùee Keeles-heerles IejeW keâer ÙegkeefleÙeeB nQ, efpevnW Gme Ùegie keâe ceOÙekeie& keâne pee mekeâlee 
nw~ keerjieeLee keâeue kesâ keâekÙe ceW ëe=bieej kesâ GhekeâjCe jepekeâerÙe Deewj meecebleer peerkeve kesâ Ûeefjle Les, jereflekeâeue keâe 
ëe=bieej hetje keâe hetje Fme ceOÙekeie& kesâ Deeefßele nw~ Ùen Fve oesveeW keâeueeW ceW ØeÛeefuele ›eâceMeŠ ØeyebOe Deewj cegòeâkeâ 
efkeOeeve kesâ Deblej mes pegÌ[er ngF& efmLeefle nw~ ØeyebOe keâe veeÙekeâ jepevÙe keie& keâe nesiee, cegòeâkeâ keâe Ûeefjle ceOÙekeie& 
keâe~24  

efve<keâ<e&- DeleŠ Ùen keâne pee mekeâlee nw efkeâ efpeme Øekeâej ‘he©eekele’ kesâ ‘veeieceleer efkeÙeesie Keb[’ ceW jeveer 
veeieceleer kesâ efkeÙeesie keâes peeÙemeer ves meeceevÙe m$eer kesâ efkeÙeesie kesâ ™he ceW efÛeef$ele efkeâÙee nw Gmeer Øekeâej efyenejer 
Deeefo jereflekeâeueerve keâefkeÙeeW ves meeceevÙe peerkeve ke ceOÙekeieer&Ùe peerkeve kesâ Øesce, ëe=bieej ke Guueeme keâes jepemeer 
DeekejCe henveekeâj Øemlegle efkeâÙee nw~ efyenejer kesâ keâekÙe ceW DeeÙes Øesce-ëe=bieej kesâ ÂMÙe GÛÛe keie& kesâ meeLe-meeLe  
ceOÙekeie& kesâ Yeer nQ~ keâefke keâes Deheves ÛeejeW lejheâ peneB Yeer Øesce ke ëe=bieej kesâ ÂMÙe efoKeW Gmes GvneWves Deheveer 
ØeefleYee kesâ yeue hej keâekÙe ceW yeoue efoÙee~ Fmeer keâekÙekeâuee kesâ keâejCe efyenejer jereflekeâeue kesâ meke&ßes" keâefke kesâ 
Deemeeve hej efkejepeceeve nQ~  

♦♦ 

 

                                                             
22. efyenejer jlveekeâj, peieVeeLeoeme jlveekeâj, kewYeke ue#ceer ØekeâeMeve, keejeCemeer, he=…-7 
23. jereflekeâekÙe meb«en Deewj keâekÙeebie-heefjÛeÙe, mecheeove- efnvoer efkeYeeie, keâeMeer efnvot  efkeÕeefkeÅeeueÙe, efkeÕeefkeÅeeueÙe ØekeâeMeve, keejeCemeer, 

mebmkeâjCe- 2016, he=…-8 
24. efnvoer meeefnlÙe Deewj mebkesovee keâe efkekeâeme, jecemke™he Ûelegke&soer, ueeskeâYeejleer ØekeâeMeve, ØeÙeeiejepe, leermekeeB mebmkeâjCe 2022, he=…-58 
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efMekeØemeeo efmebn kesâ GhevÙeeme ‘Deueie-Deueie kewlejCeer' ceW ÙegieÛeslevee 
[e@. Ûelegjefmebn 

meneÙekeâ DeeÛeeÙe& efnvoer, 
jepekeâerÙe ceneefkeÅeeueÙe, šes[eYeerce, 

keâjewueer, jepemLeeve 
 

meejebMe- efMekeØemeeo efmebn kesâ ‘Deueie-Deueie kewlejCeer' GhevÙeeme ceW Ùegie keâer meeceeefpekeâ, DeeefLe&keâ, 
jepeveereflekeâ, Mew#eefCekeâ Skeb meebmke=âeflekeâ heefjefmLeefleÙeeW keâe efkemle=le ™he mes efÛe$eCe ngDee nw~ ieeBke kesâ meeceeefpekeâ 
peerkeve ceW Deveskeâ GLeue-hegLeue ngF& nQ~ ieeBke keâe peerkeve keâYeer mkeie& kesâ meceeve Lee, mkeeleb$Ùeesòej Yeejle ceW FmeceW 
heefjkele&ve ngS Deewj Ùes mkeie& vejkeâ yeve ieÙes~ «eeceerCe peerkeve kesâ meeceeefpekeâ, DeeefLe&keâ, jepeveereflekeâ Deewj 
meebmke=âeflekeâ henuegDeeW keâe efkemle=le efÛe$eCe Fme GhevÙeeme ceW DeeÙee nw~ ØeeÛeerve cetuÙe Deewj ceevÙeleeSB Oeerjs-Oeerjs 
{n jner nQ- peceeRoejer ØeLee, De[esmeer-he[esmeer mebyebOe, efnbot-cegmeueceeve kesâ hejchejeiele mebyebOe, Fve meYeer 
ceevekeerÙe efjMleeW kesâ Oeeies štš jns nQ, veS cetuÙeeW kesâ efvecee&Ce ceW DeYeer efkeuebye nw~ Fve meye efmLeefleÙeeW keâe ÙeLeeLe& 
efÛe$eCe FmeceW efkeâÙee ieÙee nw~ 

Meyo kegâÀeer- ØeeÛeerve cetuÙe, peceeRoejer ØeLee, Mees<eCe, Deveweflekeâlee, keâuegef<ele, hegjesefnle, yesieej veF& Ûeslevee, 
iegšyeboer~ 

meeceeefpekeâ peerkeve ceW Deveweflekeâ mebyebOeeW keâe nesvee keâesF& DeeMÛeÙe& keâer yeele veneR nw~ meceepe ceW meoe mes ner 
Ssmes mebyebOe jns nQ~ ueesie Øesce keâjles Les, Gmes efveYeeles Les, efveYeeves kesâ efueS Deheves ØeeCeeW keâer yeepeer lekeâ ueieeles Les~ 
hej Deepe ueÌ[kesâ cepevetB yevekeâj ieueer-ieueer Ietceles nQ, FMkeâ keâe yenevee keâjles nQ. Skeâ otmejs kesâ Øeefle 
efkeÕeemeIeele keâjles nQ~ MeefMekeâeble kesâ keâLeve mes uesKekeâ ves Fme hej ØekeâeMe [euee nw, ‘henues Mees<eCe Lee, iejeryeer 
Deewj peneuele Leer~ hej efoceeie ceW kegâÚ Ssmee Yeer Lee pees Fvmeeve keâes meercee ueeBIeves mes jeskeâlee Lee~ Deye DebkegâMe 
veneR jne~ ve F&Õej keâe [j nw, ve meceepe keâe... Fvmeeve nw efkeâ henues mes lebie nes ieÙee, efoceeie mes, ceve mes Deewj 
keâce& mes~ 1  GhevÙeeme ceW Deveskeâ Deveweflekeâ mebyebOeeW keâes efÛeef$ele efkeâÙee ieÙee nw- yegPeejLe-meiegveer, mejpet efmebn-
meiegveer, peieve efceefmej-Gmekeâer YeeYeer, ceemšj pekeeefnjueeue Deewj Gmekesâ Úe$eeW keâe meceefuebieeR cewLegve Deeefo~ [e@0 
Meebeflemke™he ieghle kesâ celeevegmeej ‘Fve Deveweflekeâ mebyebOeeW kesâ Éeje uesKekeâ ves Gme meceÙe meceepe ceW heâwueer 
Deveweflekeâlee keâe efÛe$e Øemlegle efkeâÙee nw~ uesKekeâ efkeâmeer efve<keâ<e& hej veneR hengBÛevee Ûeenlee keäÙeeWefkeâ Fme Øekeâej kesâ 
mebyebOe meoe jns nQ Deewj jnWies’’2 uesefkeâve [e@0 %eeveÛebõ ieghle ves Deheveer efMekeâeÙele Øekeâš keâjles ngS keâne nw efkeâ, 
‘GhevÙeeme ceW meceueQefiekeâ cewLegve keâer SkeâeOe Iešvee keâeheâer Leer~ helee veneR uesKekeâ keâes keâjwlee keâer Fve 
keemleefkekeâleeDeeW kesâ GodIeešve ceW Fleveer ®efÛe keäÙeeW jner~ ueielee nw Menjer GhevÙeeme ‘ceÚueer cejer ngF&' Deeefo 
Ùeewvehejkeâ GhevÙeemeeW keâe keâeheâer ienje ØeYeeke Gve hej nw, efpemes GvneWves ieeBke ceW Keesuekeâj GodIeeefšle efkeâÙee nw~''3 

«eeceerCe meceepe keâer Deewj Skeâ efkeMes<elee nw-hegMlewveer PeieÌ[s~ pewceeue efmebn Deewj mejpet efmebn kesâ hegMlewveer 
PeieÌ[s Fme Âef<š mes GhevÙeeme ceW efÛeef$ele ngS nQ~ meiegveer keâes ueskeâj ÛeceejeW Deewj "ekegâjeW kesâ yeerÛe keâe Peie[e ieeBke 
keâer lelkeâeueerve efmLeefle keâes mepeerke yeveelee nw~ meerjerefmebn keâes ceÚueer hekeâÌ[les osKekeâj Fmekesâ meeLe ceejheerš 
keâjvee, Gme Peie[s ceW MeefMekeâeble keâes iekeen yeveeves kesâ efueS keâesefMeMe keâjvee Deewj Gmekesâ Ssmee keâjves mes Fvkeâej 

                                                             
1. efMekeØemeeo efmebn, Deueie-Deueie kewlejCeer, he=0-444 
2. [e0 Meebeflemke™he ieghle, efnvoer GhevÙeemeŠ cenekeâekÙe kesâ mkej, he=0-118 
3. [e0 %eeveÛebo ieghle, DeebÛeefuekeâ GhevÙeemeŠ mebkesovee Deewj efMeuhe, he=0-86 
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keâjves hej Gmekeâer leveKeen mes ®heÙes keâešvee~ Gmes Fme Øekeâej mepee osves keâer heæefle «eece peerkeve kesâ keâuegef<ele he#e 
keâes mhe<š keâjleer nw~ hejefveboe ves Fme PeieÌ[s keâes Deewj Yeer Øeppkeefuele efkeâÙee nw, meeje ieebke YeerKeve nes ieÙee nw~ 
peneB osKees ueesie Skeâ otmejs keâer efveboe keâjles nQ~ efkeâmeer keâe megKe heâtšer DeeBKe veneR megnelee nw~ efyevee Ûegieueer KeeÙes 
efkeâmeer kesâ hesš keâe Deveepe veneR heÛelee~’ 4  Dekeâeue, peveke=efæ Deewj heâwMeve ves ieeBke keâes vejkeâ yevee efoÙee nw~ 
heefjkeej keâes Yejhesš Keeves kesâ efueÙes veneR uesefkeâve heg$e Øeeefhle kesâ efueÙes ceveewefleÙeeB ceveeves keeueeW keâer YeerÌ[ 
‘Demekeâeefceveer' oskeer kesâ cebefoj ceW yeÌ{leer peeleer nw~ ÙegkeefleÙeeW ceW ‘meepe-efmebieej, heew[j-ueeueer, Delej hegâuesue' keâer 
yeeÌ{ Dee ieF& Leer lees pekeeve ceo& DeeBKeeW hej keâeuee ÛeMcee ÛeÌ{ekeâj Ûekeäkeâj keâešles jnles Les~ hetpee kesâ efueÙes peeles 
meceÙe Yeer Ùener heesMeekeâ neslee nw, DeleŠ hegjesefnle ceeefce&keâ MeyoeW ceW keânlee nw, ‘meKee ceiepe leÌ[keâ jne nw~'5 

osneleer Kesle cepeotjeW ceW Yeer Deye peeie=efle Dee ieF& nw~ kes Yeer Deye Deheves DeefOekeâej heevee, n[leeue keâjvee 
peeve Ûegkesâ nQ~ efPevekeât ceej men ueslee nw~ uesefkeâve ceeefuekeâ keâes cegbnleesÌ[ peyeeye osves ceW veneR Ûetkeâlee, ‘ceej kesâ 
peeve ues uees~ uesefkeâve nce Skeâ yeej veneR meew yeej keân jns nQ~ nce efyevee jespeervee yeVeer kesâ keâece veneR keâjWies~ 
hejleer Kesle ueskeâj DeescÙee Deheveer keâyej yeveeSBies? nceejs Úesšs-Úesšs ueefÌ[keâe Ûeej efove mes YetKes meesÙe jns nQ~ 
nce mes DeFmee keâece veneR neslee~’6 ken efhešeF& menve keâjlee nw, jeslee nw Deewj Gmeer efove Deheves ueÌ[kesâ keâes Yeer 
keâece mes nše ueslee nw~ FmeefueS efkeâ Deye ken yesieej keâjves kesâ efueS efyeukegâue lewÙeej veneR nw~ DeefYeceeveer Oevesmejer 
yegefÌ{Ùee peceeRoejeW kesâ keâ"esj kÙekenej kesâ efkejesOe ceW šgkeâÌ[s-šgkeâÌ[s nesvee hemebo keâjleer nw, metDej yekeâjer Ûejevee 
hemebo keâjleer nw, uesefkeâve Ssmes efveo&Ùeer peceeRoejeW keâer Ûeekeâjer veneR~ peceeRoejeW kesâ DelÙeeÛeejeW kesâ keâejCe keâjwlee ceW 
cepeotj Skeb iejerye ueesie mebIe<e& keâjves keâes lewÙeej nesles nQ~ Deheveer ueÌ[keâer ogueefjÙee kesâ meeLe peye meerjerefmebn 
ÚsÌ[ÚeÌ[ keâjlee nw lees me™he Yeiele keâer keeCeer ceW veF& Ûeslevee pee«ele nesleer nw Deewj ken keânlee nw, ‘Fppele lees 
meyekeâer Skeâ ner nw yeeyet? Ûeens Ûeceej keâer nes, Ûeens "ekegâj keâer~ nce Deehekeâe keâece keâjles nQ, cepetjer uesles nQ~ 
Deehekeâes iejpe nw efkeâ keâjeles nes~ Fmekeâe celeueye F& LeesÌ[e nes ieÙee efkeâ nce Deehekesâ iegueece nes ieÙes~'7 uesKekeâ ves 
cepeotjeW ceW peeieer veF& Ûeslevee keâes Fme Øekeâej mhe<š efkeâÙee nw~ me™he Yeiele kesâ Fme keâLeve hej [e@0 kegâbkejheeue 
efmebn keâe cele nw efkeâ ‘Ùen peeie™keâlee keâesF& mebieef"le ™he «enCe veneR keâj heeleer efkeâbleg efheâj Yeer mhe<š mebkesâle osleer 
nw efkeâ DeeefLe&keâ meeOeveeW kesâ Demeceeve yeškeejeW ceW keie& mebIe<e& kesâ yeerpe efÚhes ngS nQ~’ 8  [e@0 %eeveÛebo ieghle keâe 
efkeÛeej nw efkeâ, ‘Deueie-Deueie kewlejCeer ceW Ssmes Deveskeâ heefjÂMÙe nQ peneB Ùen Dee›eâesMe heâtšlee nw~ heerefÌ[le Skeb 
oefuele keie& ceW mkeleb$Ùeesòej efmLeefleÙeeW ves DeefOekeâej yeesOe keâes peieeÙee nw Deewj Gmeer keâe heefjCeece nw efkeâ kes Deye 
DeefOekeâ DelÙeeÛeej veneR men mekeâles~ Gvekeâe OewÙe& štš jne nw~’9 

‘Deueie-Deueie kewlejCeer' ceW meeceeefpekeâ heefjefmLeefle kesâ meeLe DeeefLe&keâ heefjefmLeefle keâe Yeer efÛe$eCe ngDee nw~ 
iejeryeeW keâer oÙeveerÙelee keâe keCe&ve ùoÙe hej DeeIeele keâjlee nw~ meceÙe hej ke<ee& ve nesves kesâ keâejCe Dekeâeue heÌ[vee 
keâesF& veF& yeele veneR nw~ cenepeveeW kesâ Mees<eCe Deewj DelÙeeÛeejeW mes iejeryeeW keâer keâcej ner štš ieF& nw~ ‘DeYeer Ûewleer 
heâmeue keâšs cegefMkeâue mes Skeâ cenervee ner yeerlee nw, hej MeeÙeo ner oes Ûeej peve Ssmes neW efpevekesâ Ûesnjs hej Iej ceW 
Deveepe nesves keâer KegMeer efoKeeF& heÌ[leer nes~ yengle mee Deveepe lees Keefueneve mes ner efheÚues keâpe& keâer hešeF& ceW Deewj 
cenepeve keâer GIeejer Ûegkeâeves ceW Kelce nes ieÙee Lee~ Ssmeer metjle ceW DeefOekeâlej IejeW ceW peew-Ûeves kesâ meòet ves oeshenj 

                                                             
4. efMekeØemeeo efmebn, Deueie-Deueie kewlejCeer, he=0-143 
5. kener he=0-15 
6. kener he=0-140 
7. kener he=0-249 
8. [e@0 kegâBkejheeue efmebn, efnvoer GhevÙeeme meeceeefpekeâ Ûeslevee, he=0-178 
9. [e@0 %eeveÛebo ieghle, DeebÛeefuekeâ GhevÙeeme mebkesovee Deewj efMeuhe, he=0-83 
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kesâ Yeespeve keâe mLeeve ues efueÙee Lee~’10 iejerye efkeâmeeve Deeuemeer veneR Les. efovejele hemeervee yenekeâj cesnvele keâjles 
Les efheâj Yeer oes petve keâer jesšer Yeer GvnW veneR efceueleer Leer~ cenepeve Fve iejeryeeW keâe Mees<eCe keâjves ceW lelhej Les~ Fme 
cenbieeF& ceW lees ken Yeer ieÙee~ efkeâleves ueesie nQ, efpevnW yeepeej mes meewoe meguegkeâ cebiekeevee jnlee nw? keâneB neslee nw 
Glmeke lÙeewnej? yeme efkeâmeer lejn efpeboieeveer keâš peeÙes? Ùener yengle nw~’11 

Deepeeoer kesâ yeeo ieeBke pee«ele ngS, GveceW veF& jepeveereflekeâ Ûeslevee heâwue ieF&~ veweflekeâlee kesâ yeoues 
Deveweflekeâlee Deewj jepekeâerÙelee kesâ yeoues Dejepekeâlee heâwue ieF&, efpemekeâe yÙeesjskeej keCe&ve GhevÙeeme ceW ngDee nw~ 
mkeleb$elee mes hetke& «eece hebÛeeÙeleW kesâkeue peeefleÙeeW lekeâ meerefcele LeeR, ØelÙeskeâ ieeBke keâer hebÛeeÙele nesleer Leer efpemekeâe 
DeefOekeâej #es$e DelÙeble meerefcele neslee Lee, ken kesâkeue peeefle kÙekemLee kesâ efke®æ peeves keeueeW keâes ob[ osves keâe 
keâece keâjleer Leer~ ÛeceejeW keâer yeejn ieeBke keâer yešesj Fmekeâe DeÛÚe GoenjCe nw~ hej Ssmeer hebÛeeÙeleW yeÌ[s ueesieeW kesâ 
oyeeke mes Dehevee efveCe&Ùe Deveskeâ yeej yeoueleer LeeR~ peÙeheeue efmebn kesâ meccegKe meejs ÛeewOejer Pegkeâ ieÙes, ÙeneB lekeâ 
efkeâ mebIe<e& keâjves keeues oskekeâer mejve keâes Yeer ceeheâer ceebieveer heÌ[er Leer~ hej mkeleb$elee kesâ yeeo «eecehebÛeeÙele keâe 
mke™he yeoue ieÙee, Deye peveleb$e kesâ DeeOeej hej Ûegveeke nesves ueiee Deewj Gmekeâe ™he Úesšer Deoeuele pewmee 
ngDee~ Gmes keâj ueieeves keâe DeefOekeâej Yeer efceue ieÙee~ Ûegveeke nesves ueies, Ûegveeke kesâ efueS iegšyeboer nesves ueieer, oue 
keâe vesle=lke yesF&ceeve, yeoceeMe Skeb iegb[s ueesieeW kesâ neLe ceW Ûeuee ieÙee~ peveleb$e keâe DeeOeej meebØeoeefÙekeâlee yeve 
ieÙee, keesšeW keâe meewoe peeefle heeBefle kesâ DeeOeej hej nesves ueiee~ megKeoske jece ves keâeB«esme kesâ veece hej Gleves Jeesš 
veneR Øeehle efkeâÙes efpeleves peeefle kesâ DeeOeej hej Øeehle efkeâÙes~ peeoke heeušer, ieeW[, keânej, ogmeeOe, keâesnjer-keâeÚer 
Deeefo peeefleÙeeW ves Gmes hetjs hetjs cele efoÙes~ Ûegveeke ueÌ[ves keeues veslee osMe Yeefòeâ keâer Yeekevee mes veneR, hejmhej F&<Ùee& 
És<e kesâ keâejCe Ûegveeke ceW KeÌ[s nesves ueies~ yet{e pewheeue efmebn mejpetefmebn keâes Ûegveeke ceW njeves kesâ efueÙes KeÌ[e neslee 
nw, peeveyetPekeâj Deheves heQme" cele megKeoske keâes efouekeelee nw Deewj DebleleŠ mejpet efmebn keâes hejeefpele keâjelee nw~ 
Ûegveeke kesâ keòeâ ieebke keâe keeleekejCe Úesšs ceesšs PeieÌ[eW kesâ keâejCe meblehle Skeb keâuegef<ele yevelee nw~ yeeFmkeâeshe keeues 
mes Gmekeâer efove Yej keâer keâceeF& Úerveves keâer Iešvee, kesâkeue hegefueme oue keâe ner veneR Deefheleg hebÛeeÙeleeW kesâ Deveweflekeâ 
kelee&ke keâe GoenjCe nw~ 

mkeleb$elee kesâ hetke& pees ueesie osMe kesâ efueS ØeeCeeW keâer kegâyee&veer keâjves keâes lewÙeej Les kes ner mkeeleb$elee kesâ yeeo 
efveleeble mkeeLeer& Skeb YeÇ<šeÛeejer veslee yeve ieÙes~ Menj Skeb ieeBke oesveeW keâer jepeveereflekeâ heefjefmLeefleÙeeW ceW keâeheâer 
heefjkele&ve ngS~ peieve efceefmej kesâ MeyoeW ceW uesKekeâ ves Fme DekemLee hej ceeefce&keâ MeyoeW ceW ØekeâeMe [euee nw, 
‘Deepekeâue meeues veejs Yeer Ketye efvekeâues nQ- iebg[s iegb[eieoer& kesâ efKeueeheâ, yeoceeMe yeoceeMeer kesâ efKeueeheâ, Ûeesj 
Ûeesjer kesâ efKeueeheâ ieuee heâeÌ[ heâeÌ[keâj efÛeuueeles nQ~ mebie-mebie nuuee keâjves kesâ efueÙes kegâÚ YeeÌ[s kesâ ššdšt Deewj 
kegâÚ mkeâtueer ueeQ[s yešesj uesles nQ~ Ssmeer TOece ceÛeleer nw efkeâ helee ner veneR Ûeuelee efkeâ meheâso keäÙee nw Deewj 
keâeuee keäÙee nw~'12 ieeBOeer šesheer henvekeâj Ùes veslee hegefueme, pevelee Deeefo meYeer mes Dehevee mkeeLe& meeOeles nQ~ 

peceeRoej keâe yeÌ[e ueÌ[keâe yegPeejLe efmebn š^sve keâer [keâwleer ceW hekeâÌ[e peelee nw~ megKeoske mkeleb$elee kesâ hetke& 
Deheves ØeeCeeW keâer yeefue osves keâes lewÙeej Lee, mkeeleb$Ùeesòej keâeue ceW kener megKeoske keâesF& ve keâesF& <e[Ÿeb$e jÛeves ceW 
ceive nw~ meye lejn keâer Deveweflekeâlee Skeb YeÇ<šeÛeej hetCe& yelee&ke keâjves hej Yeer Gmekeâe efkeÛeej nw efkeâ, ‘Fmeer keâeueer 
šesheer keâe Demej nw efkeâ Leevee, hegefueme, veslee, Deheâmej meYeer keâes mecePee-yegPeekeâj keâece keâje oslee ntB~ kejvee keâneR 
ve lees mkeâtue keâer Fceejle hej Úle heÌ[leer, ve ÛeceejeW kesâ efueÙes kegâbDee yevelee, ve ieeBke keâer ieefueÙeeW ceW veeyeoeve 

                                                             
10. efMekeØemeeo efmebn, Deueie-Deueie kewlejCeer, he=0-130 
11. kener, he=0- 5 
12. kener, he=0- 116 
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yeveles~ efkeâme efkeâme keâe keâece veneR meuešeÙee~ efkeâme keâer iekeener veneR keâer~ peye Yeer keâÛenjer, heâewpeoejer ngF& 
heefyuekeâ kesâ meeLe KeÌ[e jne~ hej Gmekeâe kegâÚ veneR~ KejÛe KejÛe kesâ yeerme heÛeerme efueÙee, Gmekeâer Keespe meYeer 
meeues keâjles nQ~'13 Ùen jepeveereflekeâ peerkeve Dekesâues keâjwlee keâe veneR, Yeejle kesâ ØelÙeskeâ ieeBke keâe nw~ meeke&peveerve 
jepeveereflekeâ efÛe$eCe mes GhevÙeeme keâes kÙeehekeâ he=…Yetefce Øeehle ngF& nw~ 

GhevÙeeme ceW «eeceerCe efMe#ee heæefle keâe ØeYeekeMeeueer Skeb Øeleerkeâelcekeâ {bie mes efÛe$eCe ngDee~ Deepeeoer kesâ 
yeeo ieeBke-ieeBke ceW hee"MeeueeÙeW lees Kegueer uesefkeâve Ùes veece cee$e kesâ efMe#ee kesâ kesâvõ yeves~ kÙekemLeehekeâeW keâer veerefle, 
efMe#ee heæefle ceW DekÙekemLee Deewj efMe#ee kesâ DeekeMÙekeâ GhekeâjCeeW keâe DeYeeke, hejbhejeefØeÙe Deewj DeÙeesiÙe 
DeOÙeehekeâ Deeefo kesâ keâejCe efMe#ee kesâ kesâvõ Deefkekeâefmele jns~ ‘keâesves keâer lejheâ Skeâ yengle hegjeveer cespe Leer 
efpemekesâ leerve hewj lees meeyele Les. Skeâ hewj hetje štš ieÙee Lee~'14 Fme Øekeâej mes uesKekeâ ves mkeâtueeW keâer efmLeefle hej 
keâjeje kÙebiÙe keâmee nw~ DeOÙeehekeâeW keâe veweflekeâ heleve Yeer Ketye ngDee nw~ pekeenjueeue keâe MeefMekeâeble kesâ 
DeeoMe&keeoer efkeÛeejeW keâer efKeuueer GÌ[evee, efkeÅeeefLe&ÙeeW mes Deheves kewÙeefòeâkeâ keâece keâjkeekeâj ØeeÛeerve ieg®kegâue 
kÙekemLee keâe ØeceeCe osvee, efkeÅeeefLe&ÙeeW mes meceueQefiekeâ cewLegve keâjvee, DeOÙeehekeâeW kesâ veweflekeâ heleve keâe efÛe$e 
meekeâej keâjlee nw~ 

‘Deueie-Deueie kewlejCeer' keâer he=…Yetefce DeeBÛeefuekeâ nesves kesâ keâejCe GmeceW «eeceerCe peerkeve kesâ Deveskeâ 
henuegDeeW keâe efÛe$eCe ngDee nw~ «eece peerkeve keâer mebmke=âefle efÛeef$ele keâjves keeues Deveskeâ Øemebie GhevÙeeme ceW DeeÙes nQ, 
pewmes efkeâ keâjwlee kesâ cesues keâe efÛe$e, Demekeâeefceveer oskeer kesâ cebefoj ceW hetpee keâer efkeefOe, ieeBke keâer oes uecyeer DeewjleeW 
keâes nue ceW peeslekeâj ‘njchejyejer' ceveevee Deewj DeewjleeW keâe efMekepeer kesâ ‘DejIee' kesâ heeme yew"keâj ‘njyejyejer' 
ieevee, Deveskeâ ueeskeâ ieerle, ‘Gvekesâ DebefKeÙee mes ueesjJee efiejle nesFnw vee, Gvekesâ iepe ceesleer DebÛeje efYebpele nesFnQ ve' 
keâervee jece kesâ Meehe Deewj YegDeeBKeeW kesâ DebOes kegâSb ceW efpeVe kesâ keeme ceW DebOeefkeÕeeme Deeefo efÛe$e osneleer mebmke=âefle 
keâes meekeâej yeveeles nQ~ «eece mebmke=âefle keâe Ùen efÛe$e Dekesâues keâjwlee keâe ve neskeâj YeejleerÙe osneleeW keâe ØeefleefveefOe 
efÛe$e nw~ 

GhevÙeeme ceW meebmke=âeflekeâ peerkeve keâes mepeerke yeveeves keeues Øemebie nQ- cekeâj meb›eâebefle pewmee heke& Deewj cesuee~ 
keâjwlee ceW cekeâjmeb›eâebefle keâe lÙeesnej OetceOeece mes ceveeÙee peelee nw~ Fme heke& keâe keCe&ve keâjles ngÙes uesKekeâ ves 
efueKee nw, ‘keâjwlee ieeBke kesâ efueS efKeÛeÌ[er kesâ lÙeesnej keâe kegâÚ Keeme cenlke Lee~ Fme efove Úekeveer keâer Deesj mes 
Skeâ Iejer jele jnles ner yeeBme kesâ yeÌ[s-yeÌ[s DeesÌ[eW ceW efÛehe[e Yej keâj keânejeW kesâ efmej hej G"e efoÙee peelee~ yeeo 
ceW Skeâ Deeoceer DeesÌ[er ceW ue[d[t, efleueewjs Deewj iegÌ[ keâer YesefueÙeeB efueS Ûeuelee~ iebiee peer kesâ leš hej Skeâ yengle 
yeÌ[s peeefpece hej meeceeve [eue efoÙee peelee~ ieeBke kesâ efpeleves ueesie veoer ceW venekeâj efvekeâueles, kes Gme peien hej 
pe™j hengBÛeles~'15 Ssmes lÙeesnejeW hej ieeBke kesâ ueesie Fkeâªs neskeâj Deeles nQ Deewj meecetefnkeâ ™he mes Deevebo ceveeles 
nQ~ kÙeefòeâ Deewj meceepe keâe mecevkeÙe keâjves keeues Ssmes lÙeenejeW keâe «eece mebmke=âefle ceW cenòkehetCe& mLeeve nw~ 
cekeâjmeb›eâebefle kesâ meeLe cesuee ieeBke keâer Skeâ efkeefMe<š osve nw~ cesues Deepe Yeer nes jns nQ~ uesefkeâve GveceW heefjkele&ve 
ngDee nw~ cesues keâYeer mecevkeÙe kesâ Øeleerkeâ Les, Deepe kes mebIe<e& kesâ mLeue yeve ieS nQ~ cesues keâYeer hÙeej kesâ uesve-osve 
kesâ mLeue Les, Deepe kes Deekeejeheve Skeb iegb[e-efiejer kesâ Deñs yeves ngS nQ~ cesueeW keâer efmLeefle ceW DeeÙes heefjkele&ve kesâ 
yeejs ceW uesKekeâerÙe keòeâkÙe nw, ‘DeewjleeW mes ÚsÌ[Keeveer nj cesues ceW nesleer nw, hej keâjwlee keâer efkeâmeer MeesKe ueÌ[keâer mes 
ÚsÌ[Keeveer keâjves kesâ keâejCe ceejheerš Deewj Ketve Kejeyee Fme cesues keâe meeuevee efjkeepe Lee~’ 16  nefjÙee, efmeefjÙee 
                                                             
13. kener, he=0 338-39 
14. Jener, he=0 161 
15. Jener, he=0 413-14 
16. Jener, he=0 3 
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Deewj peieve efceefmej ves Deleerle kesâ cesueeW keâe efvece&ue Deevebo osKee Lee, kele&ceeve keâe YeÇ<š cesuee osKekeâj kes yeeleÛeerle 
keâjles nQ, ‘pewheeue keâekeâe kesâ yeKeve ceW, Ùeeo nw ve Deehekeâes, Skeâ keekeâÙee nes ieÙee Lee, lees Gosme efonele neLe 
peesÌ[les efheâjs Les~ Mejeheâle Leer~ efceefmej peer keâer ieeBke kesâ efkeâmeer yesntos ves ieueleer keâj oer, lees ceeefuekeâ ceeheâer ceeBielee 
Lee, osnele Yej mes efkeâme efkeâme cegefMkeâue mes keâjwlee kesâ hegjefveÙeeB ueesieeW ves Ùen cesuee peceeÙee Deewj mebkeeje~ Fmeer 
cesues ceW Deye Deehe ner kesâ ieeBke ceW ueesie Deekeejeieoer& keâjles nQ~ efOekeäkeâej nw Deehe ueesieeW keâes~ 17 cesues ceW kegâÚ 
DevegefÛele IešveeSB nes jner nQ uesefkeâve «eeceerCe ueesieeW keâe cesueeW kesâ Øeefle Dekeâ<e&Ce Deepe Yeer keâce veneR ngDee nw~ 
osneleer peerkeve ceW ceveeÙes peeves keeues cesues pewmes lÙeesnej kesâ yeejs ceW megYeeef<eveer Mecee& keâe keâLeve nw efkeâ ‘cesues 
«eeceerCe mebmke=âefle keâer Skeâ cenòkehetCe& ØeLee nQ~ Fve cesueeW keâe DeeÙeespeve Ùee lees efkeâmeer efkeMes<e heke& kesâ Dekemej hej 
efkeâÙee peelee nw Ùee DevÙe efkeâmeer meebmke=âeflekeâ cenlke kesâ efove Ùes ueieles nQ~ «eeceerCe DebÛeueeW ceW Fvekeâe efkeefMe<š 
cenlke DevÙe keâejCeeW mes Yeer nw, keäÙeeWefkeâ ieeBkeeW ceW peerkeve megefkeOee keâer DevÙe kemlegSB jespe megueYe veneR nesleer~ DeleŠ 
yeepeej keâe Deekeâ<e&Ce Yeer cesueeW ceW efkeÅeceeve neslee nw Deewj ØeoMe&veer keâe ™he, meecetefnkeâ Glmeke keâe ™he Yeer FveceW 
efveefnle neslee nw~ DeebÛeefuekeâ GhevÙeemekeâejeW ves «eeceerCe mebmke=âefle keâe keCe&ve keâjles ngS Deheveer ke=âefleÙeeW ceW cesueeW keâe 
Debkeâve Yeer efkeâÙee nw oMenje, oerkeeueer, nesueer, cekeâj meb›eâebefle Deeefo efkeefkeOe hekeeX hej cesueeW keâe DeeÙeespeve neslee 
nw~ FveceW DeeBÛeefuekeâ pevelee n<ee&suueeme kesâ meeLe Yeeie uesleer nw Deewj Deheveer meecetefnkeâ Yeekevee keâes ØeßeÙe osleer nw~ 
«eeceerCe DeebÛeefuekeâ heefjkesMe ceW DeeOegefvekeâ Ùegie ceW DevÙe Dejepekeâ leòke Yeer meceeefke<š nesles pee jns nQ, Fvekeâe 
keCe&ve Yeer DeebÛeefuekeâ GhevÙeemekeâejeW keâer Âef<š mes efÚhee veneR jn mekeâe nw~'18 

efve<keâ<e&- GheÙe&gòeâ efkekesÛeve mes Ùen yeele efmeæ nesleer nw efkeâ efMekeØemeeo efmebn ves ‘Deueie-Deueie kewlejCeer’ 
ceW Ùegie keâe hetje efÛe$eCe DelÙeble meMeòeâ {bie mes efkeâÙee nw~ Fmekeâer kepen Ùen Yeer nw efkeâ, ‘efMekeØemeeo efmebn ves ieeBke 
keâe peerkeve Deheveer DeeBKeeW mes osKee nw, efkeefYeVe peeefleÙeeW, keCeeX Deewj keieeX kesâ m$eer-heg®<eeW keâer ienjer henÛeeve 
Gvekeâes nw Deewj Gvekesâ megKe-ogŠKe, neme, efkeueemeeW Deewj kÙeLee, kesoveeDeeW keâes heÙee&hle menevegYetefle kes os mekesâ 
nQ~'19 efkepeÙeoske veejeÙeCe Meener ves efueKee nw efkeâ, ‘keâjwlee Yeer Skeâ meeceeefpekeâ omleekespe nw~ uesefkeâve ken Skeâ 
™hekeâ kesâ DeekejCe ceW efÛeheše ngDee nw~ uesKekeâ keâer mecemÙee Fve meYeer GhevÙeemekeâejeW keâer mecemÙee nw pees 
meeceeefpekeâ omleekespe kesâ peefjS peerkeve keâer heefjYee<ee leueeMe keâjvee Ûeenles nQ~ Skeâ lejn mes Fme mecemÙee keâe 
pevce GhevÙeeme kesâ meeLe ner ngDee~’20 megYeeef<eveer Mecee& efueKeleer nQ, efMekeØemeeo efmebn ves ‘Deueie-Deueie kewlejCeer' 
Meer<e&keâ cenekeâekÙeelcekeâ GhevÙeeme ceW DebÛeue efkeMes<e keâjwlee kesâ peerkeve keâe mece«e ™heelcekeâ Debkeâve efkeâÙee nw~'21 

Fme Øekeâej, keâjwlee kesâ ceeOÙece mes efMekeØemeeo efmebn ves Yeejle kesâ Demmeer ØeefleMele ieebkeeW keâer meeceeefpekeâ, 
jepeveereflekeâ, DeeefLe&keâ, Mew#eefCekeâ, meebmke=âeflekeâ Deeefo efkeefYeVe heefjefmLeefleÙeeW keâe ÙeLeeLe& Debkeâve efkeâÙee nw~ 
GhevÙeeme Skeâ Ùegie efkeMes<e keâes keeCeer osves ceW meheâue ngDee nw, DeleŠ ÙegieÛeslevee keâer Âef<š mes ‘Deueie-Deueie 
kewlejCeer' GhevÙeeme Skeâ ceneve jÛevee nw~ 

                                                             
17. Jener, he=0 20 
18. megYeeef<eveer Mecee&, mkeeleb$Ùeesòej DeebÛeefuekeâ GhevÙeeme, he=0-104-105 
19. [e0 Ûebõkeâeble keebefoke[skeâj, GhevÙeemeŠ efmLeefle Deewj ieefle, he=0-177 
20. (meb0) [e@0 Yeer<ce meenveer, DeeOegefvekeâ efnboer GhevÙeeme, he=0-515 
21. megYeeef<eveer Mecee&, mkeeleb$Ùeesòej DeebÛeefuekeâ GhevÙeeme, he=0-88  
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5. Mecee&, megYeeef<eveer, mkeeleb$Ùeesòej DeeBÛeefuekeâ GhevÙeeme, mebpeerke ØekeâeMeve, efouueer, Øe0 meb0 1976 F&0~ 
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♦♦ 
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pewveeÛeeÙe& vesefceÛevõ ke=âle õJÙemeb«en ceW ‘peerke’ keâe mke™he 
efØeÙee mes" 

MeesOeÛÚe$ee, mebmke=âle-efkeYeeie 
efouueer efkeÕeefkeÅeeueÙe 

[e@. DekeOesMe Øeleehe efmebn 
meneÙekeâ DeeÛeeÙe&, mebmke=âle-efkeYeeie  

efouueer efkeÕeefkeÅeeueÙe 
meejebMe- Deefmlelke-efpe%eemee keâer ceveeske=efòe ves oMe&ve kesâ efkeefkeOe ceeieeX Skeb efkeÛeejOeejeDeeW keâes GodIeeefšle 

keâjles ngS peerkeleòke kesâ Deefmlelke, mke™he leLee Yetefcekeâe hej ienve efkeceMe& Øemlegle efkeâÙee nw~ YeejleerÙe oMe&ve keâer 
hejbheje ceW Ùen efpe%eemee Deelceleòke kesâ Devkes<eCe kesâ ™he ceW efkekeâefmele ngF& nw~ pewve oMe&ve keâer leeefòkekeâ hejbheje ceW 
DeeÛeeÙe& vesefceÛevõke=âle õkÙemeb«en Skeâ DelÙeble cenòkehetCe& «ebLe nw, efpemeceW <e[dõkÙeeW keâe mebef#ehle efkeâbleg ietÌ{ 
efkekesÛeve Øeehle neslee nw~ Fve õkÙeeW ceW ‘peerke’ keâes mekee&sheefj mLeeve Øeehle nw, keäÙeeWefkeâ kener %eelee-õ<še, keâlee&-
Yeesòeâe leLee cees#e keâe DeefOekeâejer nw~ ‘GheÙeesieue#eCees peerkeŠ’- Fme met$e kesâ ceeOÙece mes peerke kesâ mke™he keâes %eeve 
Skeb oMe&veelcekeâ Ûeslevee kesâ ™he ceW Øeefleheeefole efkeâÙee ieÙee nw~ 

Øemlegle MeesOe DeeuesKe ceW õkÙemeb«en kesâ Deeueeskeâ ceW peerke kesâ mke™he, Gmekesâ ue#eCe, iegCe Skeb heÙee&Ùe keâe 
leeefòkekeâ efkeMues<eCe efkeâÙee ieÙee nw~ uesKe ceW Ùen mhe<š efkeâÙee ieÙee nw efkeâ peerke Deveeefo, Deveble, Decetle& Skeb 
mkeheefjCeeceer õkÙe nw, pees jeie-És<e Skeb ceesnkeMe keâce& hegûueeW mes yebOe keâj mebmeejer DekemLee keâes Øeehle keâjlee nw~ 
mecÙeioMe&ve, mecÙei%eeve Deewj mecÙekeäÛeefj$e kesâ Éeje keâce&#eÙe nesves hejpeerke keâe Megæmke™he Øekeâš neslee nw Deewj 
ken efmeæ DekemLee keâes Øeehle keâj Deveble %eeve, Deveble oMe&ve Skeb Deveble megKe keâe DevegYeke keâjlee nw~ Fme Øekeâej 
Ùen DeOÙeÙeve DeelceyeesOe Skeb cees#eceeie& keâer oeMe&efvekeâ meeLe&keâlee keâes GodIeeefšle keâjlee nw~ 

Meyo kegâÀeer- peerke, Deelcee, GheÙeesie, Ûeslevee, keâce&yebOeve, cees#e, õkÙemeb«en~ 
ØemleeJevee- ‘megKeb ces YetÙeeled' keâer Øeke=efòe ves ceeveke keâes ogŠKe efveke=efòe nsleg Øeke=òe efkeâÙee Skeb Fmeer ØeÙeespeve 

keâer efmeefæ nsleg efkeefYeVe oeMe&efvekeâ efkeÛeej OeejeDeeW ves pevce efueÙee~ Gve efkeefYeVe oeMe&efvekeâ efkeÛeejOeejeDeeW ceW 
‘pewveoMe&ve' ves Deelcee Ùee peerke kesâ mke™he hej ienve efkeÛeej efkeâÙee nw~ peieled keâer kÙeeKÙee kesâ ›eâce ceW efkeÕe keâes 
ÚŠ õkÙeeW ceW yeeBše nw~ õkÙe keâe ue#eCe keâjles ngS DeeÛeeÙe& kegâvokegâvo ves keâne nw- 

okkeb meuuekeäKeefCeÙeb GhheeokkeÙe Oegkeòe mebpegòeb~ 
iegCeheppeÙeeueÙeb leb pebCCebefle mekkeCnt~~10~~1  

DeLee&led pees meledue#eCe keeuee nw, Glheeo-kÙeÙe-OeÇewkÙe mebÙegòeâ nw DeLekee iegCe-heÙee&ÙeeW keâe DeeßeÙe nw, Gmes 
meke&%e Yeiekeeve õkÙe keânles nQ~ 

pewve oMe&ve Deveeefo keâeue mes õkÙeeW kesâ Deefmlelke keâes mkeerkeâej keâjlee nw~ efkeÕe Ún õkÙeeW (peerke, hegûue, 
Oece&, DeOece&, DeekeâeMe, keâeue2) keâe mecetn nw, efpeveceW ‘peerke' mekee&efOekeâ cenòkehetCe& nw keäÙeeWefkeâ kesâkeue Fmeer ceW 
Ûeslevee nw~ pewveoMe&ve kesâ Devegmeej ØelÙeskeâ peerke mkeleb$e, Ûesleve Deewj keâce&heâue keâe Yeesòeâe nw~ 

                                                             
1. kegâvokegâvo : hebÛeeefmlekeâeÙe, hejce ßegleØeYeeJekeâ ceC[ue, efJe.meb. 1672, ieeLee 10 
2.  peerJee heesiieuekeâeÙee OecceeOecceekeâeue DeeÙeemeb~ 

leÛÛelLee Fefo YeefCeoe CeeCeiegCeheppeSeEn mebpegòee~~ (efveÙecemeej, iee. 9) 
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DeeÛeeÙe& vesefceÛevõ ke=âle ‘õkÙemeb«en' (10keeR Meleeyoer) Skeâ Ssmee «ebLe nw pees meb#eshe ceW mebhetCe& pewve 
efmeæebleeW keâes meceeefnle keâjlee nw~ Øeke=âle MeesOe uesKe keâe cegKÙe GösMÙe «ebLe kesâ DeeOeej hej peerJe kesâ Gve mke™heeW 
keâes mecePevee nw pees Gmes DevÙe õkÙeeW mes he=Lekedâ keâjles nQ~ Fme «ebLe ceW peerke keâes kesâbõerÙe mLeeve Øeehle nw, keäÙeeWefkeâ 
cees#e keâe DeefOekeâejer kesâkeue peerke ner nw~ DeleŠ peerke kesâ mke™he keâe DeOÙeÙeve pewve oMe&ve keâes mecePeves keâer kegâbpeer 
nw Fmeer keâejCe ÙeneB peerke keâe efveo&sMeve efkeâÙee pee jne nw 
peerke keâer heefjYee<ee 

õkÙe meb«en ceW peerke keâer heefjYee<ee DelÙeble mebef#ehle efkeâbleg meejieefYe&le ™he ceW oer ieF& nw- ‘peerkees GkeDeesie 
ceDees’~ 

DeLee&led, pees GheÙeesieceÙe nw, kener peerke nw~ ÙeneB ‘GheÙeesie mes DeefYeØeeÙe %eeve Deewj oMe&ve keâer Ûesleve ef›eâÙee 
mes nw~ Fme Øekeâej peerke keâes Ûesleve õkÙe kesâ ™he ceW mkeerkeâej efkeâÙee ieÙee nw~ GheÙeesie ner peerke keâes DeÛesleve õkÙeeW 
pewmes hegûue mes efYeVe keâjlee nw~ 

ÙeneB efkeMes<e yeele Ùen nw efkeâ DeeÛeeÙe& vesefceÛevõ ves efke<eÙe keâe keCe&ve Deveskeâeble heæefle mes GYeÙeveÙeeW Éeje 
efkeâÙee nw~ 

1. kÙekenejveÙe 2. efveMÛeÙeveÙe 
kÙekenejveÙe keâe DeLe& nw kemleg keâe keâce&meefnle Ùee GheeefOe mes Ùegòeâ keCe&ve keâjvee~ pewmes kÙekenej ceW Ieer keâe 

IeÌ[e' Ssmee Meyo ØeÙeesie keâjvee heÌ[lee nw Deewj kÙekenejer peve keâes yeesOe nes peelee nw efkeâ IeÌ[e Ieer keâe veneR nw~ 
IeÌ[e lees kemlegleŠ efceóer keâe ner nw~ IeÌ[s ceW Ieer jKee nw~ FmeefueÙes kÙekenej ceW GheÛeej mes ‘Ieer keâe IeÌ[e' yeesuee 
peelee nw~ 

efveMÛeÙeveÙe keâe DeLe& nw kemleg keâe keâce& Ùee GheeefOe jefnle keCe&ve keâjvee~ ÙeLee efceóer kesâ Ieš keâes efceóer keâe 
Ieš keânvee~ 

ÙeneB efke<eÙe kesâ Dekeieenve ceW OÙeelekÙe nw efkeâ oesveeW veÙeeW ceW hejmhej efkejesOe veneR nw~ kÙekenej veÙe kemleg kesâ 
yeefnjbie heÙee&Ùe keâe keâLeve nw DeleŠ OeÇgkemke™he veneR nw,  peyeefkeâ efveMÛeÙe veÙe hejceeLe&OeÇgke mke™he nw~ 

Fme Øekeâej DeeÛeeÙe& ves peerke keâe mke™he yeleeÙee nw- 
eflekeäkeâeues ÛeogheeCee FbefoÙeyeueceeGDeeCeheeCees Ùe~ 
kekeneje mees peerkees efCeÛÚÙeCeÙeoes og ÛesoCee pemme~~3~3  

DeLee&led leerve keâeue ceW FefvõÙe, yeue, DeeÙeg, Deewj Deeveheeve Fve ÛeejeW ØeeCeeW keâes pees OeejCe keâjlee nw ken 
kÙekenejveÙe mes peerke nw Deewj efveMÛeÙeveÙe mes efpemekesâ Ûeslevee nw kener peerke nw~ 

efveÙecemeej ceW peerke keâe ue#eCe Fme ™he ceW nw- 
peerkees GkeDeesieceDees GkeDeesieesCeeCeobmeCees nesF~ 

GheÙeesie keâe mke™he 
GheÙeesie peerke keâe ØecegKe ue#eCe nw Deewj Fmekesâ oes cegKÙe Yeso ceeves ieS nQ- 
1. oMe&veesheÙeesie 
2. %eeveesheÙeesie 
õkÙemeb«en keâer šerkeâe ceW DeeÛeeÙe& yeÇÿe oske efueKeles nQ- 
‘GkeDeesiees ogefkeÙehhees' GheÙeesiees efÉefkekeâuheŠ ‘obmeCeCeeCeb Ûe' efveefke&keâuhekeâb oMe&veb meefkekeâuhekeâb 

%eeveb, 
                                                             
3.  õJÙemeb«en, 3 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 38 
 

oMe&veesheÙeesie- kemlegDeeW keâes meeceevÙe ™he mes peeveves keâer Meefòeâ oMe&veesheÙeesie nw~ efpemekesâ Debleie&le Ûe#eg 
oMe&ve, DeÛe#eg oMe&ve, DekeefOe oMe&ve Deewj kesâkeue oMe&ve meefcceefuele nQ~4  

FefvõÙe mes GlheVe nesves keeues %eeve kesâ henues pees kemleg keâe meeceevÙe ØeefleYeeme neslee nw, Gmes 
Ûe#egoMe&veesheÙeesie keânles nQ~ Ûe#eg FefvõÙe keâes ÚesÌ[ keâj Mes<e mheMe&ve, jmevee, IeÇeCe Deewj keâCe& leLee ceve mes nesves 
keeues %eeve kesâ henues pees kemleg keâe meeceevÙe DeeYeeme neslee nw Gmes DeÛe#eg oMe&ve keânles nQ~ DekeefOe %eeve kesâ henues 
pees kemleg keâe meeceevÙe DeeYeeme neslee nw Gmes DekeefOe oMe&ve keânles nQ~ kesâkeue %eeve kesâ meeLe nesves keeues kemleg kesâ 
meeceevÙe DeeYeeme keâes kesâkeue oMe&ve keânles nQ 

%eeveesheÙeesie- kemlegDeeW keâes efkeMes<e™he mes peeveves keâer Meefòeâ %eeveesheÙeesie nw~ efpemekesâ Debleie&le kegâue Dee" 
Øekeâej keâe %eeve nw~5  

DeeÛeeÙe& yeÇÿeoske õkÙemeb«en keâer šerkeâe ceW efueKeles nQ- 
CeeCeb DeªefkeÙehheb' %eevece<šefkekeâuheb Yekeefle~ ‘ceefomegefoDeesnerDeCeeCeCeeCeeefCe' 

De$ee<šefkekeâuheceOÙes ceefleßegleekeOeÙees efceLÙeelkeesoÙekeMeeefÉhejerleeefYe efvekesMe™heeCÙe%eeveeefve Yekeefvle, 
leevÙeske Megæelceeefoleòkeefke<eÙes efkehejerleeefYeefvekesMejefnlelkesve mecÙeiedÂef<špeerkemÙe mecÙei%eeveeefve 
Yekeefvle~ ‘ceCeheppekekesâkeueceefke' ceveŠ heÙee&Ùe%eeveb kesâkeue%eevecehÙeskece<šefkeOeb %eeveb Yekeefle, 
‘heÛÛekeäKe hejeskeäKeYesÙeb Ûe' ØelÙe#ehejes#eYesob Ûe DekeefOeceveŠ heÙee&ÙeÉÙeceskeâosMeØelÙe#eb, 
efkeYe”ekeefOejefhe osMeØelÙe#eb, kesâkeue%eeveb mekeâueØelÙe#eb Mes<eÃeleg<šÙeb hejes#eefceefle~ 

‘CeeCeb DeóefkeÙeCÙe&' %eeve Dee" Øekeâej keâe nw~ ‘ceefomegefoDeesner DeCeeCeCeeCeeefCe' Gve Dee" Øekeâej kesâ YesoeW 
kesâ ceOÙe ceW ceefle, ßegle leLee DekeefOe Ùes leerve efceLÙeelke kesâ GoÙe kesâ keMe mes efkehejerle DeefYeefvekesMe ™he De%eeve 
nesles nQ Fmeer mes kegâceefle, kegâßegle leLee kegâDekeefOe (efkeYebieekeefOe) Ùes Fvekesâ veece nQ leLee kes ner ceefle, ßegle leLee 
DekeefOe %eeve Megæ Deelcee Deeefo leòke kesâ efke<eÙe ceW efkehejerle DeefYeefvekesMe kesâ DeYeeke kesâ keâejCe mecÙeiÂef<š peerke 
kesâ mecÙei%eeve nes peeles nQ (Fme jerefle mes ceefle Deeefo leerve De%eeve Deewj leerve %eeve GYeÙemke™he nesves mes %eeve kesâ 
6 Yeso ngS) leLee ‘ceCeheÀekekesâkeueceefke' ceveŠheÙee&Ùe Deewj kesâkeue%eeve Ùes oesveeW efceuekeâj %eeve kesâ Dee" Yeso ngS~ 
‘heÃekeäKehejes#esÙeb Ûe' Fve Dee"eW ceW DekeefOe Deewj ceveŠ heÙee&Ùe, Ùes oesveeW leLee efkeYebieekeefOe lees osMeØelÙe#e nQ Deewj 
kesâkeue%eeve mekeâue ØelÙe#e nQ, Mes<e (yeekeâer kesâ) kegâceefle, kegâßegle, ceefle Deewj ßegle Ùes Ûeej hejes#e nQ~6 

efveÙecemeej ceW %eeveesheÙeesie oes Øekeâej keâe nw - 
CeeCegkeDeesiees ogefkenes menekeCeeCeb efkenekeCeeCeb efle~~10~~ 

1. mkeYeeke%eeve 
2. efkeYeeke%eeve 
FefvõÙejefnle, DemeneÙe, efve®heeefOe™he, ken mkeeYeeefkekeâ %eeve nw~ mecÙekedâ äDeewj efceLÙee%eeve Yeso efkeâS peeves 

hej efkeYeeefkekeâ %eeve oes Øekeâej keâe nw~ 
mkeYeeke%eeve DeLee&led mecÙei%eeve, Fmekesâ ceefle, ßegle, DekeefOe, ceveŠ heÙee&Ùe Deewj kesâkeue, Ùes heebÛe Øekeâej nQ 

leLee efkeYeeke%eeve kesâ kegâceefle, kegâßegle leLee efkeYebieekeefOe Ùes leerve Yeso nQ~7  

                                                             
4.  GJeDeesiees ogefJeÙehhees obmeCeCeeCeb Ûe obmeCeb ÛeogOee~ 

ÛekeäKeg DeÛekeäKeg Deesner obmeCeceOe kesâJeueb CesÙeb~~ (Jener, iee. 4)  
5. CeeCeb DeªefJeÙehheb ceefomegefoDeesner DeCeeCeCeeCeeefCe~ 

ceCeheppeJekesâJeueceefJe heÃekeäKehejeskeäKeYesÙeb Ûe~~ (Jener, iee. 5) 
6. ye=nodõJÙemeb«en:, ßeerpeJeenjueeueMeem$eer-efnvoerYee<eevegJeeo, meefveCe&Ùemeeiej~ 
7. efveÙecemeej, 11-12~ 
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FefvõÙe Deewj ceve keâer meneÙelee mes nesves keeuee %eeve ceefle%eeve nw~ ceefle%eeve kesâ yeeo pees DevÙe heoeLe& keâe 
%eeve neslee nw, ken ßegle%eeve nw~ FefvõÙe Deewj ceve keâer meneÙelee kesâ efyevee ‘™heer' heoeLeeX keâe pees %eeve neslee nw ken 
DekeefOe%eeve nw~ FefvõÙe Deewj ceve keâer meneÙelee kesâ efyevee otmejs kesâ YeekeeW keâe pees %eeve neslee nw ken ceveŠheÙee&Ùe 
%eeve nw Deewj Skeâ meceÙe ceW mecemle õkÙe, #es$e, keâeue leLee Yeeke keâes «enCe keâjves keeuee Deewj meye Øekeâej mes 
GheeosÙe Yetle («enCe keâjves ÙeesiÙe) kesâkeue%eeve nw~ efceLÙee-ceefle%eeve kegâceefle, efceLÙeeßegle-%eeve kegâßegle, Deewj 
efceLÙee-DekeefOe%eeve efkeYebieekeefOe nw~ 

%eeve Deewj oMe&ve peerke keâer Ûesleve Meefòeâ keâer DeefYekÙeefòeâ nQ~ peye lekeâ peerke ceW GheÙeesie efkeÅeceeve nw, leye 
lekeâ Gmes peerke keâne peelee nw~ ‘õkÙemeb«en’ kesâ Devegmeej GheÙeesie kesâ YesoeW keâes jsKeeefÛe$e ceW efvecve Øekeâej mes 
efoKeeÙee pee mekeâlee nw- 

 

 
peerke keâe leeefòkekeâ mke™he 

pewve oMe&ve ceW peerke (Deelcee) keâe ue#eCe yeleeves kesâ ›eâce ceW DevÙe oMe&veeW kesâ peerke efke<eÙekeâ efkeÛeejeW kesâ 
efvejekeâjCe kesâ Éeje vesefceÛevõ efmeæeble oske ves peerke kesâ mke™he keâes mhe<š efkeâÙee nw- 

peerkees GkeDeesieceDees Decegefòe keâòee meosnheefjCeecees~ 
Yeesòee mebmeejlLees efmeæes mees efkemmemeesºieF&~~ (õkÙe meb«en, 2) 

pees GheÙeesieceÙe nw, Decetefle&keâ nw, keâlee& nw, efvepeMejerj kesâ yejeyej nw, Yeesòeâe nw, mebmeejer nw, efmeæ nw Deewj 
mkeYeeke mes TOke&ieceve keâjves keeuee nw, ken peerke nw~ 

vÙeeÙe Deewj kewMesef<ekeâ oMe&ve Deelcee keâes %eeve keâe DeeOeej mkeerkeâej keâjles nQ8 peyeefkeâ pewve oMe&ve ceW peerke 
(Deelcee) %eeve mke™he ceevee ieÙee nw~ 

%eeveeefÆvvees ve ÛeeefYevvees efYeVeeefYeVeŠ keâLeÃeve~ 
%eeveb hetkee&hejerYetleb meesÓÙeceelcesefle keâerefle&le Fefle~~9 

Ûeekee&keâ Deelcee keâe mkelev$e Deefmlelke ve ceevekeâj Mejerj keâes ner Deelcee ceevelee nw~ 
Yeeóceerceebmekeâ Deewj Ûeekee&keâ oMe&ve Deelcee keâes cetle& ceeveles nQ peyeefkeâ pewve oMe&ve Deelcee keâes efveMÛeÙeveÙe 

mes heebÛe keCe&, heebÛe jme, oes iebOe, Deewj Dee" mheMe& mes jefnle ceevelee nw FmeefueÙes peerke Decetle& nw Deewj Deveeefo 
keâeue mes keâce&yebOe mes kÙekenej Âef<š mes kener peerke kÙekenejveÙe keâer Dehes#ee mes cetle& nw~ 
                                                             
8. %eeveeefOekeâjCeceelcee, leke&âmeb«en~ 
9. meJe&oMe&vemeb«en 44, Deen&le oMe&ve kesâ ›eâce ceW~ 

उपयोग

दश[नोपयोग

च¢ुदश[न अच¢ुदश[न अवͬधदश[न केवलदश[न 

£ानोपयोग 

£ानǾप 

मǓत ĮुǓत अवͬध मनःपया[य केवल 

अ£ानǾप 

कुमǓत कुĮǓुत कुअवͬध 
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DeeÛeeÙe& yeÇÿeoske šerkeâe ceW efueKeles nQ- 
‘Decegefòe leoes’ leleŠ keâejCeeod cetòe&Š, ÙeÅecetle&mleefn& lemÙe keâLeb keâce&yevOe Fefle Ûesled ‘kekeneje cegefòe' 

DevegheÛeefjleemeÆtlekÙekenejevcetòee&s Ùelemleoefhe keâmceeled ‘yebOeeoes’ Devevle%eeveeÅegheuecYe ue#eCecees#e 
efkeue#eCeeoveeefokeâce&yevOeveeefoefle~ leLee Ûeesòeâb-keâLebefÛevcetòee&cetle&peerkeue#eCeced- ‘yebOeb heef[CÙeòeb uekeäKeCeoes nkeefo 
lemme efYeVeòeb~ lecne DecegefòeYeekees Cesiebleesnesefo peerkemme~~1~~’ 

meebKÙe oMe&ve ceW Deelcee keâes Yeesòeâe kesâ ™he ceW ceevee ieÙee nw, keâlee& veneR~10  
efkeâvleg pewveoMe&ve ceW Deelcee kÙekenejveÙe mes hegûuekeâce& Deeefo keâe keâlee& nw, efveÕeÙe veÙe mes Ûesleve keâce& keâe 

keâlee& nw Deewj MegæveÙe mes Megæ YeekeeW keâe keâlee& nw~11  
Deelcee kesâ Deekeâej keâes ueskeâj Gheefve<eod mes ueskeâj YeejleerÙe oMe&ve ceW efYeVe efYeVe cele nQ, keâneR Fmes Debieg… 

cee$e lees keâneR DeCegcee$e keâne ieÙee nw~ efkeâvleg pewve oMe&ve ceW kÙekenejveÙe mes mecegodIeele oMee kesâ Deefleefjòeâ Deelcee 
keâes osnØeceeCe keâe yeleeÙee ieÙee nw DeLee&led neLeer kesâ Mejerj ceW Deelcee efkemleej ™he ceW Deewj ÛeeRšer kesâ Mejerj ceW 
mebkeâesÛe ™he ceW nesleer nw efkeâvleg efveMÛeÙeveÙe mes peerke DemebKÙe ØeosMeeW keâes OeejCe keâjlee nw~ 

DeCegieg®osnheceeCees Gkemebnejhhemehheoes Ûesoe~ 
Demecegnoes kekeneje efCeÛÚÙeCe Ùeoes DemebKeosmeeskee~~ (õkÙemeb«en 10) 

Deveeefo keâeue mes peerke keâceeX kesâ yebOeve ceW heâbmee ngDee nw efkeâvleg OÙeeve kesâ yeue mes keâceeX keâe mebkej-efvepe&je 
Deewj hetCe& #eÙe keâjkesâ cegòeâ neslee nw~ Ùeefo peerke henues mebmeejer veneR nes lees Gmes cees#e meeOeve keâer DeekeMÙekeâlee Yeer 
veneR nesleer~ pewveoMe&ve keâe Ùen Yeer keânvee nw efkeâ peerke keâes mebmeejer keânvee kÙeekeneefjkeâ Âef<š nw~ Megæ veÙe mes lees 
meYeer peerke Megæ nQ~ 

Ûeekee&keâ oMe&ve cees#e keâes mkeerkeâej ner veneR keâjlee efkeâvleg pewve oMe&ve ceevelee nw efkeâ Deelcee %eeveekejCeeefo 
De<škeâceeX keâes ve<š keâjkesâ efmeæ nes peelee nw Deewj Deelcee keâe keemleefkekeâ mkeYeeke TOke&ieceve nw~ DeMegæ oMee ceW 
keâce& kesâ Deveg™he Ûeuelee nw, efkeâvleg keâce&jefnle peerke TOke&ieceve keâjlee nw Deewj ueeskeâ kesâ De«eYeeie ceW efmLele nes 
peelee nw~ 
peerke kesâ Yeso 

õkÙemeb«en ceW peerke keâes cegKÙeleŠ oes keieeX ceW efkeYeeefpele efkeâÙee ieÙee nw- 
1. mebmeejer peerke - pees peerke keâce&yebOeve kesâ keâejCe mebmeej ceW pevce-cejCe kesâ Ûe›eâ ceW heâbmes ngS nQ, kes 

mebmeejer peerke nQ~ 
2. cegòeâ peerke- pees efmeæefMeuee hej efkejepeceeve nQ, kes cegòeâ peerke nQ~ kes Deheves Megæ-yegæ ÛewlevÙe ™he ceW 

efmLele nQ~ efmeæ-mke™he keâe keCe&ve keâjles ngS kegâvokegâvo keânles nQ- 
CeªªkeâcceyebOee DeªeceneiegCemeceefCCeÙee hejcee~ 
ueesÙeiieef"oe efCeÛÛee, efmeæe pes Sefjmee neWefle~~12  

efpevneWves %eeveekejCeeefo Dee" keâceeX keâes ve<š keâj efoÙee nw, pees mecÙekeälJe, %eeve, oMe&ve, keerÙe&, Dekeieenvelke, 
Deieg®ueIeglke leLee DekÙeeyeeOe - Fve Dee" iegCeeW mes Ùegòeâ nQ, hejce DeLee&led yeÌ[s nQ, pees ueeskeâ kesâ De«eYeeie ceW 
efmLele nQ leLee pees efvelÙe- DeefkeveeMeer nQ, kes efmeæ nQ~ 

                                                             
10. lemceeÛÛeefJeheÙee&meeeflmeæb meeef#elJecemÙeheg®<emÙe~ 

kewâJeuÙeb ceeOÙemLÙeb õ°=lJecekeâle=&YeeJe§e~ (meebKÙekeâeefjkeâe 19) 
11. õJÙemeb«en, ieeLee 8~ 
12. kegâvokegâvo : efveÙecemeej, metjle, Jeer.efve.meb. 2462, ieeLee 72~ 
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mebmeejer peerke $eme Deewj mLeekej kesâ Yeso mes oes Øekeâej kesâ nesles nQ~ 
SkesâefvõÙe peerke kesâ kesâkeue mheMe&vesefvõÙe nesleer nw~ he=LkeerkeâeÙe, peuekeâeÙe, DeefivekeâeÙe, keeÙegkeâeÙe Deewj 

kevemheeflekeâeÙe Ùes heebÛe Øekeâej kesâ mLeekej SkesâefvõÙe nQ~ 
oes, leerve, Ûeej Deewj hebÛesefvõÙe keeues meYeer peerke $eme nesles nQ~ oes FefvõÙeeW keeues - mheMe& leLee jmevee mes 

Ùegòeâ, leerve FefvõÙeeW keeues-mheMe&, jmevee, IeÇeCe mes Ùegòeâ nesles nQ pewmes ÛeeRšer~ Ûeej FefvõÙeeW keeues - mheMe&, jmevee, 
IeÇeCe, Ûe#eg mes Ùegòeâ nesles nQ pewmes YeÇcej~ heebÛe FefvõÙeeW keeues mheMe&, jmevee, IeÇeCe, Ûe#eg Deewj keâCe& mes Ùegòeâ~ 
hebÛesefvõÙe peerke meb%eer leLee Demeb%eer kesâ Yeso mes oes Øekeâej kesâ nQ~ pees ceve meefnle nQ kes meb%eer leLee pees ceve jefnle nQ 
kes Demeb%eer nQ~ oske, veejkeâer, ceveg<Ùe Deeefo meb%eer leLee kegâÚ heMeg Demeb%eer nQ~ 

 
 
DeeÛeeÙe& Gceemkeeceer keânles nQ- hejmheje«enes peerkeeveeced hejmhej ceW meneÙekeâ nesvee peerkeeW keâe Ghekeâej nw~ 

mebmeej keâer kÙekemLee Skeâ otmejs keâer meneÙelee kesâ efyevee veneR Ûeue mekeâleer~ 
peerkemebKÙee ceW Devevle, DemebKÙeele ØeosMeeW keeues leLee mecemle ueeskeâekeâeMe ceW kÙeehle nQ~ peerkekeemleefkekeâ ™he 

ceW Deekeâj Devevle-oMe&ve, Devevle-%eeve, Devevle-megKe Deewj Devevle-keerÙe& keâe DeefOekeâejer neskeâj efmeæekemLee keâes 
Øeehle nes peelee nw~ 
efve<keâ<e&- 

pewveoMe&ve ceW ‘peerke’ keâer mebkeâuhevee DelÙeble met#ce, kew%eeefvekeâ leLee DeeOÙeeeflcekeâ Âef<š mes ienve nw~ 
DeeÛeeÙe& vesefceÛevõ Éeje jefÛele õkÙe meb«en pewve leòke ceerceebmee keâe Skeâ DelÙeble cenòkehetCe& «ebLe nw, efpemeceW peerke 
Deewj Depeerke kesâ leeefòkekeâ Yeso keâes mhe<š ™he mes Øeefleheeefole efkeâÙee ieÙee nw~ Fme «ebLe kesâ Devegmeej peerke ken õkÙe 
nw efpemeceW Ûeslevee (ÛewlevÙe) keâe mkeeYeeefkekeâ iegCe efkeÅeceeve neslee nw~ %eeve Deewj oMe&ve peerke kesâ cetue ue#eCe nQ, 
efpevekesâ Éeje Gmekeâer henÛeeve nesleer nw~ 

õkÙe meb«en ceW peerke keâes keâlee& Deewj Yeesòeâe kesâ ™he ceW mkeerkeâej efkeâÙee ieÙee nw~ peerke Deheves keâceeX keâe mkeÙeb 
efvecee&lee nw leLee Gvekesâ heâue keâes Yeer mkeÙeb Yeesielee nw~ Ùener efmeæeble pewve oMe&ve ceW veweflekeâ GòejoeefÙelke keâer veeRke 
jKelee nw~ keâce& peerke kesâ meeLe met#ce hegûue ™he ceW yebOe peeles nQ, efpememes peerke keâer Megæ Ûesleve meòee Deeke=òe nes 
peeleer nw~ Ùen DekemLee peerke keâer DeMegæ Ùee yebefOele DekemLee keânueeleer nw~ 

vesefceÛevõeÛeeÙe& kesâ Devegmeej peerke mkeYeekeleŠ Megæ, Deveble %eeve, DevebleoMe&ve, Deveble keerÙe& Deewj Deveble megKe 
mes Ùegòeâ nw~ efkeâbleg keâceeX kesâ DeekejCe kesâ keâejCe ken Deheveer keemleefkekeâ meòee keâes henÛeeve veneR heelee~ peye meeOekeâ 
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mecÙekedâ oMe&ve, mecÙekedâ %eeve Deewj mecÙekedâ Ûeeefj$e kesâ ceeOÙece mes keâceeX keâe #eÙe keâjlee nw, leye peerke Deheveer 
Megæ DekemLee keâes Øeehle keâjlee nw, efpemes cees#e keâne ieÙee nw~ 

Fme Øekeâej õkÙe meb«en ceW peerke keâe mke™he kesâkeue oeMe&efvekeâ efmeæeble veneR, yeefukeâ DeelcemeeOevee keâe 
ceeie&oMe&keâ Yeer nw~ Ùen «ebLe meeOekeâ keâes DeelceyeesOe keâer Deesj GvcegKe keâjlee nw Deewj Ùen Øeefleheeefole keâjlee nw 
efkeâ cees#e keâesF& yee¢e GheueefyOe veneR, yeefukeâ peerke keâer Deheveer mkeeYeeefkekeâ Megæ DekemLee keâer hegveØee&efhle nw~ 
FmeefueS õkÙemeb«en ceW peerke-leòke keâe efkekesÛeve pewve oMe&ve keâer Deelcekesâbefõle meeOevee-heæefle keâe cetue DeeOeej nw~ 
mevoYe& «evLe metÛeer 
1. kegâvokegâvoeÛeeÙe& (efJe.meb. 2462), efveÙecemeej, metjle: Jeer.efve.meb.~ 
2. kegâvokegâvoeÛeeÙe& (efJe.meb. 1672), hebÛeeefmlekeâeÙe, metjle: hejce ßegleØeYeeJekeâ ceC[ue~ 
3. vesefceÛevõ efmeæevleosJeeÛeeÙe& (efleefLe DeØeehÙe), õJÙemeb«en, metjle: efveCe&Ùe meeiej ØekeâeMeve~ 
4. vesefceÛevõ efmeæevleosJeeÛeeÙe& (efleefLe DeØeehÙe), ye=nodõJÙemeb«en (heb. peJeenj ueeue Meem$eer, DevegJeeo), 

metjle: efveCe&Ùe meeiej Øesme~ 
5. F&Õejke=â<Ce (efleefLe DeØeehÙe), meebKÙekeâeefjkeâe, JeejeCemeer : ÛeewKecyee mebmke=âle meerjerpe~ 
6. ceeOeJeeÛeeÙe& (efJeÅeejCÙe), (efleefLe DeØeehÙe), meJe&oMe&vemeb«en, JeejeCemeer : ÛeewKecyee efJeÅee YeJeve~ 
7. DeVeb Yeó, (efleefLe DeØeehÙe), leke&âmeb«en, JeejeCemeer : ÛeewKecyee megjYeejleer ØekeâeMeve~ 

♦♦

 
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‘efMe#ee keâe DeefOekeâej DeefOeefveÙece, (2009)’  keâe kele&ceeve heefjÂMÙe 
[e@. vesne meeke 

meneÙekeâ DeOÙeeefhekeâe  
lesefueveerheeÌ[e cenelcee ieeBOeer efkeÅeeheer" neF& mkeâtue 

ngieueer (heefMÛece yebieeue) 
F&-cesue : nehashaw468@gmail.com 

meejebMe- efMe#ee Øeyegælee keâe med +jd +Dees nw~ efkeÕe keâer ieefle heefjkele&ve keâe DeeOeej efMe#ee nw~ Ùener keâejCe 
nw efkeâ YeejleerÙe efkeÛeejkeâeW Skeb efÛeblekeâeW ves efMe#ee keâer DeekeMÙekeâlee keâes ceösvepej jKeles ngS Fmes meke&megueYe yeveeves 
hej yeue efoÙee~ Ssmes ceW ceevekeerÙe meceepe keâes yesnlej yeveeves kesâ efueS efMe#ee keâes mecejme yeveevee nesiee, efpemekeâer 
DeiegDeeF& ØeeLeefcekeâ efMe#ee keâer ienjer hew" mes mebYeke nw~ Fme efoMee ceW nceejs mebefkeOeeve efvecee&leeDeeW ves ‘cegÌHeäle Deewj 
DeefvekeeÙe&’ Fve oes MeyoeW keâes 6 mes 14 DeeÙeg keie& kesâ yeÛÛeeW keâer efMe#ee kesâ meeLe Ùegòeâ keâjves keâer efkeefOekeled Ùeespevee 
lewÙeej keâer~ Fme heefjØes#Ùe ceW ØeeLeefcekeâ efMe#ee keâes efveŠMegukeâ leLee DeefvekeeÙe& keâjkesâ mebhetCe& osMe keâer efvej#ejlee keâe 
ve kesâkeue efvejekeâjCe mebYeke nw yeefukeâ yesnlej Yeefke<Ùe keâer ™hejsKee Yeer mebYeekÙe nw~ 

Meyo kegâÀeer- cegÌHeäle Skeb DeefvekeeÙe& efMe#ee, ØeeLeefcekeâ efMe#ee, 6 mes 14 DeeÙeg keie& kesâ yeÛÛes, iegCekeòeehetCe& 
efMe#ee, DeefOekeâej DeefOeefveÙece, ØeMeemeve~ 

ØeeLeefcekeâ efMe#ee keâes cegÌHeäle Deewj DeefvekeeÙe& keâj lelkeâeueerve mejkeâej kesâ meeLe mebefkeOeeve efvecee&lee 
DeelceefveYe&j Skeb GVele Yeejle kesâ ue#Ùe keâes meeLe&keâ ke kÙeekeneefjkeâ ™he Øeoeve keâjves kesâ efueS lelhej Les~ ieeBOeer 
peer mes ueskeâj Debyes[keâj pewmes ceneve ceveeref<eÙeeW ves Yeejle keâer efkekeâefmele Úefke keâes efMe#ee kesâ keâwvekeme hej lewÙeej 
keâjves keâer leekeâero keâer~ FmeefueS YeejleerÙe mebefkeOeeve kesâ veerefle-efveo&sMekeâ lelkeeW kesâ Debleie&le meefcceefuele DevegÛÚso 
45 ceW mhe<š GefuueefKele nw efkeâ— ‘Fme mebefkeOeeve kesâ ØeejbYe mes ome ke<eeX keâer DekeefOe kesâ Yeerlej jepÙe Ùen ØeÙeeme 
keâjsiee efkeâ Ûeewon ke<e& keâer DeeÙeg hetjer keâjves lekeâ meYeer yeÛÛeeW keâes efveŠMegukeâ Deewj DeefvekeeÙe& efMe#ee Øeoeve keâer 
peeS~’1 uesefkeâve mebefkeOeeve ueeiet nesves kesâ meele oMekeâ heMÛeeled Yeer DevegÛÚso 45 kesâ ue#Ùe hetCe&™hesCe Øeehle veneR 
ngS nQ~ Ssmee veneR nw efkeâ meved 1950 mes Deye lekeâ mejkeâej efveef<›eâÙe nw~ Fme uebyeer DekeefOe kesâ ceOÙe efkeefkeOe 
ÙeespeveeSB, DeeÙeesie Deewj meefceefleÙeeB ieef"le ngF&, pees meeOeejCe peve keâes mee#ej yeveeves kesâ meeLe ner GÛÛe efMe#ee 
mecheVe yesnlej meceepe ieÌ{ves keâer efoMee ceW efvejblej Øeke=òe jner nw~ 

Fme ›eâce ceW efkekesâbõerkeâjCe keâer heæefle kesâ lenle kesâbõ mejkeâej, jepÙe mejkeâej, efpeuee, lenmeerue, yuee@keâ 
mlej hej #es$eerÙe mejkeâej mes ueskeâj Menjer-«eeceerCe efkeÅeeueÙeeW kesâ efMe#ekeâ efkemle=le mes met#ce mlejerÙe keâeÙe& meejCeer 
ceW mebueive jns nQ~ Fme ogie&ce ue#Ùe keâer Øeeflehetefle& nsleg hebÛeke<eer&Ùe ÙeespeveeDeeW ceW efMe#ee keâes Øeeslmeenve efoÙee ieÙee~ 
efMe#ee keâer meeke&Yeewefcekeâlee kesâ efueS efkeefYeVe ÙeespeveeSB meceÙe-meceÙe hej ef›eâÙeeefvkele nesleer jner nQ~ Fme henue ceW 
‘je<š^erÙe efMe#ee veerefle, 1968’ kesâ Debleie&le ØeeLeefcekeâ efMe#ee kesâ megÂÌ{erkeâjCe keâer efveÙeesefpele kÙekemLee keâer ieF&~  
efkeÅeeueÙe heefjmej mes ØeejbYe neskeâj efMe#ekeâ keâer o#elee lekeâ ØeeLeefcekeâ efMe#ee mebyebOeer DemebKÙe DeeOeejYetle 
megefkeOee-DemegefkeOee keâe ienve Dekeueeskeâve keâjles ngS efMeef#ele meceepe keâe {eBÛee ieÌ{ves keâe ØeÙeeme efkeâÙee ieÙee~ 
Flevee ner veneR, meved 1976 F&. ceW mebefkeOeeve mebMeesOeve Éeje efMe#ee keâes mecekeleer& metÛeer ceW Meeefceue efkeâÙee ieÙee, 
efpememes efMe#ee pewmes cenòkehetCe& cegös keâes kesâbõ Deewj jepÙe mlej hej #es$e efkeMes<e keâer DeekeMÙekeâleeveg™he pevemeeceevÙe 

                                                             
1. Ravi. S.S. (2011): A Comprehensive Study of Education (Translated by N.Shaw),  

ISBN: 978-81-203-4182-1, 1st Edition, PHI Learning, New Delhi, p.491. 
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kesâ efueS meke&megueYe yeveeÙee pee mekesâ~ efMe#ee mebyebefOele megOeejelcekeâ Øeef›eâÙee keâer keâÌ[er ceW ‘je<š^erÙe efMe#ee veerefle, 
1986’ Skeâ efkemle=le Ùeespevee efmeæ ngF& efkeâbleg Fme Ùeespevee kesâ Deveg™he hetke& Mewef#ekeâ heefjÂMÙeeW kesâ cetuÙeebkeâve mes 
osMe kesâ keâesceuelece Yeefke<Ùe keâer efMe#ee keâe mkehve DeOetje Deewj Kebef[le Âef<šiele neslee nw~ Fme mebyebOe ceW megveboe 
Iees<e Skeb jeOee ceesnve keâer leLÙeelcekeâ DeefYekÙeefòeâ GuuesKeveerÙe nw— ‘je<š^erÙe efMe#ee veerefle (1986) ceW Ùen 
GuuesKe efkeâÙee ieÙee nw efkeâ 1950–51 Deewj 1984–85 kesâ yeerÛe ØeeLeefcekeâ efkeÅeeueÙeeW keâer mebKÙee ueieYeie 
2,10,000 mes yeÌ{keâj 5,50,000 nes ieF&, leLee GÛÛe ceeOÙeefcekeâ (efceef[ue) efkeÅeeueÙeeW keâer mebKÙee ueieYeie 
13,000 mes yeÌ{keâj 1,40,000 nes ieF& (kegâceej, 2004)~ Fmekesâ yeekepeto, ueieYeie oes-efleneF& «eeceerCe #es$e 
DeYeer Yeer ØeeLeefcekeâ efkeÅeeueÙeeW mes kebefÛele nQ~’2  

ØeeLeefcekeâ efMe#ee mes pegÌ[s Fve mebjÛeveeiele kÙekeOeeveeW kesâ efvejekeâjCe kesâ efueS meved 2001 ceW mejkeâej Éeje 
‘meke& efMe#ee DeefYeÙeeve’ hej yeue efoÙee ieÙee~ Fmekesâ lenle 2010 lekeâ osMekÙeeheer efkekeâeme leLee efveÙeesefpele Mewef#ekeâ 
ue#Ùe keâes Øeehle keâjves keâe ØeÙeeme efkeâÙee ieÙee hejbleg GheÙe&gòeâ Ùeespevee Yeer hetCe&leŠ heâueoeÙeer efmeæ ve ngF&~ 
lelheMÛeeled meved 2002 ceW veeieefjkeâ DeefOekeâejeW keâer metÛeer ceW 86keW mebMeesOeve Éeje ueeskeâmeYee ceW DeOÙeeosMe heeefjle 
keâj mece«e YeejleerÙe pevelee kesâ efueS efMe#ee keâes DeefOekeâej keâer ßesCeer ceW meefcceefuele efkeâÙee ieÙee~ Fme DeefOekeâej 
Éeje Ùen megefveefMÛele efkeâÙee ieÙee efkeâ hevLeefvejhes#e je<š^ Yeejle ceW mebefkeOeeve kesâ 86keW mebMeesOeve Éeje DevegÛÚso 
21A(keâ) kesâ Debleie&le efyevee efkeâmeer YesoYeeke kesâ efMe#ee hej meYeer YeejleerÙe veeieefjkeâeW keâe meceeve DeefOekeâej nesiee 
~ Fmes kÙeekeneefjkeâ mlej hej heefjheesef<ele keâjves kesâ efueS meved 2002 ceW efkeefOe meccele DevegÛÚso 21A keâes cegÌHeäle 
Deewj DeefvekeeÙe& efMe#ee kesâ Øeefle meceefhe&le keâj efkeefMe<š DeOÙeeosMe kesâ lenle ‘efMe#ee keâe DeefOekeâej DeefOeefveÙece, 
2009’ keâes Deiemle cenerves ceW mkeerke=âle efkeâÙee ieÙee—‘yeÛÛeeW kesâ efveŠMegukeâ Deewj DeefvekeeÙe& efMe#ee kesâ DeefOekeâej mes 
mebyebefOele efkeOesÙekeâ mebmeo kesâ oesveeW meoveeW Éeje heeefjle efkeâS peeves kesâ yeeo 26 Deiemle 2009 keâes je<š^heefle keâer 
mkeerke=âefle Øeehle ngF&~ Ùen efkeOesÙekeâ efkeefOe hegefmlekeâe ceW ‘efveŠMegukeâ Deewj DeefvekeeÙe& efMe#ee keâe DeefOekeâej 
DeefOeefveÙece, 2009 (2009 keâe DeefOeefveÙece mebKÙee 35)’ kesâ ™he ceW meefcceefuele efkeâÙee ieÙee~’ 3  DebleleŠ 
DeØewue 2010 ceW pevelee kesâ mebkewOeeefvekeâ DeefOekeâejeW keâer metÛeer ceW efMe#ee Yeer Meeefceue nes ieF&~ YeejleerÙe peve 
peerkeve kesâ efueS Ùen mkeefCe&ce Ssefleneefmekeâ heâwmeuee Lee keäÙeeWefkeâ mebefkeOeeve efvecee&Ce kesâ ueieYeie Ún oMekeâ Ghejeble 
efMe#ee keâes meeceevÙe peve kesâ DeefOekeâej kesâ ™he ceW ceevÙelee efceueer~  

efMe#ee keâes ceewefuekeâ DeefOekeâej keâe opee& Øeoeve keâj mejkeâej ves osMekÙeeheer efMe#eCe mebmLeeveeW kesâ DeeOeejYetle 
{eBÛes, efMe#ee keâer iegCekeòee, efkeÅeeefLe&ÙeeW keâer meeceeefpekeâ-DeeefLe&keâ efmLeefle, Mewef#ekeâ mebmeeOeve, efMe#ekeâeW keâer o#elee 
Skeb ØeefMe#eCe keâer kÙekemLee kesâ meeLe efMe#eeefLe&ÙeeW keâer cetue DeekeMÙekeâleeDeeW keâes efkeMes<e lejpeern oer~ osMe keâer 
ØeeLeefcekeâ efMe#ee ceW iegCeelcekeâ megOeej keâj efMeef#ele ke megÙeesiÙe Yeefke<Ùe keâer veeRke keâes megÂÌ{lee Øeoeve keâer ieF&~ 
Fmekesâ efueS meke&ØeLece hee"Ÿe›eâce efMe#eCe, DeefOeiece Øeef›eâÙee Deewj efkeÅeeLeer& cetuÙeebkeâve heæefle hej efkeMeo efkeÛeej 
efkeâÙee ieÙee~ ‘efMe#ee keâe DeefOekeâej DeefOeefveÙece, 2009’ Éeje efkeÅeeueÙe ceW efkeÅeeefLe&ÙeeW kesâ Meejerefjkeâ ØeleeÌ[vee keâes 
kewOeeefvekeâ ™he mes ØeefleyebefOele efkeâÙee ieÙee, efpememes efkeÅeeLeer& ceeveefmekeâ DeeIeele, GlheerÌ[ve, YeÙe leLee efÛebleejefnle 
Mewef#ekeâ heefjkesMe ceW Gvcegòeâ ™he mes efMe#eepe&ve keâj mekesâb~ Fme DeefOeefveÙeceevegmeej 6 mes 14 ke<e& kesâ yeÛÛeeW keâes 

                                                             
2. Ghosh, S., Mohan, R. (2016) : Education in Emerging Indian Society: The 

Challenges and Issues (Translated by N.Shaw), ISBN: 978-81-203-5168-4, 2nd 
Edition, PHI Learning, Delhi, p.205. 

3. Aggarwal, J.C. (2013) : Landmarks in the History of Modern Indian 
Education (Translated by N.Shaw), ISBN: 978-81259-3718-0, 7th Edition, Vikas 
Publishing  House, New Delhi, p.661. 
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efMeef#ele keâjves keâe GòejoeefÙelke mejkeâej hej nw uesefkeâve ØeMeemeefvekeâ efÌpeccesoeefjÙeeW kesâ meeLe ØeeLeefcekeâ efMe#ee keâes 
meg®efÛehetCe& yeveeves ceW DeefYeYeekekeâeW Skeb efMe#ekeâeW keâer Yeer Dence Yeeieeroejer megefveefMÛele keâer ieF& nw~ ÛetBefkeâ, 
yeeuÙeekemLee Meejerefjkeâ Skeb ceeveefmekeâ Âef<š mes cenòkehetCe& keâeue nw, efpemeceW ke=efæ ke efkekeâeme keâer ieefle leer›e nesleer 
nw~ Fme Âef<š mes mejkeâej ves Fme DeefOeefveÙece Éeje osMe kesâ yeeuekeâeW keâes Mewef#ekeâ ™he mes meMeòeâ leLee DeefOekeâej 
mebheVe yeveeves kesâ ›eâce ceW cenòkehetCe& ceeie& ØeMemle efkeâÙee nw~ 

‘efMe#ee keâe DeefOekeâej DeefOeefveÙece, 2009’ keâer DevÙe efkeMes<eleeDeeW keâer ÛeÛee& keâjW lees mejkeâej ves yeÛÛeeW 
kesâ oeefKeues ceW ØeÙegòeâ nesves keeues pevce ØeceeCe-he$e keâes DeekeMÙekeâ omleekespe keâer ßesCeer mes ÌKeeefjpe keâj efoÙee nw~ 
ØeMeemeve ves Fme DeefOeefveÙece Éeje mkeâtue mes yeenj (DeeGš Dee@heâ mkeâtue) leLee mkeâtue ØemLeeefhele ([^e@he DeeGš) 
efkeÅeeefLe&ÙeeW keâes Yeer efMe#ee ØeebieCe ceW ueeves keâe ØeÙeeme efkeâÙee~ DeleSke, Fme DeefOeefveÙece Éeje keie&, keCe&, efuebie, 
pevce ØeceeCe-he$e ™heer meYeer kÙekeOeeveeW keâes hejs jKekeâj 6 mes 14 DeeÙeg keie& kesâ meYeer yeÛÛeeW keâes ‘efMe#ee keâe 
DeefOekeâej, 2009’ kesâ Debleefve&efnle keâj efMeef#ele yeveeves keâe meeLe&keâ ØeÙelve efkeâÙee ieÙee~ Fme meboYe& ceW Sme.kesâ. 
cebieue leLee MegYeÇe cebieue keâer Gefòeâ meceerÛeerve nw— ‘efMe#ee keâe DeefOekeâej DeefOeefveÙece’ kesâ ØeekeOeeveeW kesâ Debleie&le 
meYeer yeÛÛeeW keâes, efkeâmeer Yeer Øekeâej kesâ YesoYeeke, kebÛevee, efkekeâueebielee Ùee keâceer keâer hejkeen efkeâS efyevee, Deheves 
heÌ[esme kesâ efkeÅeeueÙe ceW iegCekeòeehetCe& ØeejbefYekeâ efMe#ee Øeehle keâjves keâe DeefOekeâej nw~’ 4  Flevee ner veneR iegCekeòee 
Ùegòeâ efMe#ee kesâ meeLe-meeLe efkeÅeeueÙe mes yeenj leLee heÌ{eF& ÚesÌ[ Ûegkesâ yeÛÛeeW keâes efkeefMe<š ØeefMe#eCe keâer megefkeOee 
osves keâe ØeekeOeeve lewÙeej efkeâÙee ieÙee, efpememes kes nerve Yeeke mes cegòeâ neskeâj nce GceÇ yeÛÛeeW kesâ meeLe menhee" 
keâjves ceW me#ece nes mekesâb~ Fme Øekeâej keâ#ee 1 mes 8 lekeâ kesâ efMe#eeefLe&ÙeeW kesâ efueS efMe#eCe Øeef›eâÙee ceW met#ce Skeb 
heejoMeer& kÙekemLee DeefÌKleÙeej keâer ieF& efkeâbleg Fve meye ieefleefkeefOeÙeeW kesâ ceOÙe heeme-heâsue keâer Øeef›eâÙee efvejmle keâjves 
mes Mewef#ekeâ cetuÙeebkeâve kesâ meejs ceeveob[ efvejLe&keâ vepej Deeles nQ~ heâueleŠ keâ#ee ceW efke<eÙe efkeMes<e kesâ Øeefle ienve 
DeOÙeÙeve-ceveve keâer DeefYe®efÛe keâcepeesj heÌ[ves ueieer nw~ efMe#ee keâer peÌ[W peye ogye&ue nesleer peeSieer lees cepeyetle 
Yeefke<Ùe keâer heefjkeâuhevee meeLe&keâ leLee mece=æ veneR nes heeSieer~ Fme meboYe& ceW DeefYepeerle ceesnve keâer efÛeblee iebYeerj 
efmLeefleÙeeW keâer Deesj Fbefiele keâjleer nw—‘heÌ{eF& ceW keâcepeesj yeÛÛeeW keâes Gmeer keâ#ee ceW jeskeâves kesâ yepeeÙe GòeerCe& keâj 
efoÙee peelee nw~ ieewjleueye nw efkeâ osMe ceW keâ#ee Dee" lekeâ heâsue ve keâjves keâer veerefle ueeiet nw~ Ùener yeÛÛes 
neF&mkeâtue Deewj Fbšjceeref[Sš keâer keâ#eeDeeW lekeâ hengBÛeles nQ Deewj efke<eÙeeW hej Gvekeâer hekeâÌ[ veneR yeve heeleer nw~ 
efheâj Ssmes yeÛÛeeW kesâ efueS hejer#ee GòeerCe& keâjvee Ûegveewleer yeve peelee nw~’5 Fve keâLeveeW mes mhe<š nw efkeâ efMe#ee pewmes 
ceewefuekeâ DeefOekeâej keâer iegCekeòee ueieeleej heleveesvcegKe nes jner nw, efpememes YeÇ<š veerefleÙeeW Skeb lelkeeW keâe ØeYeeke 
efove-ye-efove yeÌ{ jne nw~ DeleŠ Fme hej DebkegâMe ueievee Deefle DeekeMÙekeâ nw~ 

Fme efkemle=le DeefOekeâej DeefOeefveÙece ceW Øemleeefkele ØeekeOeeve kesâ Debleie&le efMe#ekeâ-efMe#eeLeer& keâer mebKÙee leLee 
efMe#ekeâ kesâ Mew#eefCekeâ ke ØeefMe#eCe mebyebOeer ÙeespeveeDeeW keâe GuuesKe nw, efpememes DeefOeiecekeâòee& kesâ efueS 
meceepeesheÙeesieer Deewj je<š^esæejkeâ efMe#ee kesâ keâCe&OeejeW keâer ÙeesiÙelee ceW keâesF& keâceer ve jn peeS~ Fme Øekeâej Skeâ 
keâ#ee-keâ#e ceW efkeÅeeLeer& Deewj efMe#ekeâ Devegheele 1:40 leÙe efkeâÙee ieÙee Skeb efkeÅeeueÙeeW ceW Ssmes efMe#ekeâeW keâer 
efveÙegefòeâ hej yeue efoÙee ieÙee, pees ØeefMeef#ele nes~ Gvekesâ efkeÅeeueÙe keâeÙe& meejCeer mebyebOeer efveÙeceve lewÙeej keâjves hej 
peesj efoÙee ieÙee nw~ meeLe ner efMe#ekeâ Éeje efkeÅeeueÙe heefjmej kesâ yeenj efkeâmeer Øekeâej kesâ Mew#eefCekeâ keâeÙe&, 

                                                             
4. Mangal, S.K., Mangal, S. (2019) : Childhood and Growing Up (Translated by N.Shaw), 

ISBN: 978-93-88028-14-1, 1st Edition, PHI Learning, Delhi, p.504. 
5.  ceesnve, DeefYepeerle, (25 heâjkejer, 2018) : ‘hejer#ee Deewj he"ve-hee"ve keâer ÛegveewefleÙeeB’, pevemeòee (owefvekeâ), keâesuekeâelee, 

he=. 5. 
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kÙekemeeÙe, efvepeer ie=n efMe#eCe keâes efveef<eæ keâjves kesâ ØeekeOeeve lewÙeej efkeâS ieS~ ÛetBefkeâ, efMe#ee mecekeleer& metÛeer ceW 
Meeefceue nw, FmeefueS jepÙe mejkeâej Yeer Fme DeefOekeâej DeefOeefveÙece hej Deheves Deveg™he efkeefOe efvecee&Ce kesâ efueS 
mkeleb$e nw~ ieewj leueye nw efkeâ efpeuee, hebÛeeÙele, veiejheeefuekeâe Deewj efkeÅeeueÙe mlej hej keâeÙee&keueer lewÙeej keâj 
ØelÙeskeâ yeÛÛes keâes efMe#ee Deewj efkeÅeeueÙeer %eeve keâer meercee ceW ueeves keâe Ùelve efkeâÙee pee jne nw~ Flevee ner veneR, 
efkeÅeeueÙeer ØeyebOeve meefceefle Deewj hebÛeeÙelejepe mebmLee kesâ efueS Yeer ceevekeâ efveÙece efkevÙemle efkeâÙes ieS nQ~ DeleSke, 
lelkeâeueerve mejkeâej ‘efMe#ee keâe DeefOekeâej DeefOeefveÙece, 2009’ kesâ Debleie&le met#ce DeefOeefveÙeceeW keâes lewÙeej keâj 
efMe#ee keâer ueew mes mebhetCe& Yeejle keâes Øeppkeefuele keâjves keâe mejenveerÙe heo#eshe ues jner nw efkeâbleg Fve DeefOeefveÙeceeW ceW 
kegâÚ cegös efkekeeoemheo Deewj Éboelcekeâ Yeer nQ~ 

kesâbõ mejkeâej ves cegÌHeäle Deewj DeefvekeeÙe& ØeeLeefcekeâ efMe#ee kesâ DeefOekeâej DeefOeefveÙece kesâ DebleYe&tle efvepeer 
efkeÅeeueÙeeW ceW meeceeefpekeâ-DeeefLe&keâ ™he mes keâcepeesj keie& kesâ yeÛÛeeW kesâ efueS 25³ meeršW Deejef#ele keâjves keâe 
ØeekeOeeve jKee, efpememes efvepeer efkeÅeeueÙeeW ceW Øeoeve keâer pee jner iegCekeòee Ùegòeâ efMe#ee DeeefLe&keâ Deewj meeceeefpekeâ 
™he mes efveye&ue keie& kesâ yeÛÛeeW lekeâ hengBÛeeÙeer pee mekesâ DeLee&led efvepeer efkeÅeeueÙeeW keâer ØelÙeskeâ keâ#ee ceW 25³ meeršW 
DevegmetefÛele peeefle/pevepeeefle, DevÙe efheÚÌ[e keie& Skeb DeeefLe&keâ ™he mes keâcepeesj keie& kesâ efMe#eeefLe&ÙeeW kesâ efueS 
Deejef#ele jnWies—‘Oeeje 12(1)(c) Ùen DeefvekeeÙe& keâjleer nw efkeâ efvepeer iewj-Devegoeefvele efkeÅeeueÙeeW keâer ØekesMe 
keâ#ee ceW veeceebefkeâle ØelÙeskeâ 100 yeÛÛeeW ceW mes keâce mes keâce 25 yeÛÛeeW keâes keâcepeesj keieeX Deewj kebefÛele mecetneW 
mes ØekesMe efoÙee peeS leLee GvnW efveŠMegukeâ efMe#ee Øeoeve keâer peeS~’ 6  Fme Øekeâej DeefOeefveÙece kesâ DevegÛÚso 
12(1)(c) Éeje meceepeeefLe&keâ Âef<š mes ogye&ue keie& kesâ yeÛÛeeW kesâ Mewef#ekeâ efkekeâeme kesâ efueS Ùen Skeâ mejenveerÙe 
mebÙeesie nw efkeâbleg Fme DevegÛÚso keâe efvepeer efkeÅeeueÙeeW Éeje efkejesOe efkeâÙee pee jne nw~ DeefOeefveÙece kesâ Fme DevegÛÚso 
kesâ efke®æ efkeefYeVe jepÙeeW kesâ GÛÛe vÙeeÙeeueÙe ceW ÙeeefÛekeâeSB oeÙej keâer ieF&~ efvepeer efkeÅeeueÙeeW keâe oes<eejesheCe nw 
efkeâ efkeÅeeueÙe Deheves Mewef#ekeâ Deewj ØeMeemeefvekeâ keâeÙe&keâeefjCeer kesâ efueS mejkeâejer menÙeesie DeLekee efkeâmeer Øekeâej keâe 
Devegoeve Øeehle veneR keâjleer nw~ Ssmes ceW, keâcepeesj leyekesâ kesâ yeÛÛeeW keâer efMe#ee keâe oeefÙelke Fve efkeÅeeueÙeeW hej Skeâ 
Øekeâej keâe yeesPe nw~ heâuemke™he, keâF& jepÙeeW kesâ efvepeer efkeÅeeueÙeeW Deewj mejkeâej kesâ ceOÙe mecePeewlee efkeâÙee ieÙee 
efkeâ mejkeâej Ssmes efkeÅeeueÙeeW keâes cegÌHeäle peceerve Øeoeve keâjsieer, efpememes ogye&ue keie& kesâ yeÛÛeeW keâes efvepeer efMe#ee 
efvekesâleve keâer Devegkeâbhee Øeehle nes mekesâ~ Fmekesâ yeekepeto Ùes efMe#eCe mebmLeeve efkeefYeVe keâejCeeW Deewj yeneveeW kesâ yetles 
Fve yeÛÛeeW kesâ veeceebkeâve keâes Keeefjpe keâjleer nw~ Ùeefo efkeâmeer Øekeâej Fme keie& kesâ yeÛÛeeW keâes efvepeer efMe#eCe 
mebmLeeveeW ceW DeOÙeÙeve keâe Dekemej Øeehle neslee nw, lees ceeveefmekeânervelee Gve yeÛÛeeW kesâ efMe#eCe-DeefOeiece keâes 
yeeefOele keâjleer nw~ Ùeefo Fve mecemÙeeDeeW mes Gyej keâj efMe#eeLeer& DeOÙeÙeve-ceveve keâjlee nw lees Gmes mejkeâej Éeje 
Øemleeefkele DeefOeefveÙece kesâ Debleie&le cee$e ØeeLeefcekeâ DeLee&led Dee"keeR keâ#ee lekeâ ner efMe#ee «enCe keâjves keâe Dekemej 
Øeehle nes heelee nw! Fmekesâ Ghejeble Gvekesâ Mewef#ekeâ Yeefke<Ùe hej hegveŠ ØeMve efÛeÖ ueielee nw efkeâ Fme DekemLee ceW 
efkeÅeeefLe&ÙeeW kesâ efoMeenerve Yeškeâeke kesâ efueS keâewve efpeccesoej nw? efveŠmebosn, efMe#ee kesâ DeefOekeâej mebyebOeer Fme 
Demeblegefuele heefjheešer ceW mejkeâejer kewOeeefvekeâ efveÙeceeW ceW meblegueve Deewj jheäleej keâer DeekeMÙekeâlee nw, efpememes Ùen 
DeefOekeâej efveyee&Oe ieefle mes Ûeueleer ngF& mecejme meceepe kesâ ie"ve ceW keâejiej nes mekesâ~ 
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‘cegÌHeäle Deewj DeefvekeeÙe& efMe#ee DeefOeefveÙece, 2009’ ceW meefcceefuele efkeefYeVe efveÙeceekeefueÙeeW ceW 6 mes 14 
DeeÙeg keie& kesâ meYeer yeÛÛeeW ceW Meejerefjkeâ Deewj ceeveefmekeâ ™he mes meeceevÙe yeÛÛeeW kesâ meeLe efkekeâueebie yeÛÛes Yeer 
meefcceefuele nQ, efpevekesâ efMe#ee keâe oeefÙelke Yeer ØeMeemeve kesâ efpecces nw~ Fvekeâer efMe#ee keâes og®mle yeveeves kesâ efueS 
efkeefYeVe ØeekeOeeve lewÙeej efkeâÙes ieS nQ~ Ssmes yeÛÛeeW keâes meeceevÙe yeÛÛeeW keâer Dehes#ee DeefOekeâ mvesn Deewj OÙeeve keâer 
DeekeMÙekeâlee nesleer nw, peneB DeefYeYeekekeâeW leLee efMe#ekeâeW keâer Yetefcekeâe ieg®òkehetCe& nesleer nw~ cegÌHeäle Deewj DeefvekeeÙe& 
efMe#ee DeefOeefveÙece kesâ Debleie&le Fve yeÛÛeeW kesâ efueS efkeMes<e meeOeveÙegòeâ efMe#eCe kÙekemLee keâe ØeekeOeeve nw, efpemeceW 
Meejerefjkeâ Skeb ceeveefmekeâ ™he mes #eefle«emle efkeÅeeefLe&ÙeeW keâes GheÙeesieer GhekeâjCeeW ÙeLee - Ssvekeâ, ßekÙe ceMeerve, 
knerueÛesÙej kesâ meeLe efkeefMe<š Yeeef<ekeâ Lesjsheer ke yeÇsue efueefhe Deeefo keâer megefkeOee cegnwÙee keâjeÙeer peeleer nw~ efkeefMe<š 
DeekeMÙekeâlee Ùegòeâ yeÛÛeeW keâer efMe#ee nsleg ‘keäuemšj efjmeesme& meWšj keâesDee@ef[&vesšj Sb[ yuee@keâ efjmeesme& meWšj 
keâesDee@ef[&vesšj’(meerDeejheermeer) Éeje DeefYeYeekekeâeW leLee efMe#ekeâeW kesâ ØeefMe#eCe keâer kÙekemLee keâer ieF& nw, efpememes 
efkekeâueebie yeÛÛeeW keâer efMe#ee ceW efkeâmeer Øekeâej keâer DehetCe&lee ve jn peeS! je<š^erÙe Mewef#ekeâ DevegmebOeeve Deewj 
ØeefMe#eCe heefj<eod (Sve.meer.F&.Deej.šer.) kesâ efoMee efveo&sMeve kesâ Devegmeej— ‘efMe#ekeâ efkeMes<e ØeefMe#eCe kesâbõ 
(Special Training Centre) ceW CWSN (efkeMes<e DeekeMÙekeâlee keeues yeÛÛeeW) keâer henÛeeve keâjWies leLee 
Ssmes yeÛÛeeW keâer efkeefMe<š DeefOeiece DeekeMÙekeâleeDeeW keâes hetje keâjves kesâ efueS DeekeMÙekeâ meneÙelee Skeb GheÙegòeâ 
menÙeesie Øeehle keâjves nsleg mebyebefOele BRCCs/CRCCs keâes metefÛele keâjWies~ DeekeMÙekeâlee heÌ[ves hej CWSN 
keâes meneÙelee Øeoeve keâjves kesâ efueS efMe#ekeâ mebmeeOeve efMe#ekeâeW (Resource Teachers) kesâ meeLe GefÛele 
mecevkeÙe mLeeefhele keâjves keâe Yeer ØeÙeeme keâjWies~’7 DeleŠ osKee peeS lees efkekeâueebie yeÛÛeeW keâer neefMeÙeeke=âle efMe#ee 
kÙekemLee kesâ Øeefle mejkeâej mebkesoveMeerue leLee meÛesleve DekeMÙe Âef<šiele nesleer nw efkeâbleg keâeieÌpeer DeefOeefveÙece keâes 
kÙeekeneefjkeâ Oejeleue hej keâejiej yeveeves keâer efoMee ceW ØeMeemeve keâe jkewÙee yengle mejenveerÙe Âef<šiele veneR neslee 
nw~ 

efve<keâ<e& Š ‘efMe#ee keâe DeefOekeâej DeefOeefveÙece, 2009’ kesâ kesâbõerÙe efyevogDeeW kesâ efkekesÛeve-efkeMues<eCe mes 
mhe<š nw efkeâ Yeejle ceW efMe#ee kesâ megÂÌ{erkeâjCe keâer efoMee ceW Ùen Skeâ cenòkehetCe& heo#eshe nw~ yeeuÙeekemLee ceeveke 
peerkeve keâe meyemes efkeefMe<š keâeue nw~ ke=efæ Skeb efkekeâeme kesâ meejs ue#eCeeW keâe yeerpe keheve Fme keâeue ceW neslee nw~ 
DeleSke, Fme DeefOeefveÙece keâe cetue OÙesÙe Yeejle keâes efkekeâefmele leLee efMeef#ele je<š^ keâer ßesCeer ceW meefcceefuele keâjvee 
nw~ FmeefueS osMe kesâ yeÛÛeeW keâes efMe#ee keâer cetueYetle DeekeMÙekeâlee cegnwÙee keâjeves kesâ meeLe-meeLe efMe#ekeâeW kesâ 
ØeefMe#eCe, efkeÅeeueÙeeW ceW DeeOeejYetle mebjÛevee hej efkeMes<e yeue efoÙee ieÙee uesefkeâve kele&ceeve heefjØes#Ùe ceW Fme 
DeefOeefveÙece keâer ef›eâÙeeMeeruelee hej efkeÛeej efkeâÙee peeS lees Ùen DeefOekeâej meke&kÙeeheer veneR yeve heeÙee nw~ ieewjleueye 
nw efkeâ efMe#ee mebyebOeer efpeleves Yeer efÛebleve-ceveve Deewj DeeOegefvekeâ mebmkeâjCe ieÌ{ efueS peeSB Ùeefo Fmemes ceveg<Ùe ceW 
Ûeslevee, yeewefækeâlee Deewj ceevekeerÙe cetuÙeeW keâe mhebove ve nes lees Fmes efvejLe&keâ ner ceevee peeSiee! FmeefueS je<š^erÙe 
efkekeâemeOeeje ceW 6 mes 14 DeeÙeg keie& kesâ meYeer yeÛÛeeW kesâ efueS kewOeeefvekeâ ™he mes ‘efMe#ee keâe DeefOekeâej 
DeefOeefveÙece, 2009’ cegÌHeäle Deewj DeefvekeeÙe& efMe#ee Øeoeve keâjves kesâ efueS Øeefleyeæ nw efkeâbleg kele&ceeve heefjÂMÙe ceW 
‘efMe#ee’ DeefOekeâejeW keâer metÛeer ceW meefcceefuele neskeâj cee$e mejkeâejer keâeieÌpeer efhešejeW keâe yeesPe yeÌ{e jner nw~ osMe ceW 
oefuele-kebefÛele keieeX mes ueskeâj meeceevÙe pevelee Fme DeefOekeâej-DeefOeefveÙece kesâ efkeefYeVe ØekeâjCeeW mes DeYeer Yeer 
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DeveefYe%e nw~ Gvekesâ efueS heefjkeej keâe YejCe-hees<eCe ØeeLeefcekeâ DeekeMÙekeâlee nw, efMe#ee ieewCe! ogie&ce FueekeâeW ceW 
efkeÅeeueÙeeW keâe DeYeeke, efMe#ekeâeW keâer keâceer, mkeâtue mes yeenj (DeeGš Dee@heâ mkeâtue) leLee mkeâtue ØemLeeefhele 
([^e@heDeeGš) pewmeer mecemÙee ÙeLeekele yeveer ngF& nw~ Fme Ûelegefo&keâ mecemÙee kesâ efueS kesâkeue mejkeâej pekeeyeosn 
veneR nw, kejved kÙeehekeâ ke met#ce mlej hej mLeeveerÙe ØeMeemeve mes ueskeâj ÛejCeyeæ jepÙe Skeb kesâbõ mejkeâej, 
DeefYeYeekekeâ, efMe#ekeâ leLee efkeÅeeueÙeer kÙekemLee Yeer meecetefnkeâ ™he mes efÌpeccesoej nw~ Fme heefjØes#Ùe ceW je<š^ keâer 
peceerveer nkeâerkeâle keâes OÙeeve ceW jKeles ngS osMe kesâ ØelÙeskeâ yeÛÛes keâes efMe#ee keâer heefjefOe ceW Meeefceue efkeâÙes efyevee 
efMe#ee keâe DeefOekeâej DeefOeefveÙece mebMeesOeveeW keâer keâmeewšer keâes heej keâjves kesâ yeekepeto Yeer Deheves ue#ÙeeW ceW hetCe&leŠ 
meheâue veneR nes hee jne nw! DeleSke, efMe#ee ceW iegCeelcekeâ megOeej kesâ Øeefle keâefšyeæ nesvee yesno pe™jer nw~ 
mevoYe& «evLe metÛeer 
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mecekeâeueerve mevoYe& ceW Gheefve<eoeW keâer ceveesJew%eeefvekeâ Âef° 

         [e@0 IeveMÙeece yewjkee   

        (Ùet0peer0meer0 efjmeÛe& Dekee[er&) 

   Øeesheâsmej Skeb DeOÙe#e mebmke=âle efkeYeeie 

Sme0Deej0heer0 jepekeâerÙe heer0peer0 ceneefkeÅeeueÙe 

       yee@boerkegâF&, oewmee, jepemLeeve 

meejebMe- YeejleerÙe Gheefve<eod kesâkeue oeMe&efvekeâ «ebLe ner veneR nQ, Deefheleg kes ceeveke peerkeve kesâ ienve 
ceveeskew%eeefvekeâ Deewj DeeOÙeeeflcekeâ ØeMveeW keâe meceeOeeve Yeer Øemlegle keâjles nQ~ FveceW ceve keâes efkeMes<e cenlke efoÙee 
ieÙee nw~ ceve keâes DebleŠkeâjCe keâe ØecegKe Debie ceeveles ngS Gheefve<eoeW ceW efkekesefÛele nw efkeâ Ùen ve lees hetCe&leŠ FefvõÙeeW 
kesâ meceeve nw Deewj ve ner Deelcee kesâ meceeve MeeÕele nw, Deefheleg Ùen oesveeW kesâ ceOÙe mesleg keâe keâeÙe& keâjlee nw ~ Ùeefo 
ceve mebÙeefcele Deewj Skeâe«e nes lees Deelcee kesâ mee#eelkeâej keâe ceeie& ØeMemle neslee nw Deewj Ùeefo ceve DemebÙeefcele nes 
lees FefvõÙeeB efkeÛeefuele neskeâj ogŠKe keâe keâejCe yeveleer nQ~ kele&ceeve meceÙe ceW peye ceeveefmekeâ DeefmLejlee, leveeke 
Deewj Demegj#ee kewefÕekeâ mecemÙee yeve ieF& nw, leye Gheefve<eoeW keâer ceve mebyebOeer efMe#eeSB DelÙeefOekeâ Øeemebefiekeâ nw~ 
MeesOe DeeuesKe ceW Gheefve<eoeW ceW ceve keâer DekeOeejCee keâe efkekesÛeve Deewj Gmekeâer DeeOegefvekeâ peerkeve ceW GheÙeesefielee 
keâes GoenjCeeW meefnle Øemlegle efkeâÙee ieÙee nw~ 

Meyo kegâÀeer- Gheefve<eo, ceve, DebleŠkeâjCe, Deelcee, yeÿe, ceeveefmekeâ mkeemLÙe, efMe#ee, Ùeesie, Øeemebefiekeâlee, 
meceepe~ 

Øemleekevee (Introduction) 

YeejleerÙe peerkeve oMe&ve keâe cetue GösMÙe kesâkeue yeewefækeâ efpe%eemee keâer hetefle& veneR, Deefheleg peerkeve kesâ ogŠKeebs 
keâe meceeOeeve, hejce Meebefle Deewj cees#e keâer Øeeefhle nw~ Fme meboYe& ceW ceve keâer Yetefcekeâe mes mebyebefOele 
ye=noejCÙekeâesheefve<eod (yeÇÿeefyevog Gheefve<eod) keâe Ùen ceb$e DelÙeble cenlkehetCe& nw~ 

  ceve Skeb ceveg<ÙeeCeeb keâejCeb yevOecees#eÙeesŠ~ 

  yebOeeÙe efke<eÙeemeòeâ cegòeâefveefke&<eÙeb mce=leced~~ 

Ùen Øeefmeæ ceb$e mhe<š keâjlee nw efkeâ ceve ner ceveg<Ùe kesâ yebOeve Deewj cegefòeâ oesveeW keâe keâejCe nw~ Gheefve<eoeW 
ceW ceve keâes met#ce ™he mes mecePeeves keâe ØeÙeeme efkeâÙee nw~ keneB keâne ieÙee nw efkeâ ceve kesâkeue efkeÛeej-Øekeen Ùee 
mebkesoveeDeeW keâe meb«en veneR nw, Deefheleg Ùen FefvõÙeeW Deewj Deelcee kesâ ceOÙe efveÙeb$ekeâ Meefòeâ nw~ kele&ceeve Ùegie, pees 
ceeveefmekeâ DeMeebefle Deewj leveeke keâe Ùegie keâne pee mekeâlee nw, GmeceW Ùen ØeMve Deewj Yeer DeefOekeâ cenlkehetCe& nes 
peelee nw efkeâ Gheefve<eoeW keâer ceve mebyebOeer efMe#eeSB DeeOegefvekeâ peerkeve keâes efkeâme Øekeâej efoMee Øeoeve keâj mekeâleer nw~ 

Gheefve<eoeW ceW ceve keâer DekeOeejCee (Concept of Mind in the Upanishads) 

DebleŠkeâjCe Ûeleg°Ÿe ceW ceve keâe mLeeve-  YeejleerÙe hejbheje ceW DebleŠkeâjCe keâes Ûeej YeeieeW ceW efkeYeeefpele 
efkeâÙee ieÙee nw ÙeLee- kesoevlemeej ceW efvecveevegmeej ØeoefMe&le nw- 

ceveŠ mebkeâuhe-efkekeâuheelcekeâced~ yegefæefve&MÛeÙeeeflcekeâe~ efÛeòe mce=efle™heb~ DenbkeâejesÓefYeceeveelcekeâŠ~ 

 1. ceve (Sankalpa & Vikalp) mebkeâuhe Deewj efkekeâuhe keâjves keâer Meefòeâ ~ 

2. yegefæ (intellect) efveCe&Ùe keâjves keâer #ecelee~ 
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3. Denbkeâej (Ego) ‘‘ceQ’’ keâer Yeekevee~ 

4. efÛeòe (Memory) mce=efle Deewj mebmkeâej~ 

Fve ÛeejeW ceW ceve meyemes DeefOekeâ meef›eâÙe Deewj heefjkele&veMeerue Debie nw 

lewefòejerÙeesheefve<eod- ceveesceÙe keâesMe keâe keCe&ve ~ 

DeLe ceveesceÙeesÓVeceÙeelhejŠ~ lesvew<e hetCe&Š me kee S<e heg®<eefkeOe Ske~ lemÙe hetjs S<e ÙeLee hetke&mÙe~~1 

efpemekeâe leelheÙe& nw efkeâ DeVeceÙe keâesMe (Yeeweflekeâ Mejerj) mes hejs ceveesceÙe keâesMe nw~ ceveg<Ùe Fme ceveesceÙe 
Mejerj mes heefjhetCe& nw~ ÙeneB ceve keâes met#ce Mejerj keâe kesâbõ keâne ieÙee nw Ùener ceve DevegYeke, FÛÚe, mebkeâuhe Deewj 
Ûeslevee keâe keâejCe nw~ Fme Øekeâej ceve keâer kÙeeKÙee heMÛeele kesâ Gheefve<eoeW ceW Deewj mhe<š ™he ceW Øeehle nesleer nw~ 

keâ"esheefve<eo ceW jLe ™hekeâ~ ÙeLee- 
   Deelceeveb jefLeveb efkeefæ Mejerjb jLeceske leg~ 

   yegefæ, leg meejefLeb efkeefæ ceveŠ Øe«enceske Ûe~~2 

 DeLee&le Deelcee keâes jLeer, osn keâes jLe, yegefæ keâes meejLeer, FefvõÙeeW keâes DeÕe Deewj ceve keâes ueieece keâne 
ieÙee nw~ Fmekeâe ienve DeLe& Ùen nw efkeâ- 

• Ùeefo ceve mebÙeefcele nw lees FefvõÙeeB efveÙebef$ele jnleer nw leLee meeOekeâ yeÇÿe Ùee hejce Meebefle keâer Deesj 
De«emej neslee nw~ 

• Ùeefo ceve DemebÙeefcele nw lees FefvõÙeeB DeefveÙebef$ele nes peeleer nw efpememes meeOekeâ mebmeej kesâ ÉvÉ Yeeke 
ceW GuePe peelee nw~ 

cegC[keâesheefve<eod- ceve keâes Skeâe«e keâjves keâe efveo&sMe~ 
  Ée megheCee& meÙegpee meKeeÙee meceeveb ke=#eb heefj<emkepeeles~ 

  leÙeesÙe& SkeâŠ efhehheueb mkeeÉòÙe veMveVevÙees DeefYeÛeekeâMeerefle~~3 

 DeLee&led Skeâ ner ke=#e hej oes megboj, meceeve ™he mes pegÌ[s ngS, meKee ™he he#eer yew"s nQ~ GveceW mes Skeâ 
(peerkeelcee) Gme ke=#e kesâ heâueeW (keâce&heâueeW) keâe mkeeo ueslee nw megKe-ogŠKe keâe DevegYeke keâjlee nw~ otmeje 
(hejceelcee) kesâkeue osKelee jnlee nw Demebie, mee#eer™he, Deheefjkele&veerÙe~ 

  Ùeoe heMÙeŠ heMÙeles ®keäcekeCeË keâlee&jceerMeb heg®<eb yeÇÿeÙeesefveced~  

  leoe efkeÉeved hegCÙeheehes efkeOetÙe efvejbpeveŠ hejceb meecÙeceghewefle~~4 

peye ceveg<Ùe Skeâe«e ceve mes Gme mkeCe&keCe& ØeYeg keâes osKelee nw, pees meyekeâe keâlee& Deewj yeÇÿe keâe œeesle nw, 
leye ken Deheves meYeer heehe-hegCÙeeW mes cegòeâ neskeâj Dece=le yeÇÿe keâes Øeehle keâjlee nw Deewj Ùen ceve keâer Skeâe«elee mes 
ner mebYeke nw~ ÚevoesiÙeesheefve<eod ceve ner yeÇÿe keâe Øeleerkeâ~ 

                                                             
1.  lewefòejerÙeesheefve<eo- melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 

2020-2.3.1 
2.  keâ"esheefve<eo, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 2020, 

DeOÙeeÙe 1, keuueer 3, ceb$e 3 
3.  cegC[keâesheefve<eod melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 2020-

3.1.1 
4.  cegC[keâesheefve<eod melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 2020-

3.1.3 
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  mekeË ceveesceÙeced Fefle~ ceve Ske heg®<eesÓYetle, ceveme Ske ueeskeâeŠ peeÙevles~~5 

ceve ner Deelcee nw ceve ner ueeskeâ nw Deewj ceve ner yeÇÿe nw~ mebmeej ceW pees kegâÚ nw ken meye ceveceÙe nw~ ceve 
ner heg®<e yevee Deewj ceve mes ner meye ueeskeâ GlheVe ngS~ 

ÙeneB ceve keâes me=peveelcekeâ Meefòeâ kesâ ™he ceW osKee ieÙee nw ceve ner keâuhevee keâjlee nw Deewj Gmeer mes peiele 
keâer jÛevee keâe DevegYeke neslee nw~ Fmeer Øemebie ceW OÙeeve keâes efÛeòe mes ßesÙe ceevee ieÙee nw ÙeLee he=Lkeer ceevees OÙeeve 
keâjleer nw, Debleefj#e ceevees OÙeeve keâjlee nw peue ceeveeW OÙeeve keâjlee nw heke&le ceevees OÙeeve keâjles nQ leLee oskelee 
Deewj ceveg<Ùe ceevees OÙeeve keâjles nQ DeleŠ pees kÙeefòeâ ÙeneB OÙeeve keâjles nQ kes ceevees OÙeeve kesâ veece keâe ner DebMe 
heeles nw leLee OÙeeve Yeer yeÇÿe ner nw~ 

ceeC[tkeäÙeesheefve<eod ceve Deewj efÛeòe keâer DekemLeeSB~ 
   peeieefjlemLeevees yeefn<Øe%eŠ mehlee” SkeâesveefkebMeefle- 

   cegKeŠ mLetueYegied kewÕeevejŠ ØeLeceŠ heeoŠ~~6 

 pee«ele DekemLee ceW ceve yee¢e efke<eÙeeW ceW Øeke=òe jnlee nw Ùen ‘kewÕeevej‘ keânueelee nw~ DeLee&le ceeC[tkeäÙe 
Gheefve<eod kesâ Devegmeej ceve keâer leerve DekemLeeSB nw pee«ele, mkehve, meg<egefhle Deewj ÛeewLeer DekemLee legjerÙe, peneB ceve 
hetCe&leŠ ueerve nes peelee nw~ kener legjerÙe ner yeÇÿeefyevog keâer DevegYetefle nw~ 

   cevemees efve«eneÙeòeceYeÙeb meke&Ùeesefievee~ 

   ogKe#eÙe ØeyeesOeMÛeehÙe#eÙee Meebeflejske Ûe~~7 

 DeLee&led mecemle ÙeesefieÙeeW kesâ DeYeÙe, ogKe#eÙe, ØeyeesOe Deewj De#eÙe Meebefle ceve kesâ efve«en kesâ ner DeOeerve 
nw, efpeme Øekeâej kegâMe kesâ De«e Deeie mes Skeâ-Skeâ yetBo kesâ Éeje mecegõ kesâ GlmesÛeve kesâ ØeÙelve kesâ meceeve DeefKeVe 
efÛeòe Deewj GÅeceMeerue jnves keeues ÙeesefieÙeeW kesâ ceve keâe efve«en Yeer KesoMetvÙe jnves mes ner neslee nw~ 

   ye=noejCÙekeâesheefve<eod ceve hej efveÙeb$eCe~ 

ceve keâe efke<eÙeeW keâer Deewj peevee yebOeve nw, Deewj ceve keâe Deelcee ceW efmLej nesvee cegefòeâ nw~ Ùee%ekeukeäÙe Skeb 
DeÕeve mebkeeo ceW DeÕeve kesâ hetÚs peeves hej efkeâ mkeie& ueeskeâ ceW keâwmes yeÌ{e peelee nw leye Ùee%ekeukeäÙe keânles nw efkeâ, 
yecne $e+eflkepe kesâ Éeje ceve ™he Ûebõcee mes~ yeÇÿee Ùe%e keâe ceve nw Deewj Ùen pees ceve nw, kener Ùen Ûebõcee nw, 
ken yeÇÿee nw, ken cegefòeâ nw Deewj kener Deefle cegefòeâ nw~ 

kesâveesheefve<eod ceve mes hejs yeÇÿe~ 
   Ùevcevemee ve cevegles Ùesveeng ce&vees celeced~ 

   leoske yeÇÿe lkeb efkeefÉ vesob Ùeefoocegheemeles~~8 

                                                             
5.  ÚevoesiÙeesheefve<eod, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 

2020-7.1.6 
6.  ceeC[tkeäÙeesheefve<eod DeeieceØekeâjCe, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, 

mebmkeâjCe 2020-3 
7.  ceeC[tkeäÙeesheefve<eod DeÉwle ØekeâjCe, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, 

mebmkeâjCe 2020-40-41 
8.  kesâveesheefve<eod, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 2020-

1.5 
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 efpememes ceve efkeÛeej veneR keâj mekeâlee Deewj efpemekesâ Éeje ceve keâes Yeer %eeve neslee nw Gmeer keâes let yeÇÿe peeve 
Ùen veneR pees ceve mes efkeÛeeje peelee nw~ ÙeneB keâne ieÙee nw efkeâ yeÿe ceve mes hejs nw ceve yeÇÿe keâes veneR peeve 
mekeâlee, hej yeÇÿe mes ner ceve keâes Ûeslevee efceueleer nw~ ceve efkeâ kÙeeKÙee kesâ Ghejeble Gmekeâer Øeke=âefle efvecveevegmeej 
ØeoefMe&le keâer pee mekeâleer nw ÙeLee- 

ceve Deewj Deenej keâe mebyebOe- 
   ‘‘ceve DeenejceÙeŠ‘‘9 

hebefòeâ ceW keâne ieÙee nw efkeâ ceve Yeespeve mes efveefce&le neslee nw~ Fmekeâe leelheÙe& kesâkeue Mejerefjkeâ Yeespeve veneR, 
Deefheleg ceeveefmekeâ Deewj meebmke=âeflekeâ Deenej mes Yeer nw~ Megæ Yeespeve, Megæ efkeÛeej Deewj Megæ mebieefle mes ceve heefke$e 
Deewj Skeâe«e neslee nw~ Ùee%ekeukeäÙe Deewj pevekeâ mebkeeo ceW ceve keâes yeÿe, DeeÙeleve leLee Deevebolee kesâ ™he ceW 
kÙeeKÙeeefÙele efkeâÙee ieÙee nw leLee ØekeâeMe ner efpemekeâe melÙe mke™he nw Ssmee Ùen heg®<e ceveesceÙe nw Gmekesâ DevleŠ 
ùoÙe ceW pewmee Oeeve ke Ùeke neslee nw kewmee ner heefjCeece keeuee neslee nw~ 

   ceve Deelcee keâe mesleg~ 

ye=noejCÙekeâ Gheefve<eo ceW ceve keâes Deelcee lekeâ hengBÛeves keâe meeOeve yeleeÙee ieÙee nw~ peye ceve Deblece&gKeer 
neslee nw leye meeOekeâ Deelcee keâe mee#eelkeâej keâjlee nw leLee ceve ner Deelcee, ceve ner ueeskeâ Deewj ceve ner yeÇÿe nw 
Ssmee keâne ieÙee nw~ keneB hej me=ef<š keâe efkeYeeie ceve, keeCeer Deewj ØeeCe kesâ DeeOeej hej efkeâÙee ieÙee nw Fme ›eâce ceW 
ceveg<Ùe ceve mes ner osKelee nw Deewj ceve mes ner megvelee nw, keâece, mebkeâuhe, mebMeÙe, ße=æe Deße=æe, Oe=efle, DeOe=efle, 
ueppee, yegefæ, YeÙe Ùes meye ceve kesâ ™he nQ~ 

ceve keâer Skeâe«elee Deewj OÙeeve~ 

   ‘‘Ùeoe heMÙeŠ heMÙeles mkeäcekeCe...’’~10 

DeLee&led peye meeOekeâ ceve keâes Skeâe«e keâjlee nw leYeer yeÇÿe keâe DevegYeke keâj mekeâlee nw~ Fmemes mhe<š nw efkeâ 
ceve ner OÙeeve Deewj meceeefOe keâe cetue meeOeve nw~ 

ceve keâe oeMe&efvekeâ mke™he 

1. melke, jpe Deewj leceme- ceve iegCeelcekeâ ™he mes ef$eiegCeelcekeâ nw~ 

2. #eefCekeâlee Deewj efmLejlee- ceve ÛebÛeue Deewj #eefCekeâ nw, uesefkeâve meeOevee Éeje efmLej yeveeÙee pee mekeâlee 
nw~ 

3. yebOe Deewj cees#e keâe keâejCe- ceve keâe ceesn yebOeve nw Deewj Gmekeâe mebÙece cees#e~ 

4. meecetefnkeâ Âef<š-ceve kesâkeue kÙeefòeâiele veneR nw, Deefheleg meecetefnkeâ Ûeslevee keâe Yeer Debie nw~ 

DeeOegefvekeâ peerkeve ceW ceve keâer Øeemebefiekeâlee (Modern Relevance of the Concept of Mind) 

kele&ceeve Ùegie leer›e ieefle, ØeefleÙeesefielee, metÛevee-efkemheâesš Deewj Yeeweflekeâ Deekeâ<e&CeeW keâe Ùegie nw~ 

ceveg<Ùe keâe ceve efvejblej yee¢e efke<eÙeeW kesâ Øeefle Deekeâef<e&le neslee nw~ Ssmes meceÙe ceW ceve keâe mebÙece 
([ceopebme keähesyeheÛemeheoce) peerkeve keâer meyemes cenlkehetCe& DeekeMÙekeâlee nw~ 

                                                             
9.  ÚeboesiÙe Gheefve<eo, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 

2020-6.5.4 
10.  cegC[keâ Gheefve<eod, melÙe›ele efmeæevleeuebkeâej, Gheefve<eod ØekeâeMe, efkepeÙeke=â<Ce ueKeveheeue, «esšj keâwueeMe-1, veF& efouueer, mebmkeâjCe 

2020-2.2.4 
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   ‘‘DemebMeÙeb ceneyeenes cevees ogefve&«enb Ûeueced~  

   DeYÙeemesve leg keâewvlesÙe kewjeiÙesCe Ûe ie=¢eles~~’11 

DeLee&led ceve efveMÛeÙe ner ÛebÛeue nw Deewj keâef"velee mes keMe ceW neslee nw, hejbleg DeYÙeeme Deewj kewjeiÙe mes Fmes 
mebÙeefcele efkeâÙee pee mekeâlee nw~ 

mebÙeefcele ceve keâe DeLe& nw efkeâ ceve keâes Deheves efveÙeb$eCe ceW jKevee, FÛÚeDeeW keâe oeme ve yeveevee, efkeÛeej, 
keeCeer Deewj kÙekenej ceW meblegueve mLeeefhele keâjvee Deeefo~ Ssmee ceve kÙeefòeâ keâes yee¢e  heefjefmLeefleÙeeW mes keâoeefhe 
efkeÛeefuele veneR nesves oslee~ Deepe keâer peerkeveMewueer leveeke, Dekemeeo, ØeefleÙeesefielee, F&<Ùee Deewj Demeblees<e mes otef<ele 
nw~ Ssmes ceW mebÙeefcele ceve keâer cenleer GheÙeesefielee nw~ 

ceeveefmekeâ mkeemLÙe- kele&ceeve ceW Dekemeeo, efÛeblee Deewj leveeke meyemes yeÌ[er ÛegveewefleÙeeB nQ~ Gheefve<eo 
yeleeles nQ efkeâ ceve keâe mebÙece ner ceeveefmekeâ Meebefle keâe DeeOeej nw~ mebÙeefcele ceve kÙeefòeâ keâes efÛeblee, YeÙe Deewj ›eâesOe 
mes cegòeâ jKelee nw~ Ùen ceeFb[hegâuevesme (Mindfulness) Deewj meeFkeâesuee@efpekeâue jsefpeefueÙevme 
(Psychological Resilience) keâes yeÌ{elee nw~ Ùeesie Deewj OÙeeve kesâ DeeOegefvekeâ ØeÙeesie (Meditation, 

Mindfulness) Deewheefve<eo Âef<š hej ner DeeOeeefjle nQ~ 

ÙeLee-  keâe@hee&sjsš keâbheefveÙeeB Deye keâce&ÛeeefjÙeeW keâes ceeb[hegâuevesme š^sefvebie osleer nQ efpememes kes leveeke mes cegòeâ 
jn keâj keâeÙe& keâj mekesâb~ 

efveCe&Ùe #ecelee ceW ke=efæ-  mebÙeefcele ceve kesâ keâejCe kÙeefòeâ efkekeskeâhetCe& efveCe&Ùe uesves ceW meceLe& neslee nw~ 
meeceeefpekeâ mecejmelee kesâ efueS mebÙeefcele ceve kÙeefòeâ ceW meefn<Ceglee, keâ®Cee Deewj mebkeeo #ecelee efkekeâefmele keâjlee 
nw~ Ssmee kÙeefòeâ meceepe ceW Meebefle, menÙeesie Deewj meÆeke keâe mebkeenkeâ yevelee nw~ 

DeeOÙeeeflcekeâ GVeefle- peye ceve mebÙeefcele neslee nw, leye kÙeefòeâ Deelcee keâer DevegYetefle keâj mekeâlee nw~  

   ‘‘Ùelees Ùelees efveMÛejefle ceveMÛebÛeueceefmLejced~  

   lelemlelees efveÙecÙewleoelcevÙeske keMeb veÙesle~~’’12  

 DeLee&led peneB-peneB ceve Yeškeâlee nw, keneR-keneR mes Gmes keeheme ueekeâj Deelcee ceW efmLej keâjvee ner Ùeesie 
nw~ 

kele&ceeve keâeue ceW ceve keâes mebÙeefcele keâjves kesâ meeOeve-  

• OÙeeve (Meditation) Deewj ØeeCeeÙeece keâe DeYÙeeme~ 

• ef[efpešue mebÙece DelÙeefOekeâ meesMeue ceeref[Ùee Deewj m›eâerve meceÙe keâe efveÙeb$eCe~ 

• mke-efkekeskeâ (Self & reflection) Deewj Deelce-efvejer#eCe~ 

• mekeâejelcekeâlee Deewj ke=âle%elee keâe Yeeke~ 

 mebÙeefcele ceve kÙeefòeâ keâes Deelceyeue, OewÙe&, Deewj meblegueve Øeoeve keâjlee nw~ Ùen ceveg<Ùe keâes 
Øeefleef›eâÙeelcekeâ ve neskeâj Øeefleef›eâÙee-me#ece yeveelee nw~ Deepe kesâ Ùegie ceW peye yee¢e efveÙeb$eCe DemebYeke ØeeÙe nw, 
leye Deebleefjkeâ efveÙeb$eCe ner keemleefkekeâ mkeleb$elee nw~ mebÙeefcele ceve ve kesâkeue kÙeefòeâ kesâ efueS, Deefheleg mechetCe& 
meceepe Deewj efkeÕe kesâ efueS Meebefle keâe DeeOeej nw~ 

                                                             
11.  ßeerceÆiekeodieerlee, ßeerke=â<Ceheble Meem$eer, ÛeewKecyee mebmke=âle Øeefle…eve, efouueer, mebmkeâjCe 2008-6.35 
12.  ßeerceÆiekeodieerlee, ßeerke=â<Ceheble Meem$eer, ÛeewKecyee mebmke=âle Øeefle…eve, efouueer, mebmkeâjCe 2008-6.26 
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meejkeekeäÙe-  ‘‘mebÙeefcele ceve ner Meebefle, efmLejlee Deewj Øeieefle keâe Éej nw~’’ 

mekeâejelcekeâ efÛebleve Deewj peerkeve-Âef<š- ceve mebkeâuhe-efkekeâuhe keâe meeOeve nw~ Ùeefo ceve vekeâejelcekeâ 
nw lees peerkeve ogŠKeceÙe yevelee nw Deewj Ùeefo mekeâejelcekeâ nw lees peerkeve jÛeveelcekeâ yeve peelee nw~ 

efMe#ee Deewj kÙeefòeâlke-efkekeâeme- Deepe efMe#ee ØeCeeueer ceW OÙeeve Deewj Skeâe«elee keâer mecemÙee kÙeehekeâ 
nw~ Gheefve<eoeW mes %eele neslee nw efkeâ %eeve kesâkeue yeeOÙe veneR Deebleefjkeâ Yeer nw Deewj ceve keâer Skeâe«elee mes ner 
melÙeeLe& Øeehle neslee nw~ Gheefve<eo keâeueerve ieg®kegâue ØeCeeueer ceW OÙeeve, DeelcemebÙece Deewj ceveesefve«en hej yeue 
efoÙee peelee Lee, pees Deepe keâer Holistic Education keâer DekeOeejCee mes mebhe=òeâ nw~ 

meeceeefpekeâ peerkeve Deewj meecebpemÙe- ceve Ùeefo F&<Ùee, És<e Deewj ›eâesOe mes hetCe& nw lees meceepe ceW 
DemeecebpemÙe GlheVe neslee nw~ Gheefve<eo yeleeles nQ efkeâ mebÙeefcele ceve keâ™Cee cew$eer Deewj men-Deefmlelke keâer Yeekevee 
GlheVe keâjlee nw~ Deepe keâe kewefÕekeâ mebkeâš-peeleerÙe mebIe<e&, Oeeefce&keâ Demeefn<Ceglee, Ùegæ Deeefo Fve meYeer keâe cetue 
keâejCe DemebÙeefcele ceve ner nw~ Ùeefo ceve mebyebOeer Deewheefve<eo efMe#eeDeeW keâe heeueve efkeâÙee peeS lees meeceeefpekeâ 
peerkeve ceW meecebpemÙe mLeeefhele efkeâÙee pee mekeâlee nw~ 

efke%eeve Deewj ØeewÅeesefiekeâer kesâ Ùegie ceW meblegueve-DeeOegefvekeâ peerkeve ceW lekeâveerkeâer Øeieefle ves megKe-megefkeOeeSB 
Øeoeve keâer nQ, hejbleg ceeveefmekeâ DeMeebefle Yeer yeÌ{eF& nw~ Deewheefve<eo %eeve mes mhe<š neslee nw efkeâ yee¢e Øeieefle leYeer 
meeLe&keâ nw peye ceve Deebleefjkeâ ™he mes meblegefuele Deewj Meeble nw~ 

efve<keâ<e& (Conclusion) 

Gheefve<eoeW ceW ceve keâes DelÙeble cenlkehetCe& mLeeve Øeehle nw~ Ùen FefvõÙeeW Deewj Deelcee kesâ ceOÙe mesleg keâe 
keâeÙe& keâjlee nw~ DemebÙeefcele ceve ogŠKe keâe keâejCe nw Deewj mebÙeefcele ceve cees#e keâe meeOeve~ 

kele&ceeve meceÙe ceW, peye ceeveefmekeâ leveeke, efÛeblee Deewj Demegj#ee keâer Yeekevee kÙeehle nes Ûegkeâer nw, leye 
Gheefve<eoeW keâe Ùen mebosMe Deewj Yeer cenlkehetCe& nes peelee nw efkeâ 

• ceve keâes Megæ Deenej, meeOevee Deewj mebÙece mes efveÙebef$ele efkeâÙee pee mekeâlee nw~ 

• mekeâejelcekeâ mebkeâuhe mes peerkeve keâes jÛeveelcekeâ yeveeÙee pee mekeâlee nw~ 

• OÙeeve Deewj DeelceefÛebleve mes ceve keâes efmLej yeveekeâj Deelcee keâe efkeâÙee pee mekeâlee nw~ 

DeleŠ Ùen keâne pee mekeâlee nw efkeâ Gheefve<eoeW keâer ceve mebyebOeer efMe#eeSB kesâkeue ØeeÛeerve ner veneR, Deefheleg 
DeeOegefvekeâ Deewj MeeÕele Yeer nQ~ 

♦♦  
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mebmke=âle kee*dceÙe ceW keefCe&le meveeleve %eeve hejcheje keâer kewefÕekeâ GheeosÙelee         
cenecenesheeOÙeeÙe [e@0 yeeyetueeue ceervee 

 SmeesefmeSš Øeeshesâmej, mebmke=âle efkeYeeie, efouueer efkeÕeefkeÅeeueÙe, 

[e@0 DeeMee efmebn jekele 
SmeesefmeSš Øeesheâsmej, mebmke=âle efkeYeeie 

efouueer efkeÕeefkeÅeeueÙe, efouueer 110007 

 

meejebMe : YeejleerÙe Oeeje hej meveeleve mebmke=âefle keâer menœeeW ke<e& ØeeÛeerve GodYetle ken %eeve ØeCeeueer pees 
ÙeneB kesâ efkeÉeved ceveer<eer-efÛeblekeâeW $e+ef<e-cegefve leheefmkeÙeeW kesâ efokÙe efÛebleve mes Øekeâš ngF& leLee pees hetCe&leŠ 
kew%eeefvekeâ, ieefleMeerue, peerkeble Deewj meeLe&keâ nw, meveeleve %eeve hejcheje kesâ ™he ceW meeke&osefMekeâ, meeke&Yeewefcekeâ Deewj 
meeke&keâeefuekeâ ØeYeeJe jKeleer nw~ YeejleerÙe Oeje hej GodYetle %eeve-efke%eeve, keâuee keâewMeue, Oece&-DeOÙeelce, heg®<eeLe& 
Ûeleg<šÙe, ieefCele, jmeeÙeve, pÙeesefle<e, Ùeesie, DeeÙegke&so efÛeefkeâlmee, Yetieesue, YetieYe&, Keieesue efke%eeve FlÙeeefo meYeer 
efke<eÙe #es$e YeejleerÙe %eeve hejcheje ceW osKes ieS nQ, efpevekeâer kewefÕekeâ cenòee ke Øeemebefiekeâlee 21keeR Meleer kesâ 
kew%eeefvekeâ Skeb lekeâveerkeâer Ùegie ceW mkeerkeâejer ieF& nw Skeb mece«e efkeÕe YeejleerÙe meveeleve %eeve-efke%eeve keâer hejchejeDeeW 
mes mencele nes Gmes Dehevee jne nw~ ØemlegleeuesKe ceW meveeleve %eeve hejcheje kesâ keâefleheÙe DeeÙeeceeW hej Âef<šheele 
efkeâÙee ieÙee nw. pees kewefÕekeâ heefjØes#Ùe ceW Deheveer cenòee oMee&les nQ~ 

Meyo kegâÀeer- meveeleve %eeve-hejcheje, kewefÕekeâ GheeosÙelee, YeejleerÙe %eeve-efke%eeve, $e+ef<e& cenef<e& efkeÉeved 
ceveer<eer-efÛeblekeâ efkeÛeejkeâ, efokÙe efÛebleve, keso kesoebie, ieefCele pÙeesefle<e, ÙeesieefkeÅee, efMe#ee ØeCeeueer~ 

MeesOehe$e- YeejleerÙe Oeje meowke mes DeeÙeeX keâer %eevemLeueer, leheesmLeueer leLee Oece&-keâce& keâer Jen mLeueer 
jner nw, efpeme hej ceneved ceveer<eer efkeÉeved efÛeblekeâ Skeb efkeÛeejkeâeW ves Deheveer leer›e, ØeKej cesOee Deewj Megæ 
DevleŠkeâjCe ceW efokÙe Skeb melÙe Ùee leLÙeelcekeâ %eeve-efke%eeve keâe mee#eelkeâej Skeb DevegYeke efkeâÙee leLee ßegefle 
hejcheje mes meke&peveefnleeLe& Skeb ueeskeâcebieueeLe& meke&$e ØeÛeeefjle-Øemeeefjle keâj DecetuÙe %eeve keâer Oejesnj keâes Deefceš 
yevee efoÙee~ keemleke ceW meveeleve %eeve hejcheje %eeve-efke%eeve keâe ken DeLeen Deewj Demeerce Deeieej nw, efpemeceW efkeÕe 
keâe mecemle %eeve-efke%eeve, keâuee-keâewMeue leLee efMe#ee ke efkeÅeeSB meceeefnle efceueleer nQ Skeb efpevekeâer meowke mes 
kewefÕekeâ GheeosÙelee leLee cenòee jner nw Deewj meowke jnsieer~ Yeejle kesâ ØeeÛeervelece «evLe kesoeW ceW Devevle %eeve-
efke%eeve Yeje heÌ[e nw- ‘kesomÙe meke&efkeÅeeefveOeevelkeced, lees Gmekesâ hejkeleer& Meem$e«evLeeW- DeejCÙekeâ, Gheefve<eod, 
hegjeCe, mce=efleÙeeB leLee Gòejesòej ØeCeerle jeceeÙeCe, ceneYeejle pewmes «evLe Yeer mece«e %eeve ke efkeÅeeDeeW keâe Deekeâj 
YeC[ej yeves ngS osKes ieS nQ~ Yetieesue, Keieesue, kevemheefle, jmeeÙeve efke%eeve, ieefCele, pÙeesefle<e, efÛeefkeâlmee-
DeeÙegke&so, Øeeke=âeflekeâ Skeb MeuÙe, Ùeesie, Oece&-DeOÙeelce FlÙeeefo efkeefYeVe efke<eÙeeW keâe mece«e %eeve-efke%eeve leLee 
efkeefYeVe keâuee keâewMeue Deeefo meYeer keâe meke&ØeLece %eeve nceejs %eeveer OÙeeveer, $e+ef<e-cenef<e&ÙeeW kesâ DevleŠkeâjCe Deewj 
cesOee ceW Øekeâš ngDee, efpemekeâer kew%eeefvekeâlee meefnle DeekeMÙekeâlee, GheeosÙelee mece«e efkeÕe mkeerkeâej keâj jne nw 
Deewj Gmes DeheveeS ngS nw~ ÙeneB keâer mebmkeâej ØeOeeve, %eeve ØeOeeve Deewj kÙeefòeâlke keâe mece«e efkekeâeme keâjves keeueer, 
veweflekeâ cetuÙeeW Ùegòeâ efMe#ee ØeCeeueer Yeer mece«e efkeÕe kesâ mece#e DeeoMe& Øemlegle keâjves keeueer jner nw~ 

Demleg! nceejs kewefokeâ Skeb ueewefkeâkeâ kee*dceÙe kesâ ØeeÛeerve ke Dekee&Ûeerve- meYeer «evLeeW ceW meveeleve %eeve 
hejcheje keâe Øeefleheeove efceuelee nw Deewj kes «evLe mecemle efkeÕe keâe ceeie& Deeueesefkeâle keâj GvnW ueeYeeefvkele keâjles 
nQ~ FmeerefueS ÙeneB keâe %eeve-efke%eeve leLee mebmke=âefle efkeÕeYej ceW ØeLece leLee ßes… nesves keâe ieewjke jKeleer nw leLee 
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kejCeerÙe Skeb ØeMebmeveerÙe nw- ‘mee ØeLecee mebmke=âefleefke&Õekeeje~’ YeejleosMe keâes efkeÕeieg® nesves keâe ieewjke Øeehle Lee, 
keäÙeeWefkeâ Gmeves mece«e efkeÕe keâes %eeve Øeoeve efkeâÙee, nj #es$e ceW %eeveeueeskeâ Øemeeefjle keâj meYeer keâes Gheke=âle efkeâÙee~ 

Yeejleke<e& keâe ØeeÛeerve meeefnlÙe DeLekee keânW efkeâ mecemle Meem$e«evLe mebmke=âle Yee<ee ceW efveyeæ nQ Deewj Ùen 
meke&efkeefole nw efkeâ mebmke=âle Yee<ee meowke mes je<š^erÙe Skeâlee keâer meeOekeâ leLee ‘kemegOewke kegâšgcyekeâced' keâer DekeOeejCee 
keâer Øeefleheeokeâ jner nQ~ DeleSJe mecemle efkeÕe Deewj je<š^eW kesâ efueS ueeskeâcebieue ke pevekeâuÙeeCe keâer mece«e meece«eer 
lees FmeceW efceueleer ner nw, pees efkeâ kewefÕekeâ heefjØes#Ùe ceW veweflekeâlee ke ceevekelee keâe Skeâ meblegefuele Âef<škeâesCe Øeoeve 
keâjves keeueer efmeæ nesleer nw~ meeLe ner ÙeneB kesâ Meem$eeW ceW efveyeæ %eeve-efke%eeve efkeÕe keâer ÛegveewefleÙeeW ke meceeOeeve 
Yeer Øemlegle keâjlee nw Deewj Deheves je<š^ ke efkeÕe keâes GVeefle Deewj efkekeâeme kesâ efMeKej hej ues peeves keeuee yevee ngDee 
nw~ 

Fme meboYe& ceW ØeeÛeervelece «evLeeW kesoeW keâes osKeW lees FveceW efÛeefkeâlmee, ieefCele, heÙee&kejCe, Keieesue, Yetieesue, 
Ùeesie, efMe#ee heæefle, DevÙe efkeefYeVe efkeÅeeDeeW ke keâueeDeeW- FlÙeeefo meYeer kesâ GuuesKe yengefkeOe %eeve keâer hejcheje 
keâes kÙeòeâ keâjles nw~ $e+ikeso kesâ ‘efleœees ÅeekeŠ meefkeleg:~' 1  Skeb ‘efÉ megheCee&s Devleefj#e Åeeb jefMcejmÙee leòeeve~’2 
cev$eeW ceW mhe<š Ùen %eeve efveefnle nw efkeâ he=Lkeer, Ûevõcee Deewj ve#e$eeefo ueeskeâ metÙe& kesâ DeeßeÙe mes efmLele nQ leLee 
he=Lkeer metÙe& keâer heefj›eâcee Ùee heefjYeÇceCe keâjleer nw leLee Gmeer heefjYeÇceCe mes ØekeâeMe Deewj DebOekeâej nesves hej efove-
jele keâe Ûe›eâ melele yevelee jnlee nw~ Fmeer Øekeâej ‘Ùegòeâe ceeleemeerod Oegefj oef#eCeeÙee efkeÕe™hÙeb ef$e<eg Ùeespeves<eg~~’3 

Fme ceb$e ceW Yeer Yetefce kesâ Éeje metÙe& keâe DevegYeÇceCe keâjves keâe GuuesKe ngDee nw~ Fme Øekeâej Devleefj#e ke 
Keieesue Deewj Yetieesue kesâ keemleefkekeâ jnmÙe, Gvekeâer efmLeefle, ieefle Deeefo keâe mešerkeâ ke ÙeLeeLe& %eeve yengle henues 
ner kewefokeâ $e+ef<e-cenef<e&ÙeeW ves Deheves efokÙeefÛebleve Deewj Deelcemee#eelkeâej Éeje Øekeâš keâj efoÙee Lee, peyeefkeâ Yeejle 
kesâ Deueekee DevÙe osMe Fmemes DeveefYe%e Les~ 

peue-veYe Skeb Leue hej Ûeueves keeues Deekeeieceve kesâ efkeefYeVe meeOeveeW keâe Deeefke<keâej ke efvecee&Ce Yeer 
ØeeÛeervekeâeue ceW YeejleerÙe Oeje hej nes Ûegkeâe Lee- Fme leLÙe kesâ ØeeceeefCekeâ GuuesKe Yeer Meem$e«evLeeW ceW efveyeæ nw- 
‘DeÛÚe yeoe levee efieje~~'4 Øemlegle kesoceb$e ceW leLee DevÙe efkeefYeVe cev$eeW ceW efkeceeve veekeeefo veYe-peue kesâ ÙeeveeW 
keâes yeveeves Skeb Gvekesâ mebÛeeueve kesâ GuuesKe5 YeejleerÙe Oeje hej efkeefYeVe Deeefke<keâejeW kesâ nesves keâer hegef<š keâjles nQ~ 
Ùen efMeuhe efke%eeve keâer Glke=â<šlee keâe metÛekeâ nw~ Deheves mece«e %eeve-efke%eeve mes meYeer ceveg<ÙeeW keâes megKeer keâjves 
keâer yeele Fme cev$e ceW mhe<šleŠ keâner ieF& nw, efpemeceW YeejleerÙe meveeleve %eeve kesâ Deveskeâ efke<eÙeeW keâe GuuesKe ngDee 
nw- ‘Gefòe… yeÇÿeCemheles oskeÙevlemlkescens...~’6 ÙeneR keâne ieÙee nw efkeâ ‘meye ceveg<Ùe heg®<eeLe& mes efkeÉeveeW keâe mebie, 
Gvekeâer meskee, efkeÅee, Ùeesie, Oece& Deewj meyekeâe Ghekeâej keâjvee Deeefo GheeÙeeW mes mece«e efkeÅeeDeeW kesâ DeOÙeslee 
hejceelcee kesâ efke%eeve Deewj Øeeefhle mes meye ceveg<ÙeeW keâes Øeehle neW Deewj Fmeer mes DevÙe meyekeâes megKeer keâjW~ Ùepegke&so 
kesâ Øemlegle ceb$e ceW YetieYe& Meem$e Deewj DeefiveefkeÅee keâe %eeve efceuelee nw- ‘Dee›eâcÙe keeefpeved 

                                                             
1.  $e+ikeso, 1/35/6, he=0 71 
2.  kener, 1/35/7 DevÙe meecÙe mLeue 8/31/3 
3.  kener. 1/164/9, he=…-207, DevÙe meecÙe mLeue 5/49/3- ‘Deo$eÙee ÙeÙeles keeÙee&efCe~~’ 
4.  kener, 1/38/13 he=0 79 
5.  kener, 1/34/79,1/30/19 1/25/18: 1/39/6, Ùepegke&so, 6/21 ‘mecegõb ieÛÚ mkeenevleefj#e ieÛÚ~~’  
6.  kener, 1/40/1, he=0 81 
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he=efLekeerceefiveefceÛÚ..~~'7 efyepeueer Deeefo Deefive keâer efkeÅee mes Ùeeve yeveeves Deeefo keâeÙeeX keâer yeele Yeer keso kesâ cev$eeW 
ceW efceueleer nw~8 

ceeveke kesâ Gòece Meejerefjkeâ-ceeveefmekeâ mkeemLÙe nsleg GefÛele Deenej-efkenej keâe jnmÙeesodIeešve Yeer YeejleerÙe 
meveeleve %eeve hejcheje ceW efceuelee nw~ ‘Oeecevles efkeÕeb YegkeveceefOe ceOegcevleb leÓTefce&ced~~' 9  Fme kesocev$e ceW 
ÙeLeeÙeesiÙe Deenej Deewj efkenej mes, heefjßece mes Mejerj keâer DeejesiÙelee yeveeS jKeves keâe %eeve efveefnle nw~ $e+leg kesâ 
Devegmeej GefÛele Keeve-heeve Deewj efkeÛejCe, ÙeesieeYÙeeme FlÙeeefo meYeer yeeleW efceuekeâj ceeveke mkeemLÙe ceW keâejiej 
efmeæ nesleer nw, DeleŠ leovegkeâtue peerkeveMewueer ke meece«eer keâes Deheveevee pe™jer nw, Ùen %eeve Yeer nceejs «evLeeW ceW 
kÙeòeâ efkeâÙee ieÙee nw~10 keso, hegjeCe leLee DevÙe Meem$e«evLeeW ceW efÛeefkeâlmee DeeÙegke&so, MeuÙe, Øeeke=âeflekeâ, peue ke 
keeÙeg FlÙeeefo efkeefYeVe efÛeefkeâlmeeDeeW keâes keâjves DeLee&led Fvemes jesieeW keâe DehemeejCe keâjves keâe %eeve efveefnle nw~ 
kesâkeue ceeveke ner veneR, kejved ceevekeslej efkeefYeVe peerkeOeeefjÙeeW keâer efkeefkeOe Øekeâej kesâ jesieeW ke ÛeesšeW ceW efÛeefkeâlmee 
keâj GvnW mkemLe yeveeves kesâ GuuesKe YeejleerÙe meveeleve %eeve keâer hejcheje kesâ Åeeslekeâ nQ~ ÙeLee DeefivecenehegjeCe kesâ 
efkeefYeVe DeOÙeeÙeeW ceW Deveskeâ efkeÅeeDeeW keâe megboj meceekesMe ngDee nw~ ÙeLeesòeâced DeefivecenehegjeCes- ‘DeeivesÙes efn 
hegjeCesÓefmceved mekee& efkeÅeeŠ ØeoefMe&leeŠ~~'11 mkeemLÙe j#ee mebyebOeer %eeve ceveg<Ùe kesâ efueS DelÙeekeMÙekeâ nw~ DeleŠ 
mkeemLÙe DeLekee DeejesiÙe kesâ efmeæevle, jesie kesâ Yeso Skeb keâejCe, efkeefYeVe Deew<eefOeÙeeW kesâ efkekesÛeve, kewÅe kesâ keâle&kÙe 
ke GheÛeej kesâ GheeÙe, MejerjekeÙeke, iepe DeÕeeefo keâer efÛeefkeâlmee FlÙeeefo meYeer kesâ keCe&ve Éeje DeeÙegke&so keâe %eeve 
keâjeÙee ieÙee nw~12 Deefve<š keâe efvekeejCe cev$eeW kesâ ØeÙeesie Éeje Yeer neslee nw; DeleŠ cev$e-lev$e keâer heefjYee<ee Deewj 
Yeso-ØeYeso yeleueeles ngS efMeke, metÙe&, ieCeheefle, ue#ceer, ieewjer Deeefo oskeer-oskeleeDeeW kesâ Deveskeâ cev$e ke ceC[ue 
yeleeS ieS nQ, efpevekeâes efmeæ keâjkesâ ØeÙeesie keâjves mes efke<e-Meceve, yeeue«en Deeefo keâe efvekeejCe neslee nw~13 Fmeer 
Øekeâej heâefuele pÙeesefle<e, ÙegæpeÙeeCe&ke keâe keCe&ve Skeb %eeve Yeer Fme hegjeCe kesâ keâF& DeOÙeeÙeeW ceW ngDee nw, efpevekeâer 
peevekeâejer Deefle-GheeosÙe efmeæ nesleer nw~ 14  ceneceejer efkeÅee keâe efve™heCe 137keW DeOÙeeÙe ceW efceuelee nw~ keso 
leLee DevÙe «evLeeW ceW efkeefYeVe heeoheeW-ke=#e-kevemheefleÙeeW Skeb peÌ[er-yetefšÙeeW mes Deew<eefOeÙeeW kesâ efvecee&Ce Deewj 
DeejesiÙelee Øeeefhle keâe %eeve Øeehle neslee nw~ cenef<e& Ûejkeâ ves ‘Ûejkeâ mebefnlee’ ceW leLee megßegle ves ‘megßegle mebefnlee’ ceW 
pees jesie efvejesOekeâ, jesie efkeveeMekeâ, DeejesiÙelee ØeoeÙekeâ Deew<eOeerÙe %eeve leLee MeuÙe efÛeefkeâlmeeefo keâe keCe&ve efkeâÙee 
nw, ken keemleke ceW efkeue#eCe nw leLee meowke mes efkeÕe ves Gmes ceevee ke DeheveeÙee nw~ DeeÛeeÙe& megßegle ves megßegle 
mebefnlee ceW Dee" DebieeW keâe efkeYeepeve Øemlegle efkeâÙee nw, efpemeceW MeuÙe efÛeefkeâlmee keâes ØeLece mLeeve hej jKee ieÙee 
nw- ‘‘leÅeLee MeuÙe, MeeueekeäÙe, keâeÙeefÛeefkeâlmee, YetleefkeÅee, keâewceejYe=lÙeced, Deieolev$eb, jmeeÙevelev$eb 
keepeerkeâjCelev$eefceefle~~'’15 Fme Øekeâej Ùes Gve Dee" DebieeW kesâ veece nQ Deewj veeceeveg™he leod-leod efke<eÙeeW kesâ %eeve 
keâer ØeOeevelee nw~ 

                                                             
7.  Ùepegke&so, 11/19, he=0 182 
8.  kener. 35/13, he=0 606 ‘Deve[dkeencevÙeejYeecens keefnveŠ megvleejCees Yeke~~' 
9.  kener, 17/99, he=. 336 
10.  kener. 10/14, he=. 169 Skeb ßeerceÆiekeodieerlee, 6/17 ‘ÙegòeâenejefkenejmÙe ÙegòeâÛes<šmÙe~’ 
11.  DeefivecenehegjeCe, 383/42, he=. 1241 
12.  kener, Yetefcekeâe he=. 21 Skeb DeOÙeeÙe-279-292 
13.  kener, Skeb 293-324 
14.  kener, DeOÙeeÙe 121-126 
15.  mkejce”uee, Yeeie-ØeLeced he=0 23 hej megßegle met$e 1/7 
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MeuÙe Øeef›eâÙee ceW DeeÛeeÙe& megßegle keâe Ùeesieoeve kewefÕekeâ heefjØes#Ùe ceW mejenveerÙe Skeb efkeue#eCe nw~ 
DeeOegefvekeâ Ùegieerve lekeâveerkeâ Deewj efÛeefkeâlmee heæefle keâe Deeefke<keâej menœeeW ke<eeX hetke& YeejleerÙe Oeje hej megßegle 
Éeje keâj efueÙee ieÙee Lee~ MeuÙeeieej (Dee@hejsMeve efLeÙesšj), efkeefYeVe MeuÙe ef›eâÙeeDeeW ke Fme nsleg ØeÙegòeâ 
MeuÙeMem$eeW keâe Deewj efkeefYeVe Øekeâej kesâ jesie ke Gvekeâer efÛeefkeâlmeeDeeW keâe keCe&ve Gvekesâ Fme mebefnlee «evLe ceW Øeehle 
neslee nw~ DeeOegefvekeâ MeuÙe ef›eâÙee ceW FvnW Fme Øekeâej ØeÙegòeâ efkeâÙee peelee nw16- 

1. Úsove- (Excision) keâeškeâj Deueie keâj osvee, pewmes DeMe&, Ûece&keâerue Deeefo~ 

2. Yesove- (Incision) Ûeerje ueieevee, pewmes efkeõefOe~ 

3. uesKeve- (Scraping or scarification) KegjÛevee~ 

4. kesheve (Puncturing) veeskeâoej Mem$e mes Úso keâjvee, efmejekesOe Deeefo keâce&~ 

5. S<eCe (Probing, Exploration) Meueekeâe Éeje veeÌ[er ›eCeeefo keâe helee ueieevee~ 

6. DeenjCe- (Extraction) yeenj KeeRÛekeâj efvekeâeuevee~ 

7. efke«eekeCe (Drainage) jòeâ, uemeerkeâe Deewj hetÙe keâes yeenj efvekeâeuevee~ 

8. meerkeve (Suturing, Stiching) šekesâ ueieevee~ 

Ùes Dee" Øekeâej keâer MeuÙe efÛeefkeâlmeeSB Deepe DeeOegefvekeâ efke%eeve ke lekeâveerkeâer Ùegie ceW kewefÕekeâ mlej hej 
mkeerke=âle Skeb ØeÙegòeâ nes jner nQ~ megßegle Éeje Deheves mebefnlee «evLe ceW 101 Øekeâej kesâ MeuÙeÙev$eeW keâe Deeke=âefle, 
Øekeâej Deewj GheÙeesie meefnle GuuesKe efkeâÙee ieÙee nw, efpevnW DeeOegefvekeâ Ùegie ceW efvejvlej efÛeefkeâlmee kesâ #es$e ceW 
DeheveeÙee Deewj ØeÙeesie efkeâÙee pee jne nw- ‘Ùev$eMeleceskeâesòejced, De$e nmleceske ØeOeeveleceb Ùev$eeCeecekeieÛÚ le$e 
Ûelegefke&MeefleŠ mkeefmlekeâ Ùev$eeefCe, És mevosMeÙev$es, És Ske heÃeefkebMeefle®heÙev$eeefCe~’17 

ieefCele kesâ efmeæevleeW, oMeceueke heæefle, pees[-Iešeke, Yeeie-iegCee FlÙeeefo meYeer keâe %eeve efveÙece-
efmeæevleeW ke mebKÙeeDeeW meefnle nceejs ØeeÛeerveMeem$eeW ceW ieefCele%e efkeÉeveeW ves Øekeâš efkeâÙee nw~ ÙeLee ‘hetCe&ceo: 
hetCe&efceob hetCee&lcegoÛÙeles...~~' Skeb ‘hetCee&lhetCe&cegoÃeefle hetCe&: hetCe&sve efmeÛÙeles~' 18  leLee ‘Meleb menœeceÙegleb 
vÙeye&gocemebKÙesÙeb~~'19 FlÙeeefo kewefokeâ GuuesKe ieefCele kesâ #es$e ceW mebKÙeeDeeW kesâ Oeveelcekeâ $e+Ceelcekeâ Skeb iegCeebkeâ 
ke efkeYeepeve Éeje Øeehle Øeefleheâue Skeb MetvÙe kesâ ØeÙeesie meefnle Mele, menœe, ueeKe Skeb Dejye keâer mebKÙeeDeeW kesâ 
ieefCele ceW nesves Deewj Gmekesâ efmeæevleeW ke ØeÙeesieeW keâes kÙeòeâ keâjles nQ~ meeLe ner ÙeneB Ùen Yeer keâne ieÙee nw efkeâ Ùen 
mecemle %eeve ke Meefòeâ meveeleve nw, Fmes meveeleve keânles nw- ‘meveelevecesveceeng®leeÅe mÙeelhegveCe&keŠ~~' Skeb ‘S<ee 
mevelveer meveceske peelewmLeer hegjeCeer heefj meke& yeYetke~20 Ùen meveeleve Meefòeâ, pees meveeleve keâeue mes efkeÅeceeve nw, ken 
Deepe efheâj veÙeer nesleer nw DeLee&led ØeeÛeerve keâeue keâe mece«e %eeve-efke%eeve nj Ùegie, osMe, keâeue ceW nj efove vekeerve 
™he ceW kele&ceeve keâeue ceW osKee Deewj ØeÙegòeâ ngDee jnlee nw~ 

YeejleerÙe Oeje hej GodYetle ÙeesieefkeÅee keâer DeekeMÙekeâlee, cenòee Deewj GheeosÙelee kewefÕekeâ mlej hej meke&efkeefole 
Skeb meke&mkeerke=âle nw~ Øeefleke<e& 21 petve keâes pees Devleje&<š^erÙe Ùeesieefokeme hetjer ogefveÙee ceW ceveeÙee peelee nw, ken 
nceejer meveeleve ÙeesieefkeÅee keâer cenòee keâe ØeceeCe nw~ Fmeer Øekeâej Ô keâer Okeefve, MebKekeeove FlÙeeefo nceejs 

                                                             
16.  kener, ’’  he=0 24 '’ 5/5 
17.  kener, ’’ 25-26 7/3, 7/6 
18.  DeLeke&keso, 10/8/29, he=0 490 
19.  kener, 10/8/24, he=0 489 
20.  kener, 10/8/23, he=0 30 
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$e+ef<e-cegefveÙeeW Éeje efoÙee ieÙee hejceelcee keâe Jen %eeve-efke%eeve nw, pees mece«e yeÇÿeeC[ ceW Skeâ veF& Tpee& ke 
Meefòeâ keâe mebÛeej keâjlee nw leLee Meejerefjkeâ-ceeveefmekeâ ke DeeOÙeeeflcekeâ Glkeâ<e& ke mkeemLÙe Øeoeve keâjlee nw~ 

YeejleerÙe meveeleve efMe#ee heæefle ieg®kegâue ØeCeeueer keâer yeele keâjW lees YeejleerÙe Oeje hej ØeeÛeerve keâeue ceW 
ØeÛeefuele Ùen efMe#ee kÙeefòeâlke kesâ mece«e efkekeâeme, mebmkeâejeW kesâ DeeOeeve Deewj efkeÅeekeeved yeveekeâj mece«e yebOeveeW 
Deewj ceefueveleeDeeW ke oes<eeW mes cegòeâ keâjves keeueer jner nw- ‘mee efkeÅee Ùee efkecegòeâÙes’ efke<CeghegjeCe keâe Ùen keekeäÙeebMe 
efkeÅee keâer cenòee efmeæ keâjlee nw~ De%eeve, YeÙe, efÛeblee Deewj mecemle Yeeweflekeâ yebOeveeW mes cegefòeâ efkeÅee mes ner Øeehle 
nesleer nw~ YeejleerÙe %eeve hejcheje keâer cenòee ke kewefÕekeâ GheeosÙelee keâes osKeles ngS ner Fmes hegvepeer&efkele keâjves kesâ 
GösMÙe mes DeeOegefvekeâ efMe#ee ØeCeeueer ceW Skeâerke=âle keâjves hej peesj efoÙee pee jne nw leLee Ùeesie efkeÅee, OÙeeve ke 
kÙeeÙeece meefnle DevÙe efkeefYeVe cenlkehetCe& efkeÅeeDeeW ke efke<eÙeeW keâes DeeOegefvekeâ efMe#ee ØeCeeueer ceW meefcceefuele keâjves 
keâer DeheefjneÙe& DeekeMÙekeâlee Øeleerle nes jner nw~ meveeleve ieg®-efMe<Ùe hejcheje kesâ ceeOÙece mes efoÙee peeves keeuee 
%eeve Deepe mes menœeeW ke<eeX hetke& ner mece«e efkeÕe keâes Deekeâef<e&le ke ØeYeeefkele keâj Ûegkeâe nw~ veeuevoe ke le#eefMeuee 
pewmes nceejs efkeÕeefkeKÙeele efkeÕeefkeÅeeueÙeeW ceW efkeosMeer Úe$eeW keâe efMe#ee Øeehle keâjves Deevee Fmekeâe heg<š ØeceeCe jne 
nw~ 

nceejs <e[dkesoe*dieeW keâe %eeve meveeleve %eeve hejcheje keâer yengle yeÌ[er osve jner nw~ efpeme Øekeâej ceeveke kesâ 
efkeefYeVe MejerjekeÙeke Gmekesâ efueS DeekeMÙekeâ ke GheÙeesieer nQ, leÉled ner kesoheg®<e kesâ ™he ceW kesoe” yengle 
DeekeMÙekeâ ke GheÙeesieer nQ~ FmeerefueS efMe#ee, keâuhe, kÙeekeâjCe, efve®òeâ, Úbo, pÙeesefle<e Fve ÚŠ keso DebieeW keâe %eeve 
efMe#ee Øeeefhle Deewj mecemle %eeve-efke%eeve, efkeÅeeDeeW Deewj keâueeDeeW kesâ cece& ke jnmÙe keâes mecePeves nsleg pe™jer nw, 
efpemes nceejs Meem$eeW ceW hetCe& kÙeeKÙee ke kew%eeefvekeâlee kesâ meeLe Øekeâš efkeâÙee ieÙee nw- ‘ÚvoŠ heeoew leg kesomÙe 
efMe#ee IeÇCevleg kesomÙe cegKeb kÙeekeâjCeb mce=leced~~’21 

mecemle Øekeâej kesâ %eeve keâer Øeeefhle Deewj %eeveeueeskeâ keäÙeeW pe™jer nw- Fme leLÙe keâe ØekeâšerkeâjCe keso ceW 
Deveskeâ metòeâ ke cev$eeW ceW efceuelee nw~ Â<škÙe nw ÙeneB efveoMe&ve mke™he Skeâ cev$e ‘meme=keebmeefcekelceveeefiveefcelLee 
eflejesefnleced?’22 DeLee&led efpeme Øekeâej ØeÙelve kesâ meeLe cevLeveeefo mes GlheVe ngS Deefive keâes keeÙeg yeÌ{elee Deewj otj 
hengBÛeelee nw leLee Deefive Øeehle ngS heoeLeeX keâes peueelee nw Deewj otjmLe heoeLeeX keâes ken veneR peueelee, Gmeer Øekeâej 
yeÇÿeÛeÙe&, efkeÅee, ÙeesieeYÙeeme, Oecee&veg…eve Deewj melheg®<eeW kesâ me” mes mee#eeled efkeâÙee Deelcee Deewj hejceelcee meye 
oes<eeW keâes peueekeâj megvoj ØekeâeefMele %eeve keâes Øekeâš keâjlee nw~ Fme Øekeâej YeejleerÙe meveeleve %eeve hejcheje kesâkeue 
hegmlekeâerÙe Skeb Yeeweflekeâ %eeve lekeâ ner meerefcele veneR nw, kejved Fnueeskeâ hejueeskeâ, Yeeweflekeâ DeeOÙeeeflcekeâ FlÙeeefo 
meYeer keâe megmecevkeÙehetke&keâ %eeve Øeehle keâjeleer nw leLee heg®<eeLe& Ûeleg<šÙe keâer meeefOekeâe yeveer ngF& nw~ FmeerefueS ‘S<e 
keŠ mleescees keÙeeb efkeÅeeces<eb ke=peveb peerjoevegce~~’23 keânkeâj YeejleerÙe efMe#ee ke efkeÅeeDeeW keâe ÙeneB kesâ DeehlekeÛeveeW ke 
Meem$eerÙe %eeve keâe DeOÙeÙeve-ceveve-efÛebleve Deewj Gmekeâe melele hejeÙeCe keâjves nsleg ceveg<ÙeeW mes Dee£eve efkeâÙee 
ieÙee nw~ 

efve<keâ<e&:- meveeleve %eeve keâer hejcheje keâes peeveves-mecePeves Deewj Gmekeâe kewefÕekeâ heefjØes#Ùe ceW heÙee&ueesÛeve keâjves 
mes Ùen yeele mhe<šleŠ nceejs mece#e Deeleer nw efkeâ efveŠmevosn YeejleerÙe %eeve-efke%eeve keâer hejcheje DeefleØeeÛeerve Skeb 
meke&ØeLece YeejleerÙe %eevemLeueer leheŠmLeueer hej nceejs efkeÉeved ceveer<eer-efÛevlekeâ efkeÛeejkeâ, cesOeekeer $e+ef<e-cegefveÙeeW 
ke cenef<e& leheefmkeÙeeW kesâ efokÙe%eeve keâe Øeefleheâue jner nw~ efpemeceW efkeÕe kesâ mece«e efke<eÙeeW ke leòkeeW keâe ÙeLeeLe& %eeve 

                                                             
21.  heeefCeveerÙe efMe#ee, 41-42 
22.  $e+ikeso, 3/9/5, he=0 383, meecÙe mLeue- Ùepegke&so, 11/22, 28/35 
23.  kener, 1/165/15, he=0 276 
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hetCe& kew%eeefvekeâlee kesâ meeLe osKee ieÙee nw~ DeeuesKeesòeâ efkeefYeVe efke<eÙe meke&ØeLece YeejleerÙe meveeleve hejcheje keâer osve 
jns nQ, efpevnW ke<eeX mes mece«e efkeÕe ves ceevee ke mkeerkeâej efkeâÙee nw leLee 21keeR Meleer kesâ DeeOegefvekeâ efke%eeve ke 
lekeâveerkeâer Ùegie ceW nceejer %eeve hejcheje keâes leke&â ke efke%eeve keâer keâmeewšer hej peeBÛe-hejKeves kesâ yeeo mecemle efkeÕe 
nceejs %eeve-efke%eeve keâer Deesj GvcegKe ner jne leLee Gmes ØeÙeesie Je kÙekenej ceW uee jne nw~ efveŠmevosn Ùen 
YeejleerÙe meveeleve %eeve keâe ieewjke nw, cenlee ke efkeue#eCelee nw~  
meboYe& «evOe metÛeer 

1. Meem$eer, melÙekeerj (mebheeokeâ), $e+ikeso, Ùepegke&so, DeLeke&keso, efÉleerÙe mebmkeâjCe 2017, [er.heer.yeer. 
heefyuekesâMevme, 110, ÛeekeÌ[er yeepeej, efouueer-6. 

2. mkejce”uee, mebmke=âle $ewceeefmekeâer MeesOeheef$ekeâe, ‘YeejlemÙe ØeeÛeerve %eeve-efke%eeveced' Yeeie-1, 2 Dekeäštyej-
efomecyej, 2021 Skeb pevekejer-ceeÛe&, 2022, ke<e& 47, Debkeâ-1, jepemLeeve mebmke=âle Dekeâeoceer, peÙehegj 
mes ØekeâeefMele~ 

3 mkeeceer ØeYegheeo, ßeerßeerceod S. meer. Yeefòeâkesoevle, ßeerceÆiekeodieerlee, 2009, Yeefòeâ kesoevle yegkeâ š^mš, 
pegnt cegcyeF&~ 

4. Pee, megjkeâevle (Devegkeeokeâ Skeb mecheeokeâ), DeefivecenehegjeCe, mebmkeâjCe, 2011, ÛeewKecyee mebmke=âle 
meerjerpe Dee@efheâme, keejeCemeer~ 

   
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meesuenkeerb mes De"ejnkeeR Meleeyoer kesâ ceOÙe heÇewÅeesefiekeâer :  

ke=âef<e Skeb mebyeæ ie=n-GÅeesieeW kesâ mevoYe& ceW  
ceesvet kegâceej  

MeesOeeLeer&, Fefleneme efkeYeeie,  
keâeMeer efnvot efkeMkeefkeÅeeueÙe, keejeCemeer 

[e@0 melÙeheeue Ùeeoke 
Deefmemšsbš heÇesHeâsmej, Fefleneme efkeYeeie, 
keâeMeer efnvot efkeMkeefkeÅeeueÙe, keejeCemeer 

meejebMe- heÇeÛeerve keâeue mes ueskeâj ceOÙe keâeue Deewj Gmekesâ yeeo Yeer uebyes meceÙe lekeâ YeejleerÙe ke=âef<e 
keâeHeâer mece=æ efmLeefle ceW jner nw~ ceOÙe keâeue ceW meesuenkeerb mes Dešd"ejnkeerb Meleeyoer kesâ ceOÙe Yeejle kesâ 
DeefOekeâebMe YeeieeW hej cegieueeW keâe Meemeve Lee~ Fme keâeueekeefOe ceW Yeer Deeyeeoer keâe DeefOekeâebMe Yeeie ieÇeceeW ceW 
efvekeeme keâjlee Lee leLee Gvekeâer Deepeerefkekeâe keâe heÇcegKe meeOeve ke=âef<e Skeb heMegheeueve Lee~ Deeyeeoer keâe ken Yeeie 
pees veiejeW ceW jnlee Lee, ken Yeer heÇlÙe#e-DeheÇlÙe#e ™he mes ke=âef<e Glheeove mebyebOeer ieefleefkeefOeÙeeW mes pegÌ[e Lee~ 
Meemekeâ keie& Deewj Gmekesâ peeieerjoej Skeb peceerboej Yeer keâeHeâer meercee lekeâ Deheveer mece=efæ kesâ efueÙes ueieeve hej 
efveYe&j Les~ cegieue MeemekeâeW Skeb mecekeâeueerve DevÙe heÇebleerÙe MeemekeâeW ves DeefOekeâ mes DeefOekeâ cee$ee ceW ueieeve keâer 
Gieener keâjves kesâ efueÙes ke=âef<e Glheeove leLee Fmemes mebyebefOele ie=n-GÅeesieeW keâes yeÌ{ekee efoÙee~ Fme keâeue ceW Yeejle 
ceW ke=âef<e #es$e DeveskeâeW vekeerve heÇewÅeessefiekeâer keâe efkekeâeme ngDee leLee efkeosMeeW mes veÙeer HeâmeueeW keâe Deeieceve ngDee 
efpemekesâ Heâuemke™he ke=âef<e Glheeove ceW ke=efæ ngF& Deewj ieÇeceerCe DeLe&kÙekemLee cepeyetle ngF&~ cegieue keâeue ceW 
efkeâmeeveeW ves ke=nod mlej hej vekeâoer Heâmeue Gieevee heÇejbYe efkeâÙee efpememes Gmemes mebyeæ efkeefYeve> Úesšs-Úesšs ie=n 
GÅeesieeW keâe Yeer efkekeâeme ngDee~  

Meyo kegâÀeer- DeLe&kÙekemLee, ceOÙekeâeue, YeejleerÙe ke=âef<e, ieÇeceeW, ke=âef<e Glheeove, ueieeve, ie=n-GÅeessieeW, 
veÙeer HeâmeueeW, vekeâoer Heâmeue, heÇewÅeesefiekeâer~ 

MeesOe DeeuesKe :- heÇeÛeerve keâeue mes efnbogmleeve Skeâ meIeve ke=âef<e keâjves keeuee osMe nw~ 16keerb mes 18keerb 
Meleeyoer ceW keveeW Deewj PeeÌ[-PebKeeÌ[ (keveeshepeeW) keâe efkemleej Je=nod leLee ke=âef<e ÙeesiÙe Yetefce keâe Deekeâej 
legueveelcekeâ ™he mes Úesše Lee~ Fmes Deueekee, Gme meceÙe cekesefMeÙeeW kesâ efueÙes Ûeejeieen Yetefce keâe Deekeâej Yeer 
keânerb DeefOekeâ yeÌ[e Deewj GheueyOe Lee efpememes efkeâ Gvekesâ Yeespeve Deewj hees<eCe mebyebOeer mecemÙeeDeeW keâe efvejekeâjCe 
menpe ner nes peeÙee keâjlee Lee~ cegieuekeâeueerve Yeejle ceW Deewmele Ghepe Øeefle nskeäšsÙej keânerb DeefOekeâ Leer~1 cegieue 
keâeue ceW ke=âef<e #es$e keâe efkemleej iebieeIeešer kesâ cewoeve leLee ceOÙe Yeejle ceW DeeOes leLee DevÙe #es$eeW ceW oes-efleneF& 
mes ueskeâj Skeâ yešs heeBÛekeW Yeeie lekeâ Lee~ Fme keâeue ceW ke=âef<e Dehes#eeke=âle DeefOekeâ GhepeeT peceerve lekeâ meerefcele 
Leer Deewj Tmej #es$e leLee Ûeejeieener cewoeve keâe efkeMeeue #es$e GheueyOe Lee~ Fme keâeue ceW ve kesâkeue heÇefle kÙeefòeâ 
heMegheeue Éeje Glheeove DeefOekeâ cee$ee ceW neslee Lee yeefukeâ ke=âef<e keâeÙeeX ceW heMegMeefòeâ keâe Fmlesceeue Yeer pÙeeoe 
neslee Lee Deewj heÇlÙeskeâ Iej-heefjkeej kesâ heeme ke=âef<e Yetefce #es$e DeefOekeâ mes DeefOekeâ cee$ee ceW Lee~2 ke=âef<e keâeÙeeX ceW 
yewueeW keâe heÇÙeesie ke=nod mlej hej efkeâÙee peelee Lee~ Kesle keâer pegleeF& kesâ efueÙes ueesns mes yeves Heâeue keâe heÇÙeesie efkeâÙee 

                                                             
1.  nyeerye, FjHeâeve, ceOÙekeâe}erve Yeejle: Skeâ meYÙelee keâe DeOÙeÙeve, keeCeer heÇkeâeMeve, veÙeer efouueer, 2023, he=0 142 
2 . nyeerye, FjHeâeve (DevegJeeo- jcesMe jeJele), YeejleerÙe Fefleneme ceW ceOÙekeâeue, JeeCeer ØekeâeMeve, veÙeer efouueer, 2022, he=0 232 
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peelee Lee pees efceóer Guešles Les leLee yewueeW Éeje Gvnsb KeerbÛee peelee Lee~ YeejleerÙe nue nukesâ nesles Les Deewj Gvemes 
Thej keâer GhepeeT Yetefce keâes ner peeslee peelee Lee~ Fve nueeW keâe heÇÙeesie ienjer peesleeF& kesâ efueÙes venerb neslee Lee~ 
1670 kesâ oMekeâ ceW pee@ve HeâsefjÙe ves heefMÛeceer mecegõ leš keâer nuekeâer peceerve keâes Keesoves kesâ efueÙes heÇÙe&gòeâ keâ"esj 
uekeâÌ[er kesâ Heâue keeues nue keâe GueêsKe efkeâÙee nw~3  

ceOÙekeâeue ceW YeejleerÙe nue kesâ meeLe yegDeeF& keâjves keeueer ceMeerve keâe heÇÙeesie nesves ueiee Lee~ hetke& 
DeewheefvekesefMekeâ keâeue mes hetke& mebhetCe& Yeejle ceW Fmekeâe heÇÙeesie nesves kesâ yeekepeto 1516 F&0 ceW Skeâ hegle&ieeueer 
heÙe&kes#ekeâ Éeje Fmekeâe keCe&ve efceuelee nw~ Yešdkeâue #es$e kesâ keâveeje yebojieen kesâ Deeme-heeme Oeeve keâer Kesleer kesâ 
yeejs ceW keCe&ve keâjles ngÙes yeejyeesmee ves efueKee nw efkeâ peye Kesle ceW heeveer Yej peelee nw leye KesleeW ceW peesleeF& keâjles 
meceÙe nue kesâ Heâeue kesâ meeLe Skeâ KeesKeueer veuekeâer ueieer nesleer nw efpemeceW Oeeve Yeje jnlee nw Deewj Fmeer kesâ Éeje 
Oeeve keâe yeerpe nue kesâ heerÚs-heerÚs efiejlee jnlee nw Deewj heeveer kesâ Deboj Yetefce ceW oye peelee nw~4 me$enkeerb meoer kesâ 
heÇLece ke<eeX ceW DeceeveGueêe ngmewveer ves Deheves ke=âef<e mebyebOeer uesKeve ceW yeesDeeF& kesâ meceÙe yeerpe keâer yejyeeoer keâes keâce 
keâjves kesâ efueÙes efÚõ jesheCe efkeefOe keâe Yeer keCe&ve efkeâÙee nw~ efkeMes<e ™he mes keâheeme keâer Kesleer kesâ meboYe& ceW Gmeves 
efueKee nw efkeâ kegâÚ #es$eeW ceW efkeâmeeve Skeâ uekeâÌ[er kesâ vegkeâerues [b[s keâes peceerve ceW Iegmeekeâj Úesše mee ie[d{e keâjles 
nwb, efHeâj GveceW yeerpe [euekeâj Gmes efceóer mes {keâ osles nwb~ Fme heÇkeâej keâer yegDeeF& mes heewOee DeÛÚe efkekeâefmele neslee 
nw~5 meesuenkeerb mes Dešd"ejnkeeR Meleeyoer kesâ oewjeve YeejleerÙe ke=âef<e ceW Keeo keâe heÇÙeesie yengle ner keâce ngDee keâjlee 
Lee~6  Keeo kesâ ™he ceW peevekejeW kesâ ieesyej mes yeveer Keeo kesâ Deefleefjòeâ DevÙe efkeâmeer Keeo kesâ heÇÙeesie keâe keâece ner 
keCe&ve efceuelee nw~ me$enkeerb Meleeyoer ceW heefMÛeceer mecegõer leš hej ceÚueer keâer Keeo kesâ heÇÙeesie keâe keCe&ve nw, hejbleg 
Ùen Dehekeeo nw~7  

meesuenkeerb meoer kesâ Deble lekeâ Yeejle kesâ efkeâmeeve yeÌ[er mebKÙee ceW efkeefYeve> heÇkeâej keâer Heâmeues Gieeles Les~ 
SefMeÙee Deewj DeHeâÇerkeâe kesâ DevÙe osMeeW keâer leguevee ceW Yeejle keâer DeLe&kÙekemLee efkeefkeOeleehetCe& Leer~ ÙeneB iesnttb, 
Ûeekeue, Ûevee, peew, oeue, yeepeje Deeefo KeeÅeeve HeâmeueeW leLee keâheeme, veerue, ÛeeÙe, ievvee, efleuenve Deeefo 
keeefCeefpÙekeâ HeâmeueeW keâe Glheeove neslee Lee~ 8  Deyeue Heâpeue ves 1595 F&0 ceW DekeOe mes ceguleeve lekeâ kesâ 8 
cegieue heÇebleeW kesâ ieÇeceerCe efpeueeW ceW keâj keâer ojeW keâes efveOe&eefjle keâjves kesâ efueS HeâmeueeW keâer Skeâ metÛeer lewÙeej 
efkeâÙee~ Fme metÛeer ceW jyeer keâer Heâmeue ceW 16-21 HeâmeueeW Deewj KejerHeâ ceW 28 HeâmeueeW keâe keCe&ve nw~9  KejerHeâ 
keâer heÇcegKe HeâmeueW yeepeje, pkeej Deewj cees" Leer~ KejerHeâ ceW DevÙe iewj KeeÅe Heâmeue Leer-keâheeme, Oeeve, meve Deewj 
Go&~ KejerHeâ keâer HeâmeueeW ceW keâheeme kesâ #es$e ceW 17keerb Meleeyoer ceW ke=efæ ngF& peyeefkeâ pkeej keâe heÇeOeevÙe Lee~ jyeer 
keâer mekee&efOekeâ cenòJehetCe& Heâmeuesb Leer- Ûevee, iesntB, Deewj peew~ DevÙe jyeer HeâmeueW kesâkeue keâkeâÌ[er, Kejyetpee Deewj 
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LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 63 
 

lejyetpe keâes ÚesÌ[keâj cenòJehetCe& venerb Lee~ efkeefYevve efceefßele Heâmeuesb pewmes ieespeejes DeLekee ieespeeF& (iesntB Deewj peew 
efceefßele), ieesÛeveer (iesntB Deewj Ûevee) leLee yesHeâÌ[ (iesntB, peew, Ûevee Deewj ceoj keâer efceefßele Heâmeue) Yeer yeesF& 
peeleer Leer~10 cegieue keâeue ceW cetuÙeeW kesâ DeeOeej hej efkeâmeeve keâYeer Skeâ lees keâYeer otmejer Heâmeue yeeslee Lee, Deewj 
ueeYe neslee efoKeeF& oslee lees veF& Heâmeuesb yeesves kesâ efueÙes Yeer lewÙeej jnlee Lee~11 Kesleer mes pÙeeoe Ghepe uesves kesâ 
efueÙes jepÙe Éeje efkeâmeeveeW keâes lekeâekeer $e+Ce Yeer efoÙee peelee Lee~12  

peye lekeâ yengle DeefOekeâ peceerve GheueyOe Leer leye lekeâ peceerve kesâ Skeâ šgkeâÌ[s hej jyeer Ùee KejerHeâ keâer Skeâ 
ner Heâmeue keâe Glheeove neslee Lee Deewj otmejer Heâmeue ceW Ùen Yetefce Keeueer ÚesÌ[ oer peeleer Leer~ jyeer Deewj KejerHeâ 
oesveeW HeâmeueW Gieeves keeueer (oes Heâmeuee) peceerveW keâeHeâer keâce Leer~ Deveskeâ efkeâmeeve efkeâmeer Yeer Heâmeue Ûe›eâ hej 
Deceue venerb keâjles Les keäÙeeWefkeâ efkeâmeeve Heâmeue Ûe›eâ kesâ iegCeeW keâes venerb mecePeles Les~ nueebefkeâ 18keerb Meleeyoer ceW 
yebieeue ceW Oeeve, lebyeekeât Deewj keâheeme kesâ Glheeove keâe Heâmeue Ûe›eâ efkekeâefmele nes ieÙee Lee Deewj DebieÇspeeW keâer 
efjheesšex ceW 19keerb Meleeyoer kesâ heÇejcYe ceW ner efkeefYeve> FueekeâeW ceW ›eâceMe: Skeâ kesâ yeeo Skeâ Heâmeue Glheeefole keâjves 
keâer hejcheje keâe keCe&ve efceuelee nw~ 13  17keerb Meleeyoer ceW oes veF& Heâmeuesb pegÌ[er-lebyeekeât Deewj cekeäkeâe~ 14  efnvo 
cenemeeiej ceW hegle&ieeefueÙeeW kesâ DeeefOehelÙe kesâ yeeo YeejleerÙe HeâmeueeW keâer uebyeer metÛeer ceW veÙes heewOeeW keâer metÛeer pegÌ[ 
ieF& efpemeceW mes Skeâ heÇcegKe Heâmeue lebyeekeât Leer~15  

Dekeâyej kesâ Meemevekeâeue kesâ Debeflece oewj ceW efnvogmleeve ceW lebyeekeât keâe meke&heÇLece GueêsKe efceuelee nw~ 
1604 F&0 ceW Dekeâyej keâes Skeâ DeefOekeâejer Demeo yesie keâpekeerveer, pees okeäkeâve efkeâmeer MeemekeâerÙe keâeÙe& nsleg ieÙee 
Lee, ves Fmekeâe GueêsKe efkeâÙee nw~ Demeo yesie keâpekeerveer ves Deheves ke=òeeble keekeâÙee-S-Demeo yesie ceW efueKee nw efkeâ 
yeerpeehegj ceW lebyeekeât keâe Ketye heÇÛeueve Lee~ Gòej Yeejle ceW cewbves keâYeer Ùen venerb osKee Lee~ cewbves kegâÚ Kejero 
ueer...cewbves ngkeäkeâe keâes yeeoMeen meueecele keâes YeWš efkeâÙee efpememes kes keâeHeâer heÇmevve ngÙes leLee cegPes ngkeäkesâ keâes 
lewÙeej keâjkesâ Gvekesâ meeceves jKeves keâe DeeosMe efceuee~ pewmes ner yeeoMeen ves Gmes heerves keâer keâesefMeMe keâer lees Skeâ 
nkeâerce ves Gvnsb Ssmee keâjves mes cevee keâj efoÙee~ uesefkeâve yeeoMeen ves cegPes KegMe keâjves kesâ efueÙes Skeâ-oes keâMe 
efueÙee efpemekesâ yeeo Keeve-S-Deepece keâes heerves kesâ efueÙes efoÙee~ yeeoMeen ves Deheves Yew<eefpekeâ keâes lebyeekeât kesâ iegCe-
oes<e hejer#eCe keâe DeeosMe efoÙee~...ceQ yengle mes ngkeäkesâ Deewj keâeHeâer lebyeekeât ueeÙee Lee efpemes cewbves ojyeeefjÙeeW keâes 
YeWš keâj efoÙee~ Ùen Fleveer heÇÛeefuele ngF& efkeâ kÙeeheejer Gmes cebiee keâj yesÛeves ueies, ueeYe G"eves ueies~ ngkeäkeâe heerves 
keâer Deeole lespeer mes Heâwueer efkeâbleg yeeoMeen ves efHeâj keâYeer ngkeäkeâe venerb efheÙee~16  iegpejele ceW 1613 F&0 ceW lebyeekeât 
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keâe Glheeove neslee Lee Deewj Fmekesâ yeeo lebyeekeât keâer Kesleer keâe efkemleej lespeer mes nesves ueiee~17 meesuenkeerb Meleeyoer 
kesâ MeerIeÇ yeeo lebyeekeât keâer Kesleer heefMÛeceer Ieeš ceW Meg™ ngF&~18 me$enkeerb Meleeyoer keâer Meg™Deele ceW DeejcYe ngF& 
lebyeekeât keâer Kesleer Meleeyoer kesâ ceOÙe lekeâ Yeejle kesâ ueieYeie nj efnmmes ceW Heâwue ieF&~ ieesoekejer Deewj ke=â<Cee veoer 
kesâ [suše kesâ Deeme-heeme kesâ efpeueeW ceW Fmekeâe pÙeeoe heÇmeej ngDee~19  

Fmeer meceÙe cekeäkeâe osMe keâe heÇcegKe KeeÅeeVe Deveepe Lee Deewj osMe kesâ efkeMeeue #es$e ceW Fmekeâe Glheeove Yeer 
Gmeer Meleeyoer ceW ngDee~20 yengle efoveeW lekeâ Ùen OeejCee yeveer jner efkeâ cekeäkeâe keâer Kesleer 19keerb Meleeyoer ceW Meg™ 
ngF& Leer efkeâbleg iees[s ves Fmekeâe Deefmlelke 17keerb Meleeyoer ceW ceneje<š^ ceW mLeeefhele efkeâÙee nw~ Deheves heÇÛeefuele veece 
cekeäkeâe kesâ lenle Gmekeâe efpe›eâ Gve HeâmeueeW kesâ meboYe& ceW efceuelee nw efpevekeâe nkeeuee hetkeer& jepemLeeve kesâ meboYe& ceW 
1644 F&0 ceW efkeâÙee ieÙee Lee~21 ueeue efceÛe& keâe meke&heÇLece Glheeove oef#eCe Yeejle ceW ngDee Deewj ueieYeie 18keerb 
Meleeyoer kesâ ceOÙe lekeâ Gòejer Yeejle ceW Fmekeâe Glheeove nesves ueiee~ veF& ogefveÙee keâer HeâmeueeW-cetbieHeâueer, meeceevÙe 
Deewj ceer"e Deeuet, šceešj Deewj efYeb[er, Oeerjs-Oeerjs YeejleerÙe peuekeeÙeg kesâ Devegkeâtue yeveeÙes ieÙes Deewj Gvekeâe 
Glheeove nesves ueiee~22  

17keerb Meleeyoer ceW petš Skeâ keâce cenlkehetCe& Heâmeue Leer Deewj Fmekeâer Kesleer yebieeue ceW efmeHeâ& mLeeveerÙe 
Kehele kesâ efueÙes nesleer Leer~ DeHeâerce keâer Kesleer keâes yeÌ{ekee efoÙee ieÙee Deewj ceeuekee Skeb efyenej ceW Ùen yeÌ[s hewceeves 
hej GhepeeF& peeleer Leer~23 DeHeâerce Deewj ceWnoer keâer oes Heâmeuesb heÇejefcYekeâ ceOÙekeâeue ceW Fmueece kesâ DevegÙeeefÙeÙeeW 
Éeje Yeejle ceW ueeF& ieF& Leer~ DeHeâerce keâer Kesleer keâe meke&heÇLece GueêsKe meulevelekeâeueerve Feflenemekeâej efpeÙeeGöerve 
yeveer& ves ÛeewonJeeR Meleeyoer ceW efkeâÙee nw~24  

heÇeÛeerve keâeue mes ner Yeejle ceW Keeves kesâ efueÙes DeveepeeW keâes heermee peelee Lee pees cegKÙeleÙee neLe mes ÛeueeÙes 
peeves keeueer helLej keâer Ûekeäkeâer mes heermee peelee Lee~ Skeâ nQef[ue mes Ietceves keeueer nLeÛekeäkeâer keâe efÛe$eCe 
efceHeâleen-Gue-Heâgpeeuee (1469 F&0) ceW efceuelee nw~ 1670 kesâ oMekeâ ceW HeÇâeštÙej ves efueKee nw efkeâ YeejleerÙe 
heeflveÙeeB Dehevee Deveepe nLeÛekeäkeâer mes heermeleer Leer Deewj Gme meceÙe kes ieerle ieeleer, ieheMehe keâjleer Deewj heÇmeve> 
jnleer Leer~ 25  cegieue keâeue ceW Skeâ Ssmeer ieeÌ[er keâe GueêsKe efceuelee nw pees Ûeueles meceÙe Deveepe heermeleer Leer~ 
efvepeecegöerve Denceo veecekeâ Feflenemekeâej ves Fme Ùeb$e keâer Keespe keâe ßesÙe Dekeâyej kesâ ojyeejer efkeÉeved ceerj 
Heâlengueêen Meerjepeer keâes efoÙee nw peyeefkeâ Deyegue Heâpeue (1595) kesâ Devegmeej, Fmekeâe Devkes<ekeâ mkeÙeb Dekeâyej 
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Lee~26 1593 F&0 ceW MesKe efvepeecegöerve Denceo ves ceerj Heâlenguueen Meerjepeer Éeje efkeâÙes ieÙes DeefJe<keâej kesâ yeejs 
ceW efueKee nw efkeâ Jes Depeeryeesiejerye Ùeb$eeW kesâ efJe%eeveeW (Guetces iejeryee), pewmes DeveesKeW Deewj peeogF& Ùeb$eeW ceW Yeer 
kegâMeue LeW~ cemeueve Gvnesvebs Skeâ ieeÌ[er hej jKeer Skeâ Ûekeäkeâer F&peeo keâer pees Deheves Deehe Ûeueleer Deewj Deeše 
heermeleer Leer~ 27   Deyegue Heâpeue ves ieÌ[Ûekeäkeâer (keâeš&-efceue) kesâ yeejs ceW efueKee nw efkeâ ‘‘Deheveer cenejle mes 
peneBheveen ves Skeâ Depeerye ieeÌ[er (Dejeyee) keâer F&peeo keâer pees ogefveÙee kesâ ueesieeW kesâ efueÙes Deejece keâe peefjÙee yeve 
ieF&~ efpeme keòeâ ken meHeâj Deewj yeesPe ueeoves kesâ keâece ceW Deeleer Leer, ken keâF& lejn kesâ Deveepe heermekeâj Deeše 
yeveeleer Leer~''28  ieÌ[Ûekeäkeâer kesâ efke<eÙe ceW keâesF& pÙeeoe peevekeâejer venerb efceuelee nw efkeâbleg Deyegue Heâpeue kesâ keCe&ve 
mes Fme ceMeerve keâer heÇke=âefle kesâ yeejs ceW keâne pee mekeâlee nw efkeâ FmeceW Oegjs mes Skeâ uecyeesleje oeblesoej heefnÙee pegÌ[e 
nesiee efpemekesâ oebles #eweflepe heefnÙeeW hej ueies ueesns kesâ IesjeW hej jKes TOkee&keâej KetbšeW mes pegÌ[les jns neWies~ FmeceW nj 
lejHeâ heefnÙeeW keâe Skeâ peesÌ[e nesiee Deewj nj heefnÙee Skeâ Ûekeäkeâer kesâ hee" keâes Iegceelee nesiee~ Fmekesâ keâejCe 
Ùekeâerveve Skeâ ner meeLe Ûeej Deueie-Deueie lejn kesâ Deveepe efhemeles Deewj Deeše yeveles jns neWies~29  

ceOÙekeâeue ceW efleuenve HeâmeueeW-mejmeeW, efleue, Deuemeer, Sjb[, cebtieHeâueer Deeefo vekeâoer HeâmeueeW keâer Kesleer 
nesleer Leer leLee heÇÛegj cee$ee ceW Glheeove neslee Lee~30 efleuenve HeâmeueeW mes lesue efvekeâeueves keâe keâeÙe& lesue Ûekeäkeâer 
Éeje efkeâÙee peelee Lee efpemekeâe meeefneflÙekeâ GueêsKe efkeefYeve> heÇeÛeerve ieÇbLeeW- cevegmce=efle Skeb Yeefke<ÙehegjeCe ceW efceuelee 
nw~ heMegDeeW Éeje  lesue efvekeâeueves keeues Ûekeäkeâer keâes Ûeueeves Ùee KeerbÛeves kesâ efueÙes DeekeMÙekeâ Deie&uee keâe efueefKele 
mee#Ùe 10keerb Meleeyoer mes henues keâe venerb efceuelee nwb efkeâvleg efnceeÛeue heÇosMe ceW yewpeveeLe mes 804 F&0 ceW Skeâ 
efMeueeuesKe efceuee nw efpemeceW oeve ceW cebefoj keâes lesue keâe keâesung osves keâe keCe&ve nw~ uesKe ceW GhekeâjCe keâe efkemle=le 
keCe&ve venerb nw efkeâbleg Ùeefo ken nmleÛeeefuele Ùeb$e neslee lees Gmekeâe Deueie mes efMeueeuesKe hej GueêsKe venerb neslee~ 
Ssmee mecePee pee mekeâlee nw efkeâ ken keâesunt hetjer lejn mes yewueeW Éeje KeerbÛeves keeuee Deewj ieesue Ûekeäkeâj ceW Ietceves 
ueeÙekeâ jne nesiee~ lesue efvekeâeueves keeues keâesunt keâe keCe&ve venerb efceuelee nw efkeâvleg mebhetCe& ceOÙe keâeue ceW Fmekeâe 
heÇÛeueve meeceevÙe ™he mes jne nw~31  

16keerb-18keerb MeleeefyoÙeeW kesâ Deefleefkekeâefmele ueIeg ke=âef<e GÅeesieeW ceW Mekeäkeâj Deewj lesue kesâ GÅeesie Les pees 
efmebOeg, iegpejele, ceeueeyeej, cewmetj, efyenej, keâesjesceb[ue kesâ lešerÙe heÇosMeeW Deewj Keemekeâj yebieeue ceW yeÌ[s hewceeves hej 
Ûeue jns Les~ 32  lesue GÅeesie ceW Yeer ßece menkeâeefjlee nesves ueiee Leer~ Oeveer lesueer Deheves keâejKeeveeW ceW DeveskeâeW 
keâesunt jKeles Les leLee Jes efkeâmeeveeW keâes hesMeieer osles Les pees GvnW efleuenve hengBÛee peeles Les~ FvneR efleuenve keâes hesj 
keâj efleue efvekeâeuee peelee Lee~33 Fme keâeue ceW Deveepe keâer Dehes#ee lesue Deewj Ieer memlee Lee Deewj Gòej Yeejle ceW 

                                                             
26. Jener, he=0 34-35 
27. nyeerye, FjHeâeve (DevegJeeo- vejsMe veoerce), Dekeâyej Deewj lelkeâeueerve Yeejle, jepekeâceue ØekeâeMeve, veF& efouueer, 2009/2016,   he=0 

141-142 
28. nyeerye, FjHeâeve (mebheeokeâ), ceOÙekeâeueerve Yeejle, Debkeâ 12, jepekeâceue ØekeâeMeve, veF& efouueer, 2019, he=0 34  
29. Jener, he=0 34 
30. Jecee&, nefj§evõ, ceOÙekeâeueerve Yeejle, Yeeie 2, (1540-1761), efnboer ceeOÙece keâeÙee&vJeÙeve efveosMeeueÙe, efouueer efJeÕeefJeÅeeueÙe, 

efouueer, 1993/2009, he=0 729 
31.  nyeerye, FjHeâeve (DevegJeeo-DeJeOesMe kegâceej efmebn), ceOÙekeâeueerve Yeejle ceW ØeewÅeesefiekeâer (650-1750 F&), jepekeâceue ØekeâeMeve, veF& 

efouueer, 2016/2018, he=0 30-31 
32. efÛeÛesjesJe, S0DeeF& (DevegJeeo-cebieueveeLe efmebn), cegieuekeâeueerve Yeejle keâer DeeefLe&keâ mebjÛevee : meesuenJeeR mes DeúejnJeeR meoer kesâ ceOÙe 

JÙeeheej Deewj omlekeâejer, «evLe efMeuheer (Fbef[Ùee) Øee0efue0, efouueer, 2003/2013, he=0 52 
33. efÛeÛesjesJe, S0DeeF& (DevegJeeo-cebieueveeLe efmebn), cegieuekeâeueerve Yeejle keâer DeeefLe&keâ mebjÛevee : meesuenJeeR mes De"ejnJeeR meoer kesâ ceOÙe 

JÙeeheej Deewj omlekeâejer, «evLe efMeuheer (Fbef[Ùee) Øee0efue0, efouueer, 2003/2013, he=0 208 
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(keâMceerj keâes ÚesÌ[keâj) yebieeue Deewj heefMÛeceer Yeejle ceW Gvekeâe kÙeehekeâ heÇÙeesie neslee Lee~ 34  œeesleeW mes helee 
Ûeuelee nw efkeâ lesue keâer hesjeF& megheefjefÛele Leer~ ueenewj ceW lesefueÙeeW kesâ efueÙes Deueie kee[& Lee~35  

ceOÙekeâeue ceW ieve>s keâer Kesleer kÙeehekeâ ™he mes nesleer Leer~ 17JeeR Meleeyoer Deewj 18keerb Meleeyoer ceW ke=âef<e 
Glheeove Deewj Gmekesâ mebmkeâjCe ceW Yeer pewmes Ûeerveer Glheeove ceW ßece menkeâeefjlee keâe heÇÛeueve nes Ûegkeâe Lee~ 
yegkeâeveve ves 18keerb Meleeyoer kesâ Deble ceW cewmetj cebs efkeâmeeveeW keâer menkeâeefjlee keâe keCe&ve efkeâÙee nw pees Deheves ceevekeerÙe 
Deewj Glheeove meeOeveeW (yewueeW, ieeefÌ[ÙeeW) keâes peesÌ[keâj ieve>s keâes efceuekeâj keâešles Les~ ken efueKelee nw efkeâ peye 
iegÌ[ yeveeves kesâ efueÙes Yešd"eróer Deewj ceMeerveW lewÙeej peeleer nw lees ieeBke ceW ieve>s kesâ meYeer Glheeokeâ Fkeâªs nesles nw Deewj 
meYeer hetjs efove efkeâmeer Skeâ Kesle keâe ieVee keâešles nwb Deewj otmejs efove otmejs Kesle keâe~ Fme lejn meyekeâe ieve>e keâš 
peelee Lee~36 ieVee keâer keâšeF& keâe keâece yeerÛe ceW venerb ÚesÌ[les Les~ ieve>e Kesle mes keâš peeves hej Deiej legjble ve hesje 
peeS lees metKeves ueielee nw Deewj jme keâce efvekeâuelee nw~37 ieve>s mes jme efvekeâeueves kesâ efueÙes ieve>e hesjves keeues keâesunt 
keâe heÇÙeesie neslee Lee~ ieVee hesjves keeues keâesunt keâe efÛe$eCe nmleefueefKele pewve cenehegjeCe ceW efceuelee nw efpemekeâe 
efuehÙeevlejCe efouueer ceW 1540 ceW ngDee Lee~ Fme efÛe$eCe ceW keâesunt kesâ heeme ieve>s kesâ Kesle keâe Yeer efÛe$eCe nw~ 
1695 F&0 ceW keâejsjer ves yebyeF& kesâ heeme Skeâ Ieešer ceW lekeâveerkeâer ™he mes efyeukegâue efYeve> ieve>e hesjves keâe Skeâ Ùeb$e 
osKee Lee efpemeceW ieve>s keâes oes yeÌ[s-yeÌ[s uekeâÌ[er kesâ yesueveeW kesâ yeerÛe keâmekeâj oyeeÙee peelee Lee~ uekeâÌ[er kesâ Fve 
yesueveeW keâes yewue keâer ceoo mes IegceeÙee peelee Lee Deewj peye ieve>e otmejer lejHeâ yeenj efvekeâuelee lees hetCe& ™he mes 
Gmekeâe jme efvekeâue peelee Lee~38 1800-1801 F&0 ceW yegkeâeveve ves Ssmes keâesunt keâe keâve&eškeâ ceW heÇÙeesie osKee 
Lee efpemeceW uekeâÌ[er kesâ yesueve ceW DeeÌ[s-eflejÚs KeebÛes keâšs nwb~ Skeâ yesueve otmejs ceW HeâBme peelee nw Deewj Ùeefo Skeâ 
yesueve keâes Skeâ efoMee ceW IegceeÙee peelee nw lees otmeje Gmekeâer efkehejerle efoMee ceW Ietceves ueielee nw~ Ùen Skeâ heÇkeâej 
keâe meefhe&ue efieÙej Lee~ 39  Gve>ermekeerb Meleeyoer ceW yesueve keeues Ûeerveer keâesungDeeW keâe heÇÛeueve oef#eCe Yeejle Deewj 
okeäkeâve ceW Lee peyeefkeâ iebiee keâer Ieešer ceW DeesKeue Deewj cetmeue keeues keâesunt keâe heÇÛeueve Lee efkeâvleg hebpeeye ceW 
Skeâ peefšue Ùeb$e keâe heÇÙeesie neslee Lee efpemeceW TOke&ekeâej KeÌ[s yesueve kesâ mLeeve hej Skeâ #eweflepe yesueve keâe heÇÙeesie 
neslee Lee efpemes neLeeW Deewj yewueeW oesveeW keâer ceoo mes Deemeeveer mes ÛeueeÙee pee mekeâlee Lee~ Fme heÇkeâej kesâ keâesunt 
keâe meke&heÇLece keCe&ve S0 yevejerpe ves 1831 F&0 ceW efkeâÙee Lee~40  

yegkeâeveve ves ieve>e hesjeF& ceW ueesieeW keâer menYeeefielee keâe keCe&ve keâjles ngÙes efueKee nw efkeâ keâšeF& kesâ yeeo iegÌ[ 
yeveeves kesâ efueÙes keâF& šesefueÙeeW ceW yebš peeles nw~ keâF& efkeâmeeve ieve>s keâes Yešd"er kesâ heeme ueeles nwb~ keneB Skeâ Deeoceer 
Fvekesâ šgkeâÌ[s keâjlee nw Deewj Gmes YeªeIej ceW ues peelee nw~ otmeje Deeoceer leermejs keâes ieve>e hekeâÌ[e oslee nw pees 
keâesunt ceW ieve>s kesâ šgkeâÌ[s [euelee peelee nw Deewj yewue keâesunt Ûeueekeâj ieve>e hesjles nw~ ieve>s keâe jme Skeâ kÙeefòeâ 
keâÌ[ens ceW GÌ[sue oslee nw~ Yeªer ceW Deeie peuee oer peeleer nw efpemeceW Skeâ Deeoceer FËOeve [euelee jnlee nw Deewj 

                                                             
34. Jecee&, nefj§evõ, ceOÙekeâeueerve Yeejle, Yeeie 2, (1540-1761), efnboer ceeOÙece keâeÙee&vJeÙeve efveosMeeueÙe, efouueer efJeÕeefJeÅeeueÙe, 

efouueer, 1993/2009, he=0 729 
35. Jener, he=0 366 
36. efÛeÛesjesJe, S0DeeF& (DevegJeeo-cebieueveeLe efmebn), cegieuekeâeueerve Yeejle keâer DeeefLe&keâ mebjÛevee : meesuenJeeR mes De"ejnJeeR meoer kesâ ceOÙe 

JÙeeheej Deewj omlekeâejer, «evLe efMeuheer (Fbef[Ùee) Øee0efue, efouueer, 2003/2013, he=0 201 
37. Jener, he=0 203 
38. nyeerye, FjHeâeve (DevegJeeo-DeJeOesMe kegâceej efmebn), ceOÙekeâeueerve Yeejle ceW ØeewÅeesefiekeâer (650-1750 F&), jepekeâceue ØekeâeMeve, veF& 

efouueer, 2016/2018, he=0 31 
39. nyeerye, FjHeâeve (DevegJeeo-DeJeOesMe kegâceej efmebn), ceOÙekeâeueerve Yeejle ceW ØeewÅeesefiekeâer (650-1750 F&), jepekeâceue ØekeâeMeve, veF& 

efouueer, 2016/2018, he=0 32 
40. Jener, he=0 32 
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keâÌ[ens keâes osKelee jnlee nw~ keâesunt efoveYej Ûeuelee nw~ Skeâ efove ceW leerve yeej keâÌ[ens mes iegÌ[ efvekeâeuekeâj 
efkeMes<e yele&ve ceW Fkeâªe keâj uesles nw~ 41   Kesoej iegÌ[ keâes iegÌ[ keâer YesefueÙeeW ceW heefjkeefle&le keâj efueÙee peelee Ùee 
LeesÌ[e Deewj meeHeâ keâjkesâ Gmekeâer Keb[ yevee ueer peeleer~ Mekeäkeâj keâe mkeÛÚlece ™he Kesoej meHeâso keâvo Lee~ 
yebieeue ceW Fleveer Mekeäkeâj lewÙeej keâer peeleer Leer efkeâ mLeeveerÙe GheÙeesie kesâ Deefleefjòeâ Gmekeâe efveÙe&ele Yeer efkeâÙee peelee 
Lee~ efveÙe&ele kesâ efueÙes keâÛÛes Deewj efmeues ngS ÛeceÌ[s ceW Mekeäkeâj yebo keâjkesâ Yespee peelee Lee Deewj mebjef#ele Heâue 
lewÙeej efkeâÙes peeles Les~42  

Skeâ DevÙe #es$e peneB vekeerve heÇewÅeesefiekeâer ke=âef<e Glheeove keâes heÇYeeefkele keâj jner Leer, ken Leer- Deemekeve keâer 
heÇef›eâÙee, pees F$e Deewj Mejeye oesveeW keâes efvekeâeueves kesâ efueÙes kÙekenej ceW ueeÙee peelee Lee~ yebieeue ceW meulevele 
keâeue mes ner iegueeye peue efye›eâer keâe mee#Ùe efceuelee nw~ meke&heÇLece yeveer& ves 1357 ceW efnvogmleeve ceW iegueeye 
Glheeove keâe43 leLee Fyveyeletlee ves yebieeue ceW iegueeye peue keâer efye›eâer keâe meboYe& efoÙee nw~44 iegueeye peue Deheveer 
Meerleuelee Deewj leepeieer iegCe kesâ keâejCe meeceeefpekeâ GlmekeeW ceW efÚÌ[keâe peelee Lee~ yebieeue ceW F$e efke›eâsleeDeeW keâe 
Skeâ mecetÛee keie& ner Lee efpevnW ‘iebÛee yeeefvekeâ' keâne peelee Lee~45 peye iegueeye peue LeesÌ[e-mee iece& ner jnlee Lee 
leYeer Fmekeâer melen hej Skeâ yeejerkeâ hejle pece peeleer Leer~ peneBieerj ves Deheveer DeelcekeâLee legpegkeâ-S-peneBieerjer ceW 
efueKee nw efkeâ Gmekeâer hele>er vetjpeneB keâer ceelee Demcele yesiece Fme hejle keâes meekeOeeveer mes Skeâ$e keâjkeeleer Leer Deewj 
Fmemes yengle lespe F$e heÇehle keâjleer Leer~ Fme F$e keâe veece ‘F$e-S-peneBieerjer' heÌ[e Deewj me$enkeerb meoer ceW Fmes 
yeÌ[s hewceeves hej Glheeefole efkeâÙee ieÙee~46  

cegieuekeâeue ceW mechetCe& osMe ceW Mejeye efvecee&Ce keâe keâeÙe& ØeÛeueve ceW Lee~ ieVee, Debietj, peew, veeefjÙeue, lee[, 
cengDee Deeefo ke=âef<e GlheeoeW mes DeemeJeve Éeje Mejeye yeveeF& peeleer Leer efpemekeâe ØeÛeueve Yeejle ceW ØeeÛeerve keâeue 
mes jne nw~47 Deyegue Heâpeue veW Deheveer jÛevee ceW DeemeJeve keâer peefšue Øeef›eâÙee keâe JeCe&ve efkeâÙee nw~ DeemeJeve mes 
Mejeye ceW Sukeâesnue keâer cee$ee heÙee&hle ™he mes yeÌ{ peeleer nw~ Mejeye keâes oesnjer DeemeJeve Øeef›eâÙee Éeje efvekeâeuee 
peelee nw efpemes oes DeefleMee keâne peelee nw~ Deyegue Heâpeue ves ieVes kesâ jme mes Deke&â efvekeâeueves keâer leerve efJeefOeÙeeW 
keâe JeCe&ve efkeâÙee nw~ yeefve&Ùej ves Deheefj<ke=âle iegÌ[ mes Deke&â efvekeâeueves keâe JeCe&ve efkeâÙee nw~ SsJeskeâejs kesâ Devegmeej, 
leeÌ[er mes Deke&â Jewmes ner efvekeâeuee peelee nw pewmes yeÇeb[er lewÙeej keâer peeleer Leer~48  
efve<keâ<e&- 

heÇeÛeerve keâeue kesâ meceeve ner ceOÙe keâeue, efkeMes<ekeâj cegieue keâeue ceW Yeer ke=âef<e YeejleerÙe DeLe&kÙekemLee keâe 
ØecegKe DeeOeej yevee jne~ Yeejle kesâ efkeefYeve> YeeieeW ceW DeveskeâeW heÇkeâej kesâ KeeÅeeVe Heâmeue keâe Glheeove efkeâÙee peelee 

                                                             
41. efÛeÛesjesJe, S0DeeF& (DevegJeeo-cebieueveeLe efmebn), cegieuekeâeueerve Yeejle keâer DeeefLe&keâ mebjÛevee : meesuenJeeR mes De"ejnJeeR meoer kesâ ceOÙe 

JÙeeheej Deewj omlekeâejer, "ebLe efMeuheer (Fbef[Ùee) Øee0efue, efouueer, 2003/2013, he=0 201-202 
42. DeMejHeâ, kesâ0 Sce (DevegJeeo- [e@0 kesâ Sme0 ueeue), efnbogmleeve kesâ efveJeeefmeÙeeW keâe peerJeve Deewj Gvekeâer heefjefmLeefleÙeeB, Jew%eeefvekeâ leLee 

lekeâveerkeâer MeyoeJeueer DeeÙeesie, Yeejle mejkeâej, efouueer, 1969, he=0 125 
43. nyeerye FjHeâeve, ceOÙekeâeueerve Yeejle : Skeâ meYÙelee keâe DeOÙeÙeve, JeeCeer  ØekeâeMeve, veF& efouueer, 2023, he=0 77-78 
44. nyeerye, FjHeâeve (DevegJeeo-DeJeOesMe kegâceej efmebn), ceOÙekeâeueerve Yeejle ceW ØeewÅeesefiekeâer (650-1750 F&), jepekeâceue ØekeâeMeve, veF& 

efouueer, 2016/2018, he=0 38-39 
45. DeMejHeâ, kesâ0 Sce (DevegJeeo- [e@0 kesâ Sme0 ueeue), efnbogmleeve kesâ efveJeeefmeÙeeW keâe peerJeve Deewj Gvekeâer heefjefmLeefleÙeeB, Jew%eeefvekeâ leLee 

lekeâveerkeâer MeyoeJeueer DeeÙeesie, Yeejle mejkeâej, efouueer, 1969, he=0 25 
46. nyeerye, FjHeâeve, (DevegJeeo-DeJeOesMe kegâceej efmebn), ceOÙekeâeueerve Yeejle ceW ØeewÅeesefiekeâer (650-1750 F&), jepekeâceue ØekeâeMeve, veF& 

efouueer, 2016/2018, he=0 38 
47. Jener, he=0 35 
48. nyeerye, FjHeâeve (DevegJeeo-jcesMe jeJele), YeejleerÙe Fefleneme ceW ceOÙekeâeue, JeeCeer ØekeâeMeve, veF& efouueer,2022, he=0 208 
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Lee efkeâbleg Fme keâeue kesâ efkeâmeeveeW ves KeeÅeeVe HeâmeueeW kesâ meeLe ner vekeâoer HeâmeueeW kesâ Glheeove hej Yeer yeue efoÙee~ 
efkeefYeve> cegieue MeemekeâeW ves kÙeefòeâiele ™he mes ®efÛe ueskeâj ke=âef<e kesâ efkekeâeme hej OÙeeve efoÙee efpemekesâ Heâuemke™he 
ke=âef<e Glheeove ceW ke=efæ ngF& leLee jepÙe keâer Deeceoveer ceW Yeer ke=efæ ngF&~ Fme keâeue ceW hegle&ieeefueÙeeW mes mebhekeâ& kesâ 
keâejCe Yeejle ceW DeveskeâeW vekeerve HeâmeueeW keâe Deeieceve ngDee leLee YeejleerÙe efkeâmeeveeW ves ke=nod mlej hej Gvekeâe 
Glheeove keâjvee heÇejcYe efkeâÙee Deewj Gvekeâer Kesleer hetjs Yeejle ceW nesves ueieer~ Fme keâeue ceW ve kesâkeue ke=âef<e Glheeove 
ceW ke=efæ ngF& leLee Gmemes mebyeæ Úesšs-Úesšs ie=n-GÅeesieeW ceW DeveskeâeW heÇewÅeesefieefkeâÙeeW keâe efJekeâeme ngDee efpememes Fve 
#es$eeW keâes heÙee&hle ueeYe hengBÛee~  
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♦♦ 
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je<š^erÙe efMe#ee veerefle 2020 : GÛÛe efMe#ee keâer vekeervelece ™hejsKee 
KegMeyet meeke 

mšsš S[s[ keâe@uespe šerÛej, 
efnboer, yeer. S[. efkeYeeie, 

DeeÛeeÙe& peieoerMe Ûevõ yeesme keâe@uespe, 
keâesuekeâelee - 700020 (he. yeb.) 

F&-cesue : khushbushaw9999@gmail.com 
meejebMe- efMe#ee ceeveke peeefle leLee meYÙelee kesâ efkekeâeme keâer Deveceesue Oejesnj nw~ YeejleerÙe efMe#ee keâe 

heewjeefCekeâ Fefleneme Yeejle keâer meYÙelee Deewj mebmke=âefle keâe Fefleneme nw~ ‘efMe#ee’ yegefveÙeeoer ™he ceW ceevekeerÙe Deewj 
meeceeefpekeâ Øeieefle keâe metÛekeâ nw~ efkeÅeeefLe&ÙeeW kesâ Devlece&ve keâer #ecelee leLee kÙeefòeâlke keâes efkekeâefmele keâjves keâer 
Øeef›eâÙee efMe#ee Éeje ner mecheVe nes mekeâleer nw~ kele&ceeve efMe#ee Éeje efMe#eeefLe&ÙeeW kesâ mekeeËieerCe efkekeâeme keâer 
mebkeâuhevee DeOetjer Øeleerle nes jner nw~ vekeerve Skeb DelÙeeOegefvekeâ lekeâveerkeâer mecheVe nesves kesâ yeekepeto Yeer efMe#ee keâe 
Skeâhe#eerÙe efkekeâeme ner mebYeke nes jne nw~ Ssmes meceÙe ceW ‘veF& je<š^erÙe efMe#ee veerefle 2020’ kesâ vekeervelece efveÙeceeW 
Deewj heæefleÙeeW keâes Deheveekeâj YeejleerÙe ØeeLeefcekeâ Deewj GÛÛe efMe#ee kÙekemLee keâes megÛee® ™he mes Ûeueeves keâer 
efoMee ceW Ùen veerefle Skeâ cenlkehetCe& ØeÙeeme efmeæ nesieer~ GÛÛe efMe#ee kesâ ceeOÙece mes DeefOeiecekeâlee&DeeW kesâ ceeveme 
hešue keâes je<š^ Deewj meceepe kesâ Øeefle me#ece Deewj peeie™keâ yeveevee Fmekeâe cetue ue#Ùe nw~ veF& efMe#ee veerefle 
ÙegkeeDeeW keâes DeeefLe&keâ, kÙeekemeeefÙekeâ Deewj peerefkekeâesheepe&ve keâer efoMee ceW De«emej keâjves ceW meceLe& Øeleerle nesleer nw~ 
Fme efMe#ee veerefle kesâ lenle mveelekeâ keâer GheeefOe 3 Ùee 4 ke<e& keâer meceÙe meercee ceW hetCe& nesvee DeekeMÙekeâ nw~ 
efkeÅeeefLe&ÙeeW keâes Fmekesâ efueS mešerkeâ ØeceeCe-he$e Yeer efoÙee peeÙesiee Deewj meeLe ner Gvekesâ efvekeâeme keâe Yeer efkekeâuhe 
Keguee jnsiee~ mveelekeâ ef[«eer kesâ efkeâmeer Yeer #es$e ceW 1 ke<e& hetCe& keâjves hej Úe$e keâes meefš&efheâkesâš, 2 ke<e& hetje nesves 
hej ef[hueescee Deewj 3 ke<e& hetCe& nesves kesâ Ghejeble mveelekeâ keâer ef[«eer Øeoeve keâer peeÙesieer~ veF& efMe#ee veerefle 
efMe#eeefLe&ÙeeW keâes mechetCe& ™he mes megefkeOeevegmeej efMe#ee «enCe keâjves keâe Yejhetj Dekemej os jner nw~ 21keeR meoer kesâ 
meeceeefpekeâ, DeeefLe&keâ, jepeveereflekeâ Deewj meebmke=âeflekeâ peefšueleeDeeW mes Ùegòeâ ceeveke mecegoeÙe keâes Skeâ meMeòeâ Deewj 
iegCekeòeehetCe& GÛÛe efMe#ee Øeoeve keâj Gvekeâer DeeOeejYetle DeekeMÙekeâleeDeeW keâes Ùen efMe#ee veerefle 2020 hetCe& keâjleer 
ngF& Øeleerle nesleer nw~ 

Meyo kegâÀeer- efMe#eeLeer&, GÛÛe efMe#ee, hee"Ÿe›eâce, jespeieej, veF& efMe#ee veerefle 2020   

efMe#ee ceveg<Ùelee kesâ GlLeeve kesâ efueS Deefle DeekeMÙekeâ nw~ Fme Meyo keâer Glheefòe npeejeW ke<e& hetke& ngF& nw~ 
efkemle=le DeLe& ceW efMe#ee meceepe Deewj mecegoeÙe ceW meowke Ûeueves keeueer ieefleMeerue meeceeefpekeâ Øeef›eâÙee kesâ ™he ceW 
ncesMee mes efkeÅeceeve nw~ Fmekesâ ceeOÙece mes ceveg<Ùe Deheveer pevcepeele #eceleeDeeW keâe efkekeâeme %eeve, keâewMeue ceW 
efove-Øeefleefove ke=efæ Skeb kÙeefòeâiele ke kÙeekeneefjkeâ DeeÛejCe ceW yeoueeke Éeje keâj mekeâlee nw~ Fme Øekeâej kÙeefòeâ 
keâes meYÙe, megmebmke=âle, ÙeesiÙe, keâce&", keâle&kÙeefve… veeieefjkeâ yeveeÙee pee mekeâlee nw~ Deepe mes ueieYeie MeleeefyoÙeeW 
hetke& ceveg<Ùe efvej#ej peerkeve kÙeleerle keâjlee Lee, efpemekeâe meceepe ceW Ûeue jns ef›eâÙeekeâueeheeW mes keâesF& mejeskeâej veneR 
Lee~ ceveg<Ùe kesâ efkekeâeme kesâ meeLe ner meeceeefpekeâ GVeefle keâe met$e pegÌ[e nw~ ceeveke DeveheÌ{ jnkeâj ve lees mkeÙeb keâe 
GlLeeve keâj mekeâlee nw Deewj ve ner meeceeefpekeâ Ùee je<š^erÙe GVeÙeve ceW menÙeesie os mekeâlee nw~ Deiej ceeveke peeefle 
efMe#ee mes kebefÛele jn peeÙesieer lees heerÌ{er oj heerÌ{er Gvekeâe peerkeve DebOekeâejceÙe nes peeSiee~ %eeve ceveg<Ùe mecegoeÙe 
keâer vewmeefie&keâ Øeke=efòe jner nw, efpememes meceepe kesâ ØelÙeskeâ efnmmes keâes nj Ùegie ceW efoMee efveo&sMeve Øeehle neslee jne nw~ 
efMe#ee kesâ efkekeâeme kesâ meeLe efkeÕe keâe nj meceepe GVeefle kesâ efMeKej hej owoerhÙeceeve nes jne nw~ efMe#ee kesâ veweflekeâ 
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iegCeeW kesâ mebyebOe ceW Yeejle 2021 ceW keefCe&le nw—‘efMe#ee, ceeveke mebmeeOeve efkekeâeme keâe meej nw, pees osMe kesâ 
meeceeefpekeâ-DeeefLe&keâ leeves-yeeves keâes meblegefuele keâjves ceW cenlkehetCe& Deewj GheÛeejelcekeâ Yetefcekeâe efveYeeleer nw~ Yeejle 
kesâ veeieefjkeâ Fmekesâ meyemes cetuÙekeeve mebmeeOeve nQ, Ssmes ceW Skeâ Dejye mes DeefOekeâ pevemebKÙee keeues cepeyetle osMe 
keâes Deheves veeieefjkeâeW keâes yesnlej iegCekeòee keeuee peerkeve osves kesâ efueS ceewefuekeâ efMe#ee kesâ ™he ceW efkekeâeme Deewj 
osKeYeeue keâer DeekeMÙekeâlee nw~ Fmekesâ efueS Gvekesâ mece«e efkekeâeme keâer DeekeMÙekeâlee nw, pees efkeâ efMe#ee keâer 
cepeyetle veeRke kesâ efvecee&Ce mes efkeâÙee pee mekeâlee nw~ DeÛÚer iegCekeòee keâer efMe#ee veF& KeespeeW, veS %eeve, vekeeÛeej Skeb 
GÅeefcelee keâe DeeOeej nw pees kÙeefòeâ kesâ meeLe-meeLe osMe kesâ efkekeâeme Deewj mece=efæ keâer Meg®Deele keâjleer nw~’ 1  
mhe<š nw efkeâ efMe#ee kesâ ceeOÙece mes ner yeeuekeâeW keâe Ûelegefo&keâ efkekeâeme mebYeke nw~ Ùen "esme Deewj iegCekeòee Ùegòeâ 
kÙekemLee osMe keâer ØeeLeefcekeâ DekeMÙekeâleeDeeW keâer veeRke nw~ Yeejle keâer efMe#ee ØeCeeueer kesâ Éeje ner Úe$eeW keâes 
mebmeeOeve kesâ ™he ceW ieÌ{e pee mekeâlee nw, pees osMe ke meceepe keâer efvejblejlee keâes ieefleceeve yeveeÙes jKeves ceW menÙeesieer 
efmeæ nesiee~ 

mkeeleb$Ùeesòej Yeejle ceW efMe#ee kesâ #es$e ceW Deecetue-Ûetue heefjkele&ve Âef<šiele ngS nQ, peneB ØeeLeefcekeâ mlej mes 
ueskeâj GÛÛe efMe#ee kesâ vekeerveerkeâjCe keâe ØeÙeeme efkeâÙee ieÙee~ veyyes kesâ oMekeâ kesâ yeeo GÛÛe, lekeâveerkeâer Deewj 
kÙeekemeeefÙekeâ efMe#ee, meYeer #es$e ceW DeYetlehetke& heefjkele&ve Âef<šiele ngS, efpemekesâ keâejCe efMe#ee keâe #es$e kÙeehekeâ 
nesves kesâ meeLe ner yengDeeÙeeceer Yeer neslee ieÙee~ Fmekesâ efkekeâeme kesâ efueS yenglesjer veerefleÙeeW keâe ie"ve efkeâÙee ieÙee, 
pees hegjeveer Mewef#ekeâ heefjheešer keâes DeheomLe keâj vekeerve veerefleÙeeW keâe DevegmejCe keâjleer ngF& efMe#ee keâes vekeerve 
henÛeeve Øeoeve keâjleer nw~ efMe#ee kesâ Fme veS mke™he ves lelkeâeueerve meceepe Deewj efMe#eeefLe&ÙeeW kesâ peerkeve hej ienje 
Demej [euee nw~ 34 ke<eeX kesâ Ghejeble osMe keâer efMe#ee veerefle ceW yeÌ[e yeoueeke Ieefšle ngDee nw~ Ùen veerefle osMe ceW 
efMe#ee kÙekemLee keâer ™hejsKee keâes hetjer lejn mes kewefÕekeâ heefjÂMÙe kesâ Deveg™he ieÌ{ves ceW Dence Yetefcekeâe efveYeeÙesieer~ 
veF& efMe#ee veerefle efMe#eeLeer& kesâefvõle nw, pees efkeÅeeefLe&ÙeeW kesâ Gppkeue Yeefke<Ùe keâer heefjkeâuhevee hej efveefce&le ngF& nw~ 
‘veF& efMe#ee veerefle 2020’ efMe#ee kÙekemLee kesâ DeefleMeÙe efkekesâvõerkeâjCe, kÙekemeeÙeerkeâjCe kesâ meeLe ner efvepeerkeâjCe 
leLee kewefÕekeâ efkeÅeeefLe&ÙeeW keâer Yeeieeroejer keâe ceeie& efkemle=le keâjleer nw~ Fmemes hetke& YeejleerÙe efMe#ee keâes megefveÙeesefpele 
keâjves kesâ efueS ‘je<š^erÙe efMe#ee veerefle 1968’ Deewj ‘je<š^erÙe efMe#ee veerefle 1986’ ueeiet efkeâÙee ieÙee Lee~ meved 
1968 keâer efMe#ee veerefle keâes osMe keâer henueer efMe#ee veerefle keâne pee mekeâlee nw, efpemekesâ Debleie&le efMe#eCe keâes 
megÛee® ™he mes ef›eâÙeeefvkele efkeâÙee ieÙee~ Yeejle kesâ Mewef#ekeâ peiele keâes Deewj DeefOekeâ cepeyetleer mes efkekeâemekeeve 
yeveeves kesâ efueS hegveŠ 1986 ceW je<š^erÙe efMe#ee veerefle keâes vekeerve ceeveob[eW kesâ meeLe Øemleeefkele efkeâÙee ieÙee, efpemeceW 
meYeer veeieefjkeâeW keâes efyevee efkeâmeer Yeso-Yeeke kesâ efveŠMegukeâ Skeb DeefvekeeÙe& efMe#ee cegnwÙee keâjkeevee cegKÙe ue#Ùe Lee~ 
Fmemes mee#ejlee oj ceW yeÌ{eslejer mebYeke ngF&, efpemes efvecve hebefòeâÙeeW ceW osKee pee mekeâlee nw—‘efMe#ee keâer iegCekeòee 
yeÌ{ekeâj Deewj Gmekeâer hengBÛe meke&meeOeejCe lekeâ megefveefMÛele keâjkesâ ner Yeejle ceW Debleefve&efnle Deheefjefcele mebmeeOeveeW 
Deewj YeejlekeeefmeÙeeW keâer Demeerce #eceleeDeeW keâe hetCe& efkekeâeme mebYeke nw~ iegCekeòeehetCe& Deewj meke&megueYe efMe#ee, 
meceepeesheÙeesieer vekeeÛeejer MeesOe leLee Ùegkee heerÌ{er kesâ keâewMeue efkekeâeme Éeje ner je<š^erÙe efkekeâeme keâe ceeie& ØeMemle nes 
mekeâlee nw~’  Fme efMe#ee veerefle keâes 1992 ceW mebMeesefOele efkeâÙee ieÙee Deewj Fmes kegâÚ yeoueeke kesâ meeLe hegveŠ ueeiet 
efkeâÙee ieÙee~ meceÙe-meceÙe hej osMe Deewj meceepe keâer GVeefle kesâ efueS efMe#eeefkeoeW Éeje efkeÅee kesâ ceeveob[eW ceW 
megOeej Deewj heefjkele&ve kesâ efueS veerefleÙeeB yeveeF& ieÙeer nQ~  

                                                             
1.  jsCegjekesâMe, jeveer meercee, ceVeeve Deyogue, Ûelegke&soer DeefYe<eskeâ (meb.), Yeejle 2021, metÛevee Deewj ØemeejCe ceb$eeueÙe, veF& efouueer, mebmkeâjCe 

2021, he=.160. 
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‘veF& efMe#ee veerefle 2020’ ceW GÛÛe efMe#ee keâes Skeâ veÙee mke™he osves keâer keâesefMeMe keâer ieÙeer nw, efpemekeâe 
ue#Ùe GÛÛe efMe#ee keâes 2035 lekeâ meke&kÙeeheer yeveekeâj mekeâue veeceebkeâve 50 ØeefleMele lekeâ keâjves keâe ue#Ùe 
efveOee&efjle efkeâÙee ieÙee nw~ GÛÛe efMe#ee ceW peneB 3 ke<e& hetCe& nesves hej ner mveelekeâ keâer ef[«eer efceueleer Leer~ 
lelheMÛeele Úe$e Deef«ece efMe#ee kesâ efueS lewÙeej nesles Les hejbleg veS efveÙece kesâ lenle mveelekeâ keâer meceÙe-meercee keâes 
4 ke<e& efkeâÙee ieÙee nw~ Úe$eeW keâes efMe#ee kesâ lenle ØelÙeskeâ ke<e& ceW Gvekeâer ÙeesiÙelee Devegmeej ØeceeCe-he$e Øeoeve keâj 
GvnW keâce mes keâce ef[«eerOeejer yeveeves keâer Ùeespevee lewÙeej keâer ieF& nw~ 3 ke<e& keâer ef[«eer Ssmes Úe$eeW kesâ efueS nesieer, 
efpevnW GÛÛelece efMe#ee veneR uesveer nw, keneR GÛÛelece efMe#ee ceW De«emej nesves keeues ÙegkeeDeeW keâes 4 ke<e& keâer ef[«eer 
Øeehle keâjvee DeefvekeeÙe& nesiee~ 4 ke<e& keâer mveelekeâ ef[«eer Øeehle Úe$e Skeâ ke<eer&Ùe Sce.S. kesâ ÙeesiÙe nes mekesâbies~ 
Flevee ner veneR Gòeâ efMe#ee veerefle ceW 4 ke<eer&Ùe mveelekeâ kesâ hee"Ÿe›eâce keâes Yeer ™heebleefjle keâj veS efke<eÙeeW keâes 
meefcceefuele efkeâÙee ieÙee nw, efpememes yeeuekeâ efmehe&â efkeâleeyeer %eeve ner veneR yeefukeâ kÙeekeneefjkeâ %eeve Yeer Deefpe&le keâj 
mekesâb~ Ssmeer efMe#ee Yeefke<Ùe ceW jespeieejesvcegKeer yeveves ceW ceooieej efmeæ nesieer~ veF& efMe#ee veerefle keâer Ùen 4 ke<eer&Ùe 
Ùeespevee keâneR ve keâneR ÙegkeeDeeW keâes megefkeOeevegmeej efMe#ee «enCe keâjves keâe Dekemej GheueyOe keâjeleer nw, efpememes 
keâesF& Yeer GÛÛe efMe#ee keâer jesMeveeF& mes kebefÛele ve jn peeS~ meeLe ner efMe#ee keâer Ùen cegefnce YeejleerÙeeW kesâ meeceefjkeâ 
efkekeâeme keâer veF& efoMee ØeMemle keâjves ceW keâejiej nes heeÙesieer~ veF& efMe#ee veerefle ceW efMe#ee keâes DeefOekeâ mes DeefOekeâ 
ueÛeeruee yeveeÙee ieÙee nw~ kele&ceeve ceW GÛÛe efMe#ee mebmLeeveeW ceW meeršeW keâes 3.5 keâjesÌ[ lekeâ keâjves keâer Gcceero keâer 
pee jner nw~ hetjer ÂÌ{lee mes efkeÕekÙeeheer DeeÙeece ceW GÛÛe efMe#ee ØeCeeueer keâer vekeervelece {eBÛee keâer Deekeâeb#ee keâer 
ieÙeer nw, efpemes mhe<šleŠ osKee pee mekeâlee nw—‘SveF&heer 2020 Skeâ Glke=â<š otjÂef<š keâe heefjCeece nw Deewj Skeâ 
ØesjCeeoeÙekeâ veerefle omleekespe nw pees YeejleerÙe GÛÛe efMe#ee kesâ heefjÂMÙe ceW Skeâ cetueYetle heefjkele&ve keâe Deeieepe 
keâjsiee~ Fmekesâ lenle YeejleerÙe GÛÛe efMe#ee ØeCeeueer keâer peefšuelee Deewj ÛegveewefleÙeeW keâes F&ceeveoejer Deewj mhe<šlee 
kesâ meeLe henÛeevee ieÙee nw~ Fmekesâ lenle ceeveke efkekeâeme keâer DemeeOeejCe #ecelee Deewj pevemeebefKÙekeâer ueeYeebMe keâe 
GheÙeesie keâjves kesâ efueS Skeâ kÙeehekeâ yeoueeke ueeves kesâ efueS Skeâ Âef<škeâesCe keâer heefjkeâuhevee keâer ieF& nw,pees efkeâ 
Yeejle pewmes osMe ceW yengleeÙele ceW GheueyOe nw~’2 GÛÛe efMe#ee veerefle Yeefke<Ùe keâer pe™jleeW keâe Deekeâueve keâjles ngS 
kewefÕekeâ yeoueeke kesâ Øeefle efMe#eeefLe&ÙeeW keâes peeie™keâ keâjves kesâ Øeefle lelhej nw~ Ùen veerefle jÛeveelcekeâlee Deewj ®efÛe 
kesâ Devegmeej efkeÅeeefLe&ÙeeW keâes yengcegKeer efkekeâeme kesâ Dekemej GheueyOe keâjeves kesâ efueS ÂÌ{ Øeefle%e Âef<šiele nesleer nw~  

21keeR meoer keâer DeeheeOeeheer Deewj keâef"ve ØeefleÙeesefielee keeues Ùegie ceW mecemle YeejleerÙe DeefOeiecekeâlee&DeeW keâes 
Skeâ iegCekeòeehetCe& yengcegKeer ØeefleYeemebheVe GÛÛe efMe#ee veerefle keâer pe™jle nw~ veF& efMe#ee veerefle 2020 yeeuekeâeW kesâ 
meke&cegKeer efkekeâeme keâes ØeMemle keâjves kesâ efueS yeveeÙeer ieF& nw~ Ùen veerefle DeOÙesleeDeeW keâes Skeâ mes DeefOekeâ #es$eeW ceW 
ienjeF& mes DeOÙeÙeve keâjves ceW me#ece yeveeleer nw~ kele&ceeve veerefle keâe ØecegKe peesj GÛÛe efMe#eCe mebmLeeveeW keâes yeng-
efke<eÙekeâ yeveeves kesâ meeLe-meeLe efkeÕeefkeÅeeueÙe Skeb keâe@uespe keâes vee@uespe nye ceW ™heebleefjle keâjves keâe ØeekeOeeve 
osleer nw, efpememes 3000 mes Yeer DeefOekeâ efMe#eeLeer& ueeYeeefvkele nes mekesâbies~ GÛÛe efMe#ee kesâ #es$e ceW veF& efMe#ee veerefle 
ves hegjeleve YeejleerÙe ØeeÛeerve efkeÕeefkeÅeeueÙe le#eefMeuee, veeueboe, yeuueYeer Skeb efke›eâceefMeuee Deeefo kesâ Mewef#ekeâ 
ceeveob[eW keâes hegvepeer&efkele keâj GvnW cegKÙeOeeje ceW ueeves keâer yeele keâner nw~ Fmemes efMe#ee kesâ #es$e ceW DevegmebOeeve 
keâeÙeeX kesâ Debleie&le Deheveer YeejleerÙe hejbheje, meYÙelee Deewj mebmke=âefle keâes «enCe keâjves keâe megDekemej efceue mekesâiee~ 
GÛÛelej efMe#ee kesâ efkepeve keâes hetCe& keâjves kesâ efueS kele&ceeve efMe#ee ØeCeeueer ceW meceeÙeesefpele keâjves keâer kewÛeeefjkeâ 
OeejCee keâes meekeâej ™he efoÙee pee jne nw~ meYeer GÛÛe efMe#eCe mebmLeeveeW mes Øeehle Dekeâeoceer ›eâsef[š kesâ ef[efpešue 

                                                             
2. https://www.bhaskarhindi.com/national/news/national-education-policy-2020-

reconstructing-the-future-of-indian-higher-education-151548?infinitescroll=1 
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mšesjspe nsleg Skeâ Dekeâeoefcekeâ yeQkeâ Dee@heâ ›eâsef[š keâer mLeehevee nesieer, leeefkeâ efkeÅeeefLe&ÙeeW keâes Debeflece ef[«eer uesles 
meceÙe mLeeveebleefjle keâj Fvekeâe mešerkeâ cetuÙeebkeâve efkeâÙee peeS~ veF& heefjkeâuhevee keâes meekeâej keâjves nsleg Yeejle ceW 
GÛÛe efMe#ee DeeÙeesie (SÛeF&meerDeeF&) keâer mLeehevee keâer peeSieer, efpemekesâ Debleie&le Ûeej mkeleb$e keâeÙe&#es$e pegÌ[s 
neWies~ GoenjCemke™he kÙeehekeâ efveÙeb$eCe nsleg je<š^erÙe GÛÛe efMe#ee efveÙeecekeâ heefj<eo (SveSÛeF&Deejmeer), ceevekeâ 
mLeeefhele keâjves nsleg efMe#ee heefj<eo (peerF&meer), heâbef[bie kesâ efueS GÛÛe efMe#ee Devegoeve heefj<eo (SÛeF&peermeer) Deewj 
ØeceeCeve kesâ efueS je<š^erÙe ØeceeCeve heefj<eo (SveSmeer) neWies~ Ùen efMe#ee DeeÙeesie lekeâveerkeâer meneÙelee kesâ ceeOÙece 
mes mebÛeeefuele nesieer Deewj DeeÙeesie Éeje efveefce&le ceeveob[eW Skeb ceevekeâeW keâe heeueve ve keâjves keeues mebmLeeveeW kesâ 
mkeeefcelke keâes mLeefiele keâjves keâe hetCe& DeefOekeâej jKesieer~ Fmekesâ meeLe ner je<š^erÙe hejer#eCe mebmLeeve mecemle 
efMe#eeefLe&ÙeeW kesâ efueS ‘meeceevÙe Úe$e ØekesMe hejer#ee’ keâer kÙekemLee keâjsieer, efpememes efMe#ee kesâ mlej keâes megÂÌ{ efkeâÙee 
pee mekesâ~ Fme heefjØes#Ùe ceW DeefkeveeMe kegâceej efmebn keâe keâLeve nw—‘SveF&heer-2020 ceW GÛÛelej efMe#ee ceW {ebÛeeiele 
megOeejeW keâer yeele keâner ieÙeer nw~ FmeceW GÛÛelej efMe#ee mebmLeeveeW keâes yeÌ[s yengefke<eÙekeâ, efkeÕeefkeÅeeueÙeeW, 
ceneefkeÅeeueÙeeW Deewj %eeve kesâvõeW ceW leyoerue keâjves hej peesj efoÙee ieÙee nw~ Goej yengefke<eÙekeâ efMe#ee mes 
efMe#eeØeeefhle, DevegmebOeeve Deewj meecegoeefÙekeâ keâeÙe& mecesle %eeveepe&ve kesâ DeewheÛeeefjkeâ Deewj DeveewheÛeeefjkeâ DekemejeW 
keâes meceefvkele keâj Úe$eeW ceW yengefkeOe #eceleeDeeW keâe efkekeâeme efkeâÙee pee mekesâiee~ Ùen Mewef#ekeâ Øeef›eâÙee ceW Deblej–
efke<eÙekeâ heefjhes#Ùe keâes yeÌ{ekee osieer~’3  

kele&ceeve oewj ceW osMe keâer mece«e efMe#ee ceW efvepeer mebmLeeveeW keâe oyeeke yeÌ{ jne nw~ Fme meceÙe mejkeâejer 
efMe#eCe mebmLeeveeW keâes efvepeer #es$eeW keâes meeQheves keâer Ùeespevee hej keâeÙe& Ûeue jner nw~ meceepe Deewj heefjefmLeefleÙeeW kesâ 
Devegkeâtue GÛÛe efMe#ee keâer oMee Deewj efoMee keâes ™heebleefjle keâjvee Deefle cenlkehetCe& Ûegveewleer nw~ efvele-vekeerve 
mebmLeeveeW keâer mLeehevee nes jner nw, efpemekesâ ef›eâÙeevkeÙeve nsleg Yeejle mejkeâej keâes yeÌ[er DeeefLe&keâ ueeiele keâer 
DeekeMÙekeâlee nw, pees osMe keâer kele&ceeve DeLe&kÙekemLee kesâ DeeOeej hej mecYeke veneR nesiee~ 31 pevekejer 2020 kesâ 
DeeefLe&keâ meke&s#eCe kesâ Devegmeej 2019-2020 ceW efMe#ee hej KeÛe& peer[erheer keâe 2.8 ØeefleMele Lee, peyeefkeâ 
2020-2021 Skeb 2021-2022 ceW peer[erheer 3.1 % KeÛe& efkeâÙee ieÙee~ Ùen efveOee&efjle peer[erheer kesâ 6% keâe 
ueieYeie DeeOee nw~ heâueleŠ GÛÛe efMe#ee keâe efvepeerkeâjCe Fmekeâe Skeâcee$e efkekeâuhe yeÛelee nw~ Ùeefo GÛÛe efMe#ee 
keâer iegCekeòee, keâeÙe&Meeruelee Deewj kÙeekeneefjkeâlee hej efkeÛeej efkeâÙee peeS lees kele&ceeve ceW Ûeue jner efMe#ee ØeCeeueer 
mes Skeâ yeÌ[s leyekesâ kesâ efMeef#ele yesjespeieejeW keâer mebKÙee Øeefleke<e& yeÌ{ jner nw~ jespeieej keâeÙee&ueÙeeW ceW ueeKeeW 
yesjespeieej ÙegkeeDeeW keâer ke=efæ nes jner nw~ efMe#eepe&ve keâjves kesâ heMÛeele ÙegkeeDeeW keâes jespeieej keâe mešerkeâ Dekemej 
veneR efceue heeves kesâ keâejCe DeefOekeâebMe Ùegkee heerÌ{er efoMeenerve neskeâj meceepe ceW iewj-keâevetveer keâeÙeeX keâer Deesj Yeer 
De«emej nesles pee jns nQ~ heâuemke™he veF& veerefle ceW yeeuekeâeW keâer kÙeekemeeefÙekeâ efMe#ee hej Ìpeesj efoÙee ieÙee nw~ 
GÛÛe efMe#ee ceW efkeefkeOe Øekeâej mes Úe$eeW keâes efke<eÙe Ûegveeke kesâ ceeOÙece mes kÙeekemeeefÙekeâ efMe#ee cegnwÙee keâj 
YeejleerÙe DeLe& kÙekemLee keâes cepeyetleer osves keâer mebkeâuhevee keâer ieF& nw—‘meeceeefpekeâ mlej hej, GÛÛelej efMe#ee keâe 
GösMÙe je<š^ keâes Øeyegæ, meeceeefpekeâ ™he mes peeie™keâ, peevekeâej Deewj me#ece yeveevee nw pees Deheves veeieefjkeâeW keâe 
GlLeeve keâj mekesâ,Deewj Deheveer mecemÙeeDeeW kesâ efueS meMeòeâ  meceeOeeveeW keâes {tBÌ{keâj ueeiet keâj mekesâ~ GÛÛelej 
efMe#ee osMe ceW %eeve efvecee&Ce Deewj vekeeÛeej keâe DeeOeej Yeer yeveeleer nw Deewj  Fmekesâ Ûeueles je<š^erÙe DeLe&kÙekemLee 
kesâ efkekeâeme ceW Skeâ cenòkehetCe& Yetefcekeâe efveYeeleer nw~ FmeefueS GÛÛelej efMe#ee keâe GösMÙe  kÙeefòeâiele jespeieej kesâ 
DekemejeW keâe me=peve keâjvee ner veneR yeefukeâ DeefOekeâ peerkeble Deewj meeceeefpekeâ ™he mes pegÌ[s ngS menkeâejer mecegoeÙeeW 
kesâ meeLe efceuekeâj Skeâ DeefOekeâ KegMevegcee, meecebpemÙehetCe&, megmebmke=âle, Glheeokeâ, DeefYeveke, ØeieefleMeerue Deewj 

                                                             
3.  efmebn, DeefkeveeMe kegâceej, ‘je<š^erÙe efMe#ee veerefle -2020’, Ùeespevee (ceeefmekeâ), Debkeâ 02, heâjkejer 2022, he=. 8. 
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mece=æ je<š^ keâe ØeefleefveefOelke keâjvee nw~’4 GÛÛelej efMe#ee osMe ceW metÛevee, mebÛeej leLee vekeeÛeej keâe DeeOeej nw, 
pees je<š^erÙe DeLe&kÙekemLee kesâ GlLeeve ceW Dence Yetefcekeâe efveYee jner nw~ Ssmeer efMe#ee keâe GösMÙe jespeieej kesâ 
DekemejeW keâes cegnwÙee keâjkeeves kesâ meeLe ner yeeuekeâeW keâes efkeÕe mlejerÙe ™he mes lewÙeej keâjvee Yeer nw~ je<š^erÙe–
Debleje&<šêrÙe yeeÌpeej kesâ DeeefLe&keâ keâeÙe&›eâceeW ceW Deheves osMe keâe ØeefleefveefOelke keâjves ÙeesiÙe Úe$eeW keâe efvecee&Ce Yeer 
Fme efMe#ee veerefle keâe cetue OÙesÙe nw~  

veF& efMe#ee veerefle kesâ ceeOÙece mes lekeâveerkeâer efMe#ee keâes yeÌ{ekee efoÙee pee jne nw~ lekeâveerkeâer, Dee@veueeFve, 
ef[efpešue ceeOÙece mes hee"Ÿe›eâce keâes DeefOeiecekeâlee&DeeW kesâ efueS Ùeespeveeyeæ lejerkesâ mes megefveefMÛele efkeâÙee pee jne 
nw~ YeejleerÙe mejkeâej Úe$eeW kesâ efnle ceW keâF& efkeefYeVe efkeosMeer efkeÕeefkeÅeeueÙeeW kesâ efMe#eCe mebmLeeveeW keâes YeejleerÙe 
Yetefce ceW Deecebef$ele keâj jner nw~ heâuemke™he efkeosMeer Mewef#ekeâ mebmLeeveeW Éeje YeejleerÙe Mew#eefCekeâ mebmLeeveeW keâer [esj 
keâcepeesj nesves keâer Skeâ yengle yeÌ[er mebYeekevee nw~ ceneefkeÅeeueÙeeW keâer mkeeÙeòelee Deeieeceer ke<eeX ceW heefjkeefle&le nesves 
keâer mebYeekevee nw~ Fmekesâ meeLe ner ›eâefcekeâ meneÙelee Øeoeve keâjves kesâ efueS Skeâ ÛejCeyeæ ØeCeeueer keâes mLeeefhele 
keâjves keâer Ùeespevee Yeer nw~ osMe kesâ yeÌ[s mebmLeeve pewmes DeeF&.DeeF&.šer. Deewj DeeF&.DeeF&.Sce. kesâ efueS kewefÕekeâ mlej 
hej ceevekeâeW nsleg yengefke<eÙekeâ efMe#ee Skeb DevegmebOeeve efkeÕeefkeÅeeueÙe keâer mLeehevee Yeer veF& efMe#ee veerefle kesâ Debleie&le 
keâer ieF& nw~ DeOÙeehekeâ efMe#ee keâes vekeerve mke™he Øeoeve keâj o#e efMe#ekeâ lewÙeej keâjves kesâ efueS heejbiele 
(yeer.S[.) ØeefMe#eCe ceW yengefke<eÙekeâ Fvehegš kesâ Éeje iegCekeòee ueeves keâe ØeÙeeme efkeâÙee pee jne nw~ Fmekesâ efueS 
meYeer efkeÕeefkeÅeeueÙeeW, efvepeer efkeÅeeueÙeeW keâes Glke=â<š efMe#ee Øeoeve keâjves keâer kÙekemLee keâj efMe#ekeâ-efMe#ee keâes 
yengmlejerÙe yeveevee nesiee~ keâe@uespe Skeb efkeÕeefkeÅeeueÙe efMe#eCe ceW heerSÛe.[er. keâer GheeefOe keâes cenòee osles ngS veF& 
efMe#ee veerefle ves MeesOe keâer efoMee ceW veF& ØeCeeueer DeheveeS peeves keâer efmeÌHeâeefjMe keâer nw—‘meYeer veS heerSÛe.[er. 
ØekesMekeâlee&DeeW, Ûeens ken efkeâmeer Yeer efke<eÙe ceW ØekesMe ueW, mes Dehesef#ele nesiee efkeâ kes Deheveer [eskeâšesjue ØeefMe#eCe 
DekeefOe kesâ oewjeve Gvekesâ Éeje Ûegves ieS heerSÛe.[er. efke<eÙe mes mebyebefOele efMe#eCe/efMe#ee/DeOÙeeheve/uesKeve ceW ›eâsef[š 
DeeOeeefjle hee"Ÿe›eâce ueW~ Gvekeâer [e@keäšjsš ØeefMe#eCe DekeefOe kesâ oewjeve GvnW Mew#eefCekeâ Øeef›eâÙeeDeeW, hee"Ÿe›eâce 
efvecee&Ce, efkeÕemeveerÙe cetuÙeebkeâve ØeCeeueer, Deewj mebÛeej pewmes #es$eeW keâe DevegYeke Øeoeve efkeâÙee peeSiee, keäÙeeWefkeâ 
mebYeke nw efkeâ FveceW mes keâF& MeesOe efkeÉeve Deheves Ûegves ieS efke<eÙeeW kesâ mebkeâeÙe meomÙe Ùee meeke&peefvekeâ 
ØeefleefveefOe/mebÛeejkeâ yeveWies~ heerSÛe.[er. Úe$eeW kesâ efueS efMe#eCe meneÙekeâ Deewj DevÙe meeOeveeW kesâ ceeOÙece mes 
Deefpe&le efkeâS ieS keemleefkekeâ efMe#eCe DevegYeke kesâ vÙetvelece Iebšs Yeer leÙe neWies~ osMe Yej kesâ efkeÕeefkeÅeeueÙeeW ceW 
mebÛeeefuele heerSÛe-[er keâeÙe&›eâceeW keâe GösMÙe kesâ efueS hegveg®vcegKeerkeâjCe efkeâÙee peeSiee~’5 Deble: efve<keâ<e&leŠ keâne 
pee mekeâlee nw efkeâ veF& je<š^erÙe efMe#ee veerefle 2020 mece«e ™he mes Úe$eeW keâes yengefke<eÙekeâ Deewj Skeâ veÙee 
huesšheâece& Øeoeve keâjves ceW meceLe& nesieer, peneB yeeuekeâ GÛÛe efMe#ee kesâ efueS Deheveer ®efÛe Devegmeej efke<eÙeeW keâe 
ÛeÙeve keâj ueÛeerues leewj-lejerkesâ mes DeOÙeÙeve keâj mekesâbies~ Fme efMe#ee veerefle ceW efMe#ee keâes efmehe&â keâeiepeer ner veneR 
yeefukeâ kÙekeneefjkeâ ™he mes Yeer Úe$eeW kesâ Deblece&ve ceW Øeefke<š keâjves keâer keâesefMeMe keâer ieF& nw~ ef[ef«eÙeeB neefmeue keâj 
efmehe&â ØeceeCe-he$e uesvee ner veneR yeefukeâ Gheepe&ve keâj Deheveer peerefkekeâe kesâ efueS mkeekeuebyeer nesvee Fme veerefle kesâ 
cegKÙe ue#ÙeeW ceW Skeâ nw~ YeejleerÙe DeLe&kÙekemLee keâes megÂÌ{ keâjves kesâ efueS efMe#ee Dence Yetefcekeâe efveYeeleer nw~ veF& 
efMe#ee veerefle kesâ efveÙece Deewj keâevetve Fmeer OÙesÙe keâes Øeefleefyebye keâjles ngS vepej Dee jns nw~ Skeâ lejheâ peneB GÛÛe 
efMe#ee keâes mece=æ keâjves keâer cegefnce Ûeue jner nw, kener otmejer lejheâ kele&ceeve ceW GÛÛelej efMe#ee ceW Deveskeâ 
mecemÙeeSB Yeer vepej Deeleer nw, pees veF& efMe#ee veerefle keâes yeeefOele keâjleer ngF& Øeleerle nesleer nw~ kele&ceeve ceW vekeerve 

                                                             
4. https://www.education.gov.in/sites/upload_files/mhrd/files/NEP_final_HINDI_0.pdf 
5. https://www.education.gov.in/sites/upload_files/mhrd/files/NEP_final_HINDI_0.pdf 
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efMe#ee veerefle ueeiet keâjves kesâ efueS Skeâ megefveÙeesefpele Mewef#ekeâ heeefjefmLeeflekeâ leb$e keâe DeYeeke, meb%eeveelcekeâ keâewMeue 
kesâ efkekeâeme Deewj Mewef#ekeâ cetuÙeebkeâve keâer GefÛele heæefle keâe DeYeeke, efke<eÙeeW keâe keâ"esjlece efkeYeepeve, efkeÅeee|LeÙeeW 
keâe meceÙe mes hetke& ner efkeMes<e%e Deewj DeOÙeÙeve kesâ mebkeâerCe& #es$e keâer Deesj ceesÌ[vee, meerefcele mebmeeOeve, efMe#ekeâ keâer 
keâceer, GÛÛelej efMe#ee mebmLeeveeW ceW vesle=lke #ecelee keâe DeYeeke, Skeâ Demejoej efkeefveÙeecekeâ ØeCeeueer Skeb 
DeefOekeâeefOekeâ mebyeæ efkeÕeefkeÅeeueÙeeW kesâ heefjCeecemke™he mveelekeâ kesâ efvecve ceevekeâ FlÙeeefo Fmekeâer kegâÚ cetueYetle 
meerceeSB Âef<šiele nes jner nQ, efpevnW mecegefÛele ØeCeeueer Éeje efkekeâemeesvcegKe efoMee Øeoeve keâer pee mekesâieer~  
meboYe& «evLe metÛeer 

1. jsCegjekesâMe, jeveer meercee, ceVeeve Deyogue, ÛelegJexoer DeefYe<eskeâ (meb0), Yeejle 2021S metÛevee Deewj 
ØemeejCe ceb$eeueÙe, veF& efouueer, mebmkeâjCe 2021, he=0 160 

2. https://www.bhaskarhindi.com/national/news/national-education-
policy-2020-reconstructing-the-future-of-indian-higher-education-
151548?infinitescroll=1  

3. eEmen, DeefJeveeMe kegâceej, je°^erÙe efMe#ee veerefle 2020, Ùeespevee (ceeefmekeâ), Debkeâ 02, heâjJejer 2022, 
he=0 8 

4. https://www.education.gov.in/sites/upload_files/mhrd/files/NEP_fin
al_HINDI_0.pdf 

5. https://www.education.gov.in/sites/upload_files/mhrd/files/NEP_fin
al_HINDI_0.pdf 
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efMe#ee ceW ke=âef$ece yegefæceòee kesâ DevegØeÙeesie : Dekemej Deewj ÛegveewefleÙeeB 
[e@. FefMelee 

meneÙekeâ DeOÙeeefhekeâe  
iekeve&ceWš hueme št neF& mkeâtue jeveeyeerIee, efyenej Mejerheâ 
efpeuee- veeueboe, jepÙe-efyenej, efhevekeâes[ – 803101 

F&-cesue : ishitailly@gmail.com 
meejebMe- ke=âef$ece yegefæceòee efMe#ee kesâ #es$e ceW ›eâebeflekeâejer heefjkele&ve nw~ Ùen MeesOe-he$e YeejleerÙe efMe#ee 

ØeCeeueer ceW ke=âef$ece yegefæceòee kesâ DevegØeÙeesieeW, DekemejeW Deewj ÛegveewefleÙeeW keâe efkeMues<eCe Øemlegle keâjlee nw~ kewefÕekeâ 
Deewj je<š^erÙe mlej hej ke=âef$ece yegefæceòee efMe#eCe-DeefOeiece Øeef›eâÙee keâes kewÙeefòeâkeâ, kegâMeue Deewj meceekesMeer yevee 
jner nw~ Yeejle ceW je<š^erÙe efMe#ee veerefle, 2020 kesâ Deveg™he ke=âef$ece yegefæceòee keâes hee"Ÿe›eâce ceW Meeefceue efkeâÙee 
pee jne nw~ ØecegKe DevegØeÙeesieeW ceW mkeÛeeefuele cetuÙeebkeâve, mceeš& šŸetšefjbie, [sše efkeMues<eCe Deewj yengYee<eer 
meceLe&ve Meeefceue nw~ neueebefkeâ, kele&ceeve ef[efpešue efkeYeepeve, [sše ieesheveerÙelee, veweflekeâ cegös Deewj yegefveÙeeoer {eBÛes 
keâer keâceer pewmeer ÛegveewefleÙeeB yeveer ngF& nQ~ Ùen DeOÙeÙeve efÉleerÙekeâ œeesleeW pewmes MeesOe he$eeW, mejkeâejer efjheesšeX Deewj 
kesâme mš[erpe hej DeeOeeefjle nw~ efve<keâ<e& ceW megPeeke efoÙee ieÙee nw efkeâ meblegefuele veerefleÙeeW, efMe#ekeâ ØeefMe#eCe Deewj 
meceekesMeer Âef<škeâesCe mes ke=âef$ece yegefæceòee YeejleerÙe efMe#ee keâes kewefÕekeâ mlej Øeoeve keâj jner nw~ 

Meyo kegâÀeer- efMe#ee, ke=âef$ece yegefæceòee, veF& efMe#ee veerefle 2020,  

heefjÛeÙe : efMe#ee ceeveke meYÙelee keâe DeeOeej nw, pees %eeve keâe mebÛejCe Deewj kÙeefòeâlke efkekeâeme megefveefMÛele 
keâjleer nw~ 21keeR meoer ceW ef[efpešue ›eâebefle ves efMe#ee keâes lekeâveerkeâer ™he mes meMeòeâ yeveeÙee nw~ ke=âef$ece yegefæceòee 
mes ceMeerveeW keâes ceeveke ceefmle<keâ pewmes meesÛeves-mecePeves keâe Dekemej efceuee nw, pees efMe#ee kesâ #es$e ceW meyemes 
cenlkehetCe& vekeeÛeej nw~ ke=âef$ece yegefæceòee ceMeerve ueefveËie, ienve efMe#ee ([erhe ueefveËie) Deewj Øeeke=âeflekeâ Yee<ee 
ØemebmkeâjCe pewmeer lekeâveerkeâeW hej DeeOeeefjle nw~ kewefÕekeâ mlej hej ke=âef$ece yegefæceòee Mewef#ekeâ peiele ceW 2025 lekeâ 
200 efyeefueÙeve [e@uej lekeâ hengBÛeves keâer mebYeekevee Leer~ meeLe ner Yeejle pewmes efkekeâemeMeerue osMe ceW efMe#ee keâer 
ÛegveewefleÙeeB Deheves Ûejce Glkeâ<e& hej nw~ heÛÛeerme keâjesÌ[ mes DeefOekeâ Úe$eeW keeueer ØeCeeueer ceW efkeefkeOelee, Yee<eeF& 
yeeOeeSB Deewj #es$eerÙe DemeceeveleeSB ØecegKe nQ~ je<š^erÙe efMe#ee veerefle 2020 ves ke=âef$ece yegefæceòee keâes meceekesMeer 
efMe#ee keâe ceeOÙece yeveves hej yeue efoÙee nw~ efMe#ee ceb$eeueÙe ves 2026-27 mes keâ#ee 3 mes ke=âef$ece yegefæceòee 
Deewj keâchÙetšsMeveue efLebefkeâbie hee"Ÿe›eâce Meg™ keâjves keâer Iees<eCee keâer nw~ Ùen keâoce kesâbõerÙe ceeOÙeefcekeâ efMe#ee 
yees[& (meeryeerSmeF&) keâer efkeMes<e%e meefceefle Éeje efkekeâefmele hee"Ÿe›eâce hej DeeOeeefjle nw~ Ssmes ceW ke=âef$ece yegefæceòee 
kesâ Ssefleneefmekeâ efkekeâeme keâes mecePevee DeekeMÙekeâ nw~ 1956 kesâ [eš&ceeGLe meccesueve mes ke=âef$ece yegefæceòee keâer 
Meg®Deele ngF&~ 2010 kesâ yeeo ienve efMe#ee kesâ keâejCe FmeceW lespeer DeeF&~ efMe#ee ceW ke=âef$ece yegefæceòee kesâ ØeejbefYekeâ 
DevegØeÙeesie pewmes DeeF&yeerSce keešmeve šŸetšj ves kÙeefòeâiele ØeefMe#eCe keâer veeRke jKeer~ Yeejle ceW yeeÙepetme, efmkeâue 
Fbef[Ùee ef[efpešue, mkeÙeb, F&-hee"Meeuee Deewj oer#ee pewmes huesšheâe@ce& ke=âef$ece yegefæceòee keâe GheÙeesie keâj jns nQ~ 
Ùener keâejCe nw efkeâ DeefYe<eskeâ ef$ehee"er ke=âef$ece cesOee keâes heefjYeeef<ele keâjles ngÙes efueKeles nQ— ‘FkeäkeâermekeeR meoer keâer 
meyemes heefjkele&vekeâejer lekeâveerkeâeW ceW mes Skeâ nw- ke=âef$ece cesOee~ Ùen Deye kesâkeue ØeÙeesieMeeueeDeeW Ùee kew%eeefvekeâ 
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MeesOeeW lekeâ meerefcele veneR jner, yeefukeâ nceejs owefvekeâ peerkeve, keâeÙe&mLeueeW, efMe#ee, efÛeefkeâlmee, mebÛeej Deewj 
ceveesjbpeve pewmes #es$eeW ceW ienjeF& mes Deheveer peien yevee Ûegkeâer nw~’1  DeleŠ Fme MeesOe keâe GösMÙe efvecveefueefKele nQ :  

• ke=âef$ece yegefæceòee kesâ ØecegKe DevegØeÙeesieeW keâe keieer&keâjCe  

• YeejleerÙe meboYe& ceW DekemejeW keâe cetuÙeebkeâve   

• ÛegveewefleÙeeW keâe efkeMues<eCe, meceeOeeve Deewj megPeeke  

• Yeefke<ÙeesvcegKeer veerefleiele efmeheâeefjMeW  

• DeOÙeÙeve keCe&veelcekeâ-efkeMues<eCeelcekeâ heæefle   

• efÉleerÙekeâ DeebkeâÌ[s, MeesOe he$eeW, efjheesšeX Deewj Dee@veueeFve œeesleeW mes meb«eefnle meece«eer  

meeefnlÙe meceer#ee : efMe#ee ceW ke=âef$ece yegefæceòee hej kewefÕekeâ MeesOe kÙeehekeâ nw~ šŸetefjbie (1950) ves 
ceMeerve yegefæceòee keâer DekeOeejCee Øemlegle keâer~ neue kesâ DeOÙeÙeveeW ceW nesueesvesefškeäme (2019) ves ke=âef$ece 
yegefæceòee šŸetšme& keâer ØeYeekeMeeruelee hej peesj efoÙee~ ÛeeFvee keâe mee@efheâÙee jesyeesš efMe#ee ceW meneÙekeâ efmeæ ngDee~ 
YeejleerÙe meboYe& ceW MeesOe meerefcele uesefkeâve efkekeâemeesvcegKe nQ~ Mecee& (2025) ves DeeOegefvekeâ efMe#ee ceW ke=âef$ece 
yegefæceòee keâer GheÙeesefielee hej efkeMues<eCe efkeâÙee, efpemeceW 80³ Úe$e meblegef<š ope& keâer ieÙeer~ megveerlee Mecee& kesâ 
Devegmeej ke=âef$ece yegefæceòee efMe#eCe DeefOeiece keâes ueÛeeruee yeveelee nw~ Skeâ DevÙe DeOÙeÙeve (SHISRRJ, 2021) 
ves ke=âef$ece yegefæceòee kesâ ØeYeeke keâes «eeceerCe efMe#ee mes peesÌ[e~ mejkeâejer mlej hej je<š^erÙe efMe#ee veerefle 2020 
ke=âef$ece yegefæceòee keâes cetueYetle keâewMeue kesâ ™he ceW efÛeefÖle keâjlee nw~ meerSmeDeeF&Deej keâer efjheesšdme& ke=âef$ece 
yegefæceòee kesâ veweflekeâ GheÙeesie hej yeue osleer nw~ Debleje&<š^erÙe leguevee ceW yeÇepeerue keâe ‘uesš^me’ keâeÙe&›eâce mee#ejlee 
ceW 30³ megOeej oMee&lee nw~ Yeejle ceW DeeF&DeeF&šer efouueer meke&s#eCe mes 77³ efMe#ekeâ ke=âef$ece yegefæceòee 
GheÙeesiejle nQ~ ‘MeesOe Deblejeue : ØeeLeefcekeâ DeeBkeâÌ[eW keâer keâceer Deewj efnboer Yee<ee meceLe&ve keâe DeYeeke~’ Ùen he$e 
Fve DeblejeueeW keâes Yejves keâe ØeÙeeme keâjlee nw~ ØecegKe œeesle Ìpesvees[es DeOÙeÙeve YeejleerÙe meceepe ceW ke=âef$ece 
yegefæceòee ØeYeeke~ owefvekeâ jespeieej ke=âef$ece yegefæceòee štume Deewj mejkeâejer henueW Deeefo~ 

ke=âef$ece yegefæceòee kesâ DevegØeÙeesie : kewÙeefòeâke=âle DeefOeiece ke=âef$ece yegefæceòee Úe$e [sše efkeMues<eCe keâj 
Devegkeâtue meece«eer Øeoeve keâjlee nw~ ‘Keeve Skesâ[ceer’ keâe Keeveefceiees ØelÙeskeâ Úe$e kesâ efueS kÙeefòeâiele heLe yeveelee 
nw~ Yeejle ceW ‘oer#ee’ ke=âef$ece yegefæceòee mes efnboer-#es$eerÙe Yee<ee Devegkeeo keâjlee nw~ DeOÙeÙeve oMee&les nQ efkeâ 
kewÙeefòeâkeâ ØeefMe#eCe mes ØeoMe&ve ceW 40³ keâer ke=efæ ngF& nw~ mkeÛeeefuele cetuÙeebkeâve «es[mkeâeshe pewmes štue efveyebOeeW keâe 
mkeÛeeefuele cetuÙeebkeâve keâjles nQ~ efMe#ekeâ meceÙe yeÛeekeâj jÛeveelcekeâ keâeÙeeX hej OÙeeve osles nQ~ Yeejle ceW kesâbõerÙe 
ceeOÙeefcekeâ efMe#ee yees[& (meeryeerSmeF&) ke=âef$ece yegefæceòee «esef[bie heeÙeueš Ûeuee jne nw~ mceeš& šŸetšefjbie, 
Ûewšpeerheeršer Deewj pesefceveer hee" Ùeespevee lewÙeej keâjves ceW meneÙekeâ nQ~ leefceuevee[g keâer ‘efkeÅee’ jesyeesš keâ#ee 
meneÙekeâ nw~ kesâjue keâe DeeFefjme henuee ke=âef$ece yegefæceòee Ùegòeâ efMe#ekeâ nw~ [sše SveeefueefškeämeueefveËie 
Sveeefueefškeäme keâcepeesefjÙeeW keâer henÛeeve keâjlee nw~ S[ŸetS[ ke=âef$ece yegefæceòee efMe#ekeâeW keâes [wMeyees[& Øeoeve 
keâjlee nw~ meceekesMeer efMe#ee efkekeâueebie Úe$eeW kesâ efueS kee@Fme DeefmemšWš Deewj yeÇsue keâvkepe&ve ceW menÙeesieer nw~ 
«eeceerCe #es$eeW ceW Yeer megueYelee yeÌ{ jner nw~ Ùes DevegØeÙeesie je<š^erÙe efMe#ee veerefle kesâ mece«e efMe#ee ue#ÙeeW keâes hetje 
keâjles Âef<šiele nes jns nQ~ 

Dekemej : ke=âef$ece yegefæceòee efMe#ee keâes ueeskeâleebef$ekeâ yeveeves keâer meeLe&keâ henue nw~ ØecegKe Dekemej :- 

                                                             
1.  ef$ehee"er, DeefYe<eskeâ, Deeefš&efheâefMeÙeue FbšsefuepeWme GheÙeesefielee Deewj ÛegveewefleÙeeB, ØeYeele ØekeâeMeve, veÙeer efouueer, mebmkeâjCe – 2025, (heäuewhe 

mes) 
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keâewMeue efkekeâeme : DeeueesÛeveelcekeâ efÛebleve Deewj cesše-keâewMeue~  

hengBÛe efkemleej : «eeceerCe 9³ Skeâue-efMe#ekeâ mkeâtueeW ceW meneÙelee~  

efMe#ekeâ meMeefòeâkeâjCe : ØeMeemeefvekeâ Yeej keâce~ 

S[šskeâ efkekeâeme : 2025 ceW 500 keâjesÌ[ efvekesMe~ 

Yee<eeF& meceekesMe : efnboer/#es$eerÙe Yee<eeSB~  

Yeejle ceW ke=âef$ece yegefæceòee meWšj Dee@heâ SkeämeerueWme mes 2026 lekeâ ueeKeeW Úe$e ueeYeeefvkele neWies~ 
ÛegveewefleÙeeB :  

efMe#ee ceW ke=âef$ece yegefæceòee keâer cegKÙe ÛegveewefleÙeeB  

ceevekeerÙe mecheke&â ceW keâceer : ke=âef$ece yegefæceòee DeeOeeefjle šŸetšj, Ûewšyee@š Deewj mkeÛeeefuele huesšÌHeâe@ce& 
meerKeves keâes megefkeOeepevekeâ lees yeveeles nQ, hejbleg efMe#ekeâ-Úe$e kesâ ØelÙe#e mebkeeo, menevegYetefle Deewj ceevekeerÙe 
mebkesovee keâes hetjer lejn ØeeflemLeeefhele veneR keâj mekeâles~ Ùeefo efkeÅeeLeer& kesâkeue ke=âef$ece yegefæceòee mes meneÙelee uesves 
ueieW, lees keâ#ee-ÛeÛee&, menhee"er menÙeesie, cetuÙe-efMe#ee, Yeekeveelcekeâ menÙeesie pewmeer ceevekeerÙe Øeef›eâÙeeSB keâcepeesj 
heÌ[ mekeâleer nQ, efpemekeâe vekeâejelcekeâ ØeYeeke Gvekesâ mekeeËieerCe efkekeâeme hej heÌ[lee nw~ Fme leLÙe keâer hegef<š DeÛe&vee 
heeC[sÙe kesâ keâLeve mes keâer pee mekeâleer nw– ‘ke=âef$ece yegefæceòee ves peerkeve kesâ ueieYeie meYeer #es$eeW keâes ØelÙe#e 
DeLekee hejes#e ™he mes ØeYeeefkele efkeâÙee nw~ lkeefjle ieefle mes peevekeâejer GheueyOe keâjeves ceW cenleer Yetefcekeâe nw~ 
efkeâvleg kegâÚ mLeeveeW hej FmeceW ceevekeerÙe mheMe& keâe DeYeeke jnlee nw Deewj Ùen mkeeYeeefkekeâ Yeer nw keäÙeeWefkeâ Ùen 
yegefæceòee ke=âef$ece nw~ SDeeF& keâe ØeÙeesie efkeefYeVe keâeÙeeX leLee efkeefYeVe #es$eeW ceW efkeâÙee peelee nw~’2  

Mewef#ekeâ F&ceeveoejer Deewj Dekeâeoefcekeâ veweflekeâlee keâe mebkeâš : DemeeFveceWš, Øeespeskeäš, efveyebOe ÙeneB 
lekeâ efkeâ efkeefkeOe hejer#eeDeeW ceW Yeer efkeÅeeLeer& ke=âef$ece yegefæceòee štue keâe GheÙeesie keâj meerOes Gòej Øeehle keâj ues jns 
nQ, efpememes ØeefleYee Deepe Kelejs ceW heÌ[leer pee jner nw Deewj vekeâue, meeefneflÙekeâ Ûeesjer (plagiarism) Skeb 
Dekeâeoefcekeâ yesF&ceeveer keâer Øeke=efòe yeÌ{ ieF& nw~ ke=âef$ece yegefæceòee DeeOeeefjle GòejeW hej efveYe&jlee kesâ keâejCe efkeÅeeLeer& 
mke-DeOÙeÙeve, efkeÛeej–cebLeve, efkeMues<eCeelcekeâ uesKeve Deewj me=peveelcekeâlee pewmes keâewMeueeW keâe DeYÙeeme keâce 
keâjles nQ, efpememes keemleefkekeâ DeefOeiece keâer iegCekeòee Iešves keâe Keleje nw~ efpemes DekeOesMe efmebn kesâ MeyoeW ceW keâne 
pee mekeâlee nw–‘efkeÅeeLeer& keâer keâcepeesjer leLee Gmekeâer leekeâle keâe Deekeâueve keâjkesâ S.DeeF&. keâmšesceeFpe mš[er 
cesšerefjÙeue yevee mekeâlee nw FmeceW efkeäkepe, ÌHeäuewMe keâe[& Ùee otmejs GheeÙe Yeer Meeefceue nQ~ efkeÅeeLeer& keâes kÙeefòeâiele 
efveiejeveer ceW jKeves keâer yeele nes Ùee Kego efkeÅeeLeer& Éeje mke-cetuÙeebkeâve keâjves keâer yeele nes, oesveeW lejerkeâeW ceW 
S.DeeF&. keâe GheÙeesie efoKe jne nw’~3 

[sše ieesheveerÙelee Deewj megj#ee mebyebOeer mecemÙeeSB : ke=âef$ece yegefæceòee ØeCeeefueÙeeB efkeÅeeefLe&ÙeeW kesâ 
ØeoMe&ve, kÙekenej, GheefmLeefle, Dee@veueeFve ieefleefkeefOe Deeefo keâe efkeMeeue [sše meb«eefnle keâjleer nQ~ Ùeefo Fme [sše 
keâer megj#ee ve nes lees og®heÙeesie, ueerkeâ Ùee DeveefOeke=âle hengBÛe keâer DeeMebkeâe yeveer jnleer nw~ yeÛÛeeW kesâ [sše mes pegÌ[s 
keâevetveer, veweflekeâ Deewj ceveeskew%eeefvekeâ ØeMve Yeer cenlkehetCe& nQ~ GoenjCeleŠ keäÙee efkeÅeeLeer& Ùee DeefYeYeekekeâ hetCe& ™he 

                                                             
2. heeC[sÙe, DeÛe&vee, ‘efkeâmeer DeÛecYes mes keâce veneR nw ke=âef$ece yegefæcelee’, Deeefš&efheâefMeÙeue FbšsefuepeWme, DeeMeglees<e kegâceej Megkeäuee, efkeâjCe 

DeÙÙej, (meb.), keeCeer ØekeâeMeve, veÙeer efouueer, mebmkeâjCe - 2025, he=. 12. 
3. efmebn, DekeOesMe, S.DeeF&. keâe veÙee mebmeej veÙes Dekemej, veF& mebYeekeveeDeeW keâer peeotF& lekeâveerkeâ ?, keeCeer ØekeâeMeve, veÙeer efouueer, mebmkeâjCe 

- 2026, he=. 31. 
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mes Dekeiele nQ efkeâ Gvekeâer peevekeâejer efkeâme GösMÙe mes, efkeâleves meceÙe lekeâ Deewj keâneB meb«enerle nesieer ? ke=âef$ece 
yeewefækeâlee mebyebOeer Ùes Kelejs Yeer yeves ngS nw~  

Suieesefjef©ekeâ he#eheele Deewj vÙeeÙemebielelee keâer Ûegveewleer : ke=âef$ece yegefæceòee cee@[ue efpeme [sše hej 
ØeefMeef#ele nesles nQ, Ùeefo GmeceW peeefle, keie&, Yee<ee, efuebie, #es$e Deeefo kesâ Øeefle hetkee&«en ceewpeto nes lees Ùen 
DemeceeveleeDeeW keâes DeefOekeâ ienje keâj mekeâlee nw~ GoenjCe kesâ efueS efkeâmeer efkeMes<e mecetn kesâ efkeÅeeefLe&ÙeeW keâes 
keâce me#ece ceevevee Ùee Gvekeâer Øeieefle keâe ieuele Deekeâueve keâjvee~ cetuÙeebkeâve, ØekesMe, Úe$eke=efòe Ùee keâwefjÙej 
hejeceMe& pewmes efveCe&Ùe Ùeefo he#eheeleer ke=âef$ece yegefæceòee kesâ DeeOeej hej efkeâS peeS lees meceeve Dekemej Deewj 
meceekesMeer efMe#ee kesâ efmeæeble keâes iebYeerj Ûeesš hengBÛe mekeâleer nw!  

ØeewÅeesefiekeâer hej DelÙeefOekeâ efveYe&jlee : efMe#ekeâeW Deewj efkeÅeeefLe&ÙeeW oesveeW ceW Ùen Øeke=efòe efkekeâefmele nes 
mekeâleer nw efkeâ nj mecemÙee keâe meceeOeeve ke=âef$ece yegefæceòee mes ner Dehesef#ele nes~ heefjCeecemke™he DeeueesÛeveelcekeâ 
efÛebleve, mecemÙee-meceeOeeve, leke&â-efkeleke&â Deewj jÛeveelcekeâ ieefleefkeefOeÙeeB keâce nes mekeâleer nw~ lewÙeej hee" 
ÙeespeveeSB, ØeMve-he$e, veesšdme Deeefo meerOes ke=âef$ece yegefæceòee mes uesves hej efMe#ekeâ Deheveer Mewef#ekeâ jÛeveelcekeâlee 
Deewj meboYe&-Devegkeâtue efveCe&Ùe #ecelee keâe heÙee&hle GheÙeesie veneR keâj heeles, efpememes efMe#eCe Øeef›eâÙee ceMeerveer Deewj 
Skeâ™he nes mekeâleer nw! 

ef[efpešue efkeYeepeve Deewj mebmeeOeveeW keâer Demeceevelee : «eeceerCe #es$eeW, meeceeefpekeâ ™he mes kebefÛele 
keieeX Deewj mebmeeOeve–efkenerve efkeÅeeueÙeeW ceW lesÌpe Fbšjvesš, GhekeâjCe (keâbhÙetšj, šwyeuesš, mceeš&heâesve) Deewj 
ØeefMeef#ele mšeheâ keâer keâceer kesâ keâejCe ke=âef$ece yegefæceòee DeeOeeefjle efMe#ee keâe ueeYe meYeer lekeâ meceeve ™he mes 
veneR hengBÛe heelee~ heefjCeecemke™he, efpeve efkeÅeeefLe&ÙeeW kesâ heeme yesnlej mebmeeOeve nQ, kes Deewj Deeies efvekeâue peeles nQ, 
peyeefkeâ keâcepeesj he=…Yetefce keeues efkeÅeeLeer& Dehes#eeke=âle heerÚs jn peeles nQ, efpememes Mewef#ekeâ Demeceevelee yeÌ{ mekeâleer 
nw~ mejkeâej Yeer Fmeer efoMee ceW Deye ØeÙeemejle efoKe jner nw—‘ke=âef$ece yegefæceòee DeeOeeefjle ØeewÅeesefiekeâer kesâ efkekeâeme 
Deewj ØeÙeesie mes pegÌ[s veweflekeâ cegöeW keâes G"evee Yeer DeekeMÙekeâ nw~ efMe#ee Fve cegöeW hej peeie™keâlee hewoe keâjves kesâ 
ØeÙeemeeW ceW cenlkehetCe& Yetefcekeâe efveYeeSieer~’ 4  hejbleg Ùen mebkeâš ienje nes Ûegkeâe nw~ Deye kesâkeue Úe$e ner veneR 
efMe#ekeâ Yeer Fmes Skeâ mebkeâš Ùee Ûegveewleer ceeve jns nQ~ keâF& efMe#ekeâ ke=âef$ece yegefæceòee keâes Deheves hesMes kesâ efueS 
Keleje ceeveles nQ Ùee Fmes kesâkeue Deefleefjòeâ yeesPe mecePeles nQ~ Fmemes kes veF& lekeâveerkeâ keâes Deheveeves ceW efnÛekeâles nQ 
Deewj keâ#ee ceW Gmekeâe ØeYeekeer GheÙeesie veneR keâj heeles~ ke=âef$ece yegefæceòee DeeOeeefjle štume kesâ Mewef#ekeâ, lekeâveerkeâer 
Deewj veweflekeâ GheÙeesie kesâ efueS megefveÙeesefpele ØeefMe#eCe, melele hesMeeiele efkekeâemejle Deewj mebmLeeiele meceLe&ve keâer 
DeekeMÙekeâlee nw, efpemekeâer keâceer Yeer Skeâ yeÌ[er Ûegveewleer nw~  

hee"Ÿe›eâce, cetuÙeebkeâve Deewj veerefle-efvecee&Ce keâer peefšueleeSB : kele&ceeve hee"Ÿe›eâce Deewj Deekeâueve 
ØeCeeueer ØeeÙeŠ heejbheefjkeâ hejer#ee–kesâbefõle cee@[ue hej DeeOeeefjle nw~ ke=âef$ece yegefæceòee kewÙeefòeâke=âle DeefOeiece keâes 
meceeefnle keâjves kesâ efueS hee"ŸeÛeÙee& ceW mebjÛeveelcekeâ heefjkele&ve keâer DeekeMÙekeâlee nw~ veerefle mlej hej Ùen leÙe 
keâjvee keâef"ve nw efkeâ ke=âef$ece yegefæceòee keâe efkeâlevee, efkeâme mlej hej, efkeâme Øekeâej Deewj efkeâme {eBÛes kesâ meeLe 
GheÙeesie efkeâÙee peeS, leeefkeâ vekeeÛeej Deewj megj#ee kesâ yeerÛe meblegueve yevee jns~ efkeâvleg Deepe kesâ Fme lekeâveerkeâer 
mecheVe Ùegie ceW Fmekeâer efoMee YeÇefcele nes jner nw~ Fme Ùegie ceW Ûewš peerheeršer, pewefceveer Deeefo lekeâveerkeâer megueYelee mes 
me=peve, ceveve Skeb DeOÙeve keâes meerefcele keâj efoÙee nw~ ceeveke Deheveer kÙeefòeâiele meesÛe-yegefæ jKeles ngÙes Yeer ceMeerveeW 

                                                             
4. https://www.education.gov.in/sites/upload_files/mhrd/files/nep_update/NEP_ 

final_HI_0.pdf 
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hej Deeefßele nes ieÙee nw, efpememes hee"Ÿe›eâce kesâ veerefle efvecee&Ce mes ueskeâj Fmekesâ cetuÙeebkeâve Øee™he ceW veF& lejn kesâ 
cegefMkeâues hevehe Ûegkeâer nQ~ Fmeer Øemebie ceW megveerue kegâceej Mecee& keâe ceevevee nw efkeâ—‘lekeâveerkeâer DeLeeX ceW Ûewšpeerheeršer 
DeesheveSDeeF& Éeje yeveeÙee ieÙee Skeâ heefj<ke=âle SDeeF&-mebÛeeefuele Ûewšyee@š nw~ Ùen GPT-3 Deeefke&âšskeäÛej hej 
DeeOeeefjle nw, efpemekeâe celeueye ‘pesvejsefške Øeer-šW[ š^ebmeheâece&j 3’ nw~ Fme DelÙeeOegefvekeâ Yee<ee cee@[ue keâes 
Øeeke=âeflekeâ ceeveke Yee<ee ceW hee"-DeeOeeefjle Øeefleef›eâÙeeDeeW keâes mecePeves Deewj GlheVe keâjves kesâ efueS efkekeâefmele efkeâÙee 
ieÙee nw, pees Fmes efkeefYeVe Øekeâej kesâ DevegØeÙeesieeW kesâ efueS DeefkeÕemeveerÙe ™he mes yengcegKeer yeveelee nw~’ 5  Ùes 
efmLeefleÙeeB oMee&leer nw efkeâ ef[efpešue efkeYeepeve «eeceerCe #es$e ceW Fbšjvesš kesâ DeYeeke ceW yengle keâce Úe$e ner Fmekeâe 
GheÙeesie keâj jns nQ peyeefkeâ Menjer #es$eeW ceW ke=âef$ece yegefæcelee keâe ØeÙeesie DelÙeefOekeâ Ìpeesj hekeâÌ[ Ûegkeâe nw~  

efve<keâ<e& : efMe#ee ceW ke=âef$ece yegefæceòee ve lees hetCe& meceeOeeve nw, ve ner kesâkeue mebkeâš; Ùen Skeâ meMeòeâ 
lekeâveerkeâer meeOeve nw, pees GefÛele veerefle, ØeefMe#eCe Deewj veweflekeâlee kesâ meeLe DeheveeS peeves hej efMe#eCe-DeefOeiece 
keâes DeefOekeâ meeLe&keâ Deewj ØeYeekeer yevee mekeâlee nw~ FmeefueS meblegefuele Deewj ceevekeerÙe Âef<škeâesCe keâer DeekeMÙekeâlee 
Fme efoMee ceW DeekeMÙekeâ nw~ ke=âef$ece yegefæceòee kesâ ØeÙeesie keâe GösMÙe efMe#ekeâ keâes ØeeflemLeeefhele keâjvee veneR yeefukeâ 
Gvekeâer Yetefcekeâe keâes meMeòeâ keâjvee, efkeÅeeefLe&ÙeeW kesâ efueS meerKeves kesâ Dekemej yeÌ{evee Deewj Mewef#ekeâ ØeMeemeve keâes 
DeefOekeâ o#e yeveevee nesvee ÛeeefnS~ Fmemes efkeÅeeLeer& ÛegveewefleÙeeW keâe Meceve, DekemejeW keâe DeefOekeâlece GheÙeesie keâj 
heeves ceW meceLe& nes mekesâbies~ ieesheveerÙelee megj#ee, efve<he#e Suieesefj©e, ef[efpešue efkeYeepeve keâes keâce keâjves Deewj 
Dekeâeoefcekeâ F&ceeveoejer megefveefMÛele keâjves pewmes keâoce G"e keâj ke=âef$ece yegefæceòee mes pegÌ[er ØecegKe ÛegveewefleÙeeW keâes 
keâeheâer no lekeâ efveÙebef$ele efkeâÙee pee mekeâlee nw Deewj meeLe ner meceekesMeer veerefleÙeeB, efMe#ekeâ-ØeefMe#eCe, Úe$e-
peeie™keâlee Deewj melele efveiejeveer kesâ ceeOÙece mes ke=âef$ece yegefæceòee kesâ mekeâejelcekeâ he#e pewmes kewÙeefòeâke=âle 
DeefOeiece, lkeefjle heâer[yewkeâ Deewj [sše-DeeOeeefjle efveCe&Ùe keâes efMe#ee kesâ nj mlej hej ueeYekeâejer ™he mes ueeiet 
efkeâÙee pee mekeâlee nw~ DebleleŠ Ùen keâne pee mekeâlee nw efkeâ Yeejle pewmes efkeefkeOe Deewj pevemebKÙee-yengue osMe ceW 
ke=âef$ece yegefæceòee kesâ ceeOÙece mes iegCekeòeehetCe& efMe#ee keâer hengBÛe otjojeÌpe #es$eeW lekeâ yeÌ{eves, Yee<ee-efkeefkeOelee keâes 
mebYeeueves Deewj yeÌ[s hewceeves hej meerKeves kesâ DeeBkeâÌ[eW keâe efkeMues<eCe keâj veerefleiele megOeej keâjves keâer yeÌ[er 
mebYeekeveeSB nQ~ Ùeefo veerefle-efvecee&lee, efMe#ekeâ, lekeâveerkeâ-efkeMes<e%e Deewj meceepe efceuekeâj GòejoeÙeer {bie mes keâeÙe& 
keâjW, lees efMe#ee ceW ke=âef$ece yegefæceòee 21keeR meoer kesâ %eeve-meceepe kesâ efvecee&Ce ceW Skeâ cenlkehetCe& ceerue keâe helLej 
efmeæ nes mekeâleer nw~ Fmekesâ meeLe ner ke=âef$ece yegefæceòee efMe#ee keâes heefjkeefle&le keâj jner nw~ megPeeke: efMe#ekeâ, 
ØeefMe#eCe, efve…e, veerefleÙeeB, efvekesMe leLee Yeefke<Ùe ceW ke=âef$ece yegefæceòee peve kesâefvõle leLee meeLe&keâ yeve mekesâieer! 

♦♦  

                                                             
5.  Mecee&, megveerue kegâceej, Ûewš peerheeršer : Skeâ DeOÙeÙeve, keeCeer ØekeâeMeve, veÙeer efouueer, mebmkeâejCe - 2024, he=. 17. 
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Decejkeâeble kesâ GhevÙeeme ‘uenjW’ ceW DeefYekÙeòeâ efvecve-ceOÙekeieer&Ùe 
m$eer Ûeslevee 
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ratnakardubeynvs@gmail.com 

meejebMe- YeejleerÙeefvecve ceOÙekeie& ke Gmekesâ peerkeve keâer ÙeLeeLe& Ûeslevee ner veÙeer keâneveer keâer Ûeslevee nw~ Fme 
Ûeslevee keâer efveefce&efle jÛeveekeâej kesâ efvepeer DevegYeke, peerkeve kesâ heefjkesMeiele oyeeke, efjMleeW, meeceeefpekeâ cetuÙeeW ke 
mebkesoveeDeeW mes ngF& nw~ Decejkeâeble keâe mecemle uesKeve efpepeerefke<ee keâe heÙee&Ùe nw~ Deheves uesKeve mes GvneWves meceÙe 
Deewj meceepe oesveeW keâes efkeÛeejkeeve yeveeÙee nw~ ken uesKeve keâes meeceeefpekeâ oeefÙelke kesâ  efveke&nve kesâ ™he ces 
mkeerkeâej keâjles nw~ FmeerefueS kes Deheves efueKes kesâ Øeefle mepeie Deewj meÛesle nw~ ‘ef[hšer keâuekeäšjer’, ‘oeshenj keâe 
Yeespeve’, ‘efpeboieer Deewj peeWkeâ’, ‘nlÙeejs’, ‘ceewle keâe veiej’, ‘cetme’, ‘DemeceLe& efnuelee neLe’, ‘ieieve efyenejer’ Deeefo 
yengle mkeeYeeefkekeâ Deewj peerkeveesvcegKe keâneefveÙeeB nQ~ veF& keâneveer Deeboesueve kesâ keâneveerkeâej Decejkeâeble 
GhevÙeemekeâej kesâ ™he ces Yeer ØeYeekeMeeueer jÛeveeSB jÛeer nw~ Decejkeâeble keâe uesKeve ØesceÛebo keâer hejbheje keâe 
mebkeenkeâ nw~ Decejkeâeble Deheveer jÛeveeDeeW ces meeceeefpekeâ ÙeLeeLe& Deewj ceevekeerÙe mebkesoveeDeeW keâe mepeerke efÛe$eCe 
efkeâÙee nw~ mkelev$elee kesâ yeeo efnvoer keâLee meeefnlÙe ceevekeerÙe mebkesovee, efvecve-ceOÙekeieer&Ùe Ûeslevee Deewj Yeeweflekeâ 
peerkeve kesâ yeerÛe mes neskeâj iegpejlee nw~ Fve Øeke=efòeÙeeW keâes veF& keâneveer Deeboesueve kesâ ™he ces efkeMes<e yeue Yeer efceuee~ 
Gme oewj mes ueskeâj peerkeve kesâ Deble lekeâ Decejkeâeble ves keâLee meeefnlÙe keâes mece=æ efkeâÙee nw~ keâneefveÙeeW keâer lejn 
Decejkeâeble kesâ GhevÙeemeeW keâer Yeer kesâbõerÙe mebkesovee efvecve ceOÙekeieer&Ùe peerkeve nw~  

Meyo kegâÀeer- efvecve-ceOÙekeie&, m$eer Ûeslevee, Deefmcelee, veejerkeeo, meyeeušve&, mebmLee, efhele=meòeelcekeâ 
efkeÛeejOeeje~  

‘uenjW’ Decejkeâevle keâe Debeflece GhevÙeeme nw~ GhevÙeeme keâe keâLeevekeâ Úesšs mes Menj kesâ heefjkesMe ceW 
MÙeeceeØemeeo veecekeâ Skeâ DeelcecegiOe Ùegkekeâ ke Gmekesâ Øeefle cegnuues keâer efm$eÙeeW keâer efYeVe-efYeVe Øeefleef›eâÙeeDeeW keâes 
ueskeâj yegvee ieÙee nw~ efkeâjeSoej keâer nwefmeÙele mes DeeS MÙeeceeØemeeo keâer Ûeeefjef$ekeâ efkeMes<elee Ùen nw efkeâ ken 
ceefnueeDeeW keâes DemeeceevÙe Âef<š mes osKelee nw~ Fme Âef<šoes<e kesâ meeLe ken efkeâmeer ceesšs yeeyee keâe efMe<Ùe nw Deewj 
efveÙeefcele hetpee Gheemevee Yeer keâjlee nw~ leLeekeâefLele ceesšs yeeyee keâvÙeeDeeW keâe yengle mecceeve keâjles nw~ GhevÙeeme 
ces mhe<š mebkesâle nw efkeâ ceesšs yeeyee keâvÙeeDeeW kesâ neLe mes kegâÚ Yeer mkeerkeâej veneR keâjles nw~ ken mkeÙebheekeâer nQ~ 
mebmke=âefle keâes yeÛeeS jKeves ces efm$eÙeeW kesâ Ùeesieoeve keâes mkeerkeâej keâjles nw~ MÙeeceeØemeeo keâer heÌ[esmeer mejespeyeeuee 
Ùen Gcceero keâjleer nw efkeâ ‘ceesšs yeeyee’ kesâ efMe<Ùe keâer "hhee mes MÙeeceeØemeeo keâer ceefnueeDeeW keâes Ietjves keeueer 
Deeole keâes megOeeje pee mekeâlee nw~ kemlegleŠ MÙeeceeØemeeo Deheves Deeme heeme jnves keeueer ie=nefCeÙeeW kesâ efueS Skeâ 
mecemÙee yeve ieÙee Lee~ Fme mecemÙee keâe meceeOeeve keâe@ueesveer keâer ceefnueeSb meecegoeefÙekeâ ™he mes Keespeleer nw~  

heäuewMe yewkeâ ceW efueKes Fme GhevÙeeme keâer Meg®Deele ieceer& keâer jele keâer Skeâ Iešvee mes Meg® nesleer nw~ keâe@uespe 
ceW oMe&veMeem$e kesâ Øekeòeâe jeceieesefkebo MÙeeceeØemeeo kesâ heÌ[esmeer nw~ Skeâ jele Gvekeâer helveer mejespeyeeuee keâer veeRo 
ueeFš keâšves mes štš peeleer nw lees ken Iej mes yeenj efvekeâueleer nQ~ leYeer ken osKeleer nw efkeâ DeeOee ceeme mes ieeÙeye 
MÙeeceeØemeeo DeeOeer jele keâes Skeâ osneleer m$eer kesâ meeLe keeheme Deelee nw~ Ùen Iešvee keâeueesveer keâer efm$eÙeeW kesâ 
efueS keâewletnue keâe efke<eÙe Lee~ efpemekeâer Peuekeâ mejespeyeeuee ceW osKeer pee mekeâlee nw, ‘Skeâ yeej Gmekeâer FÛÚe 
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ngÙeer Leer efkeâ Deheves heefle keâes peieekeâj meye kegâÚ yelee os efkeâvleg Gvekesâ mkeYeeke kesâ keâejCe MeerIeÇ ner Ùen efkeÛeej 
mLeefiele keâjvee heÌ[e Lee~1 Ùen Iešvee Ùener meceehle veneR ngÙeer kejve ‘mejespeyeeuee keâes veeRo keâneB’ ? yegueeves hej 
Yeer veneR Dee jner nw~ Gmekeâe ceve lees MÙeeceeØemeeo kesâ jnmÙeceÙe peerkeve keâer yeeleeW ceW peekeâj ner GuePe ieÙee nw~ 
Gmekeâer mecePe ceW veneR Dee jne nw efkeâ Fleves "e"-yeeš Deewj heâwMeve mes jnves keeues keâer m$eer Fleveer iebkeej keâwmes 
nesieer? DeLekee Ùen keâesF& veeškeâ nw ? ken meye kegâÚ peeveves kesâ efueS kÙeekegâue nes G"er efkeâ keâye meyesje nes Deewj 
meÛÛeeF& keâe helee ueieeves keâe megDekemej efceues~ Gmekeâer DeOeerjlee Fleveer yeÌ{ ieÙeer efkeâ Oeerjs mes G"keâj Deewj 
ojkeepee Keesuekeâj meeceves MÙeeceeØemeeo keâer lejheâ osKee efkeâvleg KebYes keâer efyepeueer kesâ ØekeâeMe ceW meye kegâÚ 
hetke&keled~2 Ùen Glmegkeâlee ner GhevÙeeme kesâ keâLeevekeâ keâe efkemleej keâjleer nw~  

keâeueesveer keâer ceefnueeDeeW ke heg®<eeW kesâ efkeÛeej MÙeeceeØemeeo kesâ Ûeefj$e kesâ mebyebOe ces efYeVe-efYeVe nQ~ 
mejespeyeeuee heefle jeceieesefkebo mes yeÌ[er Gueenvee Deewj veejepeieer kesâ mkej ceW MÙeeceeØemeeo kesâ DeceÙee&efole DeeÛejCe 
kesâ mebyebOe ceW yeleeleer nw lees kes keâeueesveer kesâ keefj… peveeW mes ÛeÛee& keâjles nw~ yeele megvekeâj jeceheâue efmebn keâes iegmmee 
Deelee nw leYeer MÙeeceeØemeeo kesâ ieg®YeeF& peÙeveeLe eflekeejer Gmekesâ yeÛeeke hej keânles nw efkeâ ‘Dejs, Ùen meye 
yekeâkeeme nw~ heÌ{s efueKes Deeoceer nQ Deiej LeesÌ[e heâwMeve ceW jnles nQ lees ueesie keäÙeeW peueles nQ? Oeeefce&keâ efkeÛeej kesâ 
nQ, oesveeW petve hetpeehee" keâjles nQ~ jsuekes ceW nQ, keâeueesveer kesâ ueesieeW keâer keâeheâer ceoo keâjles nQ~ cesjs ieeBke keâer lejheâ 
kesâ ner nw, Keeveoeve DeÛÚe nw hej efkeâmeer ieuele yeele keâes Skeâ #eCe Yeer yeoe&Mle keâjves keeues veneR~3 Gvekesâ Fme 
leke&â mes DevÙe ueesieeW keâe uenÌpee vejce heÌ[ peelee nw~ Fmekesâ efkehejerle mejespeyeeuee Deewj keâeueesveer keâer DevÙe efm$eÙeeW 
keâe efkeÛeej nw efkeâ ‘Depeerye ceo& nw YeeF&, hejeF& DeewjleeW keâes ncesMee Fme lejn Ietjlee keäÙeeW nw? keâYeer keâeueesveer ces 
Dekesâues Deewj keâYeer otmejeW kesâ meeLe efmeiejsš keâe OegDeeB GÌ[eles FOej GOej Ûekeäkeâj ueieelee nw Deewj nBmelee Ùee 
"nekesâ ueieelee nw~ Fmeer kesâ meeLe ken Deheves efmej keâes oeÙeW yeeSB Iegceekeâj IejeW kesâ Deboj ÛeiIeÌ[ keâer lejn leekeâ 
PeeBkeâ keäÙeeW keâjlee jnlee nw? keäÙee Ùen MejerheâeW keâe keâece nw?’4 Fve oes Øeefleef›eâÙeeDeeW kesâ yeerÛe MÙeeceeØemeeo keâe 
Ûeefj$e jnmÙeceÙe Debleefke&jesOe mes GuePeer Skeâ peefšue mecemÙee yeve peelee nw~ MÙeeceeØemeeo kesâ #es$e keâer nesves kesâ 
veeles DevegjeOee keânleer nw efkeâ ‘yenve peer ueesie Pet"e ØeÛeej keâjles nQ Gvekesâ yeejs ceW~ kes yeÌ[s Mejerheâ nQ, ceesše yeeyee 
kesâ efMe<Ùe Yeer nQ~ kes hetpee hee" keâjles nw, Ùeesie ØeeCeeÙeece keâjles nw, meeOevee keâjles nQ, Fmeer mes Gvekeâer DeeBKeeW keâer 
YebefieceeSB kewmeer nQ, efpevnW osKekeâj legÛÚ efm$eÙeeB mecePeleer nw efkeâ FMeeje keâj jnW nQ~ Úer-Úer keâwmeer ieboer yeele nw, 
Skeâ meerOes meeOes Deeoceer keâes yeoveece keâjves mes yeÌ[e heehe ueiesiee....~’5  Fme meboYe& ceW Ùen yeele GefÛele ueieleer 
nw efkeâ #es$eerÙelee meyemes henues yegefæ #es$e keâe Deefle›eâceCe keâjleer nw, leYeer DevegjeOee keâes ØeÛeb[ oes<e ceW Yeer iegCe 
veÌpej Deelee nw~ peyeefkeâ megefMeef#ele megefce$ee keâe Yeer Ùen ceevevee nw efkeâ ken efm$eÙeeW keâes DeceÙee&efole {bie mes osKelee 
nw~ efm$eÙeeW kesâ Øeefle MÙeeceeØemeeo kesâ Ûeefj$e keâes Fme keâLeve mes mecePee pee mekeâlee nw, ‘Ùen keânvee lees Deeflejbpevee 
ner nw efkeâ Gmekeâer kepen mes ÙeneB keâer veejer peeefle keâer neuele kewmeer ner nes peeleer nw pewmeer efyeuueer kesâ Deeieceve hej 
Iej kesâ ÛetneW keâer, hejbleg Fme keâLeve ceW melÙeebMe lees nw ner efkeâ meeceves leLee Deieue-yeieue ces jnves keeueer 
megie=efnefCeÙeeB Skeâ efkeâmce kesâ melÙeebMe keâe kegâÚ DeefOekeâ ner DevegYeke keâjves ueieer nQ~’ 6  keâeueesveer keâer efm$eÙeeW kesâ 
efueS Ùen Skeâ Depeerye efkeâmce keâer mecemÙee nw~ peneb FvnW meb$eeme Deewj Iegšve Deheves heg®<e keâer ØeleeÌ[vee mes veneR 

                                                             
1. uenjW, Decejkeâeble, Decej ke=âeflelke ØekeâeMeve Fueeneyeeo, henuee mebmkeâjCe : 2013, he=. 10 
2. kener, he=. 10 
3. kener, he=~ 10 
4. kener, he=. 14 
5. kener, he=. 16 
6. kener, he=. 12 
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kejve hej heg®<e keâer ØeleeÌ[vee mes Pesuevee heÌ[lee nw~ GvnW Fme mecemÙee mes cegefòeâ keâe keâesF& ceeie& veneR metPelee~ heg®<e 
keÛe&mke kesâ Fme mke™he keâes heefjYeeef<ele keâj heevee og<keâj nw~ m$eer kesâ Øeefle MÙeeceeØemeeo keâer ceeveefmekeâlee nw efkeâ, 
‘ken megboj efm$eÙeeW keâes yeleevee Ûeenlee nw efkeâ ken hÙeej mes kebefÛele Deewj Gmekesâ efueS leÌ[helee Ssmee meerOee meÛÛee 
veewpekeeve nw, efpemes meoe meleeÙee ieÙee nw Deewj Gmekeâer YeekeveeSb mecePe keâj Ùeefo keâesF& keâesceueebefieveer Gmes 
DeheveeSieer lees ken Gme hej Dehevee hetje peerkeve vÙeesÚekej keâj osiee~ DeLekee DeelcecegiOe neskeâj ken Fme Yeekevee 
mes efm$eÙeeW keâes osKelee nes efkeâ Gvekeâes Deheves heefleÙeeW mes hÙeej keâer meblegef<š veneR efceueleer keäÙeeWefkeâ GveceW mes 
DeefOemebKÙekeâ yeometjle, GyeeT leLee hegjeleve, meÌ[W efkeÛeejeW kesâ meceLe&keâ nesles nQ Deewj Gmekesâ pewmes mepeerues, megboj 
leLee DeeOegefvekeâ efkeÛeejkeeve heg®<e keâe hÙeej heekeâj kes ieke& keâe DevegYeke keâjleeR nQ~’7 MÙeeceeØemeeo pewmes ueesie m$eer 
meceepe kesâ efueS Skeâ efkekeâjeue mecemÙee nQ~ Fme meeceeefpekeâ mecemÙee keâe meceeOeeve Decejkeâevle Keespevee Ûeenles 
nQ~ oesnjs Ûeefj$e keâer henÛeeve keâes Gpeeiej keâj heevee šsÌ{er Keerj nw efheâj Yeer meceeOeeve lees efvekeâeuevee ner nw~ 
cenlkehetCe& yeele Ùen nw keâer Decejkeâeble efm$eÙeeW keâer Fme mecemÙee keâe meceeOeeve efm$eÙeeW kesâ ceeOÙece mes ner 
efvekeâuekeeles nQ~ megefce$ee Deewj mejespeyeeuee kesâ vesle=lke ceW DevÙe mepeie efm$eÙeeB Fme mecemÙee kesâ efveoeve hej iebYeerj 
efÛebleve keâjleer nQ~ mepeielee Deewj efÛebleve keâe Ùen oeÙeje mecetn mes efvekeâuekeâj mechetCe& efm$eÙeeW lekeâ efkemle=le Deekeâej 
ueslee heefjueef#ele neslee nw~ megefce$ee efkeÕeefkeÅeeueÙe keâer Úe$ee jner nw~ keâLeevekeâ ceW Gmes kewÛeeefjkeâ ™he mes megÂÌ{ 
efoKeeÙee ieÙee nw~ ken DeeOeer Deeyeeoer kesâ yeejs ceW keânleer nw efkeâ, ‘kes nceejs osMe ceW nj peien Yeesie efkeueeme Deewj 
yeÛÛes hewoe keâjves keâer ceMeerve mecePeer peeleer nQ~ cegefMkeâue lees Ùen nw efkeâ kes Yeer Deheves keâes kener mecePeleer nQ,pees 
heg®<e Gvekeâes mecePeles nQ~ Fmeer meesÛe kesâ keâejCe Gvekeâes heÌ{evee efueKeevee pe™jer veneR mecePee peelee Deewj pees heÌ{ 
efueKe Yeer ieÙeer nQ, GveceW mes DeefOekeâlej Gmeer ceeveefmekeâlee keâer nQ~’8 Fme keâLeevekeâ keâe heefjkesMe efvecve-ceOÙekeieer&Ùe 
meceepe nw~ Fme meceepe keâer efm$eÙeeB veejerkeeo Deewj peeleerÙe Deefmcelee pewmes Meyo mes DeveefYe%e nw~ heefjefmLeefle kesâ 
ØeeflejesOe ceW GveceW Ùen Ûeslevee Oeerjs-Oeerjs efkekeâefmele nesleer nw~ ÙeneB MÙeeceeØemeeo kesâ Ûeefj$e efÛe$eCe Ùee kewÛeeefjkeâ 
GoIeešve ceW uesKekeâ ves m$eer ØeleeÌ[vee Ùee Ùeewve GlheerÌ[ve pewmes efkeâmeer heoyebOe keâe ØeÙeesie veneR efkeâÙee nw, efpememes 
MÙeeceeØemeeo keâer m$eer efkejesOeer ceeveefmekeâlee keâes mecePee pee mekesâ~ efm$eÙeeW kesâ Øeefle efkeâÙee ieÙee Gmekeâe kÙekenej ner 
Gmekeâe Ûeeefjef$ekeâ GoIeešve nw~ ‘m$eer ØeleeÌ[vee’ Deewj ‘Ùeewve GlheerÌ[ve’ pewmes MeyoeW kesâ DeeYeeke ceW keâeueesveer keâer 
efm$eÙeeW keâer Ûeslevee ke mebie"ve keâer leekeâle keâcepeesj nesleer peeve heÌ[leer nw~ iueesjerÙee mšeÙevesce ves ‘veejerkeeo’ pewmes 
Meyo keâer leekeâle kesâ mebyebOe ceW efueKee nw efkeâ, ‘veS Meyo Deewj keekeäÙeebMe ojDemeue heefjkele&ve kesâ ceewefuekeâ ceehekeâ 
nQ~ kes DevegYetefleÙeeW kesâ yeoueeke keâes Deewj keâYeer keâYeer lees keemleefkekeâlee kesâ yeoueeke keâes Yeer efiejheäleej keâj nceejs 
meeceves jKe osles nQ~’9 Ùen GhevÙeeme efvecve ceOÙekeieer&Ùe m$eer Ûeslevee kesâ meboYe& ceW yengle cenòkehetCe& nw~ pewmes-pewmes 
keâLeevekeâ keâe efkemleej neslee nw efm$eÙeeW keâer Ûeslevee keâe efkekeâeme Yeer Gmeer Deveg™he efkemleej heelee nw~ 
efkeÕeefkeÅeeueÙeerÙe peerkeve kesâ oewjeve megefce$ee m$eer peerkeve kesâ GlLeeve kesâ mebyebOe ceW meesÛeleer Leer hejbleg ie=nmLe peerkeve 
keâer kÙemleleeDeeW ceW Ùen meye Útš peelee nw~ MÙeeceeØemeeo keâer Iešvee ves Gmekeâer Ûeslevee keâes hegve&peeie=le keâj efoÙee~ 
ken keânleer nw; ‘nceejs meceepe ceW m$eer keâer efvepeer YeekeveeDeeW Deewj Deekeâeb#eeDeeW keâes cenlke Yeer veneR efoÙee peelee~ 
ojDemeue ken lejn-lejn kesâ keâle&kÙeeW keâe Dekesâues heeueve keâjves keeueer keâ"hegleueer ner nesleer nw Deewj peye Ùen meye 
heefjßece Deewj lÙeeie keâer Yeekevee kesâ meeLe mecheVe Yeer keâjleer nw lees Yeer Gmes cenlke veneR efceuelee nw keäÙeeWefkeâ Ùen 
Gmekeâe meeceevÙe keâle&kÙe ner nw, Gmeces Keeme yeele keäÙee nw Deewj FvneR DeeÕeemeve mes Yejer heefjefmLeefleÙeeW kesâ yeerÛe 

                                                             
7.  kener, he=. 18 
8. kener, he=. 20 
9. kepeto Deewjle keâe: iueesefjÙee mšeÙevesce (Devegkeeo- Yeekevee efceßee) jepekeâceue heshejyewkeâ henuee mebmkeâjCe : 2020, he=. 231   
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Gmekeâe GlheerÌ[ve Yeer neslee jnlee nw efpemes ken menleer Yeer jnleer nw Deewj Ùen Yeer Gmekeâe keâle&kÙe ner mecePee peelee 
nw~10 efm$eÙeeW keâer oMee ke efoMee kesâ megOeej nsleg megefce$ee Éeje efm$eÙeeW keâer mebie"ve ‘efceueveer’ Ùee ‘efceueve’ veecekeâ 
mebmLee keâe ie"ve keâjvee Skeâ ›eâebeflekeâejer ØeÙeeme nw~  

MÙeeceeØemeeo Deheveer helveer yeÛÛeer oskeer keâes Meeoer kesâ ome meeue yeeo Deheves meeLe Menj ueeÙee nw~ Gmekeâer 
helveer Gmekesâ meeLe Skeâ DeefYeMehle kewkeeefnkeâ peerkeve peerleer nw~ efkekeen keâer henueer jele ner MÙeeceeØemeeo helveer keâes 
ieeBke ÚesÌ[keâj Menj Ûeuee DeeÙee~ yeÛÛeer oskeer helveer nesves keâe mecceeve keâYeer veneR heeF&~ ken heefle kesâ mvesn ke 
hÙeej keâes keâYeer peeveer ner veneR~ MÙeeceeØemeeo Gmes ncesMee ‘njeefceve’ Deewj ‘Ûeesefóve’ keânkeâj yegueelee jne~ peye 
ken Deheveer helveer keâes ueskeâj Menj DeeÙee lees keâeueesveer keâer meYeer efm$eÙeeW keâes DeeMÛeÙe& ngDee efkeâ yengle mšeFue 
Deewj heâwMeve mes jnves keeues keâer yeerkeer Ssmeer osneleer iebkeej keäÙeeW nw? ojDemeue yeÛÛeer oskeer keâe yeÛeheve yengle 
$eemeoer ceW yeerlee~ ceeB yeÛeheve ceW iegpej ieÙeer Deewj yeehe vemesÌ[er efvekeâue ieÙee~ Fve efke<ece heefjefmLeefleÙeeW ceW yeÛÛeer 
oskeer keâer DeewheÛeeefjkeâ efMe#ee lekeâ veneR nes heeF& Deewj ken ye»e iebkeej Deewj osneleer ner jn ieÙeer~ yeÛÛeer oskeer peye 
‘efceueve’ mebie"ve kesâ mebheke&â ces DeeF& lees Gmes Deheves $eemeo kewkeeefnkeâ peerkeve keâe DeeYeeme ngDee~ DevÙe efm$eÙeeW kesâ 
ie=nmLe peerkeve keâes osKekeâj Gmes MÙeeceeØemeeo kesâ Ieesj Ghes#ee Yeeke keâe helee Ûeuee~ yeÛÛeer oskeer Deheves ie=nmLe 
peerkeve kesâ ogKe keâes keâYeer jesles keâueheles Ùee keâYeer efYeKeejer "ekegâj kesâ efkeosefmeÙee ieerle kesâ ceeOÙece mes kÙeòeâ keâjleer 
nw~ yeÛÛeer oskeer keâer henÛeeve yeme Fleveer ner nw efkeâ ken MÙeeceeØemeeo keâer helveer nQ~ keâceesyesMe yengmebKÙekeâ efm$eÙeeW 
keâer Ùen henÛeeve Gvekeâer efveÙeefle nw~ Fme henÛeeve kesâ meboYe& ceW lemeueercee vemejerve Deheves uesKe ‘efm$eÙeeB keâye Kego 
Dehevee heefjÛeÙe yeve mekesâbieer?’ ceW efueKeleer nw, ‘efm$eÙeeW keâes keOet keäÙeeW keâne pee jne nw? keâejCe efkeâ kes MeeoerMegoe 
nQ~ ueÌ[efkeâÙeeb Meeoer keâjves hej keäÙee ueÌ[efkeâÙeeb veneR jn peeleer ? kes keOet nes peeleer nQ? heg®<e lees Meeoer mes henues 
Deewj yeeo ceW Yeer heg®<e ner jnleW nQ~ ceQves Ssmeer Keyej keâYeer veneR heÌ{eR efkeâ kej ves DeelcenlÙee keâer~ kej keâe Ketve nes 
ieÙee~ kej kesâ meeLe og<keâce& ngDee~ Ùee efkeâ ‘heefle ves DeelcenlÙee keâer’~ ‘heefle kesâ meeLe og<keâce& ngDee’~ veece mes veneR, 
efuebie mes Yeer veneR Ùeeveer ueÌ[keâer, ceefnuee, veejer, jceCeer Deeefo efkeâmeer mes Yeer veneR, Gmekeâer efMe#ee oer#ee, keâece 
keâepe mes Yeer veneR, ØeefleYee ke efvehegCelee mes veneR, efm$eÙeeW keâe heefjÛeÙe heg®<e mes Gvekesâ efjMleeW mes neslee nw~’ 11  
efm$eÙeeW kesâ Øeefle Ssmee Âef<škeâesCe jKeves keeues MÙeeceeØemeeo keâer heÌ{eF& Ùetefvekeefme&šer mes ngÙeer nw~ Deheves Úe$e peerkeve 
mes ner ken keâF& ueÌ[efkeâÙeeW mes mebheke&â mLeeefhele keâjves ceW Demeheâue jne~ Skeâ ueÌ[keâer mes Øesce Øemebie ngDee Yeer lees 
efkekeen keâer Debeflece heefjCeefle keâes Øeehle veneR nes heeÙee~ Gme ueÌ[keâer kesâ Øesce ves Gmeces Ùen DeelceefkeÕeeme pe™j Yej 
efoÙee efkeâ ken yengle megboj Deewj ØeieefleMeerue efkeÛeejeW keâe Ùegkekeâ nw~ efkeâmeer Yeer megefMeef#ele ueÌ[keâer keâes ken Deheves 
Øesce ceW Deeke=â<š keâj mekeâlee nw~ Fmeer Pet"s DeelceefkeÕeeme ceW Gmekeâer mebiele efyeieÌ[ ieÙeer Deewj ken efmeefkeue meskee 
hejer#ee ceW ken keâYeer meheâue veneR nes heeÙee~ yeeo ceW efkeâmeer Øekeâej Ietme oskeâj jsuekes ceW keäueke&â keâer veewkeâjer heeF&~ 
Fmeer jespeieej mes Gmekeâer Meeoer leÙe ngÙeer~ MÙeeceeØemeeo keâes yeleeÙee ieÙee Lee efkeâ ueÌ[keâer Iejsuet keâeÙe& ceW o#e, 
megboj Deewj mebmkeâeefjkeâ nw~ Deheves oesnjs Ûeefj$e keâer lejn ueÌ[efkeâÙeeW kesâ mebyebOe ceW Yeer Fmekeâe efkeÛeej oesnje Lee~ 
Oece&helveer kesâ ™he ceW Gmes yengle heÌ{er-efueKeer ueÌ[keâer Gmes mkeerkeâej veneR Leer~ ken Fme mebyebOe mes KegMe Lee~ Gmekeâe 
ceevevee Lee efkeâ S[keebme ueÌ[efkeâÙeeb Øesefcekeâe yeve mekeâleer nw hej helveer veneR~ ken ‘Ùetefvekeefme&šer ceW lees megbojlece Deewj 
DeeOegefvekeâ ueÌ[keâer mes Øesce keâer heeRie yeÌ{eves keâes meoe lewÙeej jne uesefkeâve Deheves efueS ken De#ele Ùeewkevee, Ketye 
ieesjer Deewj megboj, Iejsuet, heefjßeceer, meyekeâer meskee keâjves keeueer, heÌ{eR-efueKeer Deewj oskeer efkeâmce keâer lÙeeieer yeerkeer 
keâe Deekeâeb#eer Lee~ GÛÛe efMe#ee Øeehle ueÌ[efkeâÙeeW kesâ yeejs ceW Gmekeâe efkeÛeej Lee efkeâ kes cevemenkeâer, Iejlees[t Deewj 

                                                             
10.  uenjW, he=. 32 
11. m$eer DeefOekeâej Deewj keâevetve, lemeueercee vemejerve, Devegkeeo: Glheue yevepeer&, jepekeâceue ØekeâeMeve, he=. 142 
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DeefkeÕemeveerÙe Ûeefj$e keeueer nesleer nQ~’12 ken Deheves kewkeeefnkeâ efveCe&Ùe keâes ueskeâj yengle KegMe Lee uesefkeâve efkekeen 
keâer henueer jele ‘peye Gmeves IetBIeš G"ekeâj Deheveer helveer keâes KeeRÛee lees ken Deemeeveer mes Gmekesâ ieeso ceW peekeâj 
Deewj cegbn Thej G"ekeâj heerÚs osKeles ngÙeer yeesueer,‘keâe nes ÙeneB Yeele efceuelee nQ ve?’ MÙeeceeØemeeo keâes Ssmee 
cenmetme ngDee efkeâ Gmekeâer Ketyemetjle GcebieeW hej yeheâer&uee heeveer oeue efoÙee ieÙee nes~ Gmekeâer yeenW {erueer heÌ[ ieÙeer 
Deewj ken efyevee osKeleer ngÙeer DeeBKeeW mes kegâÚ #eCe Gmes osKelee ner jn ieÙee, efheâj Oeerjs mes Deheveer yeeBnW KeeRÛekeâj 
G" KeÌ[e ngDee Deewj keâcejs ceW šnueves ueiee~’13 Fme Iešvee ves MÙeeceeØemeeo kesâ Iej Deewj ceve oesveeW ceW keâesnjece 
ceÛee efoÙee~ ken Deheveer ÚgefóÙeeB meceehle nesves mes henues ner Menj Ûeuee ieÙee~ Fme efhele=meòeelcekeâ meceepe ceW heg®<e 
keâer keÛe&mkelee Ùener nw efkeâ ken Deheves efueS megefkeOeevegkeâtue peerkeve Ûegve ueslee nw~ kewÛeeefjkeâ efkemebieefle m$eer Ùee heg®<e 
efkeâmeer kesâ Yeer meeLe nes mekeâleer nw hej heg®<e efpeme efkekeâuhe keâes Ûegvelee nw keäÙee m$eer keâYeer ken efkekeâuhe Dehevee 
mekeâleer nw? ØeefleGòej nw veneR! keäÙeeWefkeâ Ùen meceepe efkeÛeej Deewj keâeÙe& keâer Ùen mkelev$elee m$eer meceepe keâes Øeoeve 
veneR keâjlee~ meceepe Gmes Deheves Devegkeâtue Øeefleyeæ YetefcekeâeDeeW keâer mkelev$elee Øeoeve keâjlee nw~ efm$eÙeeW keâer 
Deheveer mkelev$elee keâe mebIe<e& Glevee ner hegjevee nw efpelevee efkeâ efhele= meòeelcekeâ kÙekemLee~ YeejleerÙe meceepe ceW veejer 
DeefOekeâ DemeneÙe, Ghesef#ele, heerefÌ[le ke nerve efmLeefle ceW nQ~ Gmekeâer mkelev$elee keâes heg®<e menpe ™he ceW mkeerkeâej 
veneR keâjlee~ Ùen oesÙece opee& Deepe Yeer keâeÙece nQ~ efm$eÙeeB MÙeeceeØemeeo pewmes oesnjer ceeveefmekeâlee keâer pekeâÌ[ve ceW 
Úšheše jneR nQ~ ÙeÅeefhe Deye efMe#ee mecheVe efm$eÙeeB Deheveer mkelev$elee Deewj Deefmlelke keâer henÛeeve keâj Deheves 
peerkeve keâes meyeue yevee jneR nQ~ Fme mebyebOe ceW iueesefjÙee mšeÙevesce ves efueKee efkeâ ‘Deye, nce Kego keâes Gve heg®<eeW 
pewmee yevee jns nQ efpevemes nce efkekeen keâjvee Ûeenles Les~ Skeâ meceÙe ken Lee peye efm$eÙeeW keâes [e@keäšj mes efkekeen nes 
peeves kesâ efueS leewj lejerkesâ efmeKeeSB peeles Les, ve keâer Kego Skeâ [e@keäšj yeveves kesâ efueS Øesefjle efkeâÙee peelee Lee~’14 
kegâÚ Fmeer Øekeâej yeÛÛeer oskeer ‘efceueve’ mebmLee kesâ ceeOÙece mes DevÙe mepeie efm$eÙeeW kesâ mebmeie& ceW Deeves kesâ yeeo 
Deheves keâes MÙeeceeØemeeo kesâ Devegkeâtue yeveeves keâer keâesefMeMe keâjleer nQ~ ken mee#ej nesves kesâ meeLe Deheves jnve-menve 
ke Yes<e-Yet<ee ceW Yeer yeoueeke keâjleer nw~ Ùen meejs yeoueeke kesâ yeekepeto MÙeeceeØemeeo kesâ kÙekenej ceW keâesF& 
yeoueeke veneR neslee~ Ùen keâneveer Gme keâeueesveer ceW kesâkeue yeÛÛeer oskeer keâer veneR nw kejve DevÙe ceefnueeDeeW keâer 
keâceesyesMe Ùener efmLeleer nw~ efkeceuee mebieerle mes hejemveelekeâ nw~ Gmekesâ ieeÙeve hej pees heg®<e Deemeòeâ ngDee Gmeer mes 
efkeceuee ves Øesce efkekeen efkeâÙee~ hej Meeoer kesâ yeeo meye kegâÚ yeoue ieÙee~ efkeceuee keâe mebieerle Gmekesâ heefle keâes 
ieons keâer jš ueieves ueiee~ mebieerle keâe megj Útšves kesâ meeLe ner oebhelÙe keâe Yeer megj efyeieÌ[ ieÙee~ Gmekeâe heefle Skeâ 
otmejer m$eer hej Deemeòeâ nes ieÙee~  

YeejleerÙe efvecve-ceOÙekeieer&Ùe meceepe ceW Ùen efkeâmeer Skeâ m$eer keâer mecemÙeeSB veneR nQ kejve Ùen mechetCe& m$eer 
mecegoeÙe keâer nQ~ Ùen keâLee ceOÙe ke efvecve-ceOÙekeieer&Ùe meeceeefpekeâ heefjkesMe ceW yegveer ieÙeer nw~ heg®<eeW mes oefcele 
efm$eÙeeW keâes mkeÙeb ner jemlee efvekeâeuevee nw~ Fme GhevÙeeme keâer m$eer hee$e yengle heÌ{eR efueKeer veneR nQ~ Fmekesâ yeeo Yeer 
GveceW yeoueeke keâer Skeâ Ûeslevee efoKeeF& osleer nQ~ melÙe yeesueves, oceve ke efnbmee keâe Øeeflekeeo keâjves Deewj kewkeâefuhekeâ 
mebmLeeDeeW kesâ efvecee&Ce kesâ ™he ceW Ùen Ûeslevee Deekeâej uesleer nw~ Ùen ØeÙeeme hejbhejeiele ØeÙeeme mes Skeâoce efYeVe 
Lee~ keâeueesveer keâer Fme m$eer mebmLee veW Skeâ otmejs keâer ceoo keâjves kesâ meeLe efnbmee ke oceve keâe mecetefnkeâ efkejesOe 
keâjvee Yeer ØeejcYe efkeâÙee~ ‘Deefmcelee keâer yeneueer leLee megj#ee kesâ efueS Skeâ Deesj efkehejerle heefjkesMe keâes hejemle 
keâjvee DeekeMÙekeâ nw lees otmejer Deesj meeceeefpekeâ, meebmke=âeflekeâ Deewj Yeeef<ekeâ mebjÛeveeDeeW keâe efkeKeb[ve Yeer pe™jer 

                                                             
12.  kener, he=. 44 
13. kener, he=. 45 
14. kepeto Deewjle keâe, he=. 231 
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nw~’15 Gve meye keâer mebmLee ‘efceueve’ Deefmcelee keâer Ûeslevee kesâ meeLe meeceeefpekeâ megj#ee Yeer Øeoeve keâjleer nw~ yeÛÛeer 
oskeer keâer mepeielee mes IeyejeÙee MÙeeceeØemeeo peye Gmes ceejkeâj Iej mes yeenj efvekeâeue oslee nw lees keâeueesveer keâer 
efm$eÙeeB yeÛÛeer oskeer kesâ meeLe KeÌ[er nes peeleer nQ~ Ùen m$eer Ûeslevee keâe ner heefjCeece nw~ yeÛÛeer oskeer kesâ yeoueeke ves 
MÙeeceeØemeeo kesâ heg®<e keÛe&mke keâer Deeefoce ceeveefmekeâlee keâes Ûegveewleer oer~ Gmekesâ Pet"s Dence keâes Fleveer Ûeesš ueieer 
efkeâ ken Ketye Mejeye heerves ueiee~ Fmeer oewjeve efoue keâe oewje heÌ[ves mes ken cejCeemeVe nes peelee nw~ MÙeeceeØemeeo 
keâer Fme ceeveefmekeâlee mes DeveeÙeeme cecelee keâeefueÙee kesâ GhevÙeeme ‘yesIej’ kesâ hejcepeerle keâer Ùeeo Deeleer nw~ yeme 
Flevee Deblej nw keâer hejcepeerle keâYeer efnbmekeâ veneR neslee~ peyeefkeâ MÙeeceeØemeeo ves helveer keâes keâYeer helveer veneR ceevee 
efpememes Gmes keâesF& mebleeve Yeer veneR nesleer~ Fme kÙekenej kesâ yeeo Yeer cejCeemeVe MÙeeceeØemeeo keâe FueeÌpe ‘efceueve’ 
mebmLee Deheves heâb[ mes keâjeleer nQ~ MÙeeceeØemeeo yeÛe peelee nw~ Gmekesâ yeÛeves kesâ meeLe ner Skeâ [j Deewj DeeMebkeâe 
yeÛÛeer oskeer keâes Iesj uesleer nw efkeâ keâneR mkemLe nesves kesâ yeeo efheâj mes ‘ceoe&veeheve’ lees veneR efoKeeSiee? yeÛÛeer oskeer 
Deheves ØelÙeskeâ heefjkele&ve kesâ yeeo Yeer veekeâece ner jneR~ efheâj Yeer Gme keâeueesveer kesâ m$eer meceepe ceW  heefjkele&ve keâe 
ßeerieCesMe nes Ûegkeâe Lee~ Ùen henueer heerÌ{er keâe heefjkele&ve Lee efpemekeâe DeeMeeveg™he heefjCeece heefjueef#ele veneR neslee~ 
Gme henue keâer meheâuelee Ùener nw efkeâ ken Yeekeer heerefÌ{ÙeeW keâe ceeie& ØeMemle keâjves ceW cenlkehetCe& Yetefcekeâe keâe 
efveke&nve keâjlee nw~meecetefnkeâ ke meyeeušve& Deefmcelee keâe ØeMve Ùen GhevÙeeme yengle cenlkehetCe& lejerkesâ mes G"elee nw~ 
GhevÙeeme keâer meheâuelee Fme DeLe& ces efveefnle nw efkeâ veejerkeeoer efmeæevle pees kesâkeue meceepeMeem$e ke ceveesefke%eeve kesâ 
Mewef#ekeâ yenmeeW ceW Lee ken Deye meeceevÙe efm$eÙeeW kesâ peerkeve keâe Yeer Debie yeve Ûegkeâe nw~ GhevÙeeme kesâ keâLeevekeâ mes 
Ùen efmeæ neslee nw efkeâ ‘Ùeefo m$eer heg®<e kesâ ØeYeglke mes cegòeâ nesvee Ûeenleer nw lees Gmes DevÙe efm$eÙeeW kesâ meeLe 
Skeâpegš neskeâj mebIe<e& keâjvee nesiee~ Gmes Deheveer Yetefcekeâe keâes mkeÙeb ner heefjYeeef<ele leLee ØeceeefCele keâjvee nesiee~ 
Fmeer Øekeâej ØelÙeskeâ m$eer kewÙeefòeâkeâ leLee meeceeefpekeâ leewj hej cegòeâ nes mekeâleer nw~’16 

efve<keâ<e&leÙee Decejkeâeble keâe Ùen GhevÙeeme Skeâ Ssmes efvecve-ceOÙekeieer&Ùe m$eer peerkeve keâer met#ce 
DeefYekÙebpevee nw pees meeceeefpekeâ kÙekemLee keâer efkemebieefle Deewj efke[cyeveeDeeW mes Devekejle petPeleer jnleer nQ~ 
GhevÙeemekeâej ves meeceeefpekeâ jerefle efjkeepeeW, hejchejeDeeW ke ceevÙeleeDeeW kesâ keâejCe keâF& KeC[eW ceW efkeYeòeâ ngS 
efvecve-ceOÙekeieer&Ùe m$eer peerkeve keâe keemleefkekeâ efÛe$e Øemlegle efkeâÙee nw~  Fme GhevÙeeme kesâ DeefOekeâebMe hee$e FefÛÚle 
peerkeve vee peer heeves keâe ob[ Yeesie jns nQ~ Fme efkemebieefle keâe Skeâ yeÌ[e keâejCe yescesue efkekeen nw~ efke[cyevee Ùen nw 
efkeâ ueÌ[kesâ-ueÌ[keâer kesâ meenÛeÙe& keâe efveCe&Ùe Gvekesâ heefjkeej hej efveYe&j neslee nw~ efpevekeâes meeLe peervee nw Gvekesâ 
hemebo-veehemebo keâe keâesF& cenòke veneR neslee nw~ hejmhej meecebpemÙe ner meheâue kewkeeefnkeâ peerkeve keâer veeRke nw;hej 
nceejs meceepe ceW Ùen Skeâ mecePeewlee cee$e yevekeâj jn ieÙee nw~ Fme meeceeefpekeâ mecemÙee keâes Decejkeâeble yengle 
cenlkehetCe& {bie mes jsKeebefkeâle keâjles nw~ GhevÙeemekeâej ves yeÛÛeer oskeer, mejespeyeeuee, megefce$ee, efyeceuee Deeefo kesâ 
ceeOÙece mes hejbhejeiele Deewj DeeOegefvekeâ m$eer kesâ peerkeve mebIe<e& keâes yeÌ[er mebkesoveMeeruelee mes Øemlegle efkeâÙee nw~ Ùen 
GhevÙeeme Fme leLÙe keâes mLeeefhele keâjlee nw efkeâ peye lekeâ m$eer Deheves mecceeve, mkeeefYeceeve ke DeefOekeâejeW keâer 
DeekeeÌpe mkeÙeb veneR G"eSbieer leye lekeâ m$eer peerkeve keâer efmLeefle ceW megOeej Ùee yeoueeke mecYeke veneR nw~  

                                                             
15. m$eer cegefòeâ kesâ ØeMve, oskeWõ Fmmej, mebkeeo ØekeâeMeve, cesj", ØeLece mebmkeâjCe : 2009 he=. 125 
16. kener, he=. 09 
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10. Yeejle ceW ceOÙekeie& keâer Depeerye oemleeve- hekeve kegâceej kecee&, jepekeâceue ØekeâeMeve, efouueer, ØeLece mebmkeâjCe: 

1999  
11. m$eer DeefOekeâej Deewj keâevetve, lemueercee vemejerve, Devegkeeo: Glheue yevepeer&, jepekeâceue ØekeâeMeve, efouueer, 2009 
12. kepeto Deewjle keâe: Devegkeeo- Yeekevee efceßee, jepekeâceue heshejyewkeâ, henuee mebmkeâjCe: 2020 
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YeejleerÙe meceepe ceW ceefnueeDeeW kesâ DeefOekeâej Skeb efmLeefle 
[e@0 cecelee efmebIeue 

meneÙekeâ DeeÛeeÙe& meceepeMeem$e 
Sce0 Sme0 pes0 jepekeâerÙe ceneefkeÅeeueÙe 

Yejlehegj, jepemLeeve 
meejebMe- YeejleerÙe meceepe ceW ceefnuee Ùee veejer keâes ØeeÛeerve meceÙe mes ner heg®<e keâer DeæeËefieveer, ie=nue#ceer 

leLee Meefòeâmke™hee ceevee peelee jne nw~ neueebefkeâ pevemebKÙee keâe ueieYeie DeeOee Yeeie ceefnueeDeeW keâer efmLeefle ke 
DeefOekeâej meowke Skeâ mes veneR jns, kewefokeâkeâeue mes ueskeâj DeÅeleve efkeefYeVe ÙegieeW ke keâeue KeC[eW ceW Fvekeâer efmLeefle 
ke DeefOekeâejeW ceW heefjkele&ve neslee jne nw~ peneB Gvekeâer efmLeefle ceW keâYeer Üeme lees keâYeer GlLeeve Ùee megOeej nesles jns~ 
DeeOegefvekeâ heefjØes#Ùe ceW osKeW lees ceefnueeDeeW keâes ØeoŸe DeefOekeâejeW ves Fvekeâer efmLeefle keâes DeefOekeâeefOekeâ megOeejkeâj 
GvnW meMeòeâ yeveeves keâe keâeÙe& efkeâÙee nw~ Ùener keâejCe nw efkeâ Deepe ceefnueeDeeW keâer efmLeefle meceepe ceW ner veneR, 
kejved nj #es$e ceW GVele, meMeòeâ Skeb ßes… yeveer ngF& nw~ Fmekeâe cetuekeâejCe ceefnueeDeeW keâes ØeoŸe kes DeefOekeâej nQ, 
efpevekesâ Ûeueles kes Mees<eCe ke oceve keâe efMekeâej ve neskeâj Deeies yeÌ{ves keâe, Deheveer GVeefle Ùee GlLeeve keâe Dekemej 
Øeehle keâj Fmekeâe hetCe& meogheÙeesie keâj jner nQ~ 

Meyo kegâÀeer- YeejleerÙe meceepe, ceefnuee, veejer-efmLeefle, DeefOekeâej, GlLeeve, megOeej, meMeòeâlee, DeeOegefvekeâ 
Ùegie, meeceeefpekeâ peeie®keâlee, m$eer-efMe#ee, mkeleb$elee, mecceeve~ 

MeesOehe$e- Ùen mece«e me=ef<š efMeke Deewj Meefòeâ keâe mebIeele ™he nw~ FmeceW vej Deewj veejer DeLekee heg®<e ke 
m$eer keâer meòee he=Lekeâd-he=Lekeâd nesles ngS Yeer kes Skeâ-otmejs mes DeefYeVe nQ leLee Skeâ-otmejs kesâ hetjkeâ nQ, Skeâ kesâ 
efyevee otmejs keâe Deefmlelke ke hetCe&lee mebYeke veneR nw~1 leLeeefhe oesveeW keâe Dehevee Deueie-Deueie Deefmlelke Skeb cenlke 
nw~ mecemle ceeveke me=ef<š Ùee pevemebKÙee keâe ueieYeie DeeOee DebMe Ùee Yeeie m$eer peeefle keâe nw~ DeleŠ Gmekeâe 
Dehevee he=Lekeâd DeefmlelJe nw~ 2  YeejleerÙe meceepe ke mebmke=âefle ceW m$eer keâes meowke mes kegâÚ DeefOekeâej, mecceeve ke 
cenòee oer peeleer jner nw~ Deeefokeâeue DeLee&led kewefokeâ keâeue mes ØeejcYe neskeâj efkeefYeVe ÙegieeW ceW m$eer keâes Øeoòe 
DeefOekeâejeW ke cenòee kesâ DeeOeej hej Fmekeâer efmLeefle keâe pees Fefleneme jne nw, ken Ùener oMee&lee nw efkeâ ceefnueeDeeW 
keâer efmLeefle ke DeefOekeâej meowke Skeâ mes veneR jns, kewefokeâkeâeue mes ueskeâj DeÅeleve efkeefYeVe ÙegieeW ke keâeue KeC[eW ceW 
Fvekeâer efmLeefle ke DeefOekeâejeW ceW heefjkele&ve neslee jne nw~ Gvekeâer efmLeefle ceW keâYeer Üeme lees keâYeer GlLeeve Ùee megOeej 
nesles jns~ Fme efke<eÙe ceW YeejleerÙe kee*dceÙe kesâ efkeefYeVe «evLeeW, efpeveceW Oece&Meem$eerÙe, meceepeMeem$eerÙe 3  Deewj 
ceevekeMeem$eerÙe «evLeeW leLee Fvekesâ cece&%e ceveer<eer, efkeÉeveeW kesâ DeOÙeÙeve, cetuÙeebkeâve ke efve<keâ<eeX mes %eele neslee nw 
efkeâ Deeefokeâeue mes DeÅeleve kesâ uecyes keâeueKeC[ ceW, efkeefYeVe ÙegieeW ceW ceefnueeDeeW keâer efmLeefle GvnW Øeoòe 
DeefOekeâej, mecceeve Deewj cenòee kesâ DeeOeej hej megefveefMÛele ngF& nw~ ÙeLee- ›eâceMeŠ kewefokeâ keâeue, kewefokeâesòej 

                                                             
1. ØeeÛeerve Yeejle keâe meeefneflÙekeâ Skeb meebmke=âeflekeâ Fefleneme, he=. 302 hej efMeke hegjeCe keâe GæjCe ‘Skeb hejmhejehes#eÙee Meefòeâ... MeòeäÙee efkevee 

efMekeŠ~~’ 
2. $e+ikeso, cevegmce=efle, ceneYeejle, efke<CeghegjeCeeefo efkeefYeVe «evLe~ 
3. (i) Meen, le=efhle: m$eer peerkeve keâe mebIe<e&: ØeeÛeerve keâeue mes Yeefòeâ Deevoesueve lekeâ 
 (ii) De[epeeefveÙee, ieewjke: Sociology of Women and Society. 
 (iii) ieghlee, ceesleerueeue: Yeejle ceW meceepe  
 (iv) uekeeefveÙee, Sce.Sce.: YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e 
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keâeue, Oece&Meem$e keâeue, ceOÙekeâeue, efyeÇefšMekeâeue, mkeeleb$Ùeesòejkeâeue, yeermekeeR leLee FkeäkeâermekeeR Meleeyoer~4 ÙeneB 
DeeOegefvekeâ Ùegie ceW DeLee&led FkeäkeâermekeeR meoer kesâ heefjÂMÙe ceW ceefnueeDeeW kesâ DeefOekeâejeW Deewj Gvekeâer efmLeefle keâe 
DeOÙeÙeve DeefYeØesle nesves mes Fme meceÙe kesâ meboYe& ceW ceefnuee-DeefOekeâej ke efmLeefle efkekesÛeveerÙe nw~ neueebefkeâ Fme 
efke<eÙekeâ ÛeÛee& keâjles meceÙe Ùen DekeMÙe GuuesKeveerÙe nw efkeâ kewefokeâ keâeue mes ueskeâj Deeies kegâÚ meceÙe lekeâ kesâ 
keâeueKeC[ ceW ceefnuee DeefOekeâej ke Gvekeâer efmLeefle DeÛÚer Skeb ØeMemle Leer, efkeâvleg lelheMÛeeled mce=efle-Oece&Meem$e 
ke ceOÙekeâeue ceW kegâÚ DeefOekeâejeW kesâ efÚve peeves Deewj m$eer kesâ efueS kegâÚ peefšue efveÙece, yebOeve ke ceÙee&oeSb 
megefveefMÛele efkeâS peeves mes hetke& keâer Dehes#ee FmeceW efiejekeš Ùee Üeme osKee ieÙee~ 5  Deye Fmemes Deeies yeÌ{W Deewj 
kele&ceeve keâer he=<šYetefce ceW PeeBkesâ lees- ceefnueeDeeW keâer efkeÅeceeve meeceeefpekeâ efmLeefle ceW cetueYetle heefjkele&ve 19keeR 
meoer kesâ yeeo ØeejcYe ngDee~ meceepeMeem$ekesòeeDeeW kesâ Devegmeej- yee¢e Âef<š mes Fme heefjkele&ve kesâ efueS Deb«espeer 
jepe keâes GòejoeÙeer ceevee pee mekeâlee nw~ 6  Deb«espeer Meemevekeâeue Yeues ner jepeveereflekeâ Âef<š mes hejlev$elee keâe 
meceÙe Lee, hejvleg Fme meceÙe osMe ceW jepeveereflekeâ ke meeceeefpekeâ Ûeslevee kesâ keâejCe peeie=efle Deeves ueieer~7 meceepe 
megOeejkeâeW Skeb vesleeDeeW keâe OÙeeve efm$eÙeeW keâer efmLeefle keâes megOeejves keâer Deesj ieÙee Deewj efvejvlej Fme nsleg ØeÙeeme-
Ghe›eâce peejer jns~ FmeerefueS efheÚues kegâÚ ke<eeX ceW ueieeleej efm$eÙeeW keâer efmLeefle megOejleer jner nw 8 , GvnW Øeoòe 
DeefOekeâejeW ves Gvekesâ GlLeeve ke megOeej ceW ØeMemle ke cenlkehetCe& Yetefcekeâe Deoe keâer nw~ mkeleb$elee Øeeefhle kesâ yeeo lees 
GvnW Øeoòe DeefOekeâejeW ceW Devekejle ke=efæ nesleer ieF&, efpememes ceefnueeDeeW keâer efmLeefle ceW ›eâeefvlekeâejer heefjkele&ve 
DeeÙee Deewj Gvekeâer efmLeefle ceW keâeheâer megOeej ngDee~9  

[e@. ßeerefvekeeme kesâ Devegmeej, heefMÛeceerkeâjCe, ueewefkeâkeâerkeâjCe leLee peeleerÙe ieefleMeeruelee ves efm$eÙeeW keâer 
meeceeefpekeâ-DeeefLe&keâ efmLeefle keâes GVele keâjves ceW keâeheâer Ùeesie efoÙee nw~ kele&ceeve ceW m$eer-efMe#ee keâe Øemeej ngDee 
nw~ keâF& efm$eÙeeB DeewÅeesefiekeâ mebmLeeDeeW Deewj efkeefYeVe #es$eeW ceW veewkeâjer keâjves ueieer nQ~ Deye kes DeeefLe&keâ Âef<š mes 
Deelce-efveYe&j nesleer pee jner nQ~ Gvekesâ heeefjkeeefjkeâ DeefOekeâejeW ceW ke=efæ ngF& nw~ Deveskeâ meeceeefpekeâ DeefOeefveÙeceeW ves 
efm$eÙeeW keâer efveÙee&siÙeleeDeeW keâes meceehle keâjves Deewj GvnW meeceeefpekeâ kegâjerefleÙeeW mes Úgškeâeje efoueeves ceW Ùeesie efoÙee 
nw~ Deye efm$eÙeeW keâes Deheves kÙeefòeâlke kesâ efkekeâeme nsleg keâeheâer megefkeOeeSB Øeehle nQ~ 10  kele&ceeve ceW efm$eÙeeW keâer 
efmLeefle- megOeej keâes osKeW lees FmeceW yengle yeÌ{esòejer ngF& nw keäÙeeWefkeâ heeefjkeeefjkeâ #es$e ceW DeefOekeâejeW keâer ke=efæ 
DeLekee yeÌ{eslejer, mebkewOeeefvekeâ DeefOekeâej, ÙeLee- DevegÛÚso 21, kesâ lenle 6-14 ke<e& keâer yeeefuekeâeDeeW kesâ efueS 
efveŠMegukeâ Skeb DeefvekeeÙe& efMe#ee (Deej.šer.F&. Skeäš) keâe ceewefuekeâ DeefOekeâej Skeb efkeefYeVe mejkeâejer ÙeespeveeSB- 
yesšer yeÛeeDees, yesšer heÌ{eDees, keâmletjyee ieeBOeer yeeefuekeâe efkeÅeeueÙe, G[eve Ùeespevee Skeb efkeefYeVe Úe$eke=efòe 
ÙeespeveeDeeW Éeje yeeefuekeâe efMe#ee keâes yeÌ{ekee efceue jne nw Skeb ueQefiekeâ meceevelee megefveefMÛele nes jner nw~ 11  Ùes 
mecemle yeeleW ceefnueeDeeW keâes Øeoòe DeefOekeâejeW mes Gvekeâer GVele nesleer ngF& efmLeefle keâes kÙeòeâ keâjleer nQ~ ceefnueeDeeW 
keâer meeceeefpekeâ keâeÙeeX ceW menYeeefielee ke nmle#eshe, mecemle efke<eÙe-#es$eeW keâer GÛÛe efMe#ee lekeâ ceW ØekesMe Deewj 
efMe#eCe, mecemle Øekeâej kesâ kÙekemeeÙe Skeb jespeieejeW ceW ØekesMe keâj Gvekesâ ceeOÙece mes DeeefLe&keâ efveYe&jlee ke 

                                                             
4. YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e, DeOÙeeÙe-1, he=…-2 Skeb Yeejle ceW meceepe, he=… 260 
5. Yeejle ceW meceepe, he=… 260 
6. YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e, DeOÙeeÙe-1, he=…-2 
7. Yeejle ceW meceepe, he=… 260 
8. Yeejle ceW meceepe, he=… 260 Skeb YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e he=. 31 
9. Yeejle ceW meceepe, he=… 261 Skeb YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e, he=. 36 
10. Yeejle ceW meceepe he=. 261-262 
11.  https://share.google/aimode/owopQT6B5VXKYRSWb 
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meMeòeâlee, jepeveweflekeâ Ûeslevee ceW ke=efæ kesâ Ûeueles jepeveerefle ceW ØekesMe Skeb heoØeeefhle- FlÙeeefo meYeer yeeleW kele&ceeve 
ceW DeLekee 21keeR meoer ceW ceefnueeDeeW keâes Øeoòe DeefOekeâejeW mes Gvekeâer meMeòeâlee keâer metÛekeâ nQ~ Fme efke<eÙe ceW [e@. 
heefCekeäkeâj ves Deheves meceepeMeem$eerÙe DeOÙeÙeve keâe efve<keâ<e& Øemlegle keâjles ngS efueKee nw efkeâ ‘efm$eÙeeW keâer efMe#ee 
Skeb Gvekeâer peeie=efle ves Gme kegâuneÌ[er keâes lespe keâj efoÙee nw efpemekeâer meneÙelee mes efnvot meeceeefpekeâ peerkeve keâer 
pebieueer PeeefÌ[ÙeeW keâes meeheâ keâjvee mecYeke nes ieÙee nw~ m$eer-efMe#ee kesâ kÙeehekeâ Øemeej ves efm$eÙeeW keâes Deheves 
kÙeefòeâlke kesâ mekeeËieerCe efkekeâeme kesâ mecegefÛele Dekemej Øeoeve efkeâÙes nQ, ™efÌ{keeoer efkeÛeejeW mes keâeheâer meercee lekeâ 
cegòeâ efkeâÙee nw.......~’12 

kele&ceeve ceW osMe kesâ mekee&sÛÛe heo hej ceefnuee je<š^heefle kesâ ™he ceW Skeâ Deeefokeemeer ceefnuee ßeerceleer õewheoer 
cegce&t (15.08.2022 mes DeÅeleve), kesâvõ Meeefmele ØeosMe efouueer ceW ceefnuee cegKÙeceb$eer jsKee ieghlee 
(20.02.2025 mes DeÅeleve) Skeb heefMÛece yebieeue ceW cecelee yevepeer& keâe Fve GÛÛe heoeW hej Deemeerve nesvee 
ceefnueeDeeW keâer Øeieefle ke GlLeeve keâe ØeceeCe nw~ Fmemes hetke& Yeer efouueer ceW cegKÙeceb$eer leLee efkeefYeVe GÛÛe 
jepeveweflekeâ heoeW hej ceefnueeDeeW keâe keÛe&mke osKee ieÙee nw; ÙeLee- mkeieer&Ùe Meeruee oeref#ele, mkeieer&Ùe meg<ecee mkejepe, 
ßeerceleer DeeefleMeer Deeefo keâer jepeveereflekeâ menYeeefielee ke GÛÛeheoemeervelee ceefnueeDeeW keâer jepeveerefle ceW Gòece 
efmLeefle keâe ØeceeCe nw~ 21keeR meoer ceW ceefnueeDeeW keâer megOejleer Skeb Gòece nesleer ngF& efmLeefle kesâ leLÙeelcekeâ DeeBkeâÌ[s 
ke efve<keâ<e& yeleueeles nQ efkeâ ceefnuee mee#ejlee ke Øeieefle ceW GuuesKeveerÙe ke=efæ nesves mes meceepe ceW Gvekeâer efmLeefle 
efoveeWefove yesnlej, ØeYeekeer ke meMeòeâ ngF& nw~ 2021 lekeâ ceefnuee mee#ejlee ceW DeefleMeÙe ke=efæ ngF& nw~ Fmeer kesâ 
Ûeueles GÛÛe efMe#ee ceW ceefnueeDeeW keâe veeceebkeâve 2011-12 ceW 1.39 keâjesÌ[ mes yeÌ{keâj 2021-22 ceW 1.93 
keâjesÌ[ nes ieÙee, pees ceefnueeDeeW kesâ DeeefLe&keâ ke meeceeefpekeâ Âef<š mes meMeòeâ nesves keâe metÛekeâ nw~ ke<e& 2010 mes 
2021 kesâ yeerÛe ceefnuee mee#ejlee keâer oj ceW ueieYeie 14.4 ØeefleMele keâer ke=efæ ngF& nw, pees efkeâ yengle yeÌ[e 
GÚeue jne nw~13  ceefnueeDeeW keâes Øeoòe efkeefYeVe DeefOekeâejeW kesâ keâejCe Gvekeâer yeÌ{leer ngF& peeie™keâlee keâe Ùen 
heefjCeece osKee pee jne nw efkeâ heefjkeej ke meceepe keâer efkeefYeVe mebmLeeDeeW ceW ceefnuee efkejesOeer hejchejeDeeW keâer 
keâ"esjleeDeeW ceW iecYeerj ™he mes efMeefLeuelee DeeF& nw~14  

YeejleerÙe mebefkeOeeve ceW ceefnueeDeeW keâes Øeoòe DeefOekeâejeW, efpeveceW- meceevelee, mkeleb$elee, mecheefòe, 
meebmke=âeflekeâ ke Mew#eefCekeâ, mebkewOeeefvekeâ GheÛeej 15- FlÙeeefo efkeefYeVe DeefOekeâej nQ- Fve cetueYetle DeefOekeâejeW kesâ 
Deefleefjòeâ jepÙe mejkeâejeW Éeje ceefnueeDeeW kesâ efnleeW keâer j#ee ke Gvekeâer GVele efmLeefle nsleg Øeoòe DeefOekeâej ke 
Gvekesâ efnleeLe& efkeefYeVe ÙeespeveeDeeW keâe mebÛeeueve nesves mes ceefnueeDeeW keâer efmLeefle yengle DeefOekeâ meMeòeâ ngF& nw~ [e@. 
jece Deentpee ves Deheves DeOÙeÙeve kesâ DeeOeej hej ceefnueeDeeW kesâ DeefOekeâej Ûeslevee (Consciousness of Rights) 
keâer efkeMeod efkekesÛevee keâjles ngS kegâÚ leLÙe Øemlegle efkeâS nQ, pees Ùen yeleueeles nQ efkeâ ceefnueeDeeW kesâ DeefOekeâej 
Ûeslevee keâe mlej meeceeefpekeâ, jepeveweflekeâ, DeeefLe&keâ Skeb Oeeefce&keâ #es$eeW ceW Ûeej yeeleeW hej efveYe&j keâjlee nw, kes nQ- 
ceefnuee keâer kÙeefòeâiele he=…Yetefce (Mewef#ekeâ mlej, Deekeâeb#eeDeeW keâe mlej Deewj kÙeefòeâiele DeekeMÙekeâlee), Gmekeâer 
meeceeefpekeâ heefjefmLeefleÙeeB (efjMlesoejeW keâer Dehes#eeSB, heefle kesâ DeeoMe& leLee heefjkeej kesâ meomÙeeW kesâ Âef<škeâesCe), 
Gmekeâe Dehevee Âef<škeâesCe (Deheves mlej leLee Yetefcekeâe kesâ Øeefle) leLee Gmekeâe DeeefLe&keâ DeeOeej (keie&-meomÙelee 
keâe mlej)~16 Yeues ner Deepe DeefOekeâej Ûeslevee Éeje ceefnuee meMeòeâlee ke peeie™keâlee keâer yeele keâner peeleer nw, 
                                                             
12. Yeejle ceW meceepe, he=. 262 
13.  https://share.google/aimode/TG36TmsqdipnRPP7i 
14. YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e, he=. 22 
15. YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e, he=. 43-44 
16.  kener,  he=. 44 
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leLeeefhe Ùen hetCe& meblegef<š ke GlLeeve keâer efmLeefle veneR keâner pee mekeâleer~ Fmekeâe keâejCe Øemlegle keâjles ngS yeleueeÙee 
ieÙee nw efkeâ kegâÚ yeeleeW ceW DeYeer Yeer peeie™keâlee ke meMeòeâlee keâer DeekeMÙekeâlee leLee kegâÚ yeeleeW ceW efmLeefle 
meblees<epevekeâ nw~ Fmes efve<keâ<e&™hesCe [e@. Deentpee ves GuuesefKele efkeâÙee nw~ 17  hejvleg meceepeMeeefm$eÙeeW keâe Ùen 
mhe<š ceevevee jne nw efkeâ Deepe efpeme ieefle mes heefjkele&ve nes jns nQ, efm$eÙeeW ceW efpeme lespeer mes Ûeslevee yeÌ{ jner nw, 
efpeme Glmeen kesâ meeLe meeceeefpekeâ meceevelee keâer Gvekesâ Éeje ceeBie keâer pee jner nw, Gve meyekeâes osKeles ngS Ssmee 
Øeleerle neslee nw efkeâ kele&ceeve ceW efnvot meceepe keâe hegveie&"ve keâjvee DeekeMÙekeâ nes ieÙee nw~ Deepe keâevetve kesâ Éeje 
efm$eÙeeW keâer efveÙee&siÙeleeDeeW keâes otj efkeâÙee ieÙee nw, GvnW heg®<eeW kesâ meceeve DeefOekeâej Øeoeve efkeâS ieS nQ~18  

Deepe hejchejeiele efhele=meòeelcekeâ {eBÛes Deewj DeeOegefvekeâ ØeieefleMeerue meesÛe keâe meblegueve Skeb megmecevkeÙe 
yeveeves kesâ efueS yeoueeke keâer DeekeMÙekeâlee cenmetme keâer pee jner nw~ meceepe ceW ceefnueeDeeW keâes Øeoòe DeefOekeâejeW 
mes Gvekeâer efmLeefle megOeej keâe obYe Yeues ner Yeje peeS, hejvleg Ùen Skeâebieer melÙe nw~ Fmekeâe otmeje he#e Yeer nw, 
efpemes vekeâeje veneR pee mekeâlee~ efheÚÌ[s FueekeâeW, kegâÚ meceepeeW ceW yeeefuekeâeDeeW ke ceefnueeDeeW kesâ Øeefle ™efÌ{keeoer 
meesÛe, ueQefiekeâ Demeceevelee, Iejsuet efnbmee, heoe&ØeLee, keâeÙe&mLeue hej YesoYeeke leLee meeceeefpekeâ Demegj#ee pewmeer 
efmLeefleÙeeW kesâ Ûeueles efm$eÙeeW keâer efmLeefle Deepe Yeer oÙeveerÙe yeveer ngF& nw leLee kes ceevees m$eer nesves keâe obMe Skeb ogŠKe 
menve keâjves hej yeeOÙe nw~ meceepeMeem$eerÙe DeOÙeÙeve yeleueeles nQ efkeâ Deepe Yeer efm$eÙeeW keâes keâF& efveÙee&siÙeleeDeeW mes 
heerefÌ[le jnvee heÌ[lee nw~ GvnW keâF& mecemÙeeDeeW keâe meecevee keâjvee heÌ[ jne nw, keâF& DeefOekeâejeW mes kebefÛele jnvee 
heÌ[lee nw~19 Fme keâejCe Gvekeâer efmLeefle efvecve ke ogŠKeo yeveer jnleer nw~ meceepe keâe Skeâ melÙe Ùen Yeer nw efkeâ 
YeejleerÙe ceefnueeDeeW keâes Deepe Yeer heeefjkeeefjkeâ, kewkeeefnkeâ, meeceeefpekeâ, Mew#eefCekeâ, DeeefLe&keâ Skeb jepeveereflekeâ 
mecemÙeeDeeW keâe meecevee keâjvee heÌ[ jne nw~ Fve #es$eeW ceW mecemÙeeDeeW kesâ keâejCe efm$eÙeeW keâer efmLeefle ceW mejkeâejer 
Skeb iewj-mejkeâejer ØeÙelveeW kesâ Ghejevle Yeer keâesF& GuuesKeveerÙe megOeej veneR ngDee nw~20 

Fme efke<eÙekeâ DeOÙeÙeve yeleeles nQ efkeâ DeefOekeâebMe heefjkele&ve ke efmLeefle megOeej veiejerÙe heefjÂMÙe ceW osKes ieS 
nQ, yepeeÙe «eeceerCe heefjÂMÙe kesâ~ «eeceerCe ceefnueeDeeW kesâ peerkeve ceW kegâÚ megOeej DekeMÙe ngDee nw, uesefkeâve DeYeer 
GveceW efMe#ee keâe DeYeeke nesves kesâ keâejCe kes hejchejeiele ™efÌ{ÙeeW kesâ yevOeve leesÌ[ves ceW DeefOekeâ meheâue veneR nes 
mekeâer nQ, uesefkeâve Ùen meÛe nw efkeâ veiejerkeâjCe keâer Øeef›eâÙee ceW ke=efæ nesves mes Gvekesâ efkeÛeejeW ceW heefjkele&ve nesvee 
DeejcYe nes Ûegkeâe nw~ 21  Fme heefjkele&ve kesâ efoveeWefove yeÌ{ves keâer DeekeMÙekeâlee nw~ leYeer ceefnueeDeeW keâer efmLeefle 
mece«e meceepeeW ke veiejerÙe Skeb «eeceerCe heefjÂMÙe ceW GVele yevesieer~ 

efve<keâ<e& (Conclusion)- YeejleerÙe meceepe ceW ceefnueeDeeW keâer efmLeefle Skeb DeefOekeâejeW keâe iekes<eCeelcekeâ 
DeOÙeÙeve-efkekesÛeve keâjves hej Ùen efve<keâ<e&leŠ keâne pee mekeâlee nw efkeâ ceefnueeDeeW keâes Øeoòe DeefOekeâejeW mes 
kesokeâeueerve meceepe ceW Gvekeâer efmLeefle DeÛÚer Leer, hejvleg Fvekesâ yeeo peneB ›eâceMeŠ keâceer Deeleer ieF&, keneR 
mkeleb$elee-Øeeefhle kesâ yeeo Gvekesâ Øeoòe DeefOekeâejeW ceW Devekejle ke=efæ nesleer jner nw~ Deepe YeejleerÙe meceepe ceW 
efveŠmevosn ceefnueeDeeW keâes kes mecemle DeefOekeâej Øeehle nQ pees heg®<eeW keâes Øeehle nQ, hejvleg DeYeer yengle kegâÚ 
heefjkele&ve efkeâÙee peevee Mes<e nw~ Fmes mece«e GlLeeve ke meblegef<š veneR keâne pee mekeâlee~ mece«e ceeveke meceepe DeLee&led 

                                                             
17.  kener,  he=. 44-45 
18.  Yeejle ceW meceepe, he=. 441 
19.  kener, he=. 442 
20.  kener, he=. 444 
21. YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e,  he=. 35 
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heg®<e ke m$eer meceepe keâes ™efÌ{ÙeeW mes cegòeâ neskeâj ceefnuee mecceeve, DeefOekeâej Deewj megj#ee keâes meMeòeâ ke kÙekenej 
ceW keâejiej yeveeves mes ner ceefnueeDeeW keâer efmLeefle Gòeceesòece nes mekesâieer~ 

meboYe& «evLe metÛeer 

1. ieghlee, ceesleerueeue: Yeejle ceW meceepe, ØekeâeMekeâ- jepemLeeveer efnvoer «evLe Dekeâeoceer, peÙehegj, mebmkeâjCe-2018. 
2. ÙeesieceefCe, [e@. efvejbpeve efmebn: ØeeÛeerve Yeejle keâe meeefneflÙekeâ Skeb meebmke=âeflekeâ Fefleneme, efjmeÛe& heefyuekesâMevme, 

peÙehegj~ 
3. uekeeefveÙee, Sce.Sce.: YeejleerÙe ceefnueeDeeW keâe meceepeMeem$e, efjmeÛe& heefyuekesâMevme, peÙehegj, mebmkeâjCe-2012 

♦♦  
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DeeOegefvekeâ heefjkeej keâe mke™he Deewj Gmekeâer mecemÙeeSB 
ßeer efkekeskeâ Mecee& 

meneÙekeâ DeeÛeeÙe& meceepeMeem$e 
jepekeâerÙe ceneefkeÅeeueÙe 

ceemeuehegj, keâjewueer, jepemLeeve 
meejebMe- 21keeR meoer kesâ DeeOegefvekeâ Ùegie ceW heefjkeej keâe mke™he hejchejeiele ØeÛeefuele mebÙegòeâ heefjkeej 

ØeLee kesâ mLeeve hej Skeâue heefjkeejeW kesâ ™he ceW heefjkeefle&le neslee pee jne nw~ heeefjkeeefjkeâ mebjÛevee kesâ Fme heefjkele&ve 
DeLekee heeefjkeeefjkeâ efkeIešve kesâ cetue ceW kegâÚ DeeOegefvekeâ Øeke=efòeÙeeB Skeb yeouelee ngDee heefjÂMÙe nw~ ÙeLee- lespeer 
mes yeÌ{lee ngDee veiejerkeâjCe, DeewÅeesieerkeâjCe, heeMÛeelÙeerkeâjCe, DeeOegefvekeâerkeâjCe FlÙeeefo~ hejvleg heefjkeej kesâ 
mevoYe& ceW Ùen heefjkele&ve DeÛÚe ke megKeoeÙekeâ veneR keâne pee mekeâlee, keäÙeeWefkeâ DeeOegefvekeâ Skeâekeâer heefjkeejeW keâes 
keâF& Øekeâej keâer mecemÙeeDeeW keâe meecevee keâjvee heÌ[ jne nw, efpemekesâ vekeâejelcekeâ heefjCeece meeceves Dee jns nQ~ 
heeefjkeeefjkeâ meomÙeeW ceW Yeekeveelcekeâ Deueieeke, mebkesieelcekeâ DeefmLejlee, yegpegieeX keâe Dekesâueeheve ke Gvekeâer Ghes#ee, 
ocheefòeÙeeW keâe Deheveer veewkeâjer Ùee kÙekemeeÙe ke Iejsuet keâece-keâepe ceW Demeblegueve, yeÛÛeeW ceW mebmkeâejeW keâer keâceer ke 
cetuÙenervelee FlÙeeefo~ 

Meyo kegâÀeer- DeeOegefvekeâ heefjkeej, Skeâekeâer ke mebÙegòeâ heefjkeej, mecemÙeeSB, DeeOegefvekeâ Øeke==efòeÙeeB, 
veiejerkeâjCe, DeewÅeesieerkeâjCe, Yeekeveelcekeâ Deueieeke, mebmkeâejnervelee, cetuÙenervelee heefle-helveer, yeÛÛes-yegpegie&~  

MeesOehe$e- YeejleerÙe meceepe Deewj mebmke=âefle ceW kewefokeâ keâeue mes ner heefjkeej keâe mebÙegòeâ mke™he osKee ieÙee 
nw leLee mebÙegòeâ heefjkeej ØeLee keâes ßes… ke ØeMemle ceevee ieÙee nw~ kewefokeâ kee*dceÙe kesâ Deveskeâ GuuesKe YeejleerÙe 
Oeje hej mebÙegòeâ heefjkeej ØeCeeueer nesves keâer hegef<š keâjles nQ 1  leLee Fmekesâ Deveskeâ ueeYe, iegCe ke efkeMes<eleeDeeW mes 
Dekeiele keâjeles ngS Fmekeâer cenòee Ùee GheeosÙelee kÙeòeâ keâjles nQ~ kewefokeâ mebefnleeDeeW leLee YeejleerÙe kee*dceÙe kesâ 
DevÙe ØeeÛeerve «evLeeW ceW heefjkeej keâer heefjkeâuhevee mebÙegòeâ heefjkeej ØeLee keâer ner osKeer ieF& nw~ 2  Ùener veneR, 
meceepeMeeefm$eÙeeW Skeb ceevekeMeeefm$eÙeeW ves Yeer Skeâekeâer Deewj mebÙegòeâ- Fme Øekeâej oes Øekeâej kesâ heefjkeej yeleueeS nQ3 
Skeb Skeâekeâer heefjkeej keâer Dehes#ee mebÙegòeâ heefjkeej keâes Gmekesâ keâeÙeeX ke efkeMes<eleeDeeW kesâ keâejCe DeefOekeâ megjef#ele ke 
cenlkehetCe& ceevee nw~4 

[e@. keâeheefÌ[Ùee ves yeoueles DeeOegefvekeâ heefjÂMÙe ceW mebÙegòeâ heefjkeej keâer cenòee oMee&les ngS efueKee nw efkeâ- 
mebÙegòeâ heefjkeej Deye Yeer Deheves meomÙeeW keâer DeekeMÙekeâleeDeeW keâer hetefle& keâjves kesâ ÙeesiÙe nQ~ Fmeer keâejCe yengle mes 
ueesie Deepe Yeer mebÙegòeâ heefjkeej mes ceveeskew%eeefvekeâ Âef<š mes he=Lekeâd nesves keâes lewÙeej veneR nQ.....~’5 

kele&ceeve meceÙe ceW Fme melÙe keâes veneR vekeâeje pee mekeâlee nw efkeâ DeeOegefvekeâlee kesâ Fme oewj ceW meeceeefpekeâ 
Deewj meebmke=âeflekeâ heefjÂMÙe ceW yengle lespeer mes yeoueeke Dee jne nw~ ÛetBefkeâ heefjkeej meceepe keâer ner FkeâeF& nw, Delewke 

                                                             
1. Øemeeo, ceÙetje: DeLeke&keso mebefnleeiele heefjkeej-ceerceebmee, DeOÙeeÙe-3, he=. 61-62 
2. kener, he=. 62 
3. (i) kener, he=. 67 
 (ii) ieghlee, ceesleerueeue: Yeejle ceW meceepe, DeOÙeeÙe 25-26 
 (iii) meÛeoske, [er.Deej.: efkeOeeYet<eCe: meceepeMeem$e kesâ efmeæevle, DeOÙeeÙe 17-18 
4. (i) Yeejle ceW meceepe, DeOÙeeÙe-26 
 (ii) meceepeMeem$e kesâ efmeæevle, DeOÙeÙeeÙe-18 
5. Yeejle ceW meceepe, he=. 399 
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meceepe keâe ner Skeâ Debie Ùee Yeeie heefjkeej Fme yeoueeke mes keâwmes DeÚtlee jn mekeâlee nw~ Ùener keâejCe nw efkeâ 
meb›eâceCe kesâ Fme Ùegie ceW hejchejeiele ØeÛeefuele mebÙegòeâ heefjkeej ØeLee keâe efkeIešve nes jne nw Deewj Gmekeâe mLeeve 
Skeâekeâer heefjkeejeW ves ues efueÙee nw~ Fme heefjkele&ve Skeb efkeIešve kesâ cetue ceW keâF& keâejCe nQ DeLekee keâne pee mekeâlee 
nw efkeâ kegâÚ DeeOegefvekeâ Øeke=efòeÙeeB nQ, pees heefjkeej kesâ hejchejeiele mke™he ke ØeefleceeveeW keâes yeoue jner nQ~ ÙeLee- 
lespeer mes yeÌ{lee ngDee veiejerkeâjCe, DeewÅeesieerkeâjCe, heefMÛeceerkeâjCe, DeeOegefvekeâerkeâjCe, vekeerve meeceeefpekeâ efkeOeeve, 
GVele ØeewÅeesefiekeâer- FlÙeeefo yengle mes keâejCe osKes pee mekeâles nQ efpevnW meceepeMeeefm$eÙeeW ke ceevekeMeeefm$eÙeeW ves Yeer 
mhe<šleŠ mkeerkeâej efkeâÙee nw6 keäÙeeWefkeâ Deheves DeOÙeÙeve kesâ efve<keâ<eeX ceW GvneWves Fme yeoueeke kesâ cetue ceW Ùener heeÙee 
nw~ pewmee efkeâ yeie&sme keâe keânvee jne nw efkeâ- ‘Yeeweflekeâ kemlegDeeW kesâ mebÛeÙe, Deeefke<keâejeW kesâ #es$e Deewj efkeefkeOelee, 
Deekeeieceve Deewj mebosMekeenve keâer GVele megefkeOeeDeeW leLee yeÌ{les ngS DeewÅeesieerkeâjCe Deewj veiejerkeâjCe ves heefjkeej kesâ 
yengle mes ØeefleceeveeW keâes, pees peerefkele ceeveke keâer mce=efle ceW meeke&Yeewce ™he mes mkeerke=âle Les, efkeIeefšle keâjves ceW Ùeesie 
efoÙee nw~’7 

efveŠmebosn Deepe Deveskeâ Ssmes ner keâejCe nQ, pees hejchejeiele heeefjkeeefjkeâ {eBÛes, heeefjkeeefjkeâ ke meeceeefpekeâ 
cetuÙeeW kesâ yeoueeke kesâ keâejCe yeves ngS nQ Deewj Fme yeoueeke kesâ keâejCe DeLee&led heefjkeej kesâ mke™he Deewj Gmekesâ 
Éeje meceepe ke mebmke=âefle ceW Dee jns heefjkele&veeW kesâ keâejCe keâF& Øekeâej keâer mecemÙeeSB GlheVe nes jner nQ Skeb heefjkeej 
kesâ keâeÙe& Yeer ØeYeeefkele nes jns nQ~ kele&ceeve ceW heefjkeej meb›eâceCe keâer efmLeefle mes iegpej jns nQ 8 - Ùen efmLeefle 
efveŠmevosn yeÌ[er efÛebleepevekeâ nesleer pee jner nw~ keäÙeeWefkeâ Fmekesâ og<heefjCeece DeLekee keânvee ÛeeefnS efkeâ keâF& Øekeâej 
keâer vekeâejelcekeâleeSB meeceves Dee jner nQ~ ÙeLee- Deepe kesâ oewj ceW DeeOegefvekeâ heefjkeejeW keâe mke™he DeefOekeâebMeleŠ 
Skeâekeâer Deewj MenjeW ceW lees efkeMes<e ™he mes heefjkeejeW keâe Ùener mke™he osKee pee jne nw, GmeceW kesâkeue heefle-helveer 
Deewj Gvekeâer Skeâ Ùee oes mebleeveW nesleer nQ~ Skeâue heefjkeejeW ceW ØecegKe mecemÙeeSB heeefjkeeefjkeâ meomÙeeW ceW 
Yeekeveelcekeâ Deueieeke, mebkesieelcekeâ DeefmLejlee, ceeveefmekeâ Dekemeeo, Dekesâueeheve, yegpegieeX keâer Ghes#ee leLee Gvemes 
otjer yeveeves Ùee GvnW lÙeeie osves kesâ keâejCe Gvekeâe efvejeefßele ke DemeneÙe nes peevee, heefle-helveer kesâ efueS Deheveer 
veewkeâjer Ùee kÙekemeeÙe Deewj Iej kesâ keâece-keâepe kesâ yeerÛe meblegueve mLeeefhele keâjves ceW efokeäkeâle DeLee&led Iej Deewj 
yeenj kesâ keâeceeW keâe DelÙeefOekeâ Yeej, efjMles-veeleeW ceW keâceer, meeceeefpekeâlee ceW keâceer DeLekee efjMleeW ke meceepe keâe 
meerefcele oeÙeje, yeÛÛeeW ceW Demegj#ee keâer Yeekevee keâe efkekeâeme, heefle-helveer kesâ yeerÛe keâuen Deewj ÙeneB lekeâ efkeâ 
mecyevOe-efkeÛÚso DeLee&led leueekeâ kesâ ™he ceW kewkeeefnkeâ Demeheâuelee, yeÛÛeeW ceW yeÌ{leer ngF& mebmkeâejnervelee Skeb 
cetuÙeeW keâe Üeme- FlÙeeefo efkeefYeVe mecemÙeeDeeW keâe meecevee DeeOegefvekeâ heefjkeejeW keâes keâjvee heÌ[ jne nw~ neueeBefkeâ 
Ssmee veneR nw efkeâ Deepe Mele-ØeefleMele heefjkeej Skeâue ner yeÛes nQ, hejvleg neB! DeefOekeâebMeleŠ Deepe Skeâue heefjkeejeW 
keâe Deefmlelke osKee pee jne nw Deewj kegâÚ mebÙegòeâ heefjkeej Yeer nQ, leLeeefhe Deepe DeeOegefvekeâlee kesâ oewj ceW heefjkeejeW 
keâe pees mke™he Ùee {eBÛee Skeb kÙekemLee Ùee ØeCeeueer yeveer ngF& nw, ken DekeMÙeceske DeeOegefvekeâlee, veiejerkeâjCe, 
heefMÛeceerkeâjCe ke DeewÅeesieerkeâjCe Skeb ØeewÅeesefiekeâer mes ØeYeeefkele nes Ûegkeâer nw~ Ssmes ceW Skeâekeâer heefjkeej Yeer efkeefYeVe 
Øekeâej keâer mecemÙeeDeeW mes petPe jns nQ Deewj mebÙegòeâ heefjkeejeW ceW Yeer yeoueleer DeeOegefvekeâ Øeke=efòeÙeeW ke heefjÂMÙe kesâ 
keâejCe Øeefleceeve ke hejchejeSB heefjkeefle&le nes jner nQ~ Ssmes ceW yeÛÛes, yegpegieeX Deewj ceelee-efhelee, heefle-helveer- meYeer 
kesâ efueS Ùes keâF& Øekeâej keâer mecemÙeeSB Ûegveewleer yeveer ngF& nQ~ Fme efke<eÙe ceW meceepeMeeefm$eÙeeW ves Deheves DeOÙeÙeve ke 

                                                             
6. meceepeMeem$e kesâ efmeæevle, he=. 328 
7. Yeejle ceW meceepe, DeOÙeeÙe-27, he=. 403 hej Emest W. Burgess : "The Family in a Changing Society", 

American Journal of Sociology, 53 : 417-422, May, 1984. 
8. Yeejle ceW meceepe, he=. 404 
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meke&s#eCeeW ceW pees heeÙee, Gmekeâe efve<keâ<e& Øemlegle keâjles ngS kes Fve mecemÙeeDeeW kesâ cetue ceW vekeerve heerÌ{er keâer 
DeeOegefvekeâ Øeke=efòeÙeeW Deewj Gvekesâ Ûeueles ner Gvekeâer DeefOekeâeefOekeâ mkeleb$e jnves keâer FÛÚeSB osKeer ieF& nQ~  

kele&ceeve ceW veke-efkekeeefnle ocheefòe Deheves cetue heefjkeej kesâ meeLe jnvee hemevo ve keâj, mkeÙeb keâe veÙee 
heefjkeej yemeevee Ûeenles nQ~ Ssmes heefjkeej ceW Gvekeâes mkeleb$elee DeefOekeâ jnleer nw~ 9 hejvleg GvnW Ùen DevegYeke veneR 
neslee efkeâ Iej-heefjkeej ceW yeÌ[s-yegpegieeX keâe meeLe yevee jnvee efkeâlevee pe™jer nw~ yeeo ceW Gvekesâ mece#e keâF& Øekeâej 
keâer mecemÙeeSB Deeleer nQ~ FmeceW meke&ØecegKe mecemÙee DeeOegefvekeâ heefjkeejeW ceW Yeekeveelcekeâ Deueieeke keâer Dee jner nw~ 
keäÙeeWefkeâ Deepe heefjkeej ceW ØeeÙeŠ heefle-helveer Skeb yeÛÛes meYeer Deheves-Deheves keâeÙeeX ceW kÙemle jnles nQ~ Iej ceW 
oeoe-oeoer Skeb ÛeeÛee-ÛeeÛeer Ùee DevÙe keâewšgefcyekeâ peveeW kesâ ve jnves mes kes kesâkeue Deheves lekeâ ner efmecešs jnles 
nQ~ Ssmes ceW kes ve lees mkeÙeb keâer YeekeveeDeeW keâes heefjkeejpeveeW kesâ mece#e kÙeòeâ keâj mekeâles nQ Deewj ve ner mkeÙeb 
heefjkeejpeveeW keâer YeekeveeDeeW keâes mecePeles ke meePeeroej yeveles nQ~ keâejCe, DeeOegefvekeâ Yeeie-oewÌ[ Yejer efpevoieer ceW 
kÙeefòeâ-kÙeefòeâ kesâ heeme neskeâj Yeer Dekesâueeheve keâe ner DevegYeke keâjlee nw~ DeeOegefvekeâ heefjkeejeW ceW kÙeefòeâiele 
mkeleb$elee Yeues ner Øeehle nw, hejvleg Yeekeveelcekeâ Deueieeke (Emotional Isolation) keâer mecemÙee Yeer GlheVe nes 
jner nw~ Fmekeâe meerOee ØeYeeke heefjkeej kesâ meomÙeeW keâer ceeveefmekeâ efmLeefle hej heÌ[lee nw~ Ùener keâejCe nw efkeâ Deepe 
kesâ heefjkeej mebkesieelcekeâ DeefmLejlee mes Yeer petPe jns nQ~ keäÙeeWefkeâ ØeeÙeŠ Skeâue heefjkeejeW keâe Ûeueve, heefjkeefle&le Skeb 
heeMÛeelÙeerkeâjCe DeeOeeefjle peerkeve Mewueer kesâ Ûeueles kÙeefòeâ kesâ mebkesieeW keâe mener oMee ke efoMee ceW hees<eCe veneR nes 
heelee, efpememes leveeke, Dekemeeo, ›eâesOe, YeÙe, Demegj#eeefo keâer efmLeefleÙeeB GlheVe nes peeleer nQ Deewj kÙeefòeâ 
mebkesieelcekeâ ™he mes DemkemLe yevee jnlee nw~ keâF& yeej DeeOegefvekeâ heefjkeejeW ceW ceelee-efhelee yeÛÛeeW keâer YeekeveeDeeW 
ke mebkesieeW keâes mecePe veneR heeles Deewj kes Gvekeâe oceve keâj osles nQ, heefjCeecemke™he YeekeveeDeeW ke mebkesieeW keâe oceve 
ceeveefmekeâ DemkemLelee Ùee efkeke=âefle keâe ™he ues ueslee nw~ Fmekesâ efvejekeâjCe nsleg DeLee&led Ssmeer efmLeefle yeves ner veneR, 
DeLee&led Fmemes yeÛeves nsleg DeeOegefvekeâ heefjkeej kesâ meomÙeeW keâes hejmhej mebyebOeeW ceW ØeieeÌ{lee yeveeS jKevee, Skeâ-
otmejs keâes heÙee&hle meceÙe osvee Deewj mebkeeo keâjvee, meeLe yew"keâj Yeespeve keâjvee ke Skeâ-otmejs kesâ ceve keâer yeeleeW 
keâes meePee keâjvee hejceeMÙekeâ nw~ keäÙeeWefkeâ cesuepeesue Skeb heejmheefjkeâ meecebpemÙe YeejleerÙe mebÙegòeâ heefjkeej kesâ 
cetueeOeej nQ- Ssmee meceepeMeem$eerÙe DeOÙeÙeve Yeer keânlee nw~10 

DeeOegefvekeâ heefjkeej kÙekemLee ceW heefjkeejeW kesâ mLeeefÙelke keâer mecemÙee Yeer Ketye GlheVe nes jner nw~ keäÙeeWefkeâ 
heefjkeej keâe mke™he Úesše nesves kesâ keâejCe Skeb kÙeefòeâiele mkeleb$elee kesâ Ûeueles heefjkeej kesâ meomÙe Deheves cetue 
heefjkeej, keâewšgefcyekeâ peveeW Deewj efjMles-veelesoejeW kesâ efveÙev$eCe mes cegòeâ jnles nQ, Ssmes ceW kes Deheveer cevecepeer& mes 
jnles nQ~ DeeÛejCe mecyevOeer hejchejeiele DeeoMe& Gvekesâ Fme vekeerve heÙee&kejCe ceW ØeYeekenerve nes peeles nQ~11 hegjeves 
DeeoMe&-ØeefleceeveeW Deewj efveÙev$eCeeW keâe kÙeefòeâ hej keâce nesles peeves mes ØeeÙeŠ kes meceehle nesles pee jns nQ~ hejvleg 
Gvekesâ mLeeve hej vekeerve meblees<eØeo ØeefleceeveeW keâe efkekeâeme veneR nes jne nw- Ssmeer efmLeefle peerkeve ceW mecemÙeeSB Skeb 
peefšueleeSB GlheVe keâj jner nw~ veewkeâjer, kÙekemeeÙe Ùee efMe#ee keâejCeeW mes heefle-helveer keâe yeÛÛeeW mes otj jnvee leLee 
yeÌ[s-yegpegieeX mes otjer kesâ Ûeueles Skeb DeeOegveefkeâ mebmkeâejnervelee ke cetuÙeeW kesâ DelÙeefOekeâ Üeme kesâ keâejCe heefle-helveer 
keâe Deehemeer keâuen efkekeen-efkeÛÚso keâe keâejCe yeve jne nw- Ssmeer oMeeDeeW ceW heefjkeej keâe štšves keâe Keleje yeÌ{ 
peelee nw12 Deewj heefjkeej keâer štšves keâer IešveeSB nes Yeer jner nQ~ Fme Øekeâej heefjkeej kesâ mLeeefÙelke keâer mecemÙee Yeer 

                                                             
9. Yeejle ceW meceepe, he=. 404 
10. meceepeMeem$e kesâ efmeæevle, he=. 328 
11. Yeejle ceW meceepe, he=. 405 
12. Yeejle ceW meceepe, he=. 405 
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hewoe nes jner nw~ meceepeMeeefm$eÙeeW ves DeeOegefvekeâ Ùegie ceW yeoueleer ngF& Ùeewve OeejCeeDeeW keâes Yeer heefjkeej kesâ 
DemLeeefÙelke keâes yeÌ{eves ceW Skeâ "esme keâejCe ceevee nw~13  

heeefjkeeefjkeâ mLeeefÙelke Skeb mebÙegòeâ heefjkeej ØeLee ceW yeeOekeâ efkeefYeVe keâejCe Skeb efke<ece efmLeefleÙeeB kesâkeue 
Menjer heefjkeejeW keâes ner veneR, kejved «eeceerCe heefjkeejeW keâes Yeer ØeYeeefkele efkeâS ngS nQ~ Fme meboYe& ceW kesâ.Sme. 
mecyeeefmekeve, Skeâ mecekeâeueerve YeejleerÙe uesKekeâ ves Yeejle kesâ cepeotj heefjkeejeW hej DeeOegefvekeâ MeefòeâÙeeW kesâ ØeYeeke 
kesâ Ûeueles heeefjkeeefjkeâ efkeIešve Deewj GlheVe efkeefYeVe mecemÙeeDeeW keâe keCe&ve keâjles ngS efueKee nw- ‘DeewÅeesieerkeâjCe 
ves heefjkeej keâes efÚVe-efYeVe keâj efoÙee nw~ Fmekesâ heefjCeecemke™he yengle-meer ieeB"bs, pees ke=â<ekeâ meceepe ceW heefjkeej 
kesâ meYeer meomÙeeW keâes Skeâ-otmejs mes yeeBOeleer LeeR, {erueer heÌ[ves ueieer nQ~ hegveŠ cepeotj Yeer keâejKeeveeW kesâ peerkeve 
leLee Gvekeâer keâeÙe&ØeCeeueer mes DeveYÙemle nesves kesâ keâejCe štš peelee nw Deewj Ssmeer oMee ceW ken heefjkeej keâe Deevevo 
veneR G"e heelee~ Ùen oMee Gmekesâ ceve hej Yeer ØeYeeke [eueleer nw Deewj ken kesMÙee leLee ceefoje Deeefo DeØeeke=âeflekeâ 
meeOeveeW Éeje Deevevo Keespeves kesâ efueS Øesefjle neslee nw~ keâejKeevee kÙekemeeÙe ves Skeâ ner heefjkeej kesâ meomÙeeW keâes 
DeeefLe&keâ mlej hej mkeleb$e yevee efoÙee nw~ mebÙegòeâ heefjkeej-ØeLee, pees Yeejle ceW meeceevÙe ™he mes ØeÛeefuele Leer, 
Oeerjs-Oeerjs ueghle nes jner nw~’14 

DeeOegefvekeâ heefjkeej kÙekemLee ceW keâle&kÙenervelee Skeb oeefÙelkeeW kesâ Øeefle Goemeervelee ke Ghes#ee keâe Yeeke Yeer 
Skeâ mecemÙee yeveer ngF& nw~ peye kÙeefòeâ heejcheefjkeâ heefjkeej kÙekemLee ceW jnlee nw, lees ken Deheves meYeer keâle&kÙeeW 
Skeb oeefÙelkeeW keâes hetje keâjlee nw leLee Iej-heefjkeej keâe ØelÙeskeâ meomÙe DevegkeâjCe mes meerKelee ke mebmkeâejkeeve 
yevelee nw~ peye heefjkeej ceW ØelÙeskeâ meomÙe Deheves mes yeÌ[s meomÙeeW kesâ ceeie&oMe&ve ceW Deheves keâle&kÙeeW keâes hetje keâjlee 
nw, lees FmeceW kewÙeefòeâkeâ leLee meeceevÙe efnleeW keâe mecevkeÙe heeÙee peelee nw~ 15  Fmekesâ "erkeâ efkehejerle DeeOegefvekeâ 
GÛÚ=bKeue heefjkeej kÙekemLee ceW efmLeefle efkehejerle Skeb mecemÙeemØeo yeveer jnleer nw, pees efkeâ efkeâmeer kesâ efueS Yeer 
efnlekeâejer veneR nw~ DeeOegefvekeâ heefjkeejeW ceW cetuÙenervelee Skeb mebmkeâejnervelee yeÌ{ves keâe Ùen Yeer Skeâ keâejCe nw~ 
DevÙeLee, Iej kesâ ye[sÌ-yegpegieeX kesâ meeLe jnves hej vekeerve heerÌ{er Gvekesâ ceeie&oMe&ve ke efmeKeeS mebmkeâejeW mes 
DekeMÙeceske mebmkeâejkeeve nesleer nw~ Deueie Iej ceW Skeâekeâer jnves keeues heefle-helveer Yeues ner Fme mkeleb$e peerkeve keâes 
DeÛÚe ceevebs, uesefkeâve Ùen melÙe nw efkeâ Iej-yeenj keâer hetjer efpeccesoejer Gve hej Dee peeves mes kes DeefOekeâ yeBOe peeles 
nQ~ peyeefkeâ mebÙegòeâ heefjkeej ceW yengle mes meomÙe nesles nQ Deewj kes Skeâ-otmejs keâes hetCe& menÙeesie keâjles jnles nQ, 
efpemeceW keâece ke efpeccesoeefjÙeeW keâe Yeej ke yebOeve yengle kegâÚ keâce nes peelee nw~ DeeOegefvekeâ heefjkeej kÙekemLee ves 
yegpegieeX kesâ mece#e Yeer mekee&efOekeâ mecemÙee GlheVe keâer nw~ Iej kesâ yeÌ[s-yegpegie& vekeerve heerÌ{er keâer Ghes#ee kesâ efMekeâej 
nesles nQ Deewj kes Dekesâueeheve leLee Yeekeveelcekeâ Deueieeke DevegYeke keâjles nw~ Ùen efmLeefle keâeheâer efke<ece ke 
efÛebleepevekeâ nw~ 

heefjkeej kesâ keâeÙe& Skeb oeefÙelke Yeer DeeOegefvekeâ heefjÂMÙe ceW yengle heefjkeefle&le nes Ûegkesâ nQ~ meceepeMeeefm$eÙeeW 
keâe keânvee nw efkeâ- Deheveer mkeerke=âle ØeefmLeefle Deewj Yetefcekeâe mes mecyeefvOele pees keâeÙe& heefjkeej kesâ meomÙeeW Éeje 
efkeâS peeles Les, GveceW kele&ceeve ceW keâeheâer heefjkele&ve Dee Ûegkesâ nQ~ hejchejeiele heefjkeej Deheves meomÙeeW kesâ efueS 
efkeefYeVe Øekeâej kesâ keâeÙe& keâjlee Lee~ pewmes- DeeefLe&keâ, Oeeefce&keâ, Mew#eefCekeâ, ceveesjbpeveelcekeâ, megj#eelcekeâ efmLeefle 
Skeb mvesn Øeoeve keâjvee Deeefo~ ÙeÅeefhe Ùes keâeÙe& Deepe Yeer heefjkeej Éeje DekeMÙe efkeâS peeles nQ, leLeeefhe yengle 
meerefcele cee$ee ceW Deewj FveceW mes yengle mes keâeÙeeX keâe lees cenlke keâeheâer keâce nes ieÙee nw~16 keemleke ceW Fve keâeÙeeX 

                                                             
13. Yeejle ceW meceepe, he=. 405 
14. meceepeMeem$e kesâ efmeæevle, he=. 328 
15. Yeejle ceW meceepe, he=. 406 
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ceW keâceer nesvee DeÛÚeF& keâe mebkesâle veneR ceevee pee mekeâlee, yeefukeâ Fvekesâ cetue ceW DeeoMe& heefjkeej kÙekemLee keâe 
cece& Úghee nesves kesâ keâejCe Ùes heefjkeej kesâ meod-GösMÙeeW keâer mecheVelee ceW yeeOee mke™he nQ~ efveŠmebosn DeeOegefvekeâ 
heefjkeejeW keâe Ùen yeouee ngDee mke™he Deveskeâ Øekeâej keâer mecemÙeeDeeW Skeb efke<eceleeDeeW keâe keâejCe yevee ngDee nw~ 

efve<keâ<e& - DeeOegefvekeâ heefjkeej kesâ mke™he Deewj Gmekeâer mecemÙeeDeeW kesâ meboYe& ceW efkeâS ieS DeOÙeÙeve-
DevegmebOeeveeW kesâ efve<keâ<e& yeleueeles nQ efkeâ DeeOegefvekeâ heefjÂMÙe ceW hejchejeiele ØeÛeefuele heefjkeej kÙekemLee- mebÙegòeâ 
heefjkeej ØeLee keâe mLeeve ØeeÙeŠ Skeâekeâer heefjkeejeW ves ues efueÙee nw~ neueebefkeâ meke&$e Ùen kÙekemLee veneR nw, leLeeefhe 
ØeeÙeŠ mebÙegòeâ heefjkeejeW keâe efkeIešve nesves mes Skeâekeâer heefjkeejeW keâe DeeefOekeäÙe osKee pee jne nw~ Fmekeâe cetue 
keâejCe DeeOegefvekeâ Øeke=efòeÙeeB nQ~ heefjCeecemke™he keâF& Øekeâej keâer mecemÙeeSB GlheVe nes jner nQ~ kewmes DeeOegefvekeâ 
heefjkeej kÙekemLee Ûeens ken Skeâue nes Ùee mebÙegòeâ- heefjkeej keâe mke™he, kÙekemLee Deewj heefjÂMÙe DeeOegefvekeâlee kesâ 
Ûeueles yengle kegâÚ heefjkeefle&le nes Ûegkeâe nw~ Delewke heefjkeej kesâ meomÙeeW ceW DeelceerÙelee, cesuepeesue, meecevpemÙe keâer 
keâceer, Yeekeveelcekeâ Deueieeke, mebkesieelcekeâ DeefmLejlee, mebmkeâejnervelee, cetuÙenervelee hevehe jner nQ Deewj heefle-helveer 
Deheves yeÛÛeeW kesâ meeLe Deueie Deheves Úesšs heefjkeej ceW jnles ngS Yeues ner mkeÙeb keâes mkeleb$e, mkeÛÚvo Skeb 
Deeveefvole cenmetme keâjbs, uesefkeâve keemleke ceW kes hejlev$e ke keâece Deewj efpeccesoeefjÙeeW kesâ oyeeke mes yeesefPeue ke 
ceeveefmekeâ Dekemeeo kesâ efMekeâej Yeer yeves jnles nQ~ keemleke ceW Ùen mkeleb$elee ke Deevevo Ùee megKe keâer efmLeefle veneR 
keâner pee mekeâleer~ DeleŠ Deepe DeekeMÙekeâlee nw hejchejeiele DeeoMe& heefjkeej kÙekemLee kesâ mke™he ke iegCeeW keâes 
DeheveeÙee peeS ke Gmes keâeÙece jKee peeS~ 
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1. Øemeeo, ceÙetje: DeLeke&keso mebefnleeiele heefjkeej-ceerceebmee, ØekeâeMekeâ- veejeÙeCe ØekeâeMeve, Ûeew[e jemlee, peÙehegj, 
mebmkeâjCe-2013 

2. ieghlee, ceesleerueeue: Yeejle ceW meceepe, ØekeâeMekeâ- jepemLeeveer efnvoer «evLe Dekeâeoceer, peÙehegj, mebmkeâjCe-2018. 
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*DeÆgleohe&Ceced veeškeâ: Skeâ DeOÙeÙeve 
[e@0 yeeyetueeue ceervee 

SmeesefmeSš Øeesheâsmej 
mebmke=âle efkeYeeie, efouueer efkeMkeefkeÅeeueÙe 

efouueer-110007 

meejebMe- keâefkekej ßeer ceneoske heefC[le ves 10 DebkeâeW kesâ DeÆgleohe&Ceced veecekeâ veeškeâ keâer jÛevee Deheveer 
ÙegkeekemLee ceW ueieYeie 1650 F&mkeer ceW keâer Leer~ veeškeâ keâe ØeefleheeÅe efke<eÙe keeuceerefkeâ jeceeÙeCe kesâ ÙegækeâeC[ 
keâe keCe&ve nw~ FmeefueS Ùen vee"keâ keerj jme ØeOeeve nw Deewj keâLeevekeâ keâer Âef<š mes DeÆgle jme keâe ØecegKe Debie 
jme nesvee mkeeYeeefkekeâ ner nw~ FmeceW ceeÙee veeefškeâe veešŸeefMeuhe keâer Skeâ efkeMes<e GheueefyOe nw~ Skeâ lees Ùen ÚeÙee 
veeškeâ keâe Øeefle™he nw efpemeceW jbieheer" hej meYeer hee$e ceeÙeelcekeâ nQ~ mebmke=âle kesâ veešŸe meeefnlÙe ceW Ssmee 
kewefÛe$Ùe-hetCe& ÛelegmLeueerÙe DeefYeveÙe Øes#ekeâeW keâes efoKeueeves keâe Ghe›eâce DevÙe$e efkejue ner nw~ FmeceW 
DevleŠØeke=âefle-kewefkeOÙe jesÛekeâ nw~ keâLeekemleg keâer ceewefuekeâlee, meMeòeâ hee$e Ùeespevee, jme keâe kewefkeOÙe, DeefYevesÙelee 
Deeefo efkeefYeVe Âef<šÙeeW mes DeÆgleohe&Ceced veešŸeefMeuhe keâer Âef<š mes Skeâ meceglke=â<š veeškeâ nw~  

Meyo kegâÀeer- DeÆgleohe&Ceced, Skeâesefòeâ, DeOkej, DeefYeveÙe, DeecegKe, veešŸe-efMeuhe, ceeÙeelcekeâ, 
Ûecelkeâej, ceefCe, ceeÙeeveeefškeâe~  

keâefkekej ßeer ceneoske heefC[le kesâ Éeje jefÛele 10 DebkeâeW kesâ DeÆgleohe&Ceced veecekeâ veeškeâ keâe ØeefleheeÅe 
efke<eÙe keeuceerefkeâ jeceeÙeCe kesâ ÙegækeâeC[ keâe nw~ FmeefueS Ùen veeškeâ keerj jme ØeOeeve nw~  FvneWves DeÆgleohe&Ce 
keâer jÛevee Deheveer ÙegkeekemLee ceW ueieYeie 1650 F&mkeer ceW keâer Leer~ Fmekeâer keâLee keâe DeejcYe kesCeermebnej veeškeâ 
kesâ meceeve ner neslee nw~ kesCeermebnej kesâ Yeercemesve kesâ meceeve DeÆgleohe&Ce keâe ue#ceCe Skeâesefòeâ ceW keânlee nw - 
ceeveer...mcejved~1 Fme veeškeâ ceW DeÆgleohe&Ce veecekeâ ceefCe keâefke keâer keâuhevee nw~ cevoesojer kesâ meeLe jekeCe keâe 
efkekeen keâj memegj oevekejepe ceÙe ves Deheves oeceeo keâes Ghenejmke™he DeÆgleohe&Ce veecekeâ ceefCe Øeoeve efkeâÙee~ 
Fme ceefCe keâer Ùen efkeMes<elee Leer efkeâ leerveeW ueeskeâ ceW peneB pees kegâÚ Yeer Ieefšle nes jne nw, ken meye FmeceW 
Øeefleefyeefcyele nes peelee Lee, FmeefueS jekeCe Skeâ peien efmLele neskeâj Yeer meye kegâÚ osKe mecePe ueslee nw~ 
meerleehenjCe efkekeeo Øemebie ceW meg«eerke kesâ heeo Øenej mes jekeCe keâe efMejmLe cegkegâšceefCe otj efiej peelee nw~ mecheeefle 
Gme ceefCe keâes G"ekeâj efkeYeer<eCe keâes os oslee nw~ Ùener Ghenej ueskeâj efkeYeer<eCe jece mes efce$elee keâjlee nw~ 
DeÆgleohe&Ce™heer pees yeue ØeefleveeÙekeâ ceW Lee, ken veeÙekeâ ceW meceeefnle nes peelee nw~ Ùener Iešvee veeškeâ kesâ 
veecekeâjCe keâe keâejCe nw~ Deepe Fme kew%eeefvekeâ Ùegie ceW yeÌ[s yeÌ[s mebmLeeveeW ceW kÙeeheeefjkeâ Øeefle…eveeW ceW ØelÙeskeâ 
ieefleefkeefOe keâes peeveves kesâ efueS meer.meer.šer.keer. keâwcejs keâe ØeÙeesie nes jne nw~ Deepe mes npeejeW ke<e& hetke& jeceeÙeCe 
keâeue ceW Yeer Fme DeÆgle ceefCe kesâ Éeje Me$eg keâer mecemle ieefleefkeefOe mes Dekeiele nesvee YeejleerÙe lekeâveerkeâ leb$e keâes 
ØeceeefCele keâjlee nw~ DeÆgleohe&Ce kesâ jÛeefÙelee ceneoske kesâ ieg® megØeefmeæ yeeueke=â<Ce Les, efpevekesâ Deheves ieg® nesves 
keâer ÛeÛee& Fve MeyoeW ceW keâer nw- 

efokeäÛe›eâb efkeâÙeoC[efYeefòeefYeefjob vevkeeke=leb meke&lees  
ÓhÙeC[b veece efkeâÙeef$eeflke›eâceheowje›eâevlecesleefl$eefYeŠ~  
leefVeÙev$eCeyeeueke=â<CeYeiekelheeoØemeeoesefVe<eled- 

                                                             
* Supported by IOE, University of Delhi, Delhi.  
1.  DeÆgleohe&Ceced,  1/10   



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 98 
 

ØeeÛeC[ŸeŠ keâefkeceC[uesÕejÙeMeesiegcheâŠ keäke kee pe=cYeleeced~~2  
Ùener yeeueke=â<Ce jeceYeõ oeref#ele kesâ ieg® Les, pewmee GvneWves veerÛes efueKes heo ceW keâne nw- 

Ùe$eeveg«enÂef<šcehe&Ùeefle Ûe ßeeryeeueke=â<Cees ieg®Š~3  

Fme Øekeâej ceneoske Deewj jeceYeõ oesveeW meleerLe& Les~ oesveeW keâes Meenjepe kesâ Éeje 1693 F&0 ceW Øeoòe 
De«enej ceW Yeeie efceuee Lee~ ceneoske keâes jeceYeõ mes efleiegvee Yeeie efceuee Lee~ Fmemes ceneoske keâer Gme meceÙe lekeâ 
mekee&sheefj %eeveke=efæ ØeceeefCele nesleer nw~ ceneoske kesâ efhelee ke=â<Cemetefj keâewefC[vÙe iees$eerÙe Les~ kes lebpeewj kesâ efvekeâš 
keâekesjer kesâ leš hej heueceejvesjer kesâ efvekeemeer Les~ GvneWves DeÆgleohe&Ce keâer jÛevee Deheveer ÙegkeekemLee ceW ueieYeie 
1650 F&0 ceW keâer nesieer~ veeškeâ keâer Øemleekevee ceW met$eOeej ves uesKekeâ keâer veF& DekemLee keâer ÛeÛee& keâjles ngS 
keâne nw- Deefmle lemÙe efkeâue metvegjeÙeg<ceevemceekeâb ieYe&™hees kelmeceneoskeŠ~4 keâewefC[vÙe kebMe kesâ Goej Ûeeefjef$ekeâ 
Ùeesieoeve kesâ efke<eÙe ceW met$eOeej keâe Øemleekevee ceW keânvee nw- 

Dee ØeeYeekeâjÙepkeveŠ mkeÙeceefYekÙeòeâerYekeodyeÇÿeCee- 
ceeÛeejwMÛeefjleeefLe&leßegefleefiejeceepeeveMegæelceveeced~ 
keâewefC[vÙekÙeheosMehetleÙeMemeeb ÙeodyeÇeÿeCeeveeb efÛejeled  
mebIeesÓÙeb meheâueerkeâjesefle veÙeveb leVeŠ hejb cebieueced~~5  

ØemebieleŠ veeškeâeW kesâ DeefYeveÙe kesâ GheÙeesieeW keâer ÛeÛee& keâjles ngS met$eOeej keâe keânvee nw- 
mevoYe&s heefjMeesOeveb keâkeefÙelegŠ melØeerCeveb ceeöMeeced~  

keâerefle&vee&škeâveeÙekeâmÙe meomeŠ meÅeŠ heje efveke=efleŠ~~6  

veeškeâ keâe DeefYeveÙe Ùe%e-mecheeove kesâ Dekemej hej DeOkejMeesYee kesâ efueS ngDee Lee~ met$eOeejŠ- 
(meefmceleced~) DeOkejMeesYeeÙew keÙeceentleeŠ~7 uesKekeâ keâe GösMÙe Lee efkeâ Fme veeškeâ keâe heefjMeesOeve DeefYeveÙe kesâ 
Øes#ekeâeW kesâ Éeje efkeâÙee peeÙe- 

met$eOeejŠ- leoÅe keâcee&vlejs<eg Ùeg<ceeefYeŠ ØeÙegpÙeceeveceeÙee& Ùeekeled heefjMeesOeÙeefvle~~ 8  Fme veeškeâ keâe 
meke&ØeLece mebefkeOeeve Skeâ Ssmes ohe&Ce keâer Ùeespevee nw, efpemes jekeCe kesâ ÕeMegj ceÙe ves Ghenej ceW Gmes efoÙee Lee~ Fme 
DeÆgle ohe&Ce keâer efkeMes<elee Leer- 

Øeefleheâueefle Ùe$e mekeË kemleg Ùeoe Ùeespeveef$eleÙeeled~  
leòeled ef›eâÙeeMÛe mekee& efkevee hegvecee&vemeeR ke=efòeced~~9 

DeLee&led leerve Ùeespeve kesâ Iesjs ceW pees kegâÚ neslee Lee, Gve ef›eâÙeeDeeW keâes FmeceW Øeefleefkeefcyele osKee pee mekeâlee 
Lee~ 

mebef#ehle keâLeekemleg- jece ves uebkeâe hengbÛeves hej jekeCe kesâ heeme Debieo Éeje meefvOe-Øemleeke Yespee~ Ùen 
jecehe#e kesâ keerjeW keâes DeÛÚe veneR ueiee~ FOej GvnW meceeÛeej efceuee efkeâ efkeYeer<eCe kesâ mekegâšgcye Deekeeme keâes 

                                                             
2. keneR, «evLekeâle&gŠ ØeMeefmle, 3 
3. keneR, Yetefcekeâe 
4. DeÆgleohe&Ceced, ØeLece Debkeâ, Øemleekevee 
5. keneR, 1/3 
6. keneR, 1/5 
7. keneR, ØeLece Debkeâ, Øemleekevee 
8. keneR, ØeLece Debkeâ, Øemleekevee 
9. keneR, 1/.23 
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cesIeveeo peueeves keâe keâece hetje keâjves ner keeuee Lee efkeâ mecheeefle ves ieghle ™he mes kegâšgcye keâes cewveekeâ heke&le hej ues 
peekeâj efÚhee efoÙee~ FOej uebkeâe ceW ‘ceeÙeeØeeÙeb ÙeesækÙeced’ Fme Ùeespevee kesâ Devegmeej ceÙe, Mecyej, efkeÅegefodpeÖ 
Deeefo ceeÙeeefkeÙeeW keâe Deeefokegâue jekeCe keâer Deesj mes uebkeâe ceW yeguee efueÙee ieÙee Lee~ Mecyej ves keevej keâe kesMe 
jekeCe kesâ ceveesefkeveeso kesâ efueS yeveeÙee Lee, efpemekeâer metÛevee peecyekeeved ves jece keâes os oer Leer efkeâ meYeer keevejeW keâes 
Ùen yelee efoÙee peeÙe~ efkeYeer<eCe keâes Ùen keâece efoÙee ieÙee efkeâ Demeueer Deewj vekeâueer keevejeW keâes kes peevekeâj 
mecePeles-mecePeeles jnW~ Deveue ves jece mes yeleeÙee efkeâ Debieo keâes heâesÌ[ves keâe ØeÙeeme uebkeâe ceW nes jne nw~ Gmeer 
meceÙe keevej kesMeOeejer Mecyej ves ue#ceCe kesâ keâeve ceW keâne efkeâ Debieo je#emeeW mes pee efceuee nw~ peecyekeeved keâes 
mevosn nes ieÙee efkeâ Debieoefke<eÙekeâ meceeÛeej osves keeuee keevej ÚeÙeelcekeâ nw, ken kemlegleŠ je#eme nw~ Gmeves jece 
keâer FÛÚevegmeej Mecyej keâes hekeâÌ[ efueÙee~ hejvleg Mecyej ves Deheves keâes Peš DeÂMÙe keâj efueÙee, peye peecyekeeved kesâ 
meceerhe oefOecegKe veecekeâ keevej Lee Deewj peecyekeeved ves jece keâe he$e heÌ{ves kesâ efueS Gmekeâe neLe ÚesÌ[ jKee Lee~ 
peecyekeeved ves oefOecegKe (Øeke=âle) keâes (efkeke=âle keevej Mecyej) mecePekeâj efkeYeer<eCe kesâ heeme Gmekeâer henÛeeve 
keâjekeâj oC[ osvee Ûeene~ FOej cegòeâ ngS Mecyej ves efveCe&Ùe efueÙee efkeâ yeerÛe ceW efkeYeer<eCe yeve keâj ceQ oefOecegKe 
keâes cejkee otbiee~ efÉleerÙe De¿ ceW Mecyej ves oefOecegKe keâe ™he OeejCe keâjkesâ jece Deewj ue#ceCe keâes YejceeÙee efkeâ 
De”o jekeCe mes pee efceuee nw, meg«eerke ceej [euee ieÙee Deewj Debieo keevejeW hej Glheele keâj jne nw~ FOej keevej 
uebkeâe kesâ Øeekeâej keâe ceo&ve keâj jns Les~ jece Deewj ue#ceCe keevejeW keâer meneÙelee kesâ efueS Ûeue heÌ[s~ le=leerÙe De¿ 
ceW Mecyej ves De”o keâe ™he OeejCe keâjkesâ meg«eerke kesâ ke=âef$ece efmej keâes jece ue#ceCe kesâ Deeies ueekeâj heškeâ 
efoÙee~ Gmeves jece mes keâne efkeâ ceQves meg«eerke mes yeouee ues efueÙee~ jece ves ÚeÙee De”o keâe Dehetke& kÙekenej osKee 
lees ceve ceW meesÛee- 

DeYÙemle S<e yengMeesÓefleefkeveerleke=efòejÅelkehetke& Fke nvle efkeÛes<šles Ùeled~  
leppees<eceske mekeâueb ùefo ce<e&ÙevleŠ keâeÙee&efLe&vees efn meceÙes meefle efkeef›eâÙevles~~10  

ue#ceCe keâes mevosn ngDee efkeâ Ùen De”o veneR nw~ GvneWves Gmes ceejvee Ûeene~ Fme yeerÛe keneB meg«eerke Dee 
hengBÛes~ Gmekeâer keeCeer megveles ner jece mkemLe nes ieÙes~ ue#ceCe ves jece mes keâne efkeâ Ùen keemleefkekeâ meg«eerke nw efkeâ 
veneR- Ùen peeve ueW~ FOej jekeCe kesâ mesveeheefle Øenmle ves Mecyej keâes yevoer yevee efueÙee Lee, keäÙeeWefkeâ Gmeves Debieo 
keâe kesMe OeejCe efkeâÙee Lee~ FOej oefOecegKe Deewj peecyekeeved ves mecePe efueÙee efkeâ hej™heOeejer je#eme ves efkeâme 
Øekeâej peecyekeeved keâes Peškeâe oskeâj, Deheves mLeeve hej oefOecegKe keâes hekeâÌ[kee efoÙee Deewj efheâj efkeYeer<eCe yevekeâj 
oefOecegKe keâes cejkeeves keâer Ûes<še keâj jne Lee~ kes Yeer Gòejieeshegj keâer Deesj jece mes efceueves Ûeue heÌ[s, peneB ueÌ[eF& 
nes jner Leer~ Øenmle Debieo™heOeejer Mecyej keâes ceej ner [eueves keeuee Lee, peye Mecyej ves Gmemes keâne efkeâ ceQ 
Debieo veneR, Mecyej ntB~ leYeer peecyekeeved keneB DeeÙee Deewj Gmeves hegvejefhe Mecyej keâes hekeâÌ[ efueÙee~ Ùegæ ceW 
Fvõefpele ves veeieem$e keâe ØeÙeesie efkeâÙee~ Gmeves meg«eerke keâes efveMÛesleve keâj efoÙee~ jece ves iee®[em$e kesâ ØeÙeesie mes 
Gmekeâes efkeoefuele efkeâÙee~ Øenmle ceeje ieÙee~ jekeCe mkeÙeb ÙegæYetefce keâer Deesj Ûeuee~ jece keâes efkeYeer<eCe ves DeÆgle 
ohe&Ce veecekeâ jekeCe keâer ceefCe Deefhe&le keâer~ Methe&CeKee ves jece keâe ke=âef$ece efMej meerlee keâes efoKeekeâj Gmes jekeCe mes 
efkekeen keâjves kesâ efueS efkekeMe keâjvee Ûeene~ meerlee Gmes osKekeâj cetefÛÚ&le nes ieF&~ ef$epeše jece keâer efkepeÙe 
osKekeâj DeeF& Leer~ Ùen yeele meerlee kesâ keâeveeW ceW pÙeeW ner heÌ[er efkeâ ken meÛesle nes ieF&~ meelekeW Deewj Dee"keW De¿ 
ceW ceeÙeeveeefškeâe keâer Ùeespevee keâjkesâ ef$epeše ves meerlee keâes efoKeeÙee efkeâ efkeâme Øekeâej jeceeefo ves jekeCeeefo keâes 
veerÛee efoKeeÙee nw~ jekeCe eflejesefnle neskeâj Ùen meye osKe jne Lee~ Gmeves KecYee Ûeuee keâj ceejves keâe Ghe›eâce 
efkeâÙee leYeer jekeCe keâes vesheLÙe mes megveeF& heÌ[e efkeâ kegâcYekeâCe& ceej [euee ieÙee~ LeesÌ[er osj heMÛeeled Gmeves megvee efkeâ 
                                                             
10.  keneR, 3./13 
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Fvõefpele ceej [euee ieÙee~ vekece De¿ ceW ue¿e Deewj efvekegâefcYeuee keâer yeeleÛeerle mes %eele neslee nw efkeâ efkeâme 
Øekeâej nvegceeved ves ue¿e keâe Úso, Yeso Deewj oen efkeâÙee~ ue¿e mes yeÇÿee ves yeleeÙee efkeâ MeerIeÇ ner jece efkeYeer<eCe 
keâes ue*dkesâÕej yeveeÙeWies~ nce ueesieeW keâes Ùe%ehejeÙeCe nesvee nw, kÙeefYeÛeejhejeÙeCe veneR~ jekeCe ves ceeÙee mes Deheves 
keâes DemebKÙe yevee efueÙee Deewj Skeâ-Skeâ keevej hej keâF& jekeCe efheue heÌ[s~ efheâj lees Skeâ-Skeâ jekeCe hej DemebKÙe 
jeIeke efheue heÌ[s~ jekeCe ceeje ieÙee Deewj ue¿e ceW hegveŠ Meeefvle mLeeefhele ngF&~ ue¿e Deewj efvekegâefcYeuee meerlee keâer 
MejCe ceW hengbÛeeR~ leye Yeer Methe&CeKee jes heÌ[er Leer efkeâ meerlee kesâ keâejCe meye ngDee nw~ Gmeer keâes GefÉive efkeâÙee 
peeÙe~ meerlee keâes jece mes Deueie keâjvee nw~ Gmekesâ hejie=nkeeme-ot<eCe mes jece efKeVe Les~ ceÙe ves Ùeespevee yeveeF&- 

Denb jecees Yetlkee pevemeoefme meerleecegheieleeb heefjlÙe#ÙeecÙesveeb hejYekevekeemeb ØekeâšÙeved~  
leleŠ mee jes<eevOee vekecemenceevee heefjYekeb Øekes#ÙelÙecYeesefOe onveceLekee MeeskeâefkekeMee~~11   

meerlee ves Deefive ØekesMe efkeâÙee lees Deefive ves GvnW hegveŠ jece keâes os efoÙee~ $e+ef<eÙeeW ves vesheLÙe mes Iees<eCee keâer 
efkeâ Deehe efke<Ceg ves Dekeleej kesâ efueS ue#ceer ™heer meerlee hegveŠ Dekeleefjle ngF& nw~ jece kesâ meYeer keevejeefo mewefvekeâ 
peer G"s~ oskeleeDeeW kesâ meeLe oMejLe ves jece keâes meerlee meefnle DeeMeerkee&o efoÙee~ jece, meerlee Deewj ue#ceCe efkeceeve 
ceW yew"s~ jece kesâ DeefYe<eskeâ keâer meppee nesves ueieer~ Yejle keekeäÙe nw- leeheb leceMÛe peieleeb mejmeb njvleer~ ÛevõØeYeske 
keâefkelee peveleeb efIeveesleg~12 Fme Øekeâej Fmekesâ keâLeevekeâ ceW keâefkekej ves Deheveer ØeefleYee mes ceewefuekeâ heefjkele&ve efkeâS 
nQ~ mLeeve-mLeeve hej megYeeef<ele Yeer Øeehle nesles nQ~ mebkeeoeW ceW jesÛekeâlee, mejmelee Deewj mkeYeeefkekeâlee nw~  

veešŸeefMeuhe keâer Âef<š mes ™hekeâ ceW meceÙeeYeeke keâes Âef<š ceW jKekeâj jbieheer" hej ÂMÙe keâLee keâes Úesše 
yeveeves kesâ GösMÙe mes Øemleekevee ceW, DeLee&she#eshekeâeW ceW Deewj heleekeâemLeevekeâeW ceW Deveskeâ Ssmeer IešveeDeeW keâer 
metÛevee-cee$e os osles nQ, pees keâLee keâes hetCe&leÙee mecePeves kesâ efueS DeekeMÙekeâ nesleer nw, efkeâvleg Gvekeâe DeefYeveÙe 
veneR neslee~ Øemleekevee Ùee DeecegKe keâes Øemleglee#esheer nesvee ÛeeefnS~ Fme Øekeâej jbieheer" hej De¿ DeefYeveerle nesves 
keeueer keâLee keâe Øeme” mecePe ceW Dee peelee nw~ DeÆgleohe&Ce ceW Øemleekevee kesâ Deefvlece Yeeie ceW nvegceeved keâe 
ue¿e-efke<eÙekeâ meceeÛeej osvee, mecegõ heej keâjves kesâ efueS mesleg yeveevee, keevej mesvee keâe mecegõ heej keâjvee, jece 
keâe ef$ekeâtš hej mkeâvOeekeej yeveevee Deewj Debieo keâe jekeCe kesâ heeme peevee-Ùen meye Skeâ keekeäÙe ceW yelee efoÙee 
ieÙee nw~ Ùen meye Skeâ Øekeâej nw DeejefcYekeâ efke<keâcYekeâ keâe ™he nw~ keâLee keâe DeejcYe kesCeermebnej kesâ meceeve 
neslee nw~ kesCeermebnej kesâ Yeerce kesâ meceeve DeÆgleohe&Ce keâe ue#ceCe keânlee nw- ceeveer mebefOekeâLeeb keâjesefle ùefo 
keâmleÉjwcetueb mcejved~13   

efke<keâcYekeâ ceW jbieheer" hej ÂMÙe keâe DeefYeveÙe Yeer neslee nw, kesâkeue metÛevee ner veneR oer peeleer~ otmejs De¿ 
kesâ henues pees efke<keâcYekeâ nw, GmeceW ÂMÙe keâe efveo&sMe nw- leleŠ ØeefkeMeefle oefOecegKeb nmles ie=nerlkee peecyekeeved~ 
..................leLee MecyejŠ (menmleleeueb efkenmÙe )~14  

hebÛece De¿ kesâ henues efke<keâcYekeâ ceW 27 heÅe nQ~ efke<keâcYekeâ heÅe kesâ efueS cetueleŠ veneR yeveeÙee ieÙee 
Lee~ efheâj Fleves heÅeeW keâer Yejceej lees efkeefÛe$e ner nw~ Ùen lees efkeâmeer DeLe& ceW Debkeâ mes efYeVe veneR jn ieÙee nw~ 
FmeceW Yetle Deewj Yeekeer IešveeDeeW keâer metÛevee mkeuhe ner nw~ ceneoske keâes veeškeâ uecyeeÙeceeve keâjves ceW kÙeLe& keâer 
efvehegCelee nw~ hetjs <e… De¿ ceW keâesF& keâece keâer yeele veneR nw, pees Skeâ-oes hebefòeâÙeeW ceW keân osves hej keâLee keâes Deeies 
yeÌ{ves ceW keâesF&-keâmej Deeves osleer~ De¿ kesâ ØeeÙeŠ Devle ceW pees yeele keâesF& keânlee nw, Gmeer yeele keâes keânles ngS ken 

                                                             
11.  keneR, 10/8 
12. keneR, 10/31 
13. keneR, 1/10 
14. keneR, efÉleerÙe Debkeâ 
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Deieues De¿ kesâ DeejcYe ceW jbiecebÛe hej Dee peelee nw~ Ú"W De¿ kesâ Devle ceW Deewj meelekeW kesâ DeejcYe ceW Deewj 
meelekeW De¿ kesâ Devle ceW leLee Dee"keW De¿ kesâ DeejcYe ceW Fme Øekeâej ue#ceCe peeles-Deeles nQ~ DevÙe$e Yeer kes ner 
Mueeskeâ hegveŠ hegveŠ Deeles nQ~ ÙeLee, ‘efkeppegppeern meosCeefke’ hejeke<šcYesve Ieefuelekeefle Deewj Devesve 
meewpevÙesveeÙeceLeer&~ ‘leogheeÙesve mejvee’ heÅe keâer hegveejeke=efòe Ûeej yeej ngF& nw~ DeÂ<šenefle kesâ keâefleheÙe Devegòece 
GoenjCe efceueles nQ~ jekeCe ef$epeše keâes Dehevee efnlew<eer mecePe keâj DeeMee keâjlee nw efkeâ ceeÙee™hekeâ efoKeekeâj ken 
meerlee keâes cesjs he#e ceW uee jneR nw~ ken cenesoj mes mehlece De¿ ceW keânlee nw- keÙemÙe, heÙe&kemLeeheÙesefle 
keÛeveeoYeÙeevekeâceØeeÙesCe ceÛÛeefj$ekemlegkesâve ceeÙeeefkenejsCe ceÙee meerleeceekepe&efÙelegveveÙee meceejyOesve YeefkelekÙeefceefle 
leke&âÙeeefce~ Deeies Ûeue keâj Fmekesâ "erkeâ efkehejerle efmLeefle Gmekesâ mece#e Deeleer nw~ mehlece Debkeâ ceW Skeâ yeej Deewj 
veerÛes efueKeer DeÂ<šenefle nw- jekeCe- keÙemÙe, vevkemceefÉpeÙeceneslmekeb oMe&Ùeefæ meerleeÙew ef$epešslÙeefle-
kegâletnuemLeevecesveomceekeâced~ keemleke ceW ef$epeše jece keâer efkepeÙe efoKee jner Leer~ 

ceeÙeeveeefškeâe keâer mebkeâuhevee- ceneoske keâer ceeÙeeveeefškeâe veešŸeefMeuhe keâer Skeâ efkeMes<e GheueefyOe nw~ 15 
Skeâ lees Ùen ÚeÙee veeškeâ keâe Øeefle™he nw. efpemeceW jbieheer" hej meYeer hee$e ceeÙeelcekeâ nQ Deewj jbieheer" hej kes ner 
hee$e oMe&keâ yeve keâj Deheveer Øeefleef›eâÙee Yeer kÙeòeâ keâjles nQ Deewj otmejs Ùen ieYeeËkeâ Deheveer keâesefš keâe efvejeuee ner 
nw, efpemeceW jbieheer" Ûeej YeeieeW ceW veerÛes efueKes Devegmeej efkeYeòeâ nw... ØeLece Yeeie hej ceeÙeelcekeâ hee$e jece, 
jekeCeeefo DeefYeveÙe keâjles nQ~ Fme ceeÙeelcekeâ DeefYeveÙe kesâ keâejCe Fmekeâe veece ceeÙeeveeefškeâe nw~ efÉleerÙe Yeeie hej 
Deemeerve meerlee Deewj mejcee ØeLece Yeeie keâes osKeleer nQ Deewj DeefYeveÙeelcekeâ Øeefleef›eâÙee kÙeòeâ keâjleer nQ~ le=leerÙe 
Yeeie hej GheÙe&gòeâ oesveeW YeeieeW keâes eflejesefnle jn keâj Øeke=âle jekeCe Deewj cenesoj osKeles nQ Deewj Deheveer 
DeefYeveÙeelcekeâ Øeefleef›eâÙee kÙeòeâ keâjles nQ~ ÛelegLe& Yeeie hej GheÙe&gòeâ meYeer YeeieeW kesâ DeefYeveÙeeW keâes Øeke=âle jece 
Deewj ue#ceCe DeÆgle ohe&Ce ceW osKeles nQ Deewj Deheveer Øeefleef›eâÙee kÙeòeâ keâjles nQ~ Øes#ekeâ Fve ÛeejeW YeeieeW kesâ 
DeefYeveÙeeW keâes osKelee nw~ mebmke=âle kesâ veešŸe-meeefnlÙe ceW Ssmee kewefÛe$ÙehetCe& ÛelegmmLeueerÙe DeefYeveÙe Øes#ekeâeW keâes 
efoKeueeves keâe Ghe›eâce DevÙe$e efkejue ner nw~ Fmekeâe GhepeerkÙe kemlegleŠ yeeuejeceeÙeCe ceW jekeCe kesâ ceveesefkeveeso kesâ 
efueS ØeoefMe&le meerlee kesâ mkeÙebkej keâe ™hekeâ nw~16 DeÆgle-ohe&Ce keâe DeejcYe ue#ceCe keâer Skeâesefòeâ mes neslee nw~ 
FmeceW jece kesâ Debieo Éeje jekeCe kesâ heeme meefvOe Øemleeke Yespeves hej ue#ceCe Deheveer Øeefleef›eâÙee kÙeòeâ keâjles nQ~ kes 
Fme Skeâesefòeâ ceW kÙeòeâ keâjles nQ efkeâ peecyekeeved keâer Yeer Øeefleef›eâÙee cesjer ner pewmeer nw~ Gmeer meceÙe jbieheer" hej Skeâ 
Deesj jece Yeer GheÙe&gòeâ mebkeeo-Øes<eCe kesâ Øeefle Deheveer Øeefleef›eâÙee Skeâesefòeâ Éeje kÙeòeâ keâjles nQ~ ØeLece De¿ ceW 
Mecyej jbieheer" hej otmejeW kesâ nesles ngS Yeer Deekeâj Skeâ Yeeie ceW Deheveer Skeâesefòeâ megveelee nw~ 

Ûeefj$e-efÛe$eCe keâer Âef<š mes keâefke ves jece kesâ Ûeefj$e keâes Flevee Goeòe yeveeÙee nw efkeâ ØeefleveeÙekeâ jekeCe Yeer 
Gvekeâer ØeMebmee ceW keânlee nw- Devesve meewpevÙesveeÙeceLeer& ÙeÅegheefle…les~ meerleeb efkeveevÙeoefKeueb oòeceske ceÙee Yekesled~~17 
hee$eeW kesâ Ûeefj$e efÛe$eCe ceW keâefkekej keâe kewog<Ùe meke&$e õ<škÙe nw~ FmeceW DevleŠ Øeke=âefle-kewefkeOÙe jesÛekeâ nw~ ceeveke, 
je#eme, Yeuuetkeâ, keevej Deeefo ceW meeLe ner ue¿e Deewj efvekegâefcYeuee keâes jbiecebÛe hej ueeÙee ieÙee nw~ FveceW mes 
ue¿e veiej keâer DeefIeoskeer nw Deewj efvekegâefcYeuee jepeesÅeeve keâer DeefOeoskeer nw~ Fvekesâ Deefleefjòeâ ceeÙee hee$eeW keâe 
kewefÛe$Ùe nw~ cenesoj Deewj ceeuÙekeeve kesâ Ûeefj$e ceW kewefkeOÙe nw~ kes Dekesâues ceW kegâÚ Deewj meesÛeles nQ Deewj jekeCe kesâ 
mece#e "erkeâ efkehejerle yeve peeles nQ~ DeÆgle-ohe&Ce ceW ceeÙeekeer je#emeeW Deewj Mecyej, ceÙe Deewj efkeÅegefodpe£ veecekeâ 

                                                             
15. ceeÙeeveeefškeâe keâer met$eOeeefjCeer ef$epeše nw, pees je#emeer nesves kesâ veeles ceeÙeehee$eeW keâe mepe&ve keâjkesâ Fme ceeÙeeveeefškeâe keâer kÙekemLee meerlee kesâ 

ceveesjbpeve kesâ efueS keâjleer nw~ 
16. yeeuejeceeÙeCeced, le=leerÙe De¿ ceW meefVekesefMele Øes#eCekeâ~ 
17. DeÆgleohe&Ceced, 8/6 
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DemegjeW kesâ ceeÙeelcekeâ keâeÙe&keâueehe ceW ÚeÙee leòke keâe efkeMes<e Ûecelkeâej mkeeYeeefkekeâ nw~ ØeLece Debkeâ ceW Mecyej 
keevej yeve keâj jeceeefo keâes Yejceelee nw efkeâ Debieo jekeCe mes pee efceuee nw~ ÚeÙeeleòke kesâ Éeje veeškeâ ceW 
ceveesjbpekeâ ceeÙeelcekeâ kÙeeheej Øemlegle efkeâÙes ieÙes nQ~ ÙeLee, peecyekeeved ves keevej yeves ngS Mecyej keâes neLeeW mes 
hekeâÌ[ jKee Lee, peneb Gmeves jece mes yeleeÙee Lee efkeâ De”o jekeCe mes efceue ieÙee nw~ Fme yeerÛe meg«eerke-meskekeâ 
oefOecegKe veecekeâ keevej Gmekesâ heeme DeeÙee, peye Mecyej keâe neLe ÚesÌ[keâj peecyekeeved jece. mes Øeehle he$e heÌ{ jne 
Lee~ efheâj lees Mecyej DeÂMÙe nes ieÙee Deewj peecyekeeve ves oefOecegKe keevej keâes hekeâÌ[ efueÙee~ Gmes mevosn nesves 
ueiee efkeâ Ùen keemleefkekeâ oefOecegKe ner nw keäÙee DeLekee keevej yevee ngDee je#eme? Gmekeâer henÛeeve keâjeves kesâ efueS 
kes Gmes efkeYeer<eCe kesâ heeme ues Ûeues~ ceeie& ceW Gmeves peecyekeeved mes keâne efkeâ cegPes meg«eerke ves Yespee nw efkeâ ceQ jece mes 
keân otB efkeâ jekeCe ves De”o keâes yevoer yevee efueÙee nw~ peecyekeeved oefOecegKe mes hetÚ yew"e- 

yeÇt<es meÅees ÙemlkecemcelhegjmleeòeejsÙemÙeejeeflehe#eØekesMeced~ 
me lkeb meÅemleefÉ®æØekeâejb efkeâefÛeÛÛesob peuhemeerlÙeÆgleb veŠ~~18    

Fmes megve keâj oefOecegKe ves keâne efkeâ cesje ™he OeejCe keâjves keeues efkeâmeer je#eme ves Deehekeâes "ie efueÙee~ 
peecyekeeved ves keâne- ken je#eme lees legcneR nes~ legcnW efkeYeer<eCe mes henÛeeve keâjkeeÙeWies~ efheâj lees Mecyej yeerÛe ceW 
efkeYeer<eCe yeve yew"e~ DeÆgleohe&Ce veeškeâ ceW keerj jme ØeOeeve nw Deewj DeÆgle jme keâe ØecegKe Debie jme nesvee 
mkeeYeeefkekeâ ner nw~ jece ves mkeÙeb keâne nw- 

Ùeled melÙeceefYeleŠ mleyOewefjefvõÙewefjvõpeeuekeled~ 
DeÆglewkeâjmeeke=efòejvleceer&ueÙeleerke ceeced~~19   

Mewueer keâer Âef<š mes- DeÆgle ohe&Ce keâer Mewueer mejme, mejue nesves kesâ keâejCe meke&Lee veešŸeesefÛele nw~ keâefke 
keâe ØeÙeeme nw- mejue Yee<ee ceW Deheves YeekeeW keâes kÙeòeâ keâjvee~ FmeceW Gmes hetCe& meheâuelee efceueer nw~ keâneR-keâneR 
keâefke ves heewjeefCekeâ keâLeeDeeW keâe Øeme” osles ngS Deheveer yeeleeW keâes mhe<š efkeâÙee nw~ ÙeLee, ue#ceCe jekeCe kesâ Éeje 
Deheveer YegpeeDeeW kesâ heje›eâce keâer ØeMebmee keâjves hej mehlece De¿ ceW keânles nQ- õ<še Ske les vevkeeÙe&mÙe 
efÛejeoskeâyeeCeue#ÙesCe yeeefuevee keevejsvõsCe yeenkeŠ~20 

meceer#ee Deewj efve<keâ<e& -  

ceneoske kesâ DeÆgleohe&Ceced veeškeâ kesâ Devleie&le Gvekeâer ceeÙee veeefškeâe keâer mebkeâuhevee Gvekesâ veešŸeefMeuhe 
keâer Skeâ efkeMes<e GheueefyOe nw~ Skeâ lees Ùen ÚeÙee veeškeâ keâe Øeefle™he nw efpemeceW jbieheer" hej meYeer hee$e 
ceeÙeelcekeâ nQ~ mebmke=âle kesâ veešŸe meeefnlÙe ceW Ssmee kewefÛe$Ùe-hetCe& ÛelegmLeueerÙe DeefYeveÙe Øes#ekeâeW keâes efoKeueeves 
keâe Ghe›eâce DevÙe$e efkejue ner nw~ Fmekeâe GhepeerkÙe kemlegleŠ yeeuejeceeÙeCe ceW jekeCe kesâ ceveesefkeveeso kesâ efueS 
ØeoefMe&le meerlee kesâ mkeÙebkej keâe ™hekeâ ner nw~ Ûeefj$e efÛe$eCe keâer Âef<š mes veeškeâkeâej ves jece kesâ Ûeefj$e keâes Flevee 
Goeòe yeveeÙee nw efkeâ ØeefleveeÙekeâ jekeCe Yeer Gvekeâer ØeMebmee ceW keânlee nw efkeâ Devesve ....ceeÙee Yekesled~  ceeveke, 
je#eme, Yeuuetkeâ, keevej Deeefo kesâ meeLe ner uebkeâe Deewj efvekegâbYeuee keâes jbiecebÛe hej ueeÙee ieÙee nw ~ FveceW mes uebkeâe 
veiej keâer DeefOeoskeer nw Deewj efvekegâbYeuee jepeesÅeeve keâer DeefOeoskeer nw~ Fvekesâ Deefleefjòeâ ceeÙee hee$eeW keâe kewefÛe$Ùe nw 
Fmekeâer Mewueer meke&Lee veešŸeesefÛele ner nw~ keâefke mejue Yee<ee ceW Deheves YeekeeW keâes kÙeòeâ efkeâÙee nw~ keâneR-keâneR keâefke 
ves heewjeefCekeâ keâLeeDeeW keâe Øemebie osles ngS Deheveer yeeleeW keâes mhe<š efkeâÙee nw~ ÚeÙee leòke kesâ Éeje ner veeškeâ ceW

                                                             
18. keneR, 2/2 
19. keneR, 4/8 
20. keneR, mehlece De¿ 
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ceveesjbpeve ceeÙeelcekeâ kÙeeheej Øemlegle efkeâS ieS nQ~ efkeMes<eleŠ ceeÙeekeer je#emeeW Deewj Mecyej, ceÙe Deewj efkeÅegeflpe£ 
veecekeâ DemegjeW kesâ ceeÙeelcekeâ keâeÙe&keâueehe ceW ÚeÙee leòke keâe efkeMes<e Ûecelkeâej mkeeYeeefkekeâ ner nw~ ™hekeâ ceW 
meceÙeeYeeke keâes Âef<š ceW jKekeâj jbieheer" hej ÂMÙe keâLee keâes Úesše yeveeves kesâ GösMÙe mes Øemleekevee ceW, 
DeLee&she#eshekeâeW ceW Deewj heleekeâemLeevekeâeW ceW Deveskeâ Ssmeer IešveeDeeW keâer metÛevee cee$e os osles nQ, pees keâLee keâes 
hetCe&leÙee mecePeves kesâ efueS DeekeMÙekeâ nesleer nw, efkeâbleg Gvekeâe DeefYeveÙe veneR neslee~ Øemleekevee Ùee DeecegKe keâes 
Øemleglee#esheer nesvee ÛeeefnS~ Fme Øekeâej jbieheer" hej Debkeâ DeefYeveerle nesves keeueer keâLee keâe Øemebie mecePe ceW Dee 
peelee nw~ DeÆgleohe&Ce ceW Øemleekevee kesâ Debeflece Yeeie ceW nvegceeved keâe uebkeâe efke<eÙekeâ meceeÛeej osvee, mecegõ heej 
keâjves kesâ efueS mesleg yeveevee, keevej mesvee keâe mecegõ heej keâjvee Deewj Debieo keâe jekeCe kesâ heeme peevee- Ùen meye 
Skeâ keekeäÙe ceW ner yelee efoÙee ieÙee nw~ Ùen meye Skeâ Øekeâej mes DeejefcYekeâ efke<keâcYekeâ keâe ™he nw~ Fme Øekeâej 
Fmekesâ keâLeevekeâ ceW keâefkekej ves Deheveer ØeefleYee mes ceewefuekeâ heefjkele&ve efkeâS nQ~ mLeeve-mLeeve hej megYeeef<ele Yeer 
Øeehle nesles nQ~ mebkeeoeW ceW jesÛekeâlee, mejmelee Deewj mkeYeeefkekeâlee nw~ Ûeefj$e efÛe$eCe ceW keâefkekej keâe kewog<Ùe õ<škÙe 
nw~ veeškeâ keâe Debieer jme keerj nw Deewj DeÆgle ØeOeeve Debie jme nw~ mLeeve mLeeve hej DevÙe jmeeW keâe Yeer meceekesMe 
ngDee nw~ Fme veeškeâ ceW Øeke=âefle kewefkeOÙe Yeer DelÙevle jesÛekeâ ™he mes keefCe&le nw~ GheÙe&gòeâ meebieesheebie DeOÙeÙeve kesâ 
heMÛeeled Devle ceW nce efve<keâ<e&leŠ Ùen keân mekeâles nQ efkeâ DeÆgleohe&Ceced veešŸeefMeuhe keâer Âef<š mes Skeâ meceglke=â<š 
veeškeâ nw Deewj ceneoske Skeâ hetCe&leÙee meheâue veeškeâkeâej nQ, pees mebmke=âle veešŸe hejcheje ceW Dehevee cenòkehetCe& 
mLeeve jKeles nQ~ 

mevoYe& «evLe metÛeer  

1. DeÆgleohe&Ceced, ceneoske keâefke, keâekÙeceeuee meerjerpe 55, 1896, efveCe&Ùe meeiej Øesme, cegcyeF&~ 
2. yeeuejeceeÙeCeced, (efÉleerÙe Yeeie), jepeMesKej, mecheeokeâ -[e@0 YeemkeâjeÛeeÙe& ef$eheešer, ØeLece mebmkeâjCe, 1995, 

veeie ØekeâeMekeâ, efouueer~ 

♦♦
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Hebef[le oerveoÙeeue GHeeOÙeeÙe Jeâer JewÛeeefjJeâer ceW Deee|LeJeâ mebjÛevee 
MegYece efceßee 

MeesOe-Úe$e, heb0oerveoÙeeue GheeOÙeeÙe heer" 
meeceeefpekeâ efke%eeve mebkeâeÙe, keâe0efn0efke0efke0, keejeCemeer 

F&cesue : shandilya1096@gmail.com 
 

[e@. ØeJesMe YeejÉepe 
Øeeshesâmej, Fefleneme efJeYeeie, meeceeefpekeâ efke%eeve mebkeâeÙe 

keâe0efn0efke0efke0, keejeCemeer~ F&cesue : praveshbharadwaj@gmail.com 
meejebMe- oerveoÙeeue GHeeOÙeeÙe 20JeeR meoer Jesâ Yeejle Jesâ ØecegKe efJeÛeejJeâ Deewj YeejleerÙe pevemebIe Jesâ 

16 Je<eesË leJeâ ceneceb$eer SJeb cee$e 43 efoJeme lekeâ DeOÙe#e jns Les~ GveJeâe SJeâelce ceeveJeJeeo Jeâe efmeæeble 
YeejleerÙe meceepe Deewj DeLe& JÙeJemLee Jesâ efJeJeâeme Jesâ efueS SJeâ JÙeeHeJeâ Âef°JeâesCe SJeb megceeie& Øemlegle Jeâjlee 
nw~ oerveoÙeeue GHeeOÙeeÙe Jeâe Deee|LeJeâ efÛevleve Jele&ceeve JeâeueKeb[ Jesâ efueS DelÙeble GHeÙeesieer, meeceefÙeJeâ SJeb 
cenlJe Jeâe efÛevleve nw~ efve<he#e ™he mes Ùeefo osKee peeS lees oerveoÙeeue peer DeLe&Meem$eer veneR Les Jejved Fmemes Yeer 
yeÌ{ Jeâj Jen Skeâ mecÙekeâ je°^erÙe eEÛeleJeâ Yeer Les Gvnesbves leelJeâeefueJeâ je°^erÙe Deee|LeJeâ HeefjÂMÙe Jeâes osKeles ngS 
SJeb DeHeves ietÌ{ DeOÙeÙeve mes ØemleeefJele efJeâÙee efJeâ Yeejle ceW jepevewefleJeâ SJeb Deee|LeJeâ JÙeJemLee Jeâe 
YeejleerÙeJeâjCe Jeâjvee ÛeeefnS~ YeejleerÙeJeâjCe Jeâe DeeOeej Fve oes Meyoesb ceW nw `mJeosMeer' SJeb `efJeJesâvõerJeâjCe' 
leLee FmeJeâer ØeefJeâÙee nw mJeosMeer Jeâes ÙegieevegJetâue leLee efJeosMeer Jeâes mJeosMeevegJetâue yeveeJeâj Deelcemeele Jeâjvee~ 
DevlÙeesoÙe, DeLee&Ùeece, mJeosMeer, Deee|LeJeâ efJeJesâvõerJeâjCe, SJeâelce ceeveJeJeeo Deeefo lelJe FmeJesâ DeJÙeJe nesbies~ 
GHeeOÙeeÙe Jesâ efJeÛeej ve JesâJeue Deee|LeJeâ Je=efæ yeequJeâ meceepe Jesâ meYeer JeieesË Jesâ meecetefnJeâ efJeJeâeme Deewj peve-
JeâuÙeeCe keâes JejerÙelee osles nQ~ GveJesâ efJeÛeejesb Jeâes Jele&ceeve meceÙe Jeâer Deee|LeJeâ veerefleÙeesb ceW Meeefceue JeâjJesâ SJeâ 
mece=æ Deewj mLeeÙeer efJeJeâeme Jeâer efoMee ceW Jeâoce yeÌ{eÙee pee meJeâlee nw~ Fme MeesOe He$e Jeâe GösMÙe Hebef[le 
oerveoÙeeue GHeeOÙeeÙe Éeje ØeefleHeeefole Deee|LeJeâ efÛevleve Jesâ efmeæebleesb Jeâe efJeëues<eCe Jeâjvee Deewj YeejleerÙe 
Deee|LeJeâ efJeJeâeme ceW GveJeâer ØeemebefieJeâlee Jeâes mecePevee nw~ 

Meyo kegâÀeer- DevlÙeesoÙe, mJeosMeer, DeLee&Ùeece, efJeJeâWõerJeâjCe, SJeâelce ceeveJeJeeo, DeLe&veerefle, 
mJeosMeevegJetâue, YeejleerÙeJeâjCe, meeceÇepÙeJeeo, GHeefveJesMeJeeo, Heg®<eeLe&~ 

ØemleeJevee- Hebef[le oerveoÙeeue GHeeOÙeeÙe ceneve eEÛeleJeâ Deewj kegâMeue mebie"Jeâ Les~ Gvnesbves osMe Jeâer 
jepevewefleJeâ JÙeJemLee Je DeLe&leb$e Jeâe Yeer ienve DeOÙeÙeve efJeâÙee, Gvekeâer Âef° ceW YeejleerÙe Ûeslevee ØeJe=âefle mes 
Øepeeleb$eerÙe nw Deewj Deepe Jeâe Ùegie Yeer Øepeeleb$e Jeâer Deesj ye]{ jne nw~ jepeveerefle Jesâ #es$eesb ceW Ùen Øepeeleb$e Jeâe 
YeeJe yengle JegâÚ mHe° nesJeâj DeeÙee nw leLee Deye Deee|LeJeâ #es$e ceW Yeer meceevelee YeeJe kesâ meeLe Øepeeleb$e Jeâe 
GoÙe nes jne nw~ jepeveerefleJeâ MeeqJeäle Jeâe Øepee ceW efJeJeâWõerJeâjCe JeâjJesâ efpeme ØeJeâej Meemeve Jeâer mebmLee Jeâe 
efvecee&Ce efJeâÙee peelee nw, Gmeer ØeJeâej Deee|LeJeâ MeeqJeäle Jeâe Yeer Øepee ceW efJeJeâWõerJeâjCe JeâjJesâ DeLe&JÙeJemLee Jeâe 
efvecee&Ce Deewj mebÛeeueve nesvee ÛeeefnS~ jepeveerefleJeâ Øepeeleb$e ceW JÙeeqJeäle Jeâer DeHeveer jÛeveelceJeâlee #ecelee Jeâes 
JÙeJeäle nesves Jeâe Hetje DeJemej GheueyOe neslee nw~ "erJeâ Fmeer ØeJeâej Deee|LeJeâ Øepeeleb$e ceW Yeer JÙeeqJeäle Jeâer #ecelee 
Jeâes JegâÛeueJeâj jKe osves Jeâe veneR, DeefHeleg GmeJeâes JÙeJeäle nesves Jeâe hetCe& DeJemej ØelÙesJeâ DeJemLee ceW efceuevee 
ÛeeefnS~ Ssmeer DeLe& JÙeJemLee efJeâmeer Yeer oMee ceW mJeerJeâeÙe& veneR, JeäÙeesbefJeâ yeeo ceW ÛeueJeâj Fme oceve Jesâ 
HeefjCeece ØeJeâš nesles nQ Deewj Deblele:, jepeveerefleJeâ leLee meeceeefpeJeâ JÙeJemLee Hej ner veneR, Deee|LeJeâ JÙeJemLee Hej 
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Yeer GmeJeâe JegâØeYeeJe HeÌ[lee nw~ Ùen efvemeie& Jeâe efveÙece nw, leLee DeejbYe mes ner GmeJeâe OÙeeve jKeJeâj Ûeuevee 
yegefæceòee nesieer~  

Hebef[le oerveoÙeeue peer ves DeHeves SJeâelce ceeveJe Jeeo ceW meceepe ceW JÙeeHle mecemÙeeDeesb Jeâe leee|JeâJeâ 
efJeëues<eCe efJeâÙee nw~ DeLe& Jeâe DeYeeJe SJeb DeLe& Jeâe ØeYeeJe Jesâ ceeOÙece 1  mes GvnesbveW ogefveÙeeb Jeâer meejer 
mecemÙeeDeesb Jeâes Deveg"s Deboepe ceW mecesš efoÙee~ GveJesâ Devegmeej meejer mecemÙeeSb Ùee lees OeveeYeeJe Jeâer Jeâceer Jesâ 
JeâejCe nQ Ùee Oeve Jeâer yenguÙelee Jesâ JeâejCe~ FmeefueS Gvnesbves pees DeeoMe& JÙeJemLee oer GmeJeâe ue#Ùe nj ØeJeâej 
mes meblegueveJeâejer JÙeJemLee efveefce&le keâjves Jeâe Lee~ FmeJesâ efueS GvneWves meeOÙe-meeOeve, efJeJesJeâ leLee Deee|LeJeâ 
mJeeleb$Ùe Jeâer Ssmeer JÙeJemLee yeveeves Jeâe Deeieen efJeâÙee pees YeejleerÙe %eeve ceerceebmee Éeje efoS ieS Ûeejesb 
Heg®<eeLeesË- Oece&, DeLe&, Jeâece Deewj cees#e Jesâ meecevpemÙe mes efvee|cele nes~ GveJesâ Devegmeej Ssmeer JÙeJemLee ner 
DeeoMe& nes meJeâleer nw efpemeceW SJeâelceJeâlee nesleer nw~ FmeJesâ mejue meceeOeeve Jesâ efueS ner Hebef[le oerveoÙeeue 
GHeeOÙeeÙe ves SJeâelceceeveJeJeeo Jeâe efJeÛeej Øemlegle efkeâÙee~ 
meeceeefpeJeâ-Deee|LeJeâ oMe&ve Jesâ ¤He ceW SJeâelceceeveJeJeeo Jeâe DeJeueesJeâve- 

SkeâelceceeveJeJeeo Skeâ Ssmeer efJeÛeejOeeje nw efpemekesâ keWâõ ceW JÙeefòeâ, efheâj JÙeefòeâ mes pegÌ[e heefjJeej efheâj 
heefjJeej mes mebÙegòeâ meceepe, je°^, efJeÕe efheâj Deveble yeÇÿeeC[ meceeefJe° nw Deewj meYeer Skeâ otmejs mes pegÌ[keâj 
Dehevee DeefmlelJe keâeÙece jKeles nQ~ Fme oMe&ve ceW meceepe keWâefõle ceeveJe JÙeJenej Deewj Gmemes mebyeæ DeeefLe&keâ, 
meeceeefpekeâ Deewj jepeveweflekeâ JÙeJenej keâer heefjkeâuhevee Øemlegle keâer ieF& nw~ GvneWves keâne efkeâ, ‘ceve, Deelcee, yegefæ, 
Mejerj keâe mecegÛÛeÙe Ùener ceeveJe nw leLee Ûeej heg®<eeLe&- Oece&, DeLe&, keâece, cees#e mes hetCe& ceeveJe ner Skeâelce 
ceeveJe oMe&ve keâe keWâõ efyebog nw~'2 Ûeej heg®<eeLe& keâer ueeuemee ceveg<ÙeeW ceW pevcepeele nesleer nw Deewj mece«e ™he ceW 
Fvekeâer meblegef° YeejleerÙe mebmke=âefle keâe meej nw~ Jele&ceeve keâeueKeb[ ceW Yeer Skeâelce ceeveJeJeeo keâer Øeemebefiekeâlee yeveer 
ngF& nw keäÙeeWefkeâ Ùen Skeâerke=âle SJeb mebOeejCeerÙe nw~ FmeceW JÙeefòeâ SJeb meceepe keâer DeeJeMÙekeâlee keâes meblegefuele keâjles 
ngS ØelÙeskeâ ceeveJe keâes ieefjceeceÙeer peerJeve megefveef§ele keâjves keâer yeele meceeefnle nw~ Fme oMe&ve ceW ve kesâJeue 
meeceeefpekeâ Deefheleg jepeveereflekeâ, DeLe&JÙeJemLee, DeOÙeeeflcekeâ, GÅeesie, efMe#ee SJeb ueeskeâveerefle pewmes henuegDeeW hej 
JÙeehekeâ Deewj JÙeJeneefjkeâ veerefle-efveoxMe Meeefceue nQ~  

Hebef[le oerveoÙeeue peer keâe DeblÙeesoÙe mes DeefYeØeeÙe Lee efkeâ meceepe keâer hebefòeâ ceW meyemes Deble ceW KeÌ[s 
JÙeefòeâ mes DeeefLe&keâ efJekeâeme kesâ ØeÙeeme Meg™ nesves ÛeeefnS~ ØelÙeskeâ JÙeefòeâ keâes Gmekeâer ÙeesiÙelee, ®efÛe SJeb o#elee 
kesâ Deveg™he keâece efceues efpememes Gmekeâer ØeeLeefcekeâ DeeJeMÙekeâleeDeeW keâer hetefle& menpe nes mekesâ~ Jes Ûeenles Les efkeâ 
osMe ceW ve DeLe& keâe DeYeeJe jns ve ner DeLe& keâe ØeYeeJe jns~ mebmeej kesâ efJeefJeOe osMe peneB meceepeJeeoer SJeb 
hetbpeerJeeoer efJeÛeej OeejeDeeW keâes Dehevee jns Les JeneR hebef[le oerveoÙeeue GheeOÙeeÙe peer Skeâ Ssmee oMe&ve Øemlegle 
keâjles nQ efpemekesâ efJekeâeme keâe kesâvõ ‘ceeveJe' nw~ oMe&ve MeeŒe kesâ #es$e ceW Gvekeâer meyemes yeÌ[er efJeÛeejOeeje Leer 
Skeâelce ceeveJeJeeo (Integral Humanism)~ Gvekesâ Devegmeej, ‘meceepeJeeoer SJeb hetbpeerJeeoer efJeÛeejOeeSB kesâJeue 
ceeveJe kesâ Mejerj Deewj ceve keâer DeeJeMÙekeâleeDeeW hej efJeÛeej keâjleer nw~ FmeefueS Jes YeeweflekeâJeeoer GösMÙe hej 
DeeOeeefjle nw peyeefkeâ ceveg<Ùe kesâ mechetCe& efJekeâeme kesâ efueÙes DeeOÙeeeflcekeâ efJekeâeme Yeer Glevee ner DeeJeMÙekeâ nw~'3 

                                                             
1. Mecee&. censMe Ûevõ. (2018), Heb0 oerveoÙeeue GHeeOÙeeÙe : Jeâle=&lJe SJeb efJeÛeej. veF& efouueer : ØeYeele HesHej yewJeäme~ 
2. vesves, efkeveeÙekeâ keemegoske. (2021), hebef[le oerveoÙee} GheeOÙeeÙe efkeÛeej oMe&ve : Keb[-2 (Skeâelce ceeveke-oMe&ve), (he=0 70),  

veF& efou}er Š meg®efÛe ØekeâeMeve~ 
3. GheeOÙeeÙe, oerveoÙee} (2016), Skeâelce ceevekekeeo : leòke ceerceebmee, efmeæeble, efkekesÛeve (he=0 78),  veF& efou}er Š ØeYeele heshej yewkeäme~  
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oerveoÙeeue peer keâe leelheÙe& ÙeneB Ùen nw efkeâ DeeOÙeeeflcekeâ efÛebleve ner YeeweflekeâleeJeeo keâes efveÙebef$ele keâj mekeâlee nw 
SJeb Deefle YeeweflekeâleeJeeo keâer meceeefhle Yeer~  
DeLe&veerefle Jeâe YeejleerÙe JeâjCe- 

oerveoÙeeue lelJeâeueerve Yeejle mejJeâej Jeâer Je<e& 1952 mes Meg¤ HebÛeJe<eeaÙe ÙeespeveeDeesb SJeb GveJeâer 
DeLe&veerefle Hej meceÙe-meceÙe Hej DeHeves Yee<eCeesb SJeb uesKeesb Jesâ ceeOÙece mes DeHeveer Øeefleef›eâÙee JÙeJeäle Jeâjles Les~ 
FmeceW Jees mejJeâej Jesâ Éeje Heef§eceer DevOeevegJeâjCe Jeâer eEveoe Jeâjles Les~ YeewefleJeâ efJeJeâeme efJeâmeer Yeer je°^ Jeâer 
DeLe&veerefle Jeâe mJeeYeeefJeJeâ ue#Ùe neslee nw~ oerveoÙeeue peer efJeJeâeme Jesâ Hee§eelÙe cee@[ue Jeâes ceeveJeerÙe SJeâelcelee 
Jesâ efueÙes DeefnleJeâj ceeveles Les~ Gvnesbves DeLe&veerefle Jesâ YeejleerÙeJeâjCe Jeâe Dee£eve efJeâÙee~ DeHeves Fme cele Jeâes 
efJemleej osles ngS oerveoÙeeue peer ves efueKee nw - ``osMe Jeâe oeefjõÙe otj nesvee ÛeeefnÙes FmeceW oes cele veneR nw, efJebâleg 
øeMve Ùen nw efJeâ Ùen iejeryeer Jeâwmes otj nes? nce DecesefjJeâe Jesâ ceeie& Hej ÛeueW Ùee ¤me Jesâ ceeie& Jeâes DeHeveeJeW 
DeLeJee ÙetjesHeerÙe osMeesb Jeâe DevegJeâjCe JeâjW? nceW Fme yeele Jeâes mecePevee nesiee efJeâ Fve osMeesb Jeâer DeLe&JÙeJemLee ceW 
DevÙe efJeâleves Yeer Yeso JeäÙeesb ve nesb FveceW SJeâ ceewefueJeâ meecÙe nw~ meYeer ves ceMeerveesb Jeâes ner Deee|LeJeâ Øeieefle Jeâe 
meeOeve ceevee nw~ ceMeerve Jeâe meJe&ØeOeeve iegCe nw Jeâce ceveg<Ùeesb Éeje DeefOeJeâlece GlHeeove JeâjJeevee~ HeefjCeece 
mJe¤He Fve osMeesb Jeâes mJeosMe ceW yeÌ{les ngÙes GlHeeove Jeâes yesÛeves Jesâ efueS efJeosMeesb ceW yeepeej {tBÌ{ves HeÌ[s~ 
meeceÇepÙeJeeo-GHeefveJesMeJeeo Fmeer Jeâe mJeeYeeefJeJeâ HeefjCeece yevee~ Fme jepÙe efJemleej Jeâe mJe¤He Ûeens efYeVe-
efYeVe nes efJeâvleg JeäÙee ¤me Jeâes, JeäÙee DecesefjJeâe Jeâes leLee JeäÙee FbiuewC[ Jeâes, meYeer Jeâes Fme ceeie& Jeâe DeJeuecyeve 
Jeâjvee HeÌ[e~ nceW mJeerJeâej Jeâjvee nesiee efJeâ Yeejle Jeâer Deee|LeJeâ Øeieefle Jeâe jemlee ceMeerve Jeâe jemlee veneR nw~ 
Jegâšerj GÅeesieeW Jeâes YeejleerÙe DeLe&veerefle Jeâe DeeOeej ceeveJeâj efJeJesâeqvõle DeLe&JÙeJemLee Jeâe efJeJeâeme Jeâjves mes ner 
osMe Jeâer Deee|LeJeâ Øeieefle mebYeJe nw~''4  

ÙeneB Hej oerveoÙeeue peer Jesâ efJeÛeej cenelcee ieebOeer Jesâ efJeÛeej mes meecÙe jKeles nQ~ oesveesb efJeÛeejJeâ Yeejer 
ceMeerveerJeâjCe Jeâes YeejleerÙe HeefjeqmLeefle ceW GefÛele veneR mecePeles Les~ oerveoÙeeue peer kesâ Devegmeej DeeefLe&keâ #es$e keâer 
leerve JemlegSB nw-  ceveg<Ùe, ßece Deewj ceMeerve~ Fve leerveeW keâe mecevJeÙe ner DeLe&-JÙeJemLee keâe GösMÙe nw~ efpeme 
DeLe&-JÙeJemLee ceW Ùener mecevJeÙe veneR, GmeceW mecevJeÙenervelee kesâ heefjCeecemJe™he efJe<eceleeSB DeJeMÙe neWieer~ 5 
oerveoÙeeue peer Jeâe DeefYeØeeÙe Ùen Yeer Lee efkeâ Yeejer ceMeerveesb Jesâ Dee peeves mes Jegâšerj GÅeesie ØeYeeefJele nesiee Deewj 
GmeceW mebefueHle pevelee yesjespeieejer Jeâes GvcegKe nesieer~ meeLe ner Jees DeewÅeewefieJeâ FJeâeFÙeesb Jesâ efJeJeâWõerJeâjCe Jesâ 
GHej peesj osles Les JeäÙeesbefJeâ GÅeesieesb Jesâ JesâvõerJeâjCe mes Ûelege|oJeâ efJeJeâeme ØeYeeefJele nesiee peyeefJeâ efJeJeâWõerJeâjCe 
mes je°^ Jeâe ØelÙesJeâ Yeeie ueeYeeefvJele Deewj Øeieefle keâer Deesj De«eMeerue nesiee~ pevemebIe kesâ ceneceb$eer kesâ veeles 
pevemebIe kesâ DeeefLe&keâ keâeÙe&›eâce keâer Âef° mes 25 pegueeF&, 1953 keâes GvneWves pees ØeLece meeJe&peefvekeâ JeòeâJÙe 
efoÙee, Jen Fme Øekeâej nw, ‘nceeje DeeefLe&keâ keâeÙe&›eâce efyeukegâue meceepeJeeoer nw~ nce Jele&ceeve DeeefLe&keâ {ebÛes ceW 
efoKeves Jeeueer DeeÙe-JÙeÙe efJe<eÙekeâ efJe<ecelee keâes ve° keâjves kesâ efueS yeæheefjkeâj nw~ DeleSJe vÙetvelece leLee 
DeefOekeâlece DeeÙe kesâ ceOÙe nce Skeâ Deewj yeerme keâe Devegheele yew"evee Ûeenles nw~ nceve kesâJeue DeeOeejYetle GÅeesieeW 
keâe je°^erÙekeâjCe Ûeenles nQ, yeefukeâ Gve GÅeesieeW hej Yeer Ùen efmeæeble ueeiet keâjvee GefÛele mecePeles nQ efpeve hej 

                                                             
4. HeeÃepevÙe, (12 efomebyej, 1955), MesKeeJeešer pevemebIe meccesueve ceW oerveoÙeeue GHeeOÙeeÙe GodIeešve Yee<eCe, efHeueeveer (He=. 11)~ 
5. GheeOÙeeÙe, oerveoÙee}, (2014). je<š^ efÛevleve. (he=0 75), }KeveT Š }eskeâefnle ØekeâeMeve~ 
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kegâÚ cegªer Yej ueesieeW keâe SkeâeefOekeâej nes peelee nw~ DeeefLe&keâ Je jepeveereflekeâ meòee keâe efJekeWâõerkeâjCe nceeje cegKÙe 
efmeæeble nw~6  
oerveoÙeeue peer Jesâ Deee|LeJeâ efJeÛeej SJeb efmeæeble- 

oerveoÙeeue peer ves efJeâmeer Yeer osMe ceW meyeJesâ efJeJeâeme Jeâes DeeJeMÙeJeâ yeleeÙee efpeme nsleg `DevlÙeesoÙe'7 Jeâer 
DeJeOeejCee efoÙee~ DevlÙeesoÙe Jeâe DeLe& ngDee `DeeOeejYetle efJeJeâeme Jeâer DeJemLee mes efHeÚÌ[s ngS meceepe Jeâer 
Debeflece HebeqJeäleÙeeW Jesâ peveceeveme Jeâe GoÙe' oerveoÙeeue peer ves DevlÙeesoÙe Jesâ efueS Deee|LeJeâ ueesJeâleb$e Jeâes 
DeeJeMÙeJeâ yeleeÙee~ efpeme nsleg Gvnesbves `DeLee&Ùeece'8 Jeâer JÙeJemLee Jeâe efJeÛeej efoÙee~ `DeLee&Ùeece' Jen JÙeJemLee 
nw efpemeces ve DeLe& Jeâe DeYeeJe nes Deewj veneR DeLe& Jeâe ØeYeeJe~ DeLee&Ùeece Jeâer JÙeJemLee Jesâ efueS Gvnesbves 
efvecveefueefKele MeleX DeeJeMÙeJeâ yeleueeÙee nw- 

• GHeYeesie, GlHeeove leLee efJelejCe ceW mecevJeÙe~ 

1. GHeYeesie : meerefcele, mebÙeefcele, meoeÛeejer GHeYeesie nes efpemeceW Mejerj, ceve, yegefæ, Deelcee ÛeejeWs Jeâer 
DeeJeMÙeJeâlee Jeâer meblegef° nes meJesâ~ 

2. efJeJesâeqvõle GlHeeove : osMeer mebmeeOeveeW Jesâ GHeÙeesie Je DevegJetâue leJeâveerJeâer  Hej DeeOeeefjle GlHeeove 
efJeâÙee peeÙe~ oerveoÙeeue peer Jesâ Devegmeej peye Úesšer ceMeerveesb Éeje DeefOeJeâ cee$ee ceW GlHeeove yengle ueesieesb Jesâ 
Éeje efJeâÙee peeSiee lees Fmemes Øeefle FJeâeF& ueeiele ceW Jeâceer DeeÙesieer~ 

3. efJelejCe ceW meceevelee : oerveoÙeeue peer Jesâ Devegmeej DeefOeJeâlece Deewj vÙetvelece DeeÙe Jesâ yeerÛe 
DevegHeele efveOee&jCe DeeJeMÙeJeâ nw~ ÂÌ{ FÛÚe MeeqJeäle Deewj F&ceeveoej Meemeve-ØeMeemeve Jeâer DeeJeMÙeJeâlee nesieer~ 

• YeejleerÙe mebmJe=âefle Hej DeeOeeefjle DeLe& Deewj Jeâece mebyeOeer DeeJeMÙeJeâ OeejCee : Fme nsleg JÙeef°, 
meceef°, me=ef° Deewj Hejcesef‰ Jeâer SJeâelcelee Deewj GveceW pewefJeJeâ mecyevOe Jesâ efJeÛeej ceW efJeMJeeme 
DeeJeMÙeJeâ nw~ nceW DeLe& efJeJe=âefle mes DeLe& mebmJe=âefle Jeâer Deesj Ûeuevee nesiee~ Fme mebmJe=âefle mes pees 
efJeÛeej Hewoe nesiee Jen nw- 

• pees pevcee nw Jen KeeSiee 

• Jeâceeves Jeeuee efKeueeSiee 

• pees KeeSiee Jees JeâceeSiee9  

• nj Hesš Jeâes jesšer : FmeJeâe DeLe& nw meyeJesâ vÙetvelece DeeJeMÙeJeâ GHeYeesie Jeâer Hete|le megefveef§ele Jeâjvee~ 
Fme nsleg Je=âef<e Jeâes ØeeLeefceJeâlee osvee, Deee|LeJeâ peesle nsleg peesle Jeâer meercee efveOee&jCe Jeâjvee, GÅeesieesb nsleg JeâÛÛee 
ceeue ØeeeqHle Jesâ efueS Je=âef<e ceW GlHeeove DeeflejsJeâ me=efpele Jeâjvee Deewj Gmes ØeeHle Jeâjvee DeeJeMÙeJeâ nw~ 

• nj Kesle Jeâes Heeveer : FmeJesâ Debleie&le Je=âef<e Jeâes ÙeLeesefÛele cenlJe osvee DeeJeMÙeJeâ nesiee~ Je=âef<e Jeâer 
ceevemetve Hej efveYe&jlee meceeHle Jeâj Je=âef<e DeeÙe Jeâes ye{]eves Jeâer JÙeJemLee Jeâjveer nesieer, efpemes oerveoÙeeue peer ves 
`DeosJe ceele=keâe Je=âef<e' Jeâne~ 

                                                             
6. Mecee&, censMeÛevõ, (2017), DeeOegefvekeâ Yeejle kesâ efvecee&lee : heb0 oerveoÙee} GheeOÙeeÙe (he=0 73)~ veF& efou}er Š ØekeâeMeve efkeYeeie metÛevee 

Skeb ØemeejCe ceb$ee}Ùe Yeejle mejkeâej~ 
7. eEmen, Decejpeerle, (2018), ceQ oerveoÙeeue GHeeOÙeeÙe yeesue jne ntB, (He=0 53), veF& efouueer : ØeYeele HesHej yewJeäme~ 
8. efmebn, Decejpeerle, (2019), Skeâelce ceevekekeeo kesâ ØeCeslee oerveoÙee} GheeOÙeeÙe, (he=0 198). veF& efou}er Š ØeYeele heshej yewkeäme~ 
9. veenj, efJepeÙe, (2017), Yeejle kesâ DeeOegefvekeâ yeÇÿee|<e : heb oerheoÙeeue GheeOÙeeÙe, (he=0 158), peÙehegj : efhebkeâefmešer heefyuebMeme&~ 
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• nj neLe Jeâes Jeâece : meyeJeâes jespeieej Jeâer JÙeJemLee meceepe Jeâe ceewefueJeâ oeefÙelJe Deewj JÙeeqJeäle Jeâe 
ceewefueJeâ DeefOeJeâej nw~ GlHeeove meeOeve Jesâ mJeeefcelJe Jeâe efJeJeâWõerJeâjCe leLee ßece ienve leJeâveerJeâ Jesâ ØeÙeesie 
Éeje mJe-jespeieej #es$e Jeâe efJemleej Jeâj meyeJeâes jespeieej GHeueyOe JeâjeÙee pee meJeâlee nw~ 

• meyeJeâes mJeemLÙe : MeejerefjJeâ, ceeveefmeJeâ leLee YeeJeveelceJeâ ¤He mes meYeer mJemLe nesb~ mJeemLÙe 
megefJeOee mes JeâesF& JebefÛele ve nes~ DeeJeMÙeJeâleevegmeej efve:MeguJeâ mJeemLÙe Jeâer JÙeJemLee mejJeâej Éeje efJeâÙee peevee 
ÛeeefnS~  

• meyeJeâes efMe#ee : efMe#ee meceepe Jeâes peesÌ[ves Jeeueer leLee efJekeâemeesvcegKe nes~ DeeJeMÙeJeâleevegmeej 
efve:MeguJeâ efMe#ee Jeâer JÙeJemLee Yeer mejJeâej Éeje efJeâÙee peevee ÛeeefnS~ 

• GlHeeove Jesâ meeOeveesb Jesâ mJeeefcelJe Jeâe efJeJeâWvõerJeâjCe Je=âef<e Deewj GÅeespeve oesner GlHeeoJeâ JeâeÙe& nQ~ 
efJeJesâeqvõle mJeeefcelJe Deewj ceeveJe o#elee Jeâe Hetje GHeÙeesie Jeâj ueesJeâ efnle ceW GlHeeove Je=efæ Jeâer pee meJeâleer nw~ 

• Oece&jepÙe Jeâer mLeeHevee : `Oe=' Oeeleg mes efvee|cele Oece& Jeâe DeLe& Jes meYeer efveÙece Deewj JÙeJemLeeSb nQ, 
efpememes meceepe Jeâe OeejCe, j#eCe Deewj Hees<eCe nes meJesâ~ oerveoÙeeue peer Jesâ Devegmeej meyeJeâes megKeer peerJeve os 
mekeâves Jeâer #ecelee JesâJeue Oece& Deewj Hej DeeOeeefjle jepÙe JÙeJemLee ceW ner nw~10  

cevegmce=efle Jesâ 7JeW DeOÙeeÙe Jeâe 113Jeeb ëueesJeâ Yeer jeef°^Ùe megj#ee Jeâes meJees&Heefj yeleueelee nw efJeâ jepee 
je°^ Jeâes megjef#ele jJeäKes~ Jele&ceeve ceW Ùen meJees&ÛÛe ØeOeevelee nesveer ÛeeefnS JeäÙeesbefJeâ efMe#ee Deewj mJeemLÙe ner nceW 
efJeJeâefmele Yeejle@2047 veerefle Jesâ ef›eâÙeevJeÙeve ceW meJee&efOeJeâ meef›eâÙe YetefceJeâe Jeâe efveJe&nve Jeâje HeeÙesies~  
oerveoÙeeue GHeeOÙeeÙe Jesâ efÛevleve ceW mJeosMeer Jeâer DeJeOeejCee:- 

mJeosMeer DeLee&led osMe Jesâ mJe Jesâ DevegJetâue, Ùeeveer DeHeveer mebmJe=âefle Jesâ DevegJetâue~ meb#esHe ceW JÙeJeäle efJeâÙee 
peeS lees DeeÛeej, efJeÛeej, JÙeJenej, Yee<ee, KeeveHeeve SJeb HeefjOeeve mes ÙegJeäle owefveJeâ JeâeÙe&-Heæefle mJeosMeer Jeâer 
ÅeesleJeâ nw~ mJeosMeer Jeâer efvecveefueefKele JÙeeKÙee mes Yeer nce FmeJesâ DeLe& mes efYe%e nes meJeâles nQ~ 

• HeÌ[esefmeÙele kesâ DeeOeej hej : heb. oerveoÙeeue peer Fme JÙeJemLee hej yeue osles Les keâer DeHeves Deeme-
HeÌ[esme ceW GlHeeefole Jemleg SJeb mesJeeDeesb Jeâe ØeeLeefceJeâlee mes GHeÙeesie Jeâjvee~ GoenjCe Jesâ efueS DeeÛeej Iej ceW 
ner yeveevee DeÛÚe nw, Deiej yeenj mes uesvee nw lees DeHeves Deeme-heÌ[esme ceW JeâesF& yeveelee nes lees Gvemes uesvee, veneR 
lees DeHeves ieeBJe DeLeJee Menj ceW mes, veneR lees DeHeves efpeues mes, veneR lees DeHeves Øeeble mes~ Fmemes mLeeveerÙe mebyebOe 
yeveWies, nj #es$e ceW JÙeJemeeÙe yeÌ{sies, Deee|LeJeâ efJeJeâWõerJeâjCe nesiee~ meeLe ner DeelceerÙelee Deewj DeeefLe&keâlee ceW 
mebJeOe&ve Yeer nesiee~  

• osMeYeefòeâ kesâ DeeOeej hej : mJeosMe ceW Hewoe JemlegSB SJeb mesJeeDeesb Jeâes ner Kejero Jeâj DeHeves ceve Jesâ 
osMeYeeqJeäle Jesâ YeeJe Jeâer meeJeâej DeefYeJÙeeqJeäle~ Ùen DeefYeJÙeeqJeäle peerJeve Jesâ nj #es$e ceW nes pewmes efMe#ee, 
ceveesjbpeve, Kesue Deewj mebmJe=âefle~ 

• DeeefLe&keâ DeeOeej hej : DeHeves osMe Jesâ JÙeeqJeäle, mJeosMeer JebâHeefveÙeeB, mJeosMeer mebmLeeveesb SJeb nj 
je°^erÙe FJeâeF& Jeâes Deee|LeJeâ Â°er mes meMeJeäle yeveevee Ùen Deee|LeJeâ je°^Jeeo ner mJeosMeer nw~ Fme Deee|LeJeâ MeeqJeäle 
Jesâ DeeOeej Hej efJeosefMeÙeesb Jesâ Deee|LeJeâ MeeqJeäle Jeâe cegJeâeyeuee Jeâj je°^efnle Jeâes yeÌ{eJee osvee~11  

                                                             
10. efceßee, MÙeece keâee|lekeâ, (2019), Fbšer«eue ¢etceefvepce, jerefJeefpešs[ Fvekebâšschejsjer Fbef[Ùee, veF& efouueer : kegâCeeue yegkeäme~  
11.  ceeueJeerÙe, [e@0 eEÛeleeceCeer, (2021), heb0 oerveoÙeeue GheeOÙeeÙe, oMe&ve Deewj oeMe&efvekeâ, Yeesheeue : ceOÙe ØeosMe eEnoer «evLe Dekeâeoceer, 

ceOÙe ØeosMe~  
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oerveoÙeeue peer Jeânles Les efJeâ, ``mJeosMeer Jeâer YeeJevee meJe&JÙeeHeer nes~ Deepe Yeejle Jesâ efMeef#ele Jeie& Jesâ 
peerJevecetuÙeesb Hej Heef§ece Jeâe Ùen ØeYeeJe mHe° efoKeeF& oslee nw~ nceW efveCe&Ùe Jeâjvee heÌ[siee efJeâ Ùen ØeYeeJe DeÛÚe 
nw Ùee yegje~ peyeleJeâ Deb«espe Les, leye leJeâ lees nce mJeosMeer Jeâer YeeJevee mes Deb«esefpeÙele Jeâes otj jKeves ceW ner ieewjJe 
mecePeles Les, eEJeâleg Deye peye Deb«espe Ûeues ieÙes nQ efHeâj Yeer Deb«esefpeÙele Heef§ece Jeâer Øeieefle Jeâe ÅeesleJeâ SJeced 
ceeOÙece yeveJeâj DevegJeâjCe Jeâer Jemleg yeve ieÙeer nw~ eEJeâleg FmeJesâ efJeHejerle, Hee§eelÙe peerJeve cetuÙeesb Deewj efJe%eeve 
Jeâer Øeieefle Jeâes Ùeefo Deueie efJeâÙee pee meJeâlee nw lees Deb«esefpeÙele Jesâ ceesneJejCe Jeâe HeefjlÙeeie Jeâjvee ner nceejs 
efueS ßesÙemJeâj nesiee~''12 mJeosMeer SJeâelce ceeveJe oMe&ve Jeâer cegKÙe ØesjCee nw efHeâj Ûeens Jen efÛevleve Jesâ #es$e ceW 
nes, Meemeve JÙeJemLee Jesâ #es$e ceW nes, jnve-menve Jesâ meboYe& ceW nes Ùee Deee|LeJeâ #es$e ceW~ nj JeâneR oerveoÙeeue 
GHeeOÙeeÙe mJeosMeer Jeâer DeHes#ee Jeâjles nQ~ Jewmes lees mJeosMeer DeHeveeDees efÛevleve, mJeosMeer peerJeve-Heæefle Deeefo Jesâ 
Øeefle Dee«en mJeleb$elee Deevoesueve Jeâe ØecegKe veeje jne nw efJeâvleg GHeefveJesMe Jeeoer Ùegie Jeâer meceeeqHle Jesâ yeeo pees 
Deee|LeJeâ GHeefveJesMeJeeo Jeâe veÙee ¤He meeceves DeeÙee nw GmeceW Deee|LeJeâ #es$e ceW mJeosMeer DelÙeble meceerÛeerve, 
DeLe&HetCe& Deewj DeeJeMÙeJeâ nes ieÙee nw~ Deye efJeâmeer osMe Jeâes iegueece yeveeves Jesâ efueS mesvee Jeâes Yespeves Jeâer DeLeJee 
Ùegæ Jeâer DeeJeMÙeJeâlee veneR nesleer yeequJeâ GmeJeâer DeLe&JÙeJemLee Jeâes Deee|LeJeâ meneÙelee osJeâj, DeHeveer leJeâveerJeâer 
osJeâj Gmes HejeJeueeqcyele yeveevee ner HeÙee&Hle nw~ Heb. GHeeOÙeeÙe Fme leLÙe mes HeefjefÛele Les, FmeefueS Gvnesbves mJeosMeer 
Deee|LeJeâ veerefle Hej yeue efoÙee~ meJe&ØeLece Jes efJeosMeer HetBpeer Jeâe meneje uesJeâj Deee|LeJeâ efJeJeâeme Jeâes DevegefÛele 
ceeveles nQ JeäÙeesbefJeâ efJeosMeer HetBpeer Éeje efJeJeâeme Jeâe ØeÙeeme oueoue ceW neLe-Hewj ceejves pewmee nw~ efJeosMeer HetBpeer 
iegueeceer Jeâe SJeâ Ûe›eâ yeveeleer nw efpememes yeenj efveJeâuevee efJeâmeer osMe Jesâ efueS mebYeJe veneR neslee~13  

Fme ØeJeâej met$eJeled Jeâne pee meJeâlee nw efJeâ ØeLece lees nceW mJeosMeer Jeâe ner efJeJeâeme Deewj GHeÙeesie Jeâjvee 
ÛeeefnS Deewj Ùeefo efJeosMeer JebâHeefveÙeesb Deewj Hetbpeer yengle pe¤jer ner nes lees leJeâveerJeâ Jesâ #es$e ceW GveJeâe GHeÙeesie 
JeâjW ve efkeâ GHeYeesJeälee JemlegDeesb Jesâ #es$e ceW~ 
GHemebnej  

Deee|LeJeâ veerefle Jesâ yeejs ceW oerveoÙeeue peer Jeâe ceevevee Lee efJeâ GÅeesie Jeâer Úesšer Úesšer FJeâeFÙeeB nesveer 
ÛeeefnS, efpememes GlHeeove DeefOeJeâ nes~ yeÌ[s GÅeesieeW Jeâer mLeeHevee HetbpeerJeeoer JÙeJemLee Jeâe DeeOeej nw~ Gvnesbves 
DeeOegefveJeâ efJe%eeve leJeâveerJeâ Jeâe mJeeiele efJeâÙee efJeâvleg Yeejle Jeâer Øeieefle Jesâ efueS Úesšs GÅeesie-OebOeesb Jeâes 
efnleJeâj yeleeÙee Lee~ Jele&ceeve Yeejle mejJeâej Éeje Jegâšerj GÅeesie, met#ce-ueIeg Deewj ceOÙece GÅece Deeefo Jeâes 
Øeeslmeenve GvneR efJeÛeejesb Jeâe jsKee efÛe$eCe nw~ DeLe&JÙeJemLee Jeâe efJeÛeej Jeâjles ngS oerveoÙeeue peer Jeânles nQ-
nceejer DeLe&JÙeJemLee Jeâe GösMÙe nesvee ÛeeefnS je°^ Jeâer megj#ee Deewj ØelÙesJeâ JÙeeqJeäle Jeâes vÙetvelece peerJeve-mlej 
Jeâer DeeëJeeqmle~ ØelÙesJeâ JÙeeqJeäle Jeâes DeepeerefJeJeâe Jeâe DeJemej leLee ØeJe=âefle Jesâ meeOeveesb Jeâe efceleJÙeefÙelee Jesâ 
meeLe GHeÙeesie mecegefÛele ØeewÅeesefieJeâer~ GHeeOÙeeÙe Jesâ efJeÛeej ve JesâJeue Deee|LeJeâ Je=efæ yeequJeâ meceepe Jesâ meYeer 
JeieesË Jesâ meecetefnJeâ efJeJeâeme Deewj JeâuÙeeCe Hej peesj osles nQ~ GveJesâ efJeÛeejesb Jeâes Jele&ceeve meceÙe Jeâer Deee|LeJeâ 
veerefleÙeesb ceW Meeefceue JeâjJesâ SJeâ mece=æ Deewj mLeeÙeer efJeJeâeme Jeâer efoMee ceW Jeâoce yeÌ{eÙee pee meJeâlee nw~ 

 

 

 
                                                             
12. GheeOÙeeÙe, oerveoÙee}, (2014). YeejleerÙe DeLe&veerefle efkekeâeme keâer Skeâ oMee, (he=0 73), }KeveT, }eskeâefnle ØekeâeMeve~   
13. Mecee&, ceOeg (2024), heb0 oerheoÙeeue GheeOÙeeÙe : Skeâ jepeveerefle keâer hee"Meeuee, peÙehegj : meeefnlÙeeieej~  
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3. GheeOÙeeÙe, oerveoÙeeue, (2014), je<š^ efÛevleve, ueKeveT Š ueeskeâefnle ØekeâeMeve~ 
4. Mecee&, censMeÛevõ, (2017), DeeOegefvekeâ Yeejle kesâ efvecee&lee : heb0 oerveoÙeeue GheeOÙeeÙe, veF& efouueer Š ØekeâeMeve efkeYeeie metÛevee Skeb 

ØemeejCe ceb$eeueÙe Yeejle mejkeâej~ 
5. efmebn, Decejpeerle, (2018), ceQ oerveoÙeeue GheeOÙeeÙe yeesue jne ntB, veF& efouueer Š ØeYeele heshej yewkeäme~ 
6. efmebn, Decejpeerle, (2019), Skeâelce ceevekekeeo kesâ ØeCeslee oerveoÙeeue GheeOÙeeÙe, veF& efouueerŠ ØeYeele heshej yewkeäme~ 
7. veenj, efkepeÙe, (2017), Yeejle kesâ DeeOegefvekeâ yeÇÿeef<e& : heb0 oerveoÙeeue GheeOÙeeÙe, peÙehegj Š efhebkeâefmešer heefyueMeme&~ 
8. efceßee, MÙeecekeâeefle&keâ, (2019), Fbšer«eue ¢etceefvepce: jerefkeefpešs[ Fve keâbšschejsjer Fbef[Ùee, veF& efouueer Š kegâCeeue yegkeäme~ 
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ßeer pekeenjueeue vesn™ keâer kewosefMekeâ veerefle hej 
hebef[le oerveoÙeeue GheeOÙeeÙe keâe efÛebleve 

Debkegâj jeÙe    
MeesOeeLeea, keâeMeer efnvot efkeÕeefkeÅeeueÙe   

[e@. melÙeheeue Ùeeoke  
meneÙekeâ DeeÛeeÙe&, keâeMeer efnvot efkeÕeefkeÅeeueÙe  

meejebMe - ØeeÛeerve keâeue mes ner Yeejleke<e& keâe mebyebOe efkeÕe kesâ DevÙe osMeeW mes efkeefYeVe ™heeW ceW mLeeefhele 
jne  nw, GoenjCe mke™he nÌ[hhee meYÙelee keâer kÙeeheej kÙekemLee, meceÇeš DeMeeskeâ keâe Oece& ØeÛeej, oef#eCe Yeejle 
kesâ MeemekeâeW Éeje ßeeruebkeâe Deewj oef#eCe hetJe& SefMeÙeeF& osMeeW ceW meeceÇepÙe ke meebmke=âeflekeâ efkemleej leLee DevÙe 
YeejleerÙe MeemekeâeW Éeje kÙeeheej ke meebmke=âeflekeâ ØeÛeej kesâ efueS otleeW keâe Deeoeve-Øeoeve~ Fve kewosefMekeâ lelkeeW kesâ 
cegKÙe kesâbõ ceW osMe keâer Deebleefjkeâ mece=efæ ke GVeefle keâe Yeeke Lee~ mkeleb$elee Øeeefhle kesâ yeeo Yeejle keâes hegveŠ Deheves 
kewosefMekeâ veerefleÙeeW keâes mLeeefhele keâjves Deewj Yeejleke<e& keâes efkeÕe hešue hej Deheveer efmLeefle cepeyetle keâjves keâe 
cenlkehetCe& keâeÙe& Yeejle kesâ ØeLece ØeOeeveceb$eer ßeer vesn™ Deewj Gvekeâer mejkeâej keâes Øeehle ngF&~ Fme keâeÙe& nsleg ßeer 
vesn™ ves heÌ[esmeer osMeeW kesâ meeLe meecebpemÙe Deewj heejmheefjkeâ menÙeesie, efkeÕe keâer oes ceneve MeefòeâÙeeW mes lešmLe 
jnves ke Yeejle keâes efkeÕe ceW Meebefle otle kesâ ™he ceW mLeeefhele keâjves keâe keâeÙe& efkeâÙee~ Ûetbefkeâ hebef[le oerveoÙeeue 
GheeOÙeeÙe peer vesn™ kesâ mecekeâeueerve efkehe#eer veslee Les DeleŠ GvneWves Yeejle kesâ kewosefMekeâ ceeceueeW hej Deheveer jeÙe 
jKeer nw efpemeceW ØecegKe ™he mes je<š^-megj#ee keâe Yeeke Meeefceue nw~ hebef[le peer ves ßeer vesn™ kesâ lešmLe jnves keâer 
veerefle keâe meceLe&ve efkeâÙee hejbleg Gmes ner YeejleerÙe efkeosMe veerefle keâe cetue lelke ceeveves keâe efkejesOe Yeer efkeâÙee~ 
heeefkeâmleeve Deewj Ûeerve kesâ meeLe mebyebOe mLeeefhele keâjvee Deewj Gvekesâ Øeefle meÛesle jnves leLee je<š^-megj#ee keâes 
kewosefMekeâ veerefle keâe ØecegKe DeeOeej yeveeves keâe Dee«en hebef[le peer ves Deheves uesKeeW Deewj Yee<eCeeW kesâ ceeOÙece mes 
efkeâÙee Deewj Fme Yeeke keâes pevelee kesâ meeLe-meeLe ßeer vesn™ lekeâ hengBÛeeves keâe keâeÙe& efkeâÙee~  

Meyo kegâÀeer- kewosefMekeâ veerefle, ßeer vesn™, hebef[le oerveoÙeeue GheeOÙeeÙe, je<š^-megj#ee, heeefkeâmleeve, Ûeerve, 
lešmLelee~ 
heefjÛeÙe- 

Yeejleke<e& keâer mkeleb$elee kesâ heMÛeeled ßeer pekeenj ueeue vesn™ kesâ vesle=lke ceW je<š^erÙe Deeboesueve keâer 
GòejeefOekeâejer  YeejleerÙe je<š^erÙe keâeb«esme heešea kesâbõerÙe meòee ceW mLeeefhele ngF&, ßeer vesn™ kesâ ØeYeekeMeeueer ke Ûee|Ûele 
kÙeefòeâlke kesâ keâejCe meeceevÙe leewj 1952 mes 1964 lekeâ kesâ keâeue keâes vesn™ Ùegie keâne peelee nw~ vesn™ Ùegie kesâ 
oewjeve Yeejle ceW 1952, 1957 ke 1962 ceW leerve ueeskeâ meYee Ûegveeke ngS efpemeceW keâeb«esme keâes Yeejer efkepeÙe 
Øeehle ngF& 1 , Fme efkepeÙe kesâ heefjCeecemke™he ØeOeeveceb$eer heo hej ßeer vesn™ 1964 lekeâ Deheves osnekemeeve kesâ 
meceÙe lekeâ efkejepeceeve jns~ Fme meceÙe keâeue ceW YeejleerÙe keâcÙegefvemš heešea, efkeâmeeve ceÌpeotj heešea, YeejleerÙe 
pevemebIe, jecejepÙe heefj<eo Deewj efnvot cenemeYee Éeje efkehe#e keâer Yetefcekeâe keâe efveJe&nve efkeâÙee ieÙee~ YeejleerÙe 
pevemebIe keâer mLeehevee ßeer MÙeeceeØemeeo cegKepeea Éeje 1951 ceW efkeâÙee ieÙee~2 ßeer cegKepeea kesâ yeeo pevemebIe keâer 

                                                             
1. Ûebõ, efkeefheve, Deepeeoer kesâ yeeo keâe Yeejle, efnvoer ceeOÙece keâeÙee&vkeÙe efveosMeeueÙe, efouueer efkeÕeefkeÅeeueÙe, efouueer, 2017 
2. kesâuekeâj, YeeueÛebõ ke=â<Cepeer, hebef[le oerveoÙeeue GheeOÙeeÙe efkeÛeej oMe&ve, Yeeie 3, meg®efÛe ØekeâeMeve, vÙet efouueer, 2021 
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meyemes ueeskeâefØeÙe veslee heefC[le oerveoÙeeue GheeOÙeeÙe peer Les, Fvekesâ yeejs ceW MÙeecee Øemeeo cegKepeea keâne keâjles Les 
efkeâ ‘Deiej cegPes oes efoveoÙeeue GheeOÙeeÙe efceue peeS lees ceQ Yeejle keâer lemkeerj yeoue mekeâlee ntB~'3  

hebef[le oerveoÙeeue GheeOÙeeÙe peer keâer meeceeefpekeâ Deewj jepeveereflekeâ peerkeve Ùee$ee efÉleerÙe efkeÕe Ùegæ, Yeejle 
keâe efkeYeepeve, Yeejle-heekeâ Ùegæ leLee Yeejle-Ûeerve Ùegæ kesâ oewj mes neskeâj iegÌpejer Leer, Fme keâejCe ken vesn™ 
mejkeâej keâer ie=n veerefle ke efkeosMe veerefle hej ke=nod efÛebleve keâjles nQ leLee Deheves uesKeeW ke Yee<eCeeW kesâ ceeOÙece mes Fve 
veerefleÙeeW keâes YeejleerÙe pevelee lekeâ hengBÛeeves keâe keâejdÙe Yeer keâjles nQ~ Yeejle mejkeâej keâer kewosefMekeâ veerefle mebyebOeer 
Deheves efkecejdMe ceW oerveoÙeeue GheeOÙeeÙe peer ves ßeer vesn™ kesâ mece#e Yeejle keâer Deebleefjkeâ #es$eeW keâer mecemÙeeDeeW ke 
je<š^-megj#ee kesâ meeLe-meeLe efkeosMeer MeefòeâÙeeW mes jepeveereflekeâ ke Deee|Lekeâ mebyebOe mLeeefhele keâjves leLee oes efvekeâš 
heÌ[esefmeÙeeW Ûeerve ke heeefkeâmleeve mes keâF& cenòkehetCe& cegöeW hej ÛeÛee& keâjves Deewj Gve hej mecePeewlee keâjves keâer 
ÛegveewefleÙeeW keâes Meeefceue efkeâÙee nw~ Ûetbefkeâ ßeer vesn™ kesâ ØeOeeveceb$eer keâeue kesâ meceeveeblej ner oerveoÙeeue GheeOÙeeÙe 
peer keâe jepeveereflekeâ mebIe<e& jne nw, Fme keâejCe vesn™ peer efkeâ kewosefMekeâ veerefle hej oerveoÙeeue GheeOÙeeÙe peer keâe 
Ùen efkeceMe& DeOÙeÙeve nsleg cenòkehetCe& nw~ 

Fme MeesOe he$e Gme meceÙe keâeue (1952-1964) keâe DeOÙeÙeve keâjlee nw efpemeces ßeer pekeenjueeue 
vesn™ ØeOeeveceb$eer kesâ meeLe meeLe YeejleerÙe  kewosefMekeâ ceeceueeW kesâ ØecegKe Yeer Les~ Fme DeOÙeÙeve nsleg hebef[le 
oerveoÙeeue GheeOÙeeÙe Éeje efkeefYeVe heef$ekeâeDeeW ceW efueefKele uesKe Deewj Gvekesâ pevelee keâes efoS ieS Yee<eCeeW keâes 
Meeefceue efkeâÙee ieÙee nw pees cetueleŠ oerveoÙeeue GheeOÙeeÙe : mechetCe& keebieceÙe ceW mebkeâefuele nQ~ Ùen keebieceÙe 15 
Keb[ ceW [e@. censMe Ûebõ Mecee& Éeje mebkeâefuele Deewj mebheeefole efkeâÙee ieÙee nQ~ Fvekesâ kegâÚ uesKeeW keâes mebkeâefuele keâj 
heesefueefškeâue [eÙejer veecekeâ hegmlekeâ keâe ™he efoÙee ieÙee nQ, Fmekesâ Deefleefjòeâ oerveoÙeeue peer mes mebyebefOele ØecegKe 
kÙeefòeâÙeeW kesâ mebmcejCe Deewj hegmlekeâeW kesâ ceeOÙece mes Gvekesâ efkeÛeej Deewj kÙeefòeâlke keâes mecePeves keâe ØeÙeeme efkeâÙee 
ieÙee nQ~  

Fme MeesOe he$e keâe GösMÙe ØeOeeveceb$eer ßeer pekeenjueeue vesn™ efkeâ kewosefMekeâ veerefle kesâ ØecegKe DeeÙeeceeW kesâ 
meeLe meeLe Yeejleke<e& kesâ efueS Skeâ DeÛÚer kewosefMekeâ veerefle kesâ keäÙee DeekeMÙekeâ mlecYe  nesves ÛeeefnS pewmes 
cenòkehetCe& ØeMve hej hebef[le oerveoÙeeue GheeOÙeeÙe peer kesâ Âef<škeâesCe keâe DeOÙeÙeve keâjvee nw~ Fmekesâ Deefleefjòeâ 
Ùen DeOÙeÙeve keâjvee DeekeMÙekeâ nw efkeâ hebef[le peer keâe ßeer vesn™ kesâ kewosefMekeâ veerefle hej Âef<škeâesCe efkehe#eer veslee 
kesâ leewj hej jepeveereflekeâ ™he efueS ngS Lee DeLekee FmeceW DevÙe DeeÙeece Yeer Meeefceue Les~ 
kewosefMekeâ veerefle keâe DeeOeej  

hebef[le oerveoÙeeue GheeOÙeeÙe peer ves kewosefMekeâ veerefle keâe DeeOeej Skeâ ceÌpeyetle ie=n veerefle keâes ceevee nw, GvneR 
kesâ MeyoeW ceW Skeâ DeÛÚer efkeosMe veerefle ken nw ‘pees osMe keâes efkeosMeer ØeYeeke mes cegòeâ jKes ke Deheveer mkeleb$elee yeveeS 
jKes leLee osMe keâes Meefòeâ keâer Gheemevee ceW ueieeS efpememes osMe keâer Meefòeâ yeÌ{s'~4 Yeejle efkeâ ie=n ke efkeosMe veerefle 
keâes ceÌpeyetle DeeOeej Øeoeve keâjves nsleg oerveoÙeeue GheeOÙeeÙe peer je<š^ kesâ Deebleefjkeâ ceeceueeW ceW efvecve lelkeeW keâes 
DeefvekeeÙe& ceeveles nQ :  

1. cetue je<š^erÙe lelkeeW hej DeeOeeefjle ie=n veerefle leLee Ssmes osMe efpevekeâe ØeeÛeerve keâeue mes Yeejle mes 
meemke=âeflekeâ mebyebOe Ûeue Dee jne nQ, Gvekeâes efceuekeâj Skeâ mebIe keâe efvecee&Ce Deewj DeekeMÙekeâ ™he mes Fve osMeeW kesâ 
meeLe meccesueveeW keâe DeeÙeespeve keâjvee ÛeeefnS~    

                                                             
3. vesves, efkeveeÙekeâ keemegoske, hebef[le oerveoÙeeue GheeOÙeeÙe efkeÛeej oMe&ve, Yeeie 2, meg®efÛe ØekeâeMeve, vÙet efouueer, 2021 
4. GheeOÙeeÙe, oerveoÙeeue, heebÛepevÙe 
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2. osMe ceW mewvÙe efMe#ee DeefvekeeÙe& nes~   

3. osMe ceW Devlee|veefnle Gve MeefòeâÙeeW keâe Gvcetueve pees Yeejle kesâ yepeeÙe efkeosMeer lelkeeW kesâ Øeefle DeefOekeâ 
Deemeòeâ nQ~ FmeceW ØeLece kes keâcÙegefvemš heeefš&ÙeeB nQ pees Yeejle mes ÌpÙeeoe meecÙekeeo kesâ efvekeâš nQ~ efÉleerÙe kes 
efkeosMeer meneÙelee Øeehle F&meeF& efceMevejer nQ pees Yeejle ceW efveyee&Oe ™he mes Oece& heefjkele&ve keâe keâeÙe& keâj jneR nQ~ 
le=leerÙe Ssmes ueesie nw pees cegmeueceeveeW keâes DeekeMÙekeâlee mes DeefOekeâ efjÙeeÙele os jnW nw, Fme keâejCe YeejleerÙe 
cegmeueceeve Yeejle keâer mebmke=âefle ceW Iegue veneR hee jnW nQ~  

4. keâMceerj mecemÙee  

keâMceerj mecemÙee hej oerveoÙeeue GheeOÙeeÙe peer kesâ efkeÛeejeW keâes Ûeej DeeÙeeceeW ceW osKee pee mekeâlee nQ, 
efpemeceW henuee keâMceerj keâe mkeleb$e mebefkeOeeve, otmeje heekeâ DeefOeke=âle keâMceerj, leermeje keâMceerj ØeMve keâes mebÙegòeâ 
je<š^ ceW ues peevee Deewj ÛeewLee keâMceerj ceW pevecele meb«en keâjves keâe ØeMve Meeefceue nw~ Fve meYeer iebYeerj cegöeW kesâ 
efvehešejs nsleg oerveoÙeeue GheeOÙeeÙe peer ves Deheves megPeeke Yeer efoS nQ, kes keâMceerj kesâ mkeleb$e mebefkeOeeve kesâ efkejesOeer 
nQ, Gvekeâe ceevevee nw keâer Fmemes keâMceerj ceW efkeYeepeve keâes yeue efceuesiee~ heekeâ DeefOeke=âle keâMceerj keâes oerveoÙeeue 
peer Yeejle keâe efnmmee ceeveles nQ ÙeneB Gvekesâ efkeÛeej mejoej keuueYe YeeF& hešsue mes efceuelee nw, mejoej hešsue Yeer 
keâMceerj keâe Skeâ FbÛe peceerve ÚesÌ[s peeves kesâ he#e ceW veneR Les~5 heekeâ DeefOeke=âle keâMceerj keâes keeheme uesves kesâ efueS 
oerveoÙeeue GheeOÙeeÙe peer heekeâ mes keâtšveereflekeâ mebyebOe efkeÛÚso, Deee|Lekeâ veekesâyeboer ke Ùegæ keâjves lekeâ keâer Yeer 
yeele keâjles nQ~ keâMceerj mecemÙee kesâ meceeOeeve nsleg mebÙegòeâ je<š^ kesâ heeme peeves hej ßeer vesn™ keâes GheeOÙeeÙe peer 
meueen osles nQ keâer Gvns keneB mes Yeejle keâe ØeefleefveefOe keeheme yeguee uesvee ÛeeefnS Deewj Ùeefo mebÙegòeâ je<š^ DeLekee 
Gmekeâer keâesF& Yeer SpeWmeer Fme efke<eÙe ceW oeKeue os lees nceW Gmes Yeer Demkeerkeâej keâj osvee ÛeeefnS~ 6 keâMceerj ceW 
pevecele meb«en keâer yeele hej oerveoÙeeue GheeOÙeeÙe peer keâe ceevevee nw keâer Gmemes henues Yeejle efkeYeepeve hej 
pevecele meb«en nesvee ÛeeefnS keäÙetbefkeâ Yeejle keâer yengmebKÙekeâ pevelee efkeYeepeve veneR Ûeenleer~ 

5. ieeskee mecemÙee  

Yeejle Éeje mkeleb$elee Øeeefhle kesâ yeeo Yeer ieeskee hej hetle&ieeefueÙeeW keâe DeefOekeâej yejkeâjej jne, Fme keâejCe 
ieeskee Deewj Yeejle kesâ je<š^ YeòeâeW Éeje ieeskee keâer cegefòeâ nsleg peve Deeboesueve ÛeueeÙee ieÙee hejbleg YeejleerÙe mejkeâej 
Éeje ieeskee mkeleb$elee meb«ece kesâ Øeefle Goemeerve jkewÙee DeheveeÙee ieÙee leLee ieeskee mecemÙee keâes Deblejje<šerÙe 
meneÙelee kesâ Éeje meguePeeves keâe ØeÙeeme efkeâÙee ieÙee~ Fme jkewÙes keâe oerveveoÙeeue GheeOÙeeÙe peer ves efkejesOe efkeâÙee 
Deewj ieeskee cegefòeâ Deeboesueve keâe meceLe&ve efkeâÙee~ kes ßeer vesn™ Éeje DeekeMÙekeâ efkeosMeer cebÛeeW hej ieeskee keâer 
mecemÙee keâes ve Meeefceue keâj heeves keâe Yeer GuuesKe keâjles nQ, pewmes Yeejle Deewj meesefkeÙele ™me kesâ ØeOeevecebef$eÙeeW 
keâer Skeâ mebÙegòeâ Iees<eCee he$e hej 1955 ceW nmlee#ej ngS efpemeces hebÛeMeerue mecePeewlee, heâjceesme hej Ûeerve keâe 
DeefOekeâej, Ûeerve keâes mebÙegòeâ je<š^ keâer meomÙelee osves keâe Øemleeke jKee ieÙee7 hej ßeer vesn™ Fme mecePeewles ceW ieeskee 
keâes Meeefceue veneR keâje heeS~ 
lešmLelee keâer veerefle ke ØeOeeveceb$eer ßeer vesn™  

15 Deiemle 1947 keâes Yeejle mebØeYeg je<š^ yevee, Fme meceÙe efkeÕe keâer oes ceneMeefòeâÙeeB Decesefjkeâe ke ™me 
›eâceMeŠ hetBpeerkeeoer Deewj meecÙekeeoer kÙekemLee keâe vesle=lke keâj jns Les~ Fme meceÙeekeefOe ceW efkeÕe kesâ DevÙe osMeeW ceW 

                                                             
5. hešsue, mejoej, Yeejle efkeYeepeve, ØeYeele ØekeâeMeve, veF& efouueer, 2022 
6. oskeOej, efkeÕeveeLe veejeÙeCe, hebef[le oerveoÙeeue GheeOÙeeÙe efkeÛeej oMe&ve, Yeeie-7, meg®efÛe ØekeâeMeve, veF& efouueer, 2014 
7. «eeskej, yeer, Sue, DeeOegefvekeâ Yeejle keâe Fefleneme : Skeâ vekeerve cetuÙeebkeâve, Sme Ûebo SC[ keâbheveer efueefcešs[, veF& efouueer, 2018 
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Ghejesòeâ oesveeW kÙekemLeeDeeW ceW mes efkeâmeer Skeâ keâes Deheveeves keâer nesÌ[ Leer~ Yeejle kesâ meeceves Yeer Ùen efkekeâjeue 
ØeMve Lee efkeâ ken Decesefjkeâe ke ™me mes keâwmes Deewj efkeâme Øekeâej keâe mebyebOe mLeeefhele keâjlee nw~ Fme heefjefmLeefle ceW 
ØeOeeveceb$eer ßeer pekeenj ueeue vesn™ Éeje iegš efvejhes#elee DeLekee lešmleLee keâer veerefle DeheveeÙeer ieF& efpemekeâer 
hetCe&lee 1961 ceW yesue«es[ ceW ØeLece efve<he#e keâebØeâsme yegueekeâj keâer ieF& efpemeceW heeBÛe osMeeW ves Yeeie efueÙee~ Fme 
keâebØeâsvme keâe cegKÙe GösMÙe Lee : mkeleb$elee, Meebefle, efvejm$eerkeâjCe leLee Deee|Lekeâ efkekeâeme~8 YeejleerÙe pevemebIe ke 
oerveoÙeeue GheeOÙeeÙe peer ves lešmLelee keâer veerefle keâe meceLe&ve efkeâÙee hejvleg hebef[le peer ves vesn™ Éeje Fme veerefle 
keâe ÙeLeeLe& ™he mes Devegheeueve veneR keâjves hej efÛeblee kÙeòeâ efkeâÙee, Gvekesâ Devegmeej ßeer vesn™ efkeâmeer mewvÙe Meefòeâ 
kesâ meeLe ie"yebOeve lees veneR keâjles nQ hejbleg DevÙe osMeeW kesâ Deebleefjkeâ ceeceueeW mes otjer veneR jKe heeles nw efpememes 
Yeejle Ssmes ØeMveeW ceW GuePe ieÙee efpevemes nceejs osMe kesâ je<š^erÙe ke Debleje&<šerÙe mecemÙeeDeeW mes keâesF& mebyebOe veneR 
nw~9 Ghejesòeâ yeele keâes efmeæ keâjves nsleg oerveoÙeeue peer ves ßeer vesn™ Éeje Ûeerve Deewj FpejeF&ue kesâ Øeefle DeheveeF& 
ieF& efkejesOeeYeemeer veerefle keâe GoenjCe efoÙee nw efkeâ vesn™ peer ves Ûeerve keâer meecÙekeeoer mejkeâej keâes ceevÙelee efoÙee 
hejbleg FpejeF&ue keâer mejkeâej keâes ceevÙelee osves ceW DemeceLe& jn ieS, Fme keâejCe keâtšveereflekeâ ™he mes Decesefjkeâe 
Yeejle mes otj Deewj heeefkeâmleeve kesâ vepeoerkeâ Ûeue ieÙee~  

hebef[le oerveoÙeeue GheeOÙeeÙe peer Éeje lešmLelee efkeâ veerefle keâe Skeâ DevÙe Ûeefj$e Deheves uesKeeW kesâ ceeOÙece 
mes pevelee kesâ yeerÛe jKee peesefkeâ mejkeâej Deewj Gmemes mebyebefOele leb$e keâe Ùen jkewÙee Lee efkeâ kes Ghejesòeâ veerefle keâes 
ner kewosefMekeâ veerefle keâe ØecegKe DeeOeej ceeveles Les~ mkeÙeb oerveoÙeeue peer kesâ MeyoeW ceW ‘Deheves hejje<š^ mebyebOeeW kesâ 
efkeMeeue oeÙejeW keâes nce kesâkeue Skeâ ner Meyo ceW DeefYekÙeòeâ keâjvee Ûeenles nQ Deewj ken nw iegšcegòeâlee~’10 hebef[le 
peer keâe ceevee Lee efkeâ meceÙe heefjkele&ve kesâ meeLe veS MeefòeâMeeueer iegšeW keâe GoÙe neslee nw FmeefueS nces iegš mes 
Deueie jnves efkeâ veerefle kesâ yeoues cew$eer DeLekee mebIe efvecee&Ce hej peesj osvee ÛeeefnS~  

efkeosMeer Deee|Lekeâ meneÙelee keâe ØeMve 

mkeleb$elee Øeeefhle kesâ yeeo Yeejle keâe DevÙe osMeeW mes jepeveereflekeâ, kÙeeheeefjkeâ ke osMe kesâ Deee|Lekeâ {eBÛes kesâ  
hegvee|vecee&Ce nsleg Deee|Lekeâ ceoo Øeehle keâjves kesâ efueS mebyebOe yeveevee DeekeMÙekeâ Lee~ jepeveereflekeâ mecyebOe nsleg 
ØeOeeveceb$eer Éeje lešmLelee keâer veerefle DeheveeÙeer ieF&~ kÙeeheeefjkeâ leLee Deee|Lekeâ hegvee|vecee&Ce nsleg osMe kesâ Deee|Lekeâ 
mebmeeOeveeW kesâ Deefleefjòeâ efkeosMeer MeefòeâÙeeW mes Yeer meneÙelee ueer ieF&~ oerveoÙeeue GheeOÙeeÙe peer keâe ceevevee Lee efkeâ 
efkeosMeeW mes Deee|Lekeâ meneÙelee hej DelÙeefOekeâ efveYe&jlee Yeejle kesâ DeelcemkeeefYeceeve keâes Kelce keâj osiee Deewj 
Gvekeâe Ùen ceevevee Lee efkeâ efpeme osMe keâe DeelcemkeeefYeceeve Kelce nes peelee nw ken osMe Deheveer mkeleb$elee Yeer Kees 
oslee nw~ keâeueeblej ceW Fve Deee|Lekeâ meneÙeleeDeeW kesâ yeue hej efkeosMeer leeÌkeâles Yeejle keâer ie=n ke efkeosMe veerefle hej 
Dehevee ØeYeeke mLeeefhele keâjves keâe ØeÙeeme keâjWies~ DeleŠ efoveoÙeeue peer ves efkeosMeer Deee|Lekeâ meneÙelee ceW keâceer Deewj 
efkeosMeer DebkegâMe mes cegefòeâ kesâ efueS efvecve megPeeke Øemlegle efkeâÙee nw :  

1. je<š^erÙe Deeboesueve kesâ ØecegKe lelke mkeosMeer keâes Deheveeves kesâ meeLe-meeLe YeejleerÙe peerkeve heæefle keâes 
DeheveeSB leLee heefMÛece mes DeeÙeeeflele kemlegDeeW hej efveYe&jlee keâce keâjves kesâ efueS Ùen DeefvekeeÙe& nw keâer osMekeemeer 
heeMÛeelÙe peerkeve heæefle mes otj jnW~ Ùes ØeÙelve ner Yeejle kesâ efkeosMeer kÙeeheej keâes meblegefuele jKe mekeâleW nQ~  

2. efkeosMeer keâes<e mes DebOeeOegbOe hewmee ve efvekeâeuee peeS~  

                                                             
8. GheeOÙeeÙe, oerveoÙeeue, heesefueefškeâue [eÙejer, meg®efÛe ØekeâeMeve, veF& efouueer, 2020 
9. Mecee&, censMe Ûebõ, oerveoÙeeue GheeOÙeeÙe: mechetCe& keebieceÙe, Yeeie 5, ØeYeele ØekeâeMeve, vÙet efouueer, 2017 
10. yeboesheeOÙeeÙe, MesKej, heueemeer mes efkeYeepeve lekeâ Deewj Gmekesâ yeeo, DeesefjÙebš yuewkeâmkee@ve ØeeFkesš efueefcešs[, nwojeyeeo, 2022 
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3. efkeosMeer ogleekeemeeW keâer mebKÙee kesâ meeLe-meeLe Gvekesâ Éeje efkeâÙee peeves keeues KeÛeeX hej DebkegâMe ueieeÙee 
peeS~   

4. mejkeâej efkeosMe Ùee$eeDeeW keâes osMe efnle ceW ØeÙeesie keâjW ve keâer Ùes Ùee$eeSb kesâkeue keâeB«esefmeÙeeW kesâ efkeosMe 
YeÇceCe keâe ceeOÙece yeveer jnW~  
heÌ[esmeer osMeeW kesâ meeLe mebyebOe  

Deepeeoer kesâ yeeo Yeejle kesâ efvekeâš osMeeW ceW vesheeue, Yetševe, heefMÛeceer heeefkeâmleeve, hetJeea heeefkeâmleeve 
(kejdleceeve yeebieueeosMe), Ûeerve, cÙeebceej ke ßeeruebkeâe Meeefceue Les, Fve meYeer osMeeW ceW meyemes cenòkehetCe& keâeÙe& Lee 
heeefkeâmleeve Deewj Ûeerve kesâ meeLe DeÛÚs mebyebOe mLeeefhele keâjvee~  
Yeejle heekeâ mebyebOe  

efyeÇefšMe DeewheefvekesefMekeâ mejkeâej mes Deepeeoer Øeeefhle kesâ yeekepeto Yeejle keâes meebØeoeefÙekeâlee kesâ DeeOeej hej 
efkeYeeefpele efkeâÙee ieÙee, efpemekesâ heefjCeecemke™he heeefkeâmleeve keâe efvecee&Ce ngDee~ meceeve ØeMeemeefvekeâ #es$e kesâ keâejCe 
Yeejle ke heeefkeâmleeve kesâ yeerÛe veeieefjkeâ mebmeeOeve, mewvÙe mebmeeOeve, meerceeDeeW hej efkekeeo kesâ meeLe-meeLe Deee|Lekeâ 
mebmeeOeveeW kesâ yeškeejW keâer mecemÙee ceewpeto jner~ Fve mecemÙeeDeeW kesâ efvekeejCe keâeÙe& kesâ oewjeve ner heeefkeâmleeve Éeje 
keâMceerj hej nceuee keâj efoÙee ieÙee leye ßeer pekeenj ueeue vesn™ Éeje keâMceerj ceW mesvee Yespeer ieF&, Fme Øekeâej mes 
Yeejle ke heeefkeâmleeve kesâ mebyebOe Meg®Deele ceW ner Kejeye nes ieS~ Ssmes heefjefmLeefle ceW hebef[le efoveoÙeeue GheeOÙeeÙe 
peer keâe ceevevee nw efkeâ heeefkeâmleeve kesâ meeLe efce$elee Deewj Me$eglee meeLe-meeLe veneR Ûeue mekeâleer FmeefueS Yeejle 
mejkeâej keâes meJe&ØeLece heeefkeâmleeve keâer DeeefjdLekeâ veekesâyeboer keâjveer ÛeeefnS~11  

oerveoÙeeue peer Yeejle Deewj heeefkeâmleeve kesâ yeerÛe uebefyele cegöeW kesâ efvehešejs keâe mkeeiele keâjles nQ, hejbleg 
vesn™ mejkeâej Éeje DeheveeF& ieF& Gve veerefleÙeeW keâe Keguekeâj efkejesOe keâjles nQ efpemeces heefkeâmleeve kesâ efnle pÙeeoe 
jnles nQ~ Fve veerefleÙeeW ceW meyemes ØecegKe Lee vesn™-vetve mecePeewlee, Fmekesâ lenle heeefkeâmleeve kesâ Éeje legkesâj«eece 
(Deemeece) Deewj ue#ceerhegj (ef$ehegje) kesâ ieekeeW hej efkeâS ieS DeveefOeke=âle keâypes keâes mkeerkeâej keâj efueÙee ieÙee 
leLee peueeF&hegÌ[er efpeues keâer DeeOeer yes®yeejer ÙetefveÙeve Deewj FÛ#eeceleer veoer kesâ GheÙeesie keâer neceer Øeoeve keâer ieF&~ 
Fme mecePeewles hej oerveoÙeeue GheeOÙeeÙe peer keâe Ùen Dekeueeskeâve Lee keâer Ùen nceejs osMe keâer meercee megj#ee kesâ 
Øeeflekeâtue nQ, DeleŠ pevemebIe keâeÙe&meefceefle ves Fme mecePeewles keâe efkejesOe keâjves nsleg hetjs osMe ceW 2 vekebyej 1958 keâes 
vesn™-vetve efkejesOe efokeme kesâ ™he ceW ceveeves keâe heâwmeuee efueÙee~   
Yeejle Ûeerve mebyebOe  

Yeejle Deewj Ûeerve ceW ØeeÛeerve keâeue mes ner jepeveereflekeâ, kÙeeheeefjkeâ Deewj meebmke=âeflekeâ mebyebOe jnW nQ, Ûeerve 
keâer vekeefvee|cele meecÙekeeoer mejkeâej keâes ßeer vesn™ keâer mejkeâej ves ceevÙelee oskeâj Deehemeer mebyebOeeW keâes Yeefke<Ùe ceW 
yeveeS jKeves keâe ØeÙeeme efkeâÙee, hejbleg Ûeerve keâer meecÙekeeoer mejkeâej Éeje meeceÇepÙekeeoer jkewÙee Deewj 1914 ceW 
Deb«espeeW Éeje KeeRÛeer ieF& cewkeâceesnve jsKee keâes Ûeerve Éeje efkejesOe kesâ keâejCe Yeejle ke Ûeerve kesâ yeerÛe meercee mebyebOeer 
efkekeeo GlheVe ngDee~ Fve heefjefmLeefleÙeeW efkeâ iebYeerjlee keâe Dekeueeskeâve keâj oerveoÙeeue GheeOÙeeÙe peer ves Ûeerve 
mejkeâej keâes Yeejle keâer mebØeYeglee, je<š^-megj#ee Deewj Skeâlee keâes vegkeâmeeve hengBÛee mekeâves keeues Kelejs kesâ ™he ceW 
osKee, Fme keâejCe kes ßeer vesn™ keâes Ûeerve mes kewosefMekeâ mebyebOe yeveeves kesâ meboYe& ceW Ûesleekeveer kesâ meeLe-meeLe 
DeekeMÙekeâ megPeeke Yeer osles nQ, pees efvecve nQ :  

                                                             
11.  Mecee&, censMe Ûebõ, oerveoÙeeue GheeOÙeeÙe: mechetCe& keebieceÙe, Yeeie 7, ØeYeele ØekeâeMeve, vÙet efouueer, 2017~ 
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1. Ûeerve hebÛeMeerue mecePeewles keâes veneR ceevelee Deewj keneB keâer mejkeâej MeebeflehetCe& men Deeefmlelke kesâ efkehejerle 
efkemleejkeeoer Âef<škeâesCe Dehevee jner nQ~   

2. Ûeerve Éeje efleyyele hej DeefOe«enCe Yeejle kesâ efueS Yeer Keleje nw DeleŠ Yeejle mejkeâej keâes oueeF& ueecee 
kesâ mebj#eCe kesâ meeLe-meeLe efleyyele kesâ mkeleb$elee meb«eece ceW Deheveer Yetefcekeâe Deoe keâjveer ÛeeefnS, Deiej vesn™ 
Ùen veerefle Deheveeves ceW Demeheâue jns lees kes je<š^erÙe DevegYetefle Deewj Yeekevee kesâ Øekeen mes Kego keâes he=Lekeâ keâj ueWies~   

Ghejesòeâ ÛesleekeefveÙeeW efkeâ cenòee 1962 ceW helee Ûeueer peye Ûeerve mes Yeejle keâes Skeâ Mece&veekeâ nej Pesueveer 
heÌ[er~ oerveoÙeeue GheeOÙeeÙe peer Fme nej keâe ØecegKe keâejCe vesn™ kesâ Ûeerve kesâ Øeefle ueehejkeener Yeje jkewÙee Deewj 
meceÙe kesâ iebYeerjlee Devegmeej Øeefleef›eâÙee ve keâjves keâes "njeÙee nw~ GvneWves 1963 ceW Dee@ie&veeF]pej heef$ekeâe kesâ 
heesefueefškeâue [eÙejer veecekeâ keâe@uece ces efueKee efkeâ YeejleerÙe pevemebIe kesâ efueS Ûeerveer Dee›eâceCe DeØelÙeeefMele veneR 
Lee Deewj kes mejkeâej leLee osMe efkeâ pevelee efkeâ leelkeâeefuekeâ DeemeVe mebkeâš kesâ yeejs ceW melele ÛesleekeefveÙee osles Dee 
jns Les~ Ûeerve kesâ meeLe DeheveeF& ieF& veerefleÙeeW leLee ßeer vesn™ keâer kewosefMekeâ veerefle hej hebef[le oerveoÙeeue GheeOÙeeÙe 
peer keâe meyemes cenlkehetCe& efkeÛeej Ùen Lee keâer hejje<š^ veerefle ceW keâYeer Yeer lešmLelee DeLekee iegšcegkeâòee keâer veerefle 
ke Meebefle mecePeewles je<š^-megj#ee meyebefOele efke<eÙeeW keâes efkemLeeefhele veneR keâj mekeâleer nw~  
efve<keâ<e&-  

hebef[le oerveoÙeeue GheeOÙeeÙe peer ves ßeer vesn™ efkeâ kewosefMekeâ veerefle keâes ueeskeâleeefv$ekeâ DeeOeej osves Deewj  
Gmes YeejleerÙe Deece peveceeveme lekeâ hengBÛeeves keâe keâeÙe& efkeâÙee~ GvneWves efkehe#eer oue kesâ veslee kesâ kÙekenejevegmeej 
vesn™ peer keâer efkeosMe veerefleÙeeW keâe meceÙeevegmeej efkejesOe Yeer efkeâÙee Deewj Skeâ peeie™keâ je<š^ Yeòeâ keâer Yeebefle 
mejkeâej keâer kewosefMekeâ veerefleÙeeW ceW DeekeMÙekeâ mebMeesOeve keâjves keâer Deheerue keâer~ cetue ™he mes Ùen keâne pee mekeâlee 
nQ efkeâ oerveoÙeeue GheeOÙeeÙe peer kesâ efueS Yeejle keâer kewosefMekeâ veerefle keâer Øeke=âefle je<š^-megj#ee keâer Yeekevee mes 
Deesle-Øeesle Leer, kes Ssmes efkeâmeer Yeer Deblejje<š^erÙe mebyebOe keâe hegjpeesj efkejesOe keâjles nQ efpemes kes Yeejle osMe efkeâ 
mebØeYeglee, DeKeb[lee ke metj#ee nsleg neefvekeâejkeâ ceeveles nQ~ DeleŠ hebef[le oerveoÙeeue GheeOÙeeÙe peer kesâ Éeje efkeosMe 
veerefle hej efoS ieS efkeÛeejeW keâes kesâkeue YeejleerÙe pebvemeIe keâer jepeveereflekeâ keâejkeeF& DeLekee efkeâmeer efkehe#eer veslee 
Éeje efkeâÙee ieS heueškeej kesâ ™he ceW ve osKe keâj Gvekesâ efkeÛeejeW keâes YeejleerÙe efnleeW kesâ efueS Glmegkeâ Skeâ ØeOeeve 
meeOekeâ kesâ ™he ceW osKee peevee ÛeeefnS~ 

♦♦
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veejer efMe#ee kesâ hegveefve&cee&Ce ceW meeefke$eeryeeF& hegâues keâe Ùeesieoeve 
Øees0 efheleecyej oeme 

oMe&veMeem$e efkeYeeie 
cenelcee ieebOeer keâeMeer efkeÅeeheer", keejeCemeer 

kegâ0 keâesceue 
UGC NET (ICPR-JRF) 

MeesOe Úe$ee, oMe&veMeem$e efkeYeeie 
cenelcee ieebOeer keâeMeer efkeÅeeheer", keejeCemeer 

meejebMe- 19keeR Meleeyoer keâe YeejleerÙe meceepe efhele=meòeelcekeâ mebjÛevee, peeefleiele Demeceevelee leLee efMe#ee 
kesâ DeYeeke mes petPe jne Lee~ YeejleerÙe veejer keâes efMe#ee mes kebefÛele jKee ieÙee Deewj Deewj GvnW kesâkeue Iejsuet 
YetefcekeâeDeeW lekeâ meerefcele keâj efoÙee ieÙee~ Ssmes heefjÂMÙe ceW meeefke$eeryeeF& hegâues ves veejer efMe#ee kesâ #es$e ceW 
›eâebeflekeâejer heefjkele&ve ueekeâj meeceeefpekeâ hegveefve&cee&Ce keâer efoMee ceW DeYetlehetke& Ùeesieoeve efoÙee~ YeejleerÙe meceepe ceW 
efMe#ee keâe DeefOekeâej uebyes meceÙe lekeâ kesâkeue heg®<eeW Deewj GÛÛe keieeX lekeâ meerefcele jne~ ceefnueeDeeW keâes efMeef#ele 
keâjvee meeceeefpekeâ hejbhejeDeeW kesâ efke™æ ceevee peelee Lee~ yeeue efkekeen, meleer ØeLee, efkeOekee GlheerÌ[ve pewmeer 
kegâjerefleÙeeW ves ceefnueeDeeW keâer efmLeefle keâes Deewj DeefOekeâ oÙeveerÙe yevee efoÙee~ Ssmes meceÙe ceW meeefke$eeryeeF& hegâues ves 
efMe#ee keâes veejer cegefòeâ keâe ceeOÙece ceeveles ngS Skeâ meMeòeâ Deevoesueve ØeejbYe efkeâÙee~ Gvekeâe keâeÙe& kesâkeue efMe#ee 
lekeâ meerefcele veneR Lee, yeefukeâ GvneWves meeceeefpekeâ vÙeeÙe, meceevelee Deewj ceevekeeefOekeâejeW kesâ efueS mebIe<e& efkeâÙee~ 
pÙeeseflejeke hegâues ves GvnW efMe#ee Øeehle keâjves kesâ efueS Øesefjle efkeâÙee~ meeefke$eeryeeF& ves kesâkeue efMe#ee Øeehle keâer, 
yeefukeâ Deeies yeÌ{keâj kes Yeejle keâer henueer ceefnuee efMeef#ekeâe yeveeR~ Ùen Gme meceÙe Skeâ DemeeOeejCe GheueefyOe 
Leer~  

Meyo kegâÀeer - ›eâebeflekeâejer, efMe#ee, veejer, meceevelee, DeOÙeÙeve, efkeOekee DeefOekeâej~  

meeefnlÙeekeueeskeâve:- 

Øemlegle MeesOe he$e ceW meeefke$eeryeeF& hegâues kesâ Gvekesâ Ùeesieoeve, mebIe<e& Deewj DeeOegefvekeâ efMe#ee kÙekemLee hej 
Gvekesâ ØeYeeke keâe oeMe&efvekeâ Skeb meeceeefpekeâ efkeMues<eCe Øemlegle keâjlee nw~ Fme MeesOe he$e keâes hetCe& keâjves kesâ efueS 
efvecve iebÇLeeW keâer meneÙelee ueer ieF& nw- 

1. ovleesheòe "WieÌ[er, [e@0 Decyes[keâj Deewj meeceeefpekeâ ›eâeefvle keâer Ùee$ee, 2025, ueeskeâefnle 
ØekeâeMeve, ueKeveT~  

2. [e@0 kesâ0 Sce0 ceeuekeer, m$eer efkeceMe&: YeejleerÙe heefjØes#Ùe, 2010, keeCeer ØekeâeMeve, veÙeer efouueer~  

3. Sce0 peer0 ceeueer, ›eâebeflepÙeesefle meeefke$eeryeeF& hegâues, 2011, metÛevee Deewj ØemeejCe ceb$eeueÙe, Yeejle 
mejkeâej~  

Øemleekevee:- 

heâtueeW keâe kÙeeheej keâjves keeues heâtues kesâ ieesjs heefjkeej ceW meved 1827 ceW efyeceuee yeeF& Deewj ieesefkevojeke keâe 
yesše pÙeesefleyee keâe pevce ngDee~ yesše Skeâ meeue keâe Lee efkeâ ceeB Ûeue yemeer~ oeF& meiegCeeyeeF& Deewj efhelee 
ieesefkevojeke kesâ mebj#eCe ceW ken heuee~ pÙeesefleyee keâe heefjkeej ceeueer meceepe keâe Lee pees ceneje<š^ keâer efheÚÌ[er 
peeefle LeeR~ Deheves DevegYekeeW mes yeÛeheve ceW ner pÙeesefleyee kesâ ceve ceW mekeCeeX kesâ Øeefle Demeblees<e Yeje Lee~ yeÇeÿeCeeW ves 
Metõ keCe& keâes iegueece yeveeÙes jKee Lee~ Fme iegueeceer mes cegefòeâ efoueeves keâer efpeccesoejer pÙeesefleyee ves G"eÙeer~ meved 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 118 
 

1840 ceW lesjn meeue kesâ pÙeesefleyee keâer Meeoer veew meeue keâer meeefke$eer yeeF& kesâ meeLe ngF&~ oef#eCeer ceneje<š^ kesâ 
meeleeje efpeues kesâ veeÙeieeBke ceW 3 pevekejer meved 1831 keâes Keb[espeer veskemes heeefšue Deewj ue#ceeryeeF& keâer yesšer 
meeefke$eeryeeF& keâe pevce ngDee Lee~1 

pÙeesefleyee Skeâ DeeoMe& heefle kesâ meeLe-meeLe Skeâ DeeoMe& ieg® Yeer Les~ Demhe=MÙe Skeb veejer peeefle kesâ heleve mes 
GlheerefÌ[le cenelcee hegâues kesâ ceve ceW Fme keie& kesâ Øeefle efpeleveer menevegYetefle Leer, Gmemes keâce meeefke$eer ceW veneR Leer~ 
veejer Demhe=MÙe, DeveeLe efkeOekee, Keseflenj cepeotj Deeefo Meesef<ele- heerefÌ[leeW kesâ yeejs ceW hegâues obheefòe kesâ ceve ceW pees 
meceeve menevegYetefle Leer ken cenelcee hegâues keâer Deesj mes ØesjCee kesâ ™he cebs ner meeefke$eer keâes efceueer Leer~ DeleŠ Fve 
oesveeW keâe keâeÙe& Skeâ-otmejs mes Deueie keâjkesâ osKevee DemebYeke nw~ hegâues keâe efMe#ee Øemeej keâe ›eâebefle keâeÙe& osKeves 
hej Ùen Deheves Deehe ner mhe<š nes peeSiee efkeâ meeefke$eer kesâ efueS Gvekeâe keâeÙe& efkeâleveer ienjer ØesjCee oslee nw~2  

cenelcee hegâues kesâ peerkeve-keâeÙe& ceW Gvekeâer Oece&helveer meeefke$eeryeeF& keâe Ùeesieoeve DelÙeefOekeâ cenlkehetCe& jne 
nw~ DeleŠ efpeme Mew#eefCekeâ Deewj meeceeefpekeâ Fefleneme ceW mkeÙeb cenelcee heâtues kesâ keâeÙe& keâe mener uesKee-peesKee veneR 
ngDee, keneb Gvekesâ keâeÙe& kesâ efueS Ùeesieoeve osves keeueer meeefke$eer yeeF& kesâ keâeÙe& kesâ cetuÙeebkeâve keâer DeeMee keâjvee 
cegefMkeâue nw~ meeefke$eeryeeF& cenelcee hegâues keâer helveer LeeR~ cenelcee hegâues ves GvnW heÌ{eÙee Deewj Skeâ DeOÙeeefhekeâe 
yeveekeâj meeefke$eeryeeF& ves DeOÙeeheve keâe keâece efkeâÙee~ FeflenemekeâejeW ves meeefke$eeryeeF& kesâ keâeÙeeX keâe kesâkeue Flevee ner 
GuuesKe keâjkesâ meblees<e efueÙee~ uesefkeâve efpeme meceepe Deewj keâeue ceW meeefke$eeryeeF& ves veejer keâer ceÙee&oe Deewj 
mebkeâerCe&lee keâes leesÌ[keâj m$eer efMe#ee kesâ keâeÙeeX ceW Deheves heefle keâes pees meef›eâÙe Ùeesieoeve efoÙee Gmemes efmeæ neslee nw 
efkeâ 19keeR meoer kesâ Yeejle ceW efpeve ceneve ›eâebeflekeâejer veeefjÙeeW ves pevce efueÙee GveceW meeefke$eeryeeF& De«eCeer nQ~ 
meeefke$eeryeeF& Deheves ceneve keâeÙeeX kesâ yeue hej ner Deepe Yeejle keâer DeeÅe›eâebefle keâer oskeer efmeæ nesleer nw~3 

Deepe keâer veejer keâe efMeef#ele, peeie™keâ, meYÙe Deewj heg®<e kesâ meeLe meceevelee kesâ DeeOeej hej keâbOes mes keâbOee 
efceueekeâj Deeies yeÌ{ves keeuee mke™he efkeâmeer mebÙeesie keâe heefjCeece veneR nw, yeefukeâ meeefke$eeryeeF& hegâues kesâ efvejblej 
mebIe<e&, meenme Deewj otjoMeer& ØeÙeemeeW keâe megheâue nw~  

GvneWves Gme Ùegie ceW, peye veejer keâes efMe#ee mes kebefÛele jKevee meeceeefpekeâ efveÙece ceevee peelee Lee, Deheves keâce& 
Deewj mebkeâuhe mes Fme ™efÌ{ keâes Ûegveewleer oer~ Gvekeâe peerkeve Fme melÙe keâe Åeeslekeâ nw efkeâ meeceeefpekeâ heefjkele&ve 
kesâkeue efkeÛeejeW mes veneR yeefukeâ efvejblej mebIe<e& Deewj lÙeeie mes mebYeke neslee nw~ GvneWves Deheves mecemle peerkeve keâes 
meeceeefpekeâ Ûeslevee kesâ peeiejCe kesâ efueS meceefhe&le keâj efoÙee pene@ efMe#ee keâes GvneWves ceeveke-mkeeleb$Ùe, meceevelee 
Deewj Deelceieewjke keâer DeeOeejefMeuee kesâ ™he ceW mLeeefhele efkeâÙee~   
veejer efMe#ee kesâ hegveefve&cee&Ce ceW Ùeesieoeve:- 

meeefke$eeryeeF& hegâues keâe Ùen DeefÉleerÙe keâeÙe& leye Deewj ceneved nes peelee nw peye nce Gme keâeueKeb[ keâer 
meeceeefpekeâ kÙekemLee hej Âef<šheele keâjles nQ~ Ùen GVeermekeeR Meleeyoer keâe DeejcYe Lee~ cegieue meeceÇepÙe Keb[njeW 
hej KeÌ[e leekeâ jne Lee Deewj efyeÇefšMe Okepe Yeejle keâer DeefOekeâebMe efjÙeemeleeW kesâ yegpeeX hej uenje jne Lee~ henues 
cegieue meeceÇepÙe kesâ Deefvlece meceÇešeW keâes efkeueeefmelee ves ner YeejleerÙe mebmke=âefle keâes Ûejceje efoÙee Lee, lelheMÛeeled 
hegjesefnlekeeo ves meceepe keâes Ssmes keâefuhele heehe-ßeehe Deewj cees#e keâer heeKeb[er yesefÌ[ÙeeW ceW pekeâÌ[ efoÙee Lee efkeâ 
ceeveke ner ceeve keâes ceeveke ve mecePeves keâe YeÇce heeueves ueiee~ FveceW oefueleeW, efheÚÌ[eW keâer oMee yengle ner oÙeveerÙe 

                                                             
1. ceeueleer, kesâ. Sce. 2010, m$eer efkeceMe&: YeejleerÙe heefjØes#Ùe, keeCeer ØekeâeMeve, veÙeer efouueer, he=0 32 
2. ceeueer, Sce. peer., 2011, ›eâebefle pÙeesefle meeefke$eer yeeF& hegâues, metÛevee Deewj ØemeejCe ceb$eeueÙe, Yeejle mejkeâej, he=0 24 
3. kener, he=0 1-2 
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Leer~ Gvekesâ meye DeefOekeâej efÚve Ûegkesâ Les~ oefueleeW keâes Gme meceÙe mheMe& keâjvee Yeer Deheefke$elee keâe keâejCe Ieesef<ele 
nes Ûegkeâe Lee~4 
1. ØeLece yeeefuekeâe efkeÅeeueÙe keâer mLeehevee: 

pÙeesefleyee ves peye meceepe kesâ MetõeefleMetõeW keâer oÙeveerÙe DekemLee keâer keâejCe-ceerceebmee keâer, leye GvnW meceepe 
keâer keemleefkekeâlee keâe mee#eelkeâej ngDee~ GvnW Denmeeme ngDee efkeâ %eeve Deewj efMe#ee hej yeÇeÿeCeeW keâe hejchejeiele 
SkeâeefOekeâej nw, Gvekesâ keÛe&mke kesâ keâejCe yeÇeÿeCeslej meceepe keâes meceevlej GVeÙeve kesâ DeefOekeâejeW mes kebefÛele jKee 
ieÙee nw~ Ùen efkeoejkeâ melÙe Yeer Gvekesâ meeceves Øekeâš ngDee efkeâ MetõeefleMetõ meceepe mkeÙeb keâes ceveg<Ùe kesâ ™he ceW 
peerves kesâ DeefOekeâej keâes Yetue yew"e nw~ Dee@KeW Keesue osves keeues Fme melÙe keâes GvneWves Fme met$e ceW kÙeòeâ efkeâÙee- 

  ‘efkeÅee efyevee ceefle ieÙeer~ 

  ceefle efyevee veerefle ieÙeer~ 

  veerefle efyevee ieefle ieÙeer~ 

  ieefle efyevee efkeòe ieÙeer~ 

  efkeòe efyevee Metõ ngDee~  

  efyevee efkeÅee kesâ Fleves DeveLe&~~ 

GvneWves Ùen DevegYeke efkeâÙee efkeâ efpeme efMe#ee kesâ keâejCe Deheves keâes Ùen mecePe Øeehle ngF& nw, ken efMe#ee 
meyekeâes efceueveer ÛeeefnS~ Deheves Fme DevegYeke keâes GvneWves ke=âefle oer~ ‘efpemekesâ neLe ceW Petues keâer [esjer ken peieled 
keâes Gæejer’ keâe met$e lees kes ceeveles ner Les~ Ùener yeele mkeeceer efkekeskeâevevo, cenelcee ieebOeer, [e@0 Decyes[keâj ves Yeer 
keâner Leer efkeâ Skeâ Deeoceer heÌ{lee nw lees Skeâ kÙeefòeâ efMeef#ele neslee nw, hejvleg Skeâ m$eer heÌ{leer nw lees meeje heefjkeej 
efMeef#ele neslee nw~ pÙeesefleyee Deewj meeefke$eeryeeF& ves Deheves efkeÛeej hekeäkeâe efkeâÙee Deewj ßeerieCesMe kesâ ™he ceW 1848 
ceW hegCes kesâ efYeÌ[s yeeÌ[s ceW MetõeefleMetõ kÙeefòeâÙeeW kesâ efueS efkeÅeeueÙe DeejcYe efkeâÙee~ Fme #es$e ceW keâeÙe& keâjves keeues 
kes henues YeejleerÙe Deewj meeefke$eeryeeF& ØeLece efMeef#ekeâe yeveer~ OÙeeve ceW jKeves keâer efkeMes<e yeele Ùen nw efkeâ pÙeesefleyee 
kesâ menkeâejer kesâ ™he ceW keâeÙe& keâjves keeues meKeejece ÙeMekevle hejebpehes, meoeefMeke ieesefkevo meens, meoeefMeke ieeskeC[s 
pewmes Gvekesâ meejs efce$e GÛÛe JeieeaÙe meceepe kesâ Les~ Fme efkeÅeeueÙe ceW DeOÙeeheve keâeÙe& keâjves kesâ efueS efMeef#ekeâe 
efceuevee keâef"ve Lee, FmeefueS pÙeesefleyee ves mkeÙeb Deheveer helveer meeefke$eeryeeF& keâes Deheves efce$e meKeejece hejebpehes ke 
kesâMekejeke Mekeeuekeâj kesâ ceeie&oMe&ve ceW Fme keâeÙe& kesâ efueS lewÙeej efkeâÙee~ meeefke$eeryeeF& ves pevemeeceevÙe Deewj 
Oece&cee$eC[eW Éeje efoÙes pee jns keâ<šeW keâes menles ngS Yeer yeÌ[er ÂÌ{lee mes Deheveer efpeccesoejer efveYeeÙeer~5 

pÙeesefleyee Ssmes henueer YeejleerÙe LeeR efpevneWves kesâkeue ueÌ[efkeâÙeeW keâer heÌ{eF& kesâ efueS mkeleb$e mkeâtue Keesueves 
keâer otjoefMe&lee efoKeeÙeer~ Deheveer hegmlekeâ ‘yeÇeÿeCeebÛes keâmeye’ keâer Øemleekevee ceW GvneWves efueKee nw efkeâ ‘Fleves meYeer 
DeveLe& Skeâ efkeÅee kesâ keâejCe ngS~’ 1882 ceW nbšj efMe#ee DeeÙeesie kesâ meeceves GvneWves Øemleeke ÙeeW jKee Lee efkeâ 
‘‘Ùeefo yeer0S0, Sce0S0 keâer ef[«eer osves keeues efkeÕeefkeÅeeueÙe efvepeer DeOÙeÙeve keâer ceevÙelee oW, lees yengle mes Ùegkekeâ 
FmeceW Dehevee meceÙe oWies~ Gvekeâes Ssmee keâj osvee %eeve kesâ Øemeej keâe ØeÙelve nesiee, FmeceW yengle mes GoenjCe nw efkeâ 
yengleebs kesâ efueS Deveskeâ keâejCeeW mes heÌ{eF& peejer jKevee mebYeke veneR nes heelee nw~ Ùeefo efkeÕeefkeÅeeueÙe Éeje efvepeer 
leewj hej DeOÙeÙeve keâer mkeerke=âefle efceue peeS lees osMe keâe kÙeehekeâ ™he mes keâuÙeeCe nesiee Deewj GÛÛe efMe#ee kesâ 
efueS pevelee keâer pesye hej heÌ[ves keeues Yeej keâes Yeer yengle no lekeâ keâce efkeâÙee pee mekesâiee~......... 

                                                             
4. kegâceejer, megMeeruee, 2022, meeceeefpekeâ ›eâebefle keâer keenkeâ, meeefke$eeryeeF& hegâues, ØeYeele ØekeâeMeve, efouueer, he=0 1 
5. "WieÌ[er, oòeeshevle, 2025, [e@0 Decyes[keâj Deewj meeceeefpekeâ ›eâeefvle keâer Ùee$ee, ueeskeâefnle ØekeâeMeve, ueKeveT, he=0 33-34 
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Deble ceW efMe#ee DeeÙegòeâ mes efvekesove keâjvee ÛeentBiee efkeâ kes DeefOekeâ GoenjCe kesâ meeLe efm$eÙeeW keâer ØeeLeefcekeâ 
efMe#ee kesâ Øemeej kesâ efueS Yeer GheeÙe efvekeâeueW~’’ ceevekeeefOekeâej kesâ efueS mebIe<e& keâjves keeues pÙeesefleyee kesâ meeLe 
helveer meeefke$eeryeeF& Deheveer metPe-yetPe mes menÙeesie osleer jner~ kes oesveeW Skeâ-otmejs kesâ meeLeer Deewj ieg™ Les~6    

Fme hej hegCes kesâ meveeleveOeefce&ÙeeW ves pÙeesefleyee kesâ efhelee ieesefkevo jeke keâes meeceeefpekeâ yeefn<keâej keâer Oecekeâer 
oer~ DevleleŠ OÙesÙeefve… pÙeesefleyee keâes Dehevee Iej ÚesÌ[vee heÌ[e~ heefjCeecemke™he Ùen efkeÅeeueÙe yevo nes ieÙee, 
uesefkeâve pÙeesefleyee Skeb meeefke$eer yeeF& hegâues ves nej veneR ceeveer~ pegueeF 1851 ceW efÛeheuetCekeâj yeeÌ[s ceW efheâj mes 
ueÌ[efkeâÙeeW kesâ efueS efkeÅeeueÙe Meg™ efkeâÙee~ Gvekeâe Ùen ØeÙeeme efmLej ngDee Deewj yeÌ{lee ieÙee~ GvneWves yeÇeÿeCe 
menkeâeefjÙeeW keâer meneÙelee mes efMe#eCe mebmLee yeveeÙeer~ oevekeerj kÙeefòeâÙeeW ke MeemekeâerÙe efMe#ee DeefOekeâeefjÙeeW mes 
DeeefLe&keâ ceoo ueskeâj Deheveer OÙesÙeefve…e kesâ yetles meceepe kesâ meejs efkejesOeeW hej efkepeÙe Øeehle keâer~  

Fme meejs Ghe›eâce kesâ heerÚs Gvekesâ ceve ceW Ùen ÂÌ{ efkeÕeeme Lee efkeâ ‘‘efMe#ee’’ meceepe-heefjkele&ve keâe ØeYeekeer 
mebmkeâej keâjves keeuee ceeOÙece nw~ Gvekeâe efkeÛeej Lee efkeâ efMe#ee meeOÙe ve neskeâj meeceeefpekeâ ›eâeefvle, ceveg<Ùe kesâ 
meeceeefpekeâ Deewj meebmke=âeflekeâ GVeÙeve keâe meeOeve nw~7 YeejleerÙe veejer keâer mkeleb$elee kesâ ØeÙeemeeW keâes 19keeR Meleeyoer 
ceW DeefOekeâ ieefle Øeehle ngF&~ Ùen efveefke&keeo nw efkeâ pÙeesefleyee ves kesâkeue m$eer efMe#ee keâer ner efÛevlee veneR keâer kejved 
Gmes kegâjerefleÙeeW mes cegòeâ keâjves kesâ Ghe›eâce keâes ØelÙe#e ke=âefle ceW Gleejkeâj Gmekeâe MegYeejcYe keâj efoÙee Lee~ ‘efm$eÙeeW 
kesâ efueS efMe#ee Øeehle keâjvee ner heÙee&hle veneR nw, GvnW efMeef#ekeâe yeveevee nesiee~’ Fme efkeÛeej keâes Gvekeâer helveer 
meeefke$eeryeeF& ves ØelÙe#e keâj efoKeeÙee~8   
oefuele Skeb efheÚÌ[s keie& keâer efMe#ee:- 

ieg® Deewj efMe<Ùe kesâ DeelceerÙe mecyevOeeW mes nesves keeuee mebmkeâej nw~ GÛÛe ke<eer&Ùe efMe#ekeâeW ceW MetõeefleMetõeW 
kesâ Øeefle DeelceerÙelee ve nesves kesâ keâejCe pÙeesefleyee keâer OeejCee Leer efkeâ GvnW heÌ{eves kesâ efueS Fme heerefÌ[le keie& kesâ 
yeerÛe mes ner Gvekeâer peeefle kesâ efMe#ekeâ lesÙeej keâjvee pe™jer nw~ kes keânles Les efkeâ ‘yeÇeÿeCeeW keâer lejn legce efMe#ekeâ 
yevees, Gvekeâe mLeeve uees~ Ùes efMe#ekeâ efkeÅeeefLe&ÙeeW keâes kÙekemeeÙeeveg™he efMe#ee osves keeues nesves ÛeeefnS~ efkeâmeeveeW kesâ 
yeÛÛeeW keâes heÌ{eves keeuee efMe#ekeâ mkeÙeb neLe ceW nue hekeâÌ[keâj keâece keâjves keeuee nesvee DeekeMÙekeâ nw~ mewkeâÌ[eW 
ke<e& mes DeOÙeÙeve keâer hejcheje Devegkeâtue keeleekejCe Deewj ceeveefmekeâlee kesâ DeYeeke kesâ keâejCe ØeejcYe ceW Fve 
efkeÅeeefLe&Ùees kesâ efueS cetuÙeebkeâve kesâ nuekeâer keâmeewšer jKevee ÛeeefnS~ Fmekesâ Éeje efMe#ee kesâ mlej keâes Gvekesâ 
Deveg™he keâjves keâe megPeeke oskeâj GvneWves Skeâ Deueie Øekeâej kesâ Deej#eCe keâer Deesj mebkesâle efkeâÙee Lee~  

lelkeâeueerve DeefOekeâejer ceskeâeues keâe ceevevee Lee efkeâ ‘GÛÛe keie& keâes efMeef#ele keâjves hej efMe#ee efjmeles ngS 
Deheves Deehe efvecve keie& lekeâ hengBÛe peeÙesieer~’ pÙeesefleyee ves ceskeâeues kesâ Fme efmeæevle keâe meKle efkejesOe efkeâÙee~ meved 
1882 ceW efMe#ee ceW megOeej kesâ efueS yeveeÙes ieÙes nCšj keâceerMeve kesâ mevcegKe Deheveer yeele jKeles ngS pÙeesefleyee mes 
mechetCe& efMe#ee ke MegõeefleMetõeW ceW efMe#ee kesâ Øemeej, GmeceW Deeves keeueer keâef"veeFÙeeB ke Gvekesâ efvejekeâjCe kesâ efueS 
efkeâÙes peeves keeues GheeÙe yeÌ[er efveYeer&keâlee mes jKes Les~ Gmemes mhe<š neslee nw efkeâ efMe#ee kesâ efke<eÙe ceW Gvekeâe efÛebleve 
efkeâlevee cetueieeceer, ienje ke meke&mheMeer& Lee~9 

 

 
                                                             
6. ceeueleer, kesâ. Sve., 2010, m$eer efkeceMe&: YeejleerÙe heefjØes#Ùe, keeCeer ØekeâeMeve, veÙeer efouueer, he=0 34 
7. "WieÌ[er, oòeeshevle, 2025, [e@0 Decyes[keâj Deewj meeceeefpekeâ ›eâeefvle keâer Ùee$ee, ueeskeâefnle ØekeâeMeve, ueKeveT, he=0 34-35 
8. kener, he=0 36-37 
9. kener, he=0 36 
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3. efkeOekeeDeeW kesâ efueS DeeßeÙe:- 

ceeveke-ceeveke kesâ yeerÛe YesoYeeke ve jns Ùen Gvekeâe GösMÙe Lee~ Oeeefce&keâ meefn<Ceglee, ceevekeer Øeefle<"e Deewj 
ceevekeer meceevelee kesâ kes meceLe&keâ Les~ yeÇeÿeCeeW ves DeceevekeerÙelee keâe jkewÙee DeheveeÙee Lee~ osMe ceW efkeOekeeDeeW keâer 
oÙeveerÙe neuele Leer~ yeeue efkeOekeeDeeW keâer mebKÙee pÙeeoe LeeR~ kesâMecegC[ve keâjkesâ Iej keâer DevOesjer keâes"jer ceW keâneR 
keâesves ceW ogyekeâkeâj yew"ves kesâ efueS DeefYeMehle efkeOekee keâe oMe&ve lekeâ DeheMekegâve mecePee peelee Lee~ cebieue keâeÙe& 
ceW GvnW ØekesMe efveef<eæ Lee~ keâce GceÇ keâer Ùes yeeefuekeâeSb Gleveer efvejern LeeR efkeâ keâYeer-keâYeer GvnW ceeuetce Leer veneR 
efkeâ keäÙeeW GvnW Fme lejn heerefÌ[le efkeâÙee peelee nw~ efkeOekeeDeeW kesâ meeLe efkeâÙes peeves keeues heMeg mes Yeer yeolej 
kÙekenej keâer Deesj GvneWves OÙeeve Deekeâef<e&le efkeâÙee Deewj Gvekeâer neuele megOeejves kesâ efueS Yejmekeâ keâesefMeMe keâer~ 
iejerye yeÇeÿeCeer efkeOekee keâeMeeryeeF& keâe GoenjCe GvneWves efoÙee nw~ Deheves KeÛe&s mes efkeOekeeDeeW kesâ efueS GvneWves 
Deeßece Keesues~ meòee mes GvneWves efkeOekeeDeeW keâer efmLeefle megOeejves kesâ efueS Deheerue keâer ‘‘efve<keâ<e&le: ceQ Deb«espeer 
Meemeve mes Ùen efvekesove keâjlee ntB efkeâ kewefokeâ Oeeefce&keâ keâ"esj efkeOeeve mes Fve efkeOekeeDeeW keâes cegòeâ keâjeÙes~ FmeefueS 
ceQ Ùen DevegjesOe keâjlee ntB efkeâ efkeâmeer Yeer veeF& keâes Fve DeYeeieer yeÇeÿeCeer efkeOekeeDeeW keâe cegC[ve keâjves keâer Devegceefle 
ve nes~ kewefokeâ jerefle-efjkeepe keâe he#eheele Fmemes mkeleŠ efmeæ nw efkeâ Deiej efkeOekeeDeeW keâes hegveefke&keen keâe DeefOekeâej 
veneR nw lees efkeOegjeW keâes Ùen DeefOekeâej keäÙeeW nw,’’ Deiej efkeOegjeW keâes Ùen DeefOekeâej efoÙee peelee nw lees DemeneÙe 
efkeOekeeDeeW keâes Yeer hegveefke&keen keâe DeefOekeâej DeefvekeeÙe& ™he mes efoÙee peeS~ FmeceW keâesF& mevosn veneR nw efkeâ mkeeLeer& 
Deewj Oetle& efkeâmce kesâ keâevetve efvecee&leeDeebs ves ner Meem$e ceW efm$eÙeeW kesâ efueS DevÙeeÙeer Deewj Deleeefke&âkeâ efkeOeeve jÛes 
nQ~ mejkeâej kesâ mecePe GvneWves Øemleeke jKee efkeâ GVeerme ke<e& mes keâce GceÇ kesâ Ùegkekeâ Deewj iÙeejn ke<e& mes keâce GceÇ 
keâer Ùegkeleer keâes efkekeen keâer Devegceefle ve oer peeS, Skeâ yeÇeÿeCe efkeOekee kesâ heg$e keâes GvneWves ieeso efueÙee Lee~ keneR 
heg$e ÙeMeòeâ Deeies Ûeuekeâj [e@keäšj yevee~10  

1855 ceW F&ÕejÛebõ efkeÅeemeeiej ves efnbot efkeOekeeDeeW kesâ hegveefke&keen keâe meceLe&ve keâjves keeuee Skeâ hegmlekeâ 
efueKeer~ ceneje<š^ ceW efkeOekee-efkekeen kesâ efueS Deeboesueve Ûeueeves keeueeW ceW pÙeeseflejeke hegâues, [e@0 Yeb[ejkeâj, mej 
veejeÙeCe Ûeboeyejkeâj, ieesheeue ieCesMe Deeiejkeâj, Ùe.je. jevee[s, cenef<e& keâke&s Deeefo ØecegKe Les~ heâtues obheefòe Éeje 
mLeeefhele Fme mkeâtue keâer Skeâ efkeMes<elee Ùen Leer efkeâ Ùen kesâkeue efvecve keie& keâer ueÌ[efkeâÙeeW kesâ efueS veneR Lee, 
yeefukeâ yeÇeÿeCe Deewj DevÙe GÛÛe keie& keâer ueÌ[efkeâÙeeW ves Yeer FmeceW ØekesMe efueÙee~ meceepe kesâ Yeejer efkejesOe kesâ 
yeekepeto heâtues obheefòe ves Dehevee keâeÙe& peejer jKee~ meveeleveer efkeÛeejOeeje kesâ ueesieeW ves m$eer-efMe#ee Deewj Fme mkeâtue 
keâe keâÌ[e efkejesOe efkeâÙee~11 

efkehejerle heefjefmLeefle ceW meeefke$eeryeeF& keâe Fme keâoj keâoce G"evee ceecetueer yeele veneR Leer~ ‘‘pÙeesefleyee ves 
m$eer meceevelee keâes iegnej ueieeves keeueer veÙeer efkekeen efkeefOe yeveeÙeer Leer~ yeeue efkekeen kesâ efkejesOeer lees kes Les ner, 
uesefkeâve efyevee keâvÙee keâer mecheefòe kesâ efkekeen ve jÛeves kesâ he#e ceW Yeer Les~ kes Ûeenles Les efkeâ efkekeen efkeefOe ceW heg®<e 
ØeOeeve mebmke=âefle kesâ meceLe&keâ Deewj m$eer keâer iegueeceefiejer efmeæ keâjves keeues efpeleves ceb$e nQ, kes meejs efvekeâeue efoÙes 
peeSb~ GvneWves Ssmes ceje"er ceb$eeW keâer jÛevee keâer, efpevnW kej-keOet Deemeeveer mes mecePe mekesâ~’’ yeÇeÿeCe-heC[e-
hegjesefnleeW ves Deheves mkeeLe& keâes kesâvõ ceW jKekeâj Oece& keâer kÙeeKÙee keâer Leer~ Gvekesâ efKeueeheâ pÙeesefleyee keâer meMeòeâ 
DeekeeÌpe YeÙeefiejer ceW megveeÙeer osleer nw~ Fme jÛevee keâer Øemleekevee ceW pÙeesefleyee ves efkemleej mes meceepe yeÇeÿeCeeW Éeje 

                                                             
10. ceeueleer, kesâ. Sce., 2010, m$eer efkeceMe&: YeejleerÙe heefjØes#Ùe, keeCeer ØekeâeMeve, veÙeer efouueer, he=0 33-34 
11. ›eâebeflepÙeesefle meeefke$eeryeeF& hegâues, ceneje<š^ jepÙe meeefnlÙe Skeb mebmke=âefle ceb[ue, he=0 24 
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heerefÌ[le MetõeefleMetõeW keâer oÙeveerÙe efmLeefle efkeÛeej efkeâÙee nw~ oef#eCeer Decesefjkeâe Deewj DeefØeâkeâe ceW meòee Deewj 
iegueeceeW kesâ Øeefle keâer peeves keeueer ›eâtjleeDeeW, keemleefkekeâ efÛe$e Øemlegle efkeâÙee nw~12   

Úesšer DeeÙeg ceW efkeOekee nesves hej Gmekeâes efkeõthe Gmekesâ Mes<e peerkeve keâes vejkeâ yevee osvee yeele Leer~ FmeceW mes 
Deveskeâ efkeOekee ceefnueeSb Deheves ner heefjkeej kesâ heg®<eeW keâer heeMeJeer keemevee keâe efMekeâej nesleer nw Deewj Gmes YeÇtCe 
nlÙee keâe heeueve keâjvee heÌ[lee nw~ efkeOekee kesâ hegveefke&keen keâe ØeÙelve efke<CegMeem$eer uebheš keâer meneÙelee mes 1840 
ceW Meg™ ngDee~ Deeies Ûeuekeâj 24 pegueeF&, 1856 keâes efkeOekee efkekeen kesâ efueS keâevetve yevee~ Fme meyekeâes 
pÙeesefleyee keâe meef›eâÙe meceLe&ve Lee~ yeeo kesâ oMekeâ ceW GvneWves MesCekeer peeefle keâer Skeâ efkeOekee keâe Skeâ efkeOegj mes 
efkekeen keâjkeeÙee~ Fmemes DeefOekeâ mekeâejelcekeâ Yetefcekeâe uesles ngS 1863 ceW Deheves ner Iej ceW ‘yeeuenlÙee 
ØeefleyevOekeâ ie=n’ veece mes yeeuemebieesheve kesâvõ keâer mLeehevee keâer~ efkeMes<ekeâj yeÇeÿeCe meceepe keâer efkeOekeeDeeW keâes 
DeØeefle…e mes cegefòeâ efoueeves kesâ GösMÙe mes meeefke$eeryeeF& kesâ menÙeesie mes keâF& ke<eeX lekeâ Fmes ÛeueeÙee~13 
4. melÙeMeesOekeâ meceepe: 

pÙeesefleyee ves Deveskeâ ke<eeX lekeâ menkeâeefjÙeeW kesâ meeLe kÙeefòeâiele ™he mes keâeÙe& efkeâÙee, hejvleg Deheves heMÛeeled 
keâeÙe& keâes mLeeefÙelke osves kesâ efueS Gvnesves 24 efmelecyej 1883 keâes ‘melÙeMeesOekeâ meceepe’ keâer mLeehevee keâe 
GösMÙe pevepeeie=efle Éeje ceeveefmekeâlee ceW yeoueeke leLee DevÙeeÙe ke Mees<eCe keâe Øeeflekeâej keâjvee Lee~ FmeerefueS 
Gvekesâ keâeÙe& kesâ oes Yeeie Les-Skeâ MegõeefleMetõ Meesef<ele keie& keâes Gmekesâ ceevekeerÙe DeefOekeâejeW keâer peevekeâejer oskeâj 
meeceeefpekeâ ke Oeeefce&keâ oemelee mes cegòeâ keâjvee leLee otmeje mekeeËieerCe Mees<eCe kesâ ceeOÙece yeves yeÇeÿeCe keie& kesâ 
Ûebiegue mes GvnW cegòeâ keâjevee~ ‘yeÇÿe meceepe’ ke ØeeLe&vee meceepe kesâ Deefmlelke ceW jnles ngS Yeer ‘melÙeMeesOekeâ 
meceepe’ keâer mLeehevee kesâ heerÚs pÙeesefleyee kesâ peerkeve keâeÙe& Deewj lelkeekeOeeve keâe ienje mecyevOe Lee~ yeÇÿe meceepe 
Deewj ØeeLe&vee meceepe keâe keâeÙe& GÛÛe keie& lekeâ ceÙee&efole jne~ ken meeceevÙe yengpeve meceepe kesâ mlej lekeâ veneR 
Gleje~ Gvekeâer Yee<ee Yeer yengpeve meceepe keâer veneR Leer~ 14  GvneWves ØelÙe#e keâeÙe& keâer Âef<š mes pe™jlecebo 
efkeÅeeefLe&ÙeeW keâes Úe$eke=efòe, efveyevOe mheæe& keâe DeeÙeespeve keòeâ=lke mheOee&, ØeÛeejeLe& Yee<eCe, heefC[leeW kesâ efyevee 
melÙeMeesOekeâ meceepe keâer Oeeefce&keâ efkeefOe pewmes Deveskeâ Ghe›eâce Ûeueekeâj ØelÙe#e ke=âefle Éeje Dehevee efkeÛeej meceepe 
lekeâ hengBÛeeves keâe keâeÙe& efkeâÙee~15 

pÙeesefleyee Éeje mLeeefhele ‘melÙeMeesOekeâ meceepe’ 1873 keâe cenlke meeefke$eeryeeF& ves efkeâÙee~ pÙeesefleyee kesâ 
DeOetjs keâeÙeeX keâes mecYeeueves ceW Yeeie ueskeâj meceepe keâes peeie=le efkeâÙee~ GvneWves meYee meccesueveeW ceW Yeeie ueskeâj 
meceepe keâes peeie=le efkeâÙee~ pÙeesefleyee kesâ keâoce-keâoce keâer meeLeer meeefke$eeryeeF& ves cejles oce lekeâ Deheves ieg™ Deewj 
heefle Éeje Øekeefle&le megOeej keâeÙeeX ceW ueieer jner~  

 
5.  meeefnlÙe me=peve: 

meeefye$eeryeeF& Éeje efueKee ieÙee ieÅe Skeb heÅe ves meeefnlÙe ÙeÅeefhe keâce GheueyOe nw, hej efpelevee GheueyOelee 
nw ken Gvekesâ Deevleefjkeâ %eeve keâe ohe&Ce nw~ GvnW DeeOegefvekeâ ceje"er keâekÙe keâe De«eotle ceevee peelee nw~ keâkeefÙe$eer 
kesâ ™he ceW meeefke$eeryeeF& hegâues ves oes keâekÙe hegmlekesâb efueKeer- 

                                                             
12. ceeueleer, kesâ. Sve., 2010, m$eer efkeceMe&: YeejleerÙe heefjØes#e, keeCeer ØekeâeMeve, veÙeer efouueer, he=0 34-35 
13. "WieÌ[er oòeeshevle, 2025, [e@0 Decyes[keâj Deewj meeceeefpekeâ ›eâeefvle keâer Ùee$ee, ueeskeâefnle ØekeâeMeve ueKeveT, he=0 34-35 
14. kener, he=0 51 
15. kener, he=0 52 
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1. keâekÙe hegâues, 1854 

2. yeekevekeâMeer megyeesOejlveekeâj, 1892 

1. keâekÙe hegâues:- Ùen Gvekeâe henuee keâekÙe meb«en nw, efpemes GvneWves cee$e 23 ke<e& keâer GceÇ ceW efueKee 
Lee~ FmeceW GvneWves Oece&, Oeeefce&keâ heeKeb[ Deewj meeceeefpekeâ kegâjerefleÙeeW hej leerKee Øenej efkeâÙee nw~  

2. yeekevekeâMeer megyeesOe jlveekeâj:- Ùen meeefke$eeryeeF& keâe otmeje keâekÙe meb«en nw~ FmeceW GvneWves Meesef<eleeW 
Deewj heerefÌ[leebs keâes efMe#ee Øeehle keâjves Deewj DeelceefveYe&j yeveves kesâ efueS Øesefjle efkeâÙee~  

DevÙe jÛeveeSb Deewj he$e :-    

FvneWves Deheves heefle pÙeesefleyee hegâues kesâ Yee<eCeeW keâe mebheeove Yeer efkeâÙee Lee~ (1856) Fmekesâ Deueekee 
Fvekesâ efueKes he$e Deewj uesKe Yeer ØekeâeefMele ngS pees Gvekesâ ›eâeefvlekeâejer efkeÛeejeW keâes oMee&les nQ~  

meeefke$eeryeeF& hegâues keâe kÙeefòeâlke kesâkeue Skeâ Ssefleneefmekeâ GheueefyOe veneR, yeefukeâ Skeâ ienve oeMe&efvekeâ 
Âef<š keâe Øeleerkeâ nw~ Gvekesâ peerkeve Deewj keâeÙe& keâes Ùeefo kÙekeefmLele Deewj oeMe&efvekeâ ™he ceW mecePes lees Ùen kesâkeue 
efMe#ee keâe DeejbYe veneR, yeefukeâ ceeveke cegefòeâ kesâ Deevoesueve keâe met$eheele nw~ meceepe kesâ Ghesef#ele kebefÛele Deewj 
efkeMes<eleŠ m$eer keie& kesâ Øeefle Deheveer mebhetCe& Ûeslevee keâes meceefhe&le keâjves keeueer meeefke$eeryeeF& hegâues ves Yeejle ceW veejer 
efMe#ee keâe Ssmee oerhe Øeppkeefuele efkeâÙee, efpemeves De%eeve Deewj Demeceevelee kesâ DebOekeâej keâes Ûegveewleer oer~ Gvekeâer 
Âef<š ceW efMe#ee kesâkeue De#ej %eeve veneR, yeefukeâ ceeveke kesâ Yeerlej efÚheer Ûeslevee keâes peeie=le keâjves keâer Øeef›eâÙee nw~ 
GvneWves Ùen efmeæ efkeâÙee efkeâ peye m$eer efMeef#ele nesleer nw, lees ken ve kesâkeue mkeÙeb keâes yeefukeâ hetjs meceepe keâes veF& 
efoMee osleer nw~ Fme Øekeâej Gvekeâe keâeÙe& Skeâ meeceeefpekeâ ›eâebefle kesâ meeLe-meeLe Skeâ oeMe&efvekeâ mebosMe Yeer oslee nw- 
efkeâ %eeve ner cegefòeâ keâe heLe nw Deewj efMe#ee kesâ ceeOÙece mes ner ceveg<Ùe Deheves Deefmlelke keâe keemleefkekeâ yeesOe Øeehle 
keâj mekeâlee nw~ 

meboYe& «evLe metÛeer 
1. Hes nWie[er, ovleesheble, 2024, [e@0 Decyes[keâj Deewj meeceeefpekeâ ›eâeefvle keâer Ùee$ee, ueeskeâefnle ØekeâeMeve, ueKeveT 
2. ceeueleer, kesâ. Sce., 2010, Œeer efJeceMe& : YeejleerÙe heefjØes#Ùe, JeeCeer ØekeâeMeve, veF& efouueer~  
3. ceeueer, Sce0 peer0, 2011, ›eâebefle pÙeesefle meeefJe$eer yeeF& hegâues; metÛevee Deewj ØemeejCe ceb$eeueÙe, Yeejle mejkeâej~  
4. kegâceejer, megMeeruee, 2022, meeceeefpekeâ ›eâebefle keâer Jeenkeâ, meeefJe$eer yeeF& hegâues, ØeYeele ØekeâeMeve, efouueer~ 
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pewve pÙeesefle<e hejbheje ceW GheueyOe ke=ef<š efke%eeve keâe YeejleerÙe ke=ef<š 
efke%eeve hej ØeYeeke : Skeâ Meem$eerÙe meceeueesÛevee 

Øees. ([e@.) GceeMebkeâj 
DeeÛeeÙe&, mebmke=âle efkeYeeie, 

efouueer efkeÕeefkeÅeeueÙe, efouueer-110007 
DeCegmebkesâle - umashankarkaswan@gmail.com 

[e@. jepeerke jbpeve 
meneÙekeâ DeeÛeeÙe&, mebmke=âle efkeYeeie, 

efouueer efkeÕeefkeÅeeueÙe, efouueer-110007 

meejebMe- YeejleerÙe ke=ef<š-efke%eeve keâer hejcheje yengDeeÙeeceer Deewj yeng-oMe&veelcekeâ jner nw, efpemeceW kewefokeâ, 
heewjeefCekeâ, yeewæ Skeb pewve yeewefækeâ hejchejeDeeW keâe cenlkehetCe& Ùeesieoeve heefjueef#ele neslee nw~ Øemlegle MeesOe keâe 
GösMÙe pewve pÙeesefle<e hejcheje ceW efveefnle ke=ef<š-efke%eeve mecyevOeer DekeOeejCeeDeeW keâe efkeMues<eCe keâjles ngS Ùen 
mhe<š keâjvee nw efkeâ efkeâme Øekeâej Fve efmeæevleeW ves YeejleerÙe ke=ef<š-efke%eeve keâer mece«e mebjÛevee Deewj oerIe&keâeefuekeâ 
hetkee&vegceeve heæefleÙeeW keâes ØeYeeefkele efkeâÙee~ pewve pÙeesefle<e ceW ke=ef<š keâes kesâkeue Yeeweflekeâ Øeef›eâÙee kesâ ™he ceW ve 
osKekeâj Gmes peerke-peieled, keâce&-efmeæevle Deewj Øeke=âefle kesâ heejmheefjkeâ meblegueve mes peesÌ[keâj osKee ieÙee nw~ MeesOe 
ceW Ùen Øeefleheeefole efkeâÙee ieÙee nw efkeâ pewve hejcheje Éeje efkekeâefmele oerIe&keâeefuekeâ mebkesâlekeâ pewmes $e+legÛe›eâ, 
DeekeâeMeerÙe heefjkele&veeW keâe ›eâefcekeâ DeOÙeÙeve Deewj heÙee&kejCeerÙe ue#eCe YeejleerÙe mebefnlee pÙeesefle<e keâer ke=ef<š-
hetkee&vegceeve heæefle kesâ efkekeâeme ceW meneÙekeâ efmeæ ngS~ YeejleerÙe %eeve hejbheje keâer Ùen DecetuÙe %eeve-efveefOe 
Yeõyeeng mebefnlee, ye=nled mebefnlee, ye=nmheefle mebefnlee, keefme… mebefnlee, veejo mebefnlee, pÙeesefleefke&oeYejCeced, 
ye=nöwke%ejÀeveced, ye=nppÙeesefle<emeej, Yegkeve-oerhekeâ meÂMe «evLeeW ceW megjef#ele nw~  Fme meceeueesÛeveelcekeâ DeOÙeÙeve 
kesâ ceeOÙece mes Ùen efve<keâ<e& Øemlegle efkeâÙee ieÙee nw efkeâ pewve pÙeesefle<e hejcheje ves YeejleerÙe ke=ef<š-efke%eeve keâes 
kesâkeue Yeefke<ÙekeeCeer kesâbefõle ve jKekeâj Gmes Øeke=âefle-mebkesoveMeerue, DevegYekepevÙe leLee veweflekeâ Ûeslevee mes Ùegòeâ 
kew%eeefvekeâ Âef<škeâesCe Øeoeve efkeâÙee~ YeejleerÙe pÙeesefle<eMeem$e keâer mebefnlee hejcheje ceW ke=ef<š-efke%eeve Skeâ DelÙevle 
cenòkehetCe& Skeb kÙeekeneefjkeâ DevegMeemeve kesâ ™he ceW efkekeâefmele ngDee nw, efpemekeâe meerOee mecyevOe ke=âef<e, meeceeefpekeâ 
mLeeefÙelke Deewj DeeefLe&keâ mebjÛevee mes jne nw~ 

Meyo kegâÀeer- pewve pÙeesefle<e, ke=ef<š-efke%eeve, mebefnlee mkeâbOe, cesIeieYe&OeejCe, Øemeke, $e+legÛe›eâ, 
heÙee&kejCeerÙe Ûeslevee, ceewmece-hetkee&vegceeve, ieYe&œeeke~ 

kewefokeâ meYÙelee keâer mebjÛevee ceW Ùe%e kesâvõerÙe meebmke=âeflekeâ Skeb Oeeefce&keâ Deveg…eve kesâ ™he ceW Øeefleef…le Les~ 
Ùe%eerÙe keâce&keâeC[eW keâe efve<heeove efveefMÛele $e+leg, efkeefMe<š efleefLe leLee GheÙegòeâ keâeueekeefOe hej ner mecYeke Lee, 
heâueleŠ keâeue-efveOee&jCe keâer mešerkeâ ØeCeeueer keâer DeekeMÙekeâlee mkeeYeeefkekeâ ™he mes GlheVe ngF&~ Fmeer yeewefækeâ 
DeekeMÙekeâlee keâer hetefle& kesâ heefjCeecemke™he kesoe” meeefnlÙe ceW pÙeesefle<e keâe GÆke ngDee~1 ØeejefcYekeâ DekemLee ceW 
Ùen Meem$e cegKÙeleŠ keâeueefkeOeeve Meem$e kesâ ™he ceW ØeÙegòeâ neslee Lee, efpemeceW keâuee, Ieefškeâe, cegntle&, $e+leg, 
DeÙeve, ve#e$e Skeb mebkelmej Deeefo keâeue-ceevekeâeW keâe ›eâceyeæ efkekesÛeve ner Fmekeâe ØeOeeve GösMÙe Lee~ keâeueevlej 
ceW, efvejvlej Øekeeefnle nesles keâeueyeesOe kesâ meeLe-meeLe Fme Meem$e kesâ keâeÙe&#es$e ceW Yeer iegCeelcekeâ efkemleej ngDee~ 
kesâkeue keâeue-ieCevee lekeâ meerefcele ve jnkeâj pÙeesefle<eMeem$e ceW efkeefYeVe keâeueKeC[eW kesâ MegYeeMegYe ØeYeekeeW hej Yeer 

                                                             
1. DeehemlecyeOeceËmet$e; 2/4/11 
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efkemle=le efÛevleve DeejcYe ngDee~ «eneW, ve#e$eeW Deewj jeefMeÙeeW kesâ met#ce Skeb oerIe&keâeefuekeâ efvejer#eCe kesâ ceeOÙece mes 
ØeeÛeerve $e+ef<eÙeeW ves Ùen Øeefleheeefole efkeâÙee efkeâ metÙe&, Ûevõ leLee DevÙe KeieesueerÙe efheC[ ve kesâkeue kÙeefòeâiele 
peerkeve, Deefheleg meeceeefpekeâ Skeb je<š^erÙe mebjÛeveeDeeW keâes Yeer ØeYeeefkele keâjles nQ~ YeejleerÙe mebmke=âefle keâe efkekeâeme 
cetueleŠ ke=âef<e-DeeOeeefjle meeceeefpekeâ kÙekemLee kesâ Yeerlej ngDee nw~ pÙeesefle<eMeem$eerÙe ØeeÛeerve «evLeeW ceW Yeer 
ke=âef<eMeem$e keâer cenòee keâes mkeerkeâej efkeâÙee ieÙee nw Deewj keâne ieÙee nw- ‘ØekeâerCe& kesâ ke=â<eercetues meke&$e ØeeefCeveeb 
mecee~ ke=â<ÙeeYeekesve mechelmÙeeled lemceelmecØeejYesled ke=âef<eced~~’ 2  DeLee&led ke=âef<ekeâeÙe& hetCe&™hesCe ke=ef<š hej ner 
DeeOeeefjle nw, DeleŠ ke=â<ekeâeW keâes ke=ef<š mebyebOeer %eeve nesvee DelÙevle DeefvekeeÙe& nw~ Fmeer meboYe& ceW pÙeesefle<eMeem$e keâer 
mebefnlee mkeâvOe 3  ceW ke<ee&, Yetkeâche, yeeÌ{, Gukeâeheele, DeeBOeer, kegânemee Skeb keeÙegceC[ueerÙe heefjkele&veeW hej ienve 
efkekesÛeve GheueyOe neslee nw~  
MeesOe kesâ GösMÙe Skeb MeesOe-heæefòe 

Fme MeesOe-keâeÙe& kesâ GösMÙeeW ceW cegKÙe™he mes pewve pÙeesefle<e hejcheje ceW ke=ef<š-efke%eeve keâer DekeOeejCeelcekeâ 
mebjÛevee keâe efkeMues<eCe Yeõyeeng-mebefnlee, cesIecenesoÙe, pewve pÙeesefle<e, Yegkeve oerhekeâ leLee DevÙe «ebLeeW ceW 
Øeefleheeefole cesIeieYe&-efmeæevleeW keâe DeOÙeÙeve, pewve Skeb kewefokeâ hejcheje kesâ ke=ef<š-efke%eeve efke<eÙekeâ oskeÙeesie leLee 
cegefvemebkeâuhe kesâ efmeæebleeW 4 kesâ ceOÙe legueveelcekeâ meceeueesÛevee Deewj YeejleerÙe ke=ef<š-efke%eeve ceW pewve hejcheje kesâ 
Ùeesieoeve keâe cetuÙeebkeâve meefcceefuele nQ~ Ùen MeesOe hetCe&leŠ hee"eOeeefjle (textual) Skeb legueveelcekeâ 
(comparative) heæefle hej DeeOeeefjle nw~ ØeeLeefcekeâ œeesle kesâ ™he ceW Yeõyeeng-mebefnlee, ye=nlmebefnlee Skeb DevÙe 
cetue «evLeeW keâe ner GheÙeesie efkeâÙee ieÙee nw, peyeefkeâ efÉleerÙekeâ œeesleeW ceW DeeOegefvekeâ pÙeesefle<e Skeb Fefleneme-uesKeve 
meefcceefuele nQ~ mebmke=âle MueeskeâeW keâe mevoYee&lcekeâ efkeMues<eCe keâjles ngS efve<keâ<e& Øemlegle efkeâS ieS nQ~ 

pÙeesefle<eMeem$e keâer mebefnlee hejcheje ceW YeejleerÙe ke=ef<š-efke%eeve keâer DekeOeejCee 

YeejleerÙe %eeve-hejcheje ceW ke=ef<š keâes kesâkeue Yeeweflekeâ Øeeke=âeflekeâ Øeef›eâÙee kesâ ™he ceW veneR, Deefheleg owke, 
keâeue, ve#e$e, keeÙeg Deewj hebÛeceneYetleeW kesâ meceefvkele heefjCeece kesâ ™he ceW osKee ieÙee nw~ kewefokeâ keâeue mes ner 
ke=âef<e, Ùe%e5, meeceeefpekeâ kÙekemLee leLee jepÙe keâer mece=efæ ØelÙe#e ™he mes ke<ee& hej efveYe&j jner nw~ Fmeer keâejCe 
ke=ef<š-efke%eeve YeejleerÙe pÙeesefle<eMeem$e kesâ mebefnlee-mkeâvOe keâe Skeâ kesâvõerÙe efke<eÙe yevekeâj efkekeâefmele ngDee~ 

mebefnlee hejcheje ceW ke=ef<š keâes efveÙele efveÙeceeW mes mebÛeeefuele Øeeke=âeflekeâ-owkeer Øeef›eâÙee ceeveles ngS Gmekesâ 
oerIe&keâeefuekeâ Skeb ceOÙekeâeefuekeâ hetkee&vegceeve keâer efkeefOeÙeeB efkekeâefmele keâer ieFË, pees DeeOegefvekeâ Deuhekeâeefuekeâ 
ceewmece-hetkee&vegceeveeW mes efYeVe Âef<škeâesCe Øemlegle keâjleer nQ~ pÙeesefle<eMeem$e keâer ef$eefkeOe MeeKeeDeeW heâefuele, ieefCele 
Deewj mebefnlee ceW mes mebefnlee mkeâvOe keâes Øeeke=âeflekeâ IešveeDeeW kesâ DeOÙeÙeve keâe DeeOeej ceevee ieÙee nw~ FmeceW ke=ef<š, 
cesIeieYe&, Yetkeâche, Gukeâe, Oetcekesâleg, keeÙeg-Øekeen Deewj $e+leg-heefjkele&ve pewmes efke<eÙeeW keâe met#ce efkekesÛeve efceuelee 
nw~ cesIeeW kesâ Ûelegefke&Oe YesoeW–Deekeòe&, mebkeòe&, heg<keâj leLee õesCe keâe GuuesKe cenef<e& hejeMej ves efkeâÙee nw~ 6  Fve 
Ûelegefke&Oe cesIeesb keâe heâue yeleeles ngS keâne ieÙee nw efkeâ heg<keâj cesIe mes DelÙeuhe, Deekele& cesIe mes meerefcele #es$e ceW, 
mebkeòe& cesIe mes mechetCe& he=efLekeer hej leLee õesCe cesIe mes DelÙeefOekeâ ke=ef<š nesleer nw~ kejenefceefnj keâer ye=nlmebefnlee Fme 
hejcheje keâe ØeefleefveefOe «evLe nw, efpemeceW cesIeieYe&-ue#eCe, ieYe&keâeue, Øemekekeâeue Deewj ke=ef<š-heâue keâe ›eâceyeæ 

                                                             
2.  ye=nmheefle mebefnlee, 28/3 
3. peelekeâmeejoerhe; 1/5 
4. keâeMÙeheerÙeke=âef<eheæefle; 4/178 
5. ‘...hepe&vÙeeoVemebYekeced~’ memÙekesoŠ; 8/1 
6. ke=âef<ehejeMejŠ; 24-25 
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efkeMues<eCe efkeâÙee ieÙee nw~ ÙeneB ke=ef<š keâes kesâkeue leelkeâeefuekeâ Iešvee ve ceevekeâj oerIe&keâeefuekeâ Øeke=âefle-Ûe›eâ kesâ 
™he ceW mecePee ieÙee nw~ 
pewve ke=ef<š-efke%eeve Deewj Yeõyeeng-mebefnlee 

ØeeÛeerve YeejleerÙe pÙeesefle<e hejcheje ceW ke=ef<š-hetkee&vegceeve keâer mecemÙee kesâ meceeOeeve nsleg peneB mebefnlee 
mkeâvOe kesâ DeeÛeeÙeeX ves iecYeerj efÛevleve Øemlegle efkeâÙee, keneR pewve pÙeesefle<e meeefnlÙe ves Yeer Fme #es$e ceW 
GuuesKeveerÙe mewæeefvlekeâ Ùeesieoeve Øeoeve efkeâÙee nw~ pewve pÙeesefle<e hejcheje keâe Skeâ DelÙevle cenòkehetCe& «evLe 
Yeõyeeng mebefnlee  Fme mevoYe& ceW efkeMes<e ™he mes GuuesKeveerÙe nw, efpemeceW oerIe&keâeefuekeâ ke<ee&-hetkee&vegceeve keâer 
Øeef›eâÙee keâe megkÙekeefmLele Deewj kew%eeefvekeâ efkekesÛeve Øeehle neslee nw~ Fme «evLe ceW ke=ef<š-efveCe&Ùe keâer mekee&efOekeâ 
cenòkehetCe& heæefle kesâ ™he ceW cesIeieYe&OeejCe keâeue kesâ met#ce efkeMues<eCe keâes Øemlegle efkeâÙee ieÙee nw~ Fme heæefle kesâ 
Devegmeej DeekeâeMe ceW efkekeâefmele nes jns cesIeeW keâer Deevleefjkeâ Skeb yee¢e DekemLeeDeeW keâe ienve efvejer#eCe keâj ke<ee& 
keâer mecYeekevee keâe efveOee&jCe efkeâÙee peelee nw~ «evLe ceW mhe<š efkeâÙee ieÙee nw efkeâ cesIeieYe& kesâ ue#eCeeW keâe hejer#eCe 
leYeer efkeÕemeveerÙe neslee nw, peye owke%e heg®<e efvejvlej, meekeOeeve leLee Skeâe«e efÛeòe mes efove-jele Fme Øeef›eâÙee ceW 
mebueive jns~ Ssmes efkeÉeve owke%eeW keâer keeCeer keâes cesIeieefCele kesâ #es$e ceW cegefveÙeeW kesâ meceeve DeÛetkeâ ceevee ieÙee nw 
ÙeneB Gvekeâer Yeefke<ÙekeeefCeÙeeW keâes efceLÙee nesves keâer mecYeekevee mes hejs yeleeÙee ieÙee nw~7 cesIeieYe&ue#eCe kesâ efvejer#eCe 
keâe DeejcYe efkeâme keâeue mes efkeâÙee peeS, Ùen ØeMve Yeer «evLe ceW DelÙevle mhe<šlee kesâ meeLe efve™efhele efkeâÙee ieÙee 
nw~ Yeõyeeng mebefnlee kesâ Devegmeej ceeie&Meer<e& ceeme keâer DeceekemÙee, peye Ûevõcee pÙes…e Ùee cetue ve#e$e ceW efmLele 
nes, DeLekee ceeie&Meer<e& Megkeäue Øeefleheoe keâes peye Ûevõcee hetkee&<eeÌ{e ve#e$e ceW nes, Gme meceÙe mes cesIeieYe& kesâ mebkesâleeW 
keâe met#ce Dekeueeskeâve DeejcYe keâjvee ÛeeefnS~8 GuuesKeveerÙe leLÙe Ùen nw efkeâ Ùen efmeæevle kejenefceefnjeÛeeÙe& kesâ 
ye=nlmebefnlee ceW Øeefleheeefole cesIeieYe&ue#eCe keâer DekeOeejCee mes DelÙevle meecÙe jKelee nw9, efpememes Ùen mhe<š neslee 
nw efkeâ pewve Deewj kewefokeâ pÙeesefle<e hejchejeDeeW kesâ ceOÙe Fme efke<eÙe ceW Skeâ meePee yeewefækeâ DeeOeej efkeÅeceeve jne 
nw~  

pewve pÙeesefle<e hejcheje ceW cesIeieYe&OeejCe Skeb ke=ef<š-efke%eeve keâe efkekesÛeve DelÙevle kÙekeefmLele Deewj met#ce 
™he ceW GheueyOe nw~ Fme hejcheje ceW cesIeieYe& kesâ mke™he, Gmekesâ keâeue, efoMee, ve#e$e, keCe& leLee ieefleMeerue 
ue#eCeeW kesâ DeeOeej hej ke<ee& keâer cee$ee Deewj iegCe keâe Deekeâueve efkeâÙee ieÙee nw~ Yeõyeeng mebefnlee kesâ Devegmeej, 
cesIeieYe&OeejCe keâe keâeue Ùeefo keâeefòe&keâ, heew<e, Ûew$e, kewMeeKe, ßeekeCe DeLekee DeeefÕeve ceeme ceW Ieefšle nes, lees Gmes 
meeceevÙeleŠ MegYe ceevee ieÙee nw10 leLee Gmemes ØeÛegj Deewj efnlekeâejer ke=ef<š keâer mecYeekevee kÙeòeâ keâer ieF& nw~ kewefokeâ 
ke=ef<š efke%eeve keâer hejbheje ceW cesIeieYe& Oeejkeâ ve#e$eeW mes mecyebefOele efmeæeble Øeehle nesles nQ~ 11  Fmeer Øekeâej pewve 
hejbheje ceW Yeer heg<Ùe, nmle, DeefYeefpeled, Deeõe&, DeeMues<ee, pÙes…e Skeb cetue ve#e$eeW ceW mecheVe cesIeieYe& keâes Gòece 
peueke=ef<š keâe metÛekeâ ceevee ieÙee nw, peyeefkeâ mkeeleer, DevegjeOee, ßekeCe Deewj MeleefYe<ee ve#e$eeW ceW efmLele ieYe& mes 
efkeMes<e ™he mes ØeÛegj ke<ee& nesves keâe mebkesâle efceuelee nw~ 12  keneR keâeefle&keâ ceeme ceW iepe&vee keâjves keeues cesIe Ûeej 
ceeme lekeâ ke<e&Ce keâjles nQ, Ssmee DeeÛeeÙeeX keâe keâLeve nw~13 efoMeeiele Âef<š mes, hetke&, Gòej leLee F&Meeve keâesCe ceW 

                                                             
7. ye=nled mebefnlee; 21/3 
8. Yeõyeeng mebefnlee; 12/2 
9. ye=nled mebefnlee; 21/6 
10. Yeõyeeng mebefnlee; 14/14 
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12. Yeõyeeng mebefnlee; 12/18 
13. cesIeceeuee, 1/18 
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efmLele cesIeieYeeX keâes ke<ee&-meceLe&keâ ceevee ieÙee nw~ keeÙekÙe keâesCe, heefMÛece efoMee leLee oef#eCe efoMee ceW efmLele ieYe& 
Yeer heÙee&hle ke=ef<š keâjeves keâer #ecelee jKeles nQ~ ieYe& kesâ keCe&-ue#eCeeW kesâ mevoYe& ceW ke=â<Ce, veerue, jòeâ, heerle, 
Megkeäue, efceßekeCe& Skeb efmveiOe ieYeeX keâes MegYeheâueØeo keâne ieÙee nw~ 14  pewve ke=ef<š-efke%eeve kesâ Øeefmeæ «evLe 
‘cesIecenesoÙe’ ceW cesIeieYe& keâer heefjYee<ee osles ngS keâne ieÙee nw efkeâ keeÙeg Deewj yeeoue Deeefo kesâ pecee ngS hegûueeW 
kesâ mecetn™he pees ietÌ{ cesIe nQ, Gmekeâes ieYe& keânles nQ~15 Ùeefo ieYe&keâeueerve cesIe oskeebieveeDeeW kesâ meÂMe, peueÛej 
heef#eÙeeW, ke=#eeW DeLekee heke&leekeâej Øeleerle neW, lees Ssmes cesIe yeej-yeej ke=ef<š keâjeves ceW me#ece ceeves ieS nQ~ Fve 
ue#eCeeW mes Ùegòeâ ke=ef<š kesâ heefjCeecemke™he yeekeÌ[er, kegâDeeB, leeueeye Deewj veefoÙeeB peue mes heefjhetCe& nes peeleer nQ16, 
pewmee efkeâ «evLeerÙe ØeceeCeeW ceW mebkesâeflele nw~ Fmekesâ efkehejerle, pewve pÙeesefle<e ceW DeMegYe cesIeieYeeX keâe Yeer mhe<š 
efkekesÛeve efceuelee nw~ DeMegYe ieYe& meeceevÙeleŠ peueke=ef<š ceW De#ece ceeves ieS nQ~ ke=â<Ce, ™#e, KeefC[le, efkeke=âle 
Deekeâej keeues, YeÙeeken mkej GlheVe keâjves keeues leLee DelÙeefOekeâ ™#e Øeke=âefle kesâ cesIe efvevoveerÙe keâns ieS nQ Deewj 
FvnW cesIeieYe&ue#eCe ceW «enCe ÙeesiÙe veneR ceevee ieÙee nw~17 Fmeer Øekeâej DevOekeâej ceW GlheVe ieYe&, ke=â<Ce he#e ceW 
efkekeâefmele ieYe& leLee efÛe$ee ve#e$e ceW efmLele ieYeeX keâes efve<heâue ceevee ieÙee nw~ kewefokeâ ke=ef<š efke%eeve hejbheje18 leLee 
pewve hejbheje19 ceW Yeer ceW peerke-pevlegDeeW ÙeLee-cesÌ{keâ, efyeuueer, ceveg<Ùe kesâ yeeuekeâ, ÛeeRšer, mehe& Deeefo kesâ kÙekenej 
leLee Mekegâve keâer cenòee mkeerkeâej keâj Fve efveefceòeeW mes Yeer cesIeke=ef<š keâe Deuhekeâeefuekeâ keâLeve efkeâÙee peelee nw~ 

cesIeieYe&OeejCe keâer DekeefOe kesâ mevoYe& ceW Yeõyeeng mebefnlee Ùen Øeefleheeefole keâjleer nw efkeâ meele vee#e$e ceeme 
Deewj meele efokeme ceW cesIeieYe& hetCe& heefjheekeâ DekemLee keâes Øeehle keâjlee nw~ ÙeneB GuuesKeveerÙe nw efkeâ DeeÛeeÙe& 
Yeõyeeng Éeje Øeefleheeefole ceeme vee#e$e ceeme nQ, efpevekeâer DekeefOe 27 efokeme ceeveer ieF& nw~ Fme Øekeâej meele vee#e$e 
ceeme (189 efokeme) Deewj meele efokeme keâes efceueekeâj kegâue 196 efokeme keâer DekeefOe efveOee&efjle nesleer nw~20 Fmekesâ 
Deefleefjòeâ, «evLe ceW Ùen Yeer mebkesâle efkeâÙee ieÙee nw efkeâ hetke&, heefMÛece, Gòej Deewj oef#eCe efoMeeDeeW kesâ cesIe peye 
keeÙeg kesâ kesie mes hejmhej ieefle heefjkele&ve keâjles nQ, leye cesIeieYe&keâeue keâe efveOee&jCe efkeMes<e meekeOeeveer mes efkeâÙee 
peevee ÛeeefnS~ ieYe& keâe ue#eCe peeveves kesâ efueS pewve hejbheje 21  ceeie&Meer<e& Megkeäuehe#e keâer Øeefleheoe Deeefo efpeme 
efleefLe keâes MegYe«en22 Ûevõcee hetkee&<ee{e ve#e$e hej nes, Gmeer efove mes ieYe& keâe ue#eCe peevevee ÛeeefnS~ cesIeieYe& kesâ 
MegYe ue#eCeeW kesâ ™he ceW Meerleue keeÙeg keâe Øekeen, efkeÅegle keâer Ûecekeâ, cesIeiepe&ve leLee heefjkes<e keâer GheefmLeefle keâes 
mkeerkeâej efkeâÙee ieÙee nw~23 pewve DeeÛeeÙeeX ves Fve ue#eCeeW keâes meYeer cesIeieYeeX ceW ke<ee& keâer Devegkeâtue mecYeekevee keâe 
metÛekeâ ceevee nw~ Fme Øekeâej Yeõyeeng mebefnlee ve kesâkeue pewve pÙeesefle<e hejcheje ceW ke=ef<š-efke%eeve keâer Skeâ megÂÌ{ 
mewæeefvlekeâ mebjÛevee Øemlegle keâjleer nw, yeefukeâ YeejleerÙe pÙeesefle<eerÙe ke<ee&-hetkee&vegceeve hejcheje keâes mece=æ keâjves ceW 
Yeer Fmekeâer cenòkehetCe& Yetefcekeâe mhe<š ™he mes heefjueef#ele nesleer nw~ 

hetke&keleer& meeefnlÙe keâer meceer#ee Skeb mewæeefvlekeâ he=…Yetefce 
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kewefokeâ, heewjeefCekeâ, pÙeesefle<eerÙe leLee Deeieefcekeâ meeefnlÙe ceW ke<ee& keâes kesâkeue Øeeke=âeflekeâ Iešvee ve ceevekeâj 
Gmes keâeue, «enÛeej24, ve#e$e, keeÙeg-ieefle leLee cesIe-kÙekenej mes mecyeæ Skeâ megkÙekeefmLele kew%eeefvekeâ Øeef›eâÙee kesâ 
™he ceW osKee ieÙee nw~ Fme hejcheje ceW peneB Skeâ Deesj kejenefceefnj, ieiee&ÛeeÙe& Deewj hejeMej pewmes DeeÛeeÙeeX kesâ 
«evLe cenòkehetCe& nQ, keneR otmejer Deesj pewve pÙeesefle<e hejcheje ves Yeer ke=ef<š-hetkee&vegceeve kesâ #es$e ceW mkeleb$e, ceewefuekeâ 
Deewj ØeYeekeMeeueer Ùeesieoeve efoÙee nw~ mebefnlee-mkeâvOe kesâ Devleie&le GheueyOe meeefnlÙe ceW ke=ef<š-ieYe&, cesIe-ue#eCe, 
keeÙeg-efkeÛeej25, ve#e$e-mecyevOe, Mekegâveue#eCe26 leLee keâeue-efveCe&Ùe pewmes efke<eÙeeW hej efkemleej mes ÛeÛee& efceueleer 
nw~ leLeeefhe, Fve DeOÙeÙeveeW ceW ØeeÙeŠ kewefokeâ pÙeesefle<e hejcheje hej ner DeefOekeâ OÙeeve kesâefvõle jne nw, peyeefkeâ pewve 
hejcheje ceW efveefnle ke=ef<š-efke%eeve Dehes#eeke=âle Deuhe efkekesefÛele jne nw~ pewve pÙeesefle<e «evLeeW, efkeMes<eleŠ Yeõyeeng-
mebefnlee, ceW ke<ee&-hetkee&vegceeve keâer pees efkeefOeÙeeB keefCe&le nQ, kes ve kesâkeue oerIe&keâeefuekeâ Âef<š mes cenòkehetCe& nQ, Deefheleg 
ke=âef<e-DeeOeeefjle meceepe keâer DeekeMÙekeâleeDeeW kesâ Deveg™he meÅeeske=ef<šue#eCe27 efmeæebleeW mes Yeer Ùegòeâ nQ~ Fve «evLeeW 
ceW cesIe-ieYe&OeejCe keâer DekeefOe, ieYe&-ue#eCeeW keâer met#ce hejer#ee, efoMeeiele heefjkele&ve, keeÙeg-kesie leLee efkeÅegled-
iepe&ve pewmes mebkesâleeW kesâ DeeOeej hej Deuhekeâeefuekeâ 28  (meÅeeske<ee&ue#eCe)leLee oerIe&keâeefuekeâ ke<ee&-efveCe&Ùe keâer 
Øeef›eâÙee Øeefleheeefole keâer ieF& nw~ Ùen Âef<škeâesCe mebefnlee-pÙeesefle<e keâer Gme kew%eeefvekeâ Ûeslevee keâes Øeefleefyeefcyele 
keâjlee nw, pees oerIe&keâeefuekeâ heÙee&kejCeerÙe Dekeueeskeâve hej DeeOeeefjle nw~   

cesIe Øemekekeâeue keâye?- cesIe Øemeke kesâ keâeue mecyevOeer efmeæevle kesâ Devegmeej, efove ceW GlheVe cesIeieYe& 
jeef$e ceW leLee jeef$e ceW GlheVe ieYe& efove ceW ke<ee& keâjlee nw- ‘efokee mecegeflLelees ieYee&s je$ew efkeme=peles peueced~ je$ew 
mecegeflLeleMÛeeefhe efokee efkeme=peles peueced~~’29 Fmeer Øekeâej ØeeleŠkeâeue OeejCe efkeâÙee ieÙee ieYe& meeÙebkeâeue ceW leLee 
mevOÙeekeâeue ceW OeejCe efkeâÙee ieÙee ieYe& ØeeleŠkeâeue ke<ee& keâjelee nw~ 30  pewve DeeÛeeÙeeX kesâ Devegmeej, ieYe& keâer 
heefjhekeäkelee keâer Øeef›eâÙee ueieYeie leerve ceeme ceW hetCe& nesleer nw leLee Gmekesâ heMÛeeled Deeieeceer leerve ceemeeW lekeâ ke=ef<š 
keâe keâeue ceevee ieÙee nw~ GoenjCemke™he, kewMeeKe ceeme ceW OeejCe efkeâÙee ieÙee ieYe& keâeefle&keâ ceeme ceW cevo Skeb 
Meerleue ke=ef<š keâjelee nw, efpemes efnceeiece-meefnle ke<ee& kesâ ™he ceW keefCe&le efkeâÙee ieÙee nw~ DeeÛeeÙe& kejenefceefnj Yeer 
Øeke<e&Ce kesâ mevoYe& ceW Skeâ kÙekemLee osles nQ pees Ûevõcee kesâ ve#e$eeW ceW Ûeej mes mecyebefOele nw~31 Yeõyeeng mebefnlee ceW 
Deeies Ùen Yeer Øeefleheeefole efkeâÙee ieÙee nw efkeâ ceeie&Meer<e& ceeme ceW OeejCe efkeâÙee ieÙee ieYe& Ùeefo pÙes…e Ùee cetue ve#e$e 
ceW efmLele nes, heew<e ceeme keâe ieYe& hetkee&<eeÌ{e ceW, ceIee ceW GlheVe ieYe& ßekeCe ceW, heâeuiegve ceW GlheVe ieYe& Oeefve…e ceW 
leLee Ûew$e ceeme keâe ieYe& DeefÕeveer ve#e$e ceW ke=ef<š keâjelee nw~32  

Fme Øekeâej mhe<š nw efkeâ pewve pÙeesefle<eMeem$e kesâ Øeefmeæ «evLe ‘Yeõyeeng-mebefnlee’ ceW keefCe&le cesIeieYe&-
ue#eCe kesâ efmeæevleeW kesâ met#ceeeflemet#ce efkeMues<eCe Éeje menpe ner ke=ef<š keâe oerIe&keâeueerve hetkee&vegceeve efkeâÙee pee 
mekeâlee nw~  

                                                             
24. keâeMÙehemebefnlee; 2/14 
25. ceÙetjefÛe$ekeâced; M}eskeâ-32 
26. ye=öwke%ejÀeveced; 5/23-25 
27. Yeõyeeng mebefnlee; 8/2-5 
28. ke<ee&%eeve«evLeced; M}eskeâ-148 
29. Yeõyeengmebefnlee; 12/3 
30. kener; 12/6 
31. ye=nled mebefnlee; 13/6-9 
32. Yeõyeeng mebefnlee; 12/31-32 
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Yeõyeeng-mebefnlee ceW cesIeieYe&OeejCe leLee Gmemes mecyeæ Øemeke keâer Øeef›eâÙee keâe keCe&ve Dehes#eeke=âle efkemleej 
mes GheueyOe neslee nw, efkeâvleg ieYe&veeMe DeLekee ieYe&œeeke kesâ efmeæevle hej keneB efkeefMe<š Deewj ›eâceyeæ efkekesÛeve 
Âef<šieesÛej veneR neslee~ Fme «evLe ceW ieYe&Yebie kesâ keâejCe kesâ ™he ceW cegKÙeleŠ keeÙeg kesâ Øeeflekeâtue ØeYeeke keâe 
GuuesKe33 keâj efke<eÙe keâes meb#eshe ceW mecesš efoÙee ieÙee nw~ Fmekesâ efkehejerle, pÙeesefle<eMeem$e keâer mebefnlee hejcheje kesâ 
DeeÛeeÙe& kejenefceefnj leLee DevÙe $e+ef<eÙeeW ves Fme efke<eÙe hej DeefOekeâ mhe<š, leke&âmebiele leLee ceeheveelcekeâ 
Âef<škeâesCe Øemlegle efkeâÙee nw~ kejenefceefnj kesâ Devegmeej Ùeefo cesIeieYe& keâer heefjhekeäkelee keâer DekemLee ceW efkeâmeer mhe<š 
efveefceòe kesâ DeYeeke ceW DelÙeefOekeâ ke<ee& Ieefšle nesleer nw, lees Ssmeer DemeeceevÙe Deefleke=ef<š ieYe&œeeke keâe keâejCe yeveleer 
nw~ GvneWves Fme DekeOeejCee keâes Deewj DeefOekeâ kew%eeefvekeâ ™he Øeoeve keâjles ngS ke<ee& keâer cee$ee keâe Yeer efveOee&jCe 
efkeâÙee nw~ ye=nlmebefnlee ceW Ùen mhe<š ™he mes Øeefleheeefole efkeâÙee ieÙee nw efkeâ Ùeefo ke<ee& keâer cee$ee heÛÛeerme heue 
DeLekee Gmemes DeefOekeâ nes peeS, lees cesIeieYe& keâe mLeeefÙelke ve<š nes peelee nw Deewj ieYe&œeeke keâer efmLeefle GlheVe 
nesleer nw- 

  ‘ieYe&meceÙesÓefleke=ef<šie&Yee&YeekeeÙeefveefve&efceòeke=âlee~ 

  õesCee<šebMesÓYÙeefOekesâ ke=<šsŠ ieYe&Š œeglees Yekeefle~’34 

‘keâeoefcyeveer’ «evLe ceW Yeer mhe<š ™he mes yeleeÙee ieÙee nw efkeâ heew<e Megkeäue Øeefleheoe mes oMeceer heÙeËle Ùeefo 
ieYe& jn peelee nw lees Ûeelegcee&mÙe ceW ØeÛegj ke=ef<š nesleer nw, Ùeefo Fme cesIeieYe& keâe Ûew$e ceW heleve ve ngDee nes~ 
pewve mebefnlee-hejcheje Deewj kewefokeâ mebefnlee hejcheje keâe legueveelcekeâ ØeYeeke 

hetke&keleer& ÛejCeeW ceW Ùen mhe<š efkeâÙee pee Ûegkeâe nw efkeâ pewve pÙeesefle<e hejcheje, efkeMes<eleŠ Yeõyeeng-mebefnlee, 
kesâkeue Skeâ mkeleb$e ke=ef<š-hetkee&vegceeve ØeCeeueer veneR Øemlegle keâjleer, Deefheleg YeejleerÙe ke=ef<š-efke%eeve keâer cegKÙeOeeje 
kesâ meeLe Gmekeâe meMeòeâ kewÛeeefjkeâ mebkeeo Yeer mLeeefhele keâjleer nw~ cesIeieYe&, cesIeieYe&ue#eCe, ieYe&keâeue, Øemekekeâeue 
leLee ieYe&veeMe pewmes efmeæevleeW keâer mebjÛevee Ùen mebkesâle osleer nw efkeâ pewve DeeÛeeÙeeX ves keeÙegceC[ueerÙe IešveeDeeW keâe 
met#ce, oerIe&keâeefuekeâ Deewj DevegMeemeveyeæ efvejer#eCe efkeâÙee Lee~ kewefokeâ heæefle kesâ «ebLeeW ceW GheueyOe cesIeieYe&-
efkeÛeej, ieYe&ue#eCe-efvejer#eCe leLee ve#e$eeOeeefjle 35 , heMeg-he#eer ue#eCe ke kÙekenejeefo leLee keeÙeg Øekeen 36  Éeje 
ke<ee&-hetkee&vegceeve keâer heæefle, Deveskeâ mLeueeW hej Yeõyeeng-mebefnlee kesâ efmeæevleeW kesâ meeLe mebjÛeveelcekeâ meecÙe 
ØeoefMe&le keâjleer nw~ Ùen meecÙe kesâkeue mebÙeesie veneR, yeefukeâ meePee heÙe&kes#eCe-hejcheje Deewj DevegYekepevÙe %eeve keâer 
efvejvlejlee keâe metÛekeâ nw~ 
ke=ef<š peue mebj#eCe keâer YeejleerÙe hejcheje 

YeejleerÙe $e+ef<e hejcheje keâe DevegmejCe keâjles ngS ke=ef<š efke%eeve kesâ DeeÛeeÙeeX ves Deheveer jÛeveeDeeW ceW 
ke=ef<špeue mebj#eCe kesâ meeke&keâeefuekeâ cenòke keâer hejcheje keâe met$eheele efkeâÙee nw~ Fme keâe mevoYe& ceW cenef<e& 
keâMÙehe keâe cele nw efkeâ ke<ee& $e+leg ceW cesIeeW mes Øeehle ogue&Ye peue keâes yeeBOe, peueeMeÙe Deeefo meb«en mLeueeW ceW 
meb«enerle keâjves keâe GÅece keâjvee ÛeeefnS- 

 

 

                                                             
33. kener; 12/22 
34. ye=nled mebefnlee; 21/34 
35. pÙeesefle<emeej; he=…-167 
36. ke<ee&%eeve«evLeced; 68 
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  ‘keâeoefcyeveerefYeŠ keâeues leg mebke=<šb meefueueb ve=heŠ~ 

  peueeMeÙeeefomLeeves<eg hetjÙesled #esceefmeæÙes~~’37 

ke=ef<š peue mebj#eCe kesâ Fme cenleer keâeÙe& ceW jepee kesâ meeLe-meeLe meceepe kesâ ieCeceevÙe kÙeefòeâÙeeW keâes Yeer 
menÙeesie osvee ÛeeefnS~ ke=ef<š oskeÙeesie leLee cegefvepeve kesâ mebkeâuheeefo mes ner mebYeke nesleer nw leLee mecemle ke=âef<e 
keâeÙeeX Deewj Glheeoveeefo nsleg cesIeeW mes Øeehle peue keâes kÙeLe& veneR nesves osvee ÛeeefnS~  
efve<keâ<e& ke DeeOegefvekeâ mevoYe& ceW ØeeÛÙe ke=ef<š efke%eeve keâer Øeemebefiekeâlee 

Fme efkekesÛeve mes Ùen leLÙe Gpeeiej neslee nw efkeâ pewve pÙeesefle<e hejcheje kesâ cenòkehetCe& «evLe Yeõyeeng-
mebefnlee ceW Øeefleheeefole cesIeieYe&-ue#eCe efmeæevle, ÙeÅeefhe ieYe&œeeke kesâ he#e keâes meerefcele ™he ceW mheMe& keâjlee nw, 
leLeeefhe Gmekesâ met#ce mebkesâleeW keâe ienve efkeMues<eCe keâjves hej oerIe&keâeefuekeâ ke<ee&-hetkee&vegceeve keâer megÂÌ{ mecYeekeveeSB 
efveefce&le nesleer nQ~ Fme Øekeâej pewve pÙeesefle<e hejcheje ceW cesIeieYe&-efke%eeve ve kesâkeue ke=ef<š kesâ hetkee&vegceeve keâe meeOeve 
nw, yeefukeâ YeejleerÙe ØeeÛeerve ceewmece-efke%eeve keâer Skeâ megkÙekeefmLele, oerIe&keâeefuekeâ Deewj mece«e ØeCeeueer kesâ ™he ceW 
Yeer Øeefleef…le neslee nw~ mecekeâeueerve peuekeeÙeg-Demeblegueve, DeefveÙeefcele ceevemetve Deewj ke=âef<e-mebkeâš kesâ heefjØes#Ùe ceW 
pewve ke=ef<š-efke%eeve keâer mebefnlee-hejcheje hegveŠ efkeÛeejCeerÙe nes peeleer nw~ pewve ke=ef<š-efke%eeve keâe ØeYeeke kesâkeue 
mewæeefvlekeâ mlej lekeâ meerefcele veneR jne~ ke<ee&-hetkee&vegceeve keâe ØelÙe#e mecyevOe ke=âef<e-Ùeespevee, DeVe-meb«en, keâj-
kÙekemLee Deewj meeceeefpekeâ efmLejlee mes jne nw~ meceÙehetke& ke<ee&-%eeve mes yeerpe-jesheCe, heâmeue-Ûe›eâ Deewj peue-
mebÛeÙeve keâer ÙeespeveeSB efveOee&efjle keâer peeleer LeeR~ Fme Øekeâej pewve mebefnlee hejcheje YeejleerÙe meceepe ceW heÙee&kejCeerÙe 
Ûeslevee Deewj peue-ØeyevOeve Âef<š kesâ efkekeâeme ceW DeØelÙe#e efkeâvleg efveCee&Ùekeâ Yetefcekeâe efveYeeleer nw~ Ùen hejcheje 
Ùen efmeKeeleer nw efkeâ Øeke=âefle kesâ mebkesâleeW keâe met#ce, melele Deewj oerIe&keâeefuekeâ DeOÙeÙeve DeeOegefvekeâ kew%eeefvekeâ 
GhekeâjCeeW keâe kewkeâefuhekeâ veneR, yeefukeâ hetjkeâ yeve mekeâlee nw~ 

mece«eleŠ Ùen keâne pee mekeâlee nw efkeâ pewve pÙeesefle<e hejcheje ceW efveefnle ke=ef<š-efke%eeve YeejleerÙe ke=ef<š-
efke%eeve keâer hejcheje keâes ve kesâkeue mece=æ keâjlee nw, yeefukeâ Gmes oerIe&keâeefuekeâ, met#ce Deewj DevegMeemeveyeæ Âef<š 
Yeer Øeoeve keâjlee nw~ Yeõyeeng-mebefnlee ceW Øeefleheeefole cesIeieYe&-ue#eCe efmeæevle YeejleerÙe mebefnlee-hejcheje kesâ 
efkekeâeme ceW Skeâ cenòkehetCe& kewÛeeefjkeâ mesleg kesâ ™he ceW GYejlee nw~ Ùen MeesOe Ùen efve<keâ<e& Øemlegle keâjlee nw efkeâ 
YeejleerÙe ke=ef<š-efke%eeve keâer mece«e mecePe, pewve Deewj kewefokeâ oesveeW ner hejchejeDeeW kesâ mebÙegòeâ DeOÙeÙeve mes ner 
mecYeke nw~ 

♦♦


 

                                                             
37.  keâeMÙeheerÙeke=âef<eheæefle; 4/179 
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Øemeeo kesâ veeškeâ ‘Depeele Me$eg’ ceW m$eer-heg®<e mebyebOe 
efkeveeso kegâceej  

MeesOe-DeOÙeslee, cenelcee pÙeesefleyee hegâues  
®nsueKeb[ efkeÕeefkeÅeeueÙe yejsueer 

Øees. ieerlee heeb[s 
MeesOe-men heÙe&kes#ekeâ Skeb ØeYeejer, efnvoer efkeYeeie,  

MebYegoÙeeue mveelekeâesòej ceneefkeÅeeueÙe ieeefpeÙeeyeeo  
meejebMe- Øemeeo keâe veeškeâ ‘DepeeleMe$eg’ Fefleneme kesâ efyeKejs keâLee met$eeW kesâ mebÙeespeve kesâ meeLe-meeLe 

DeeÅevle m$eer-heg®<e mebyebOeeW keâer efkeMeo kÙeeKÙee Yeer nw~ Fme veeškeâ ceW jepÙe Deewj meòee kesâ efueS nesves keeues 
mebIe<eeX kesâ ceOÙe ner m$eer Deewj heg®<e mebyebOeeW keâe mebIe<e& Yeer efÛeef$ele ngDee nw~ efyebefyemeej Deewj keemekeer leLee 
ceefuuekeâe Skeb yebOegue kesâ mecyevOeeW ceW peneb DeeoMe& m$eer-heg®<e mebyebOeeW keâe efÛe$eCe nw, keneR efyebefyemeej Deewj 
Úuevee leLee Øemesveefpele Deewj Meefòeâceleer kesâ ceOÙe leveekehetCe& oechelÙe mecyevOe nQ efpemeceW Deheves Meemekeâ heg®<eeW 
keâer meòee kesâ efke®æ  oesveeW efm$eÙeeW keâe Deheveer cenlkeekeâeb#ee Deewj DeefOekeâejeW nsleg Keguee efkeõesn nw~ efke®ækeâ, 
ceefuuekeâe Deewj yebOegue kesâ ef$ekeâesCe ceW efke®ækeâ, Deheves Skeâlejheâe Øesce ceW Demeheâue jnves hej Deheves efhelee 
Øemesveefpele kesâ efke®æ efkeõesn keâjles ngS Deheveer Øepee, meceepe Deewj je<š^ kesâ efueS Yeer Skeâ Keleje yeve peelee nw~ 
keneR oerIe&keâejeÙeCe, yeeefpeje Deewj DepeeleMe$eg kesâ Øesce ef$ekeâesCe ceW oerIe&keâejeÙeCe keâe Demeheâue Øesce efkeâmeer 
vekeâejelcekeâlee keâes pevce veneR oslee nw~ Øesce ef$ekeâesCe Deewj yenghelveer efkekeen kesâ mebIe<e& ceW És<ehetCe&, ØescehetCe& Deewj 
DeeoMe& m$eer-heg®<e mebyebOeeW pewmes efkeefkeOe DeeÙeeceeW keâer mešerkeâ kÙeeKÙee nw~ Debeflece Debkeâ keâe ÛelegLe& ÂMÙe m$eer-
heg®<e mebyebOeeW keâer efkeMeo kÙeeKÙee kesâ GösMÙe mes ner jÛee ieÙee nw efpemeceW ve kesâkeue DeeOegefvekeâ veejer kesâ meceeve 
DeefOekeâejeW keâe ØeMve ØecegKelee mes G"eÙee ieÙee nw yeefukeâ Gmekeâe mecegefÛele Gòej Yeer leueeMeves keâe keâeÙe& efkeâÙee 
ieÙee nw~ ceefuuekeâe Deewj keemekeer kesâ ™he ceW Øemeeo ves veeefjÙeeW kesâ DeeoMe& keâ®CeeceÙe Deewj #eceeMeerue Ûeefj$e keâes 
Øemlegle efkeâÙee nw~ ceefuuekeâe lees mee#eeled oskeerleguÙe Ûeefj$e kesâ ™he ceW Øemlegle nw efpemekeâer ØesjCee veeškeâ kesâ ØelÙeskeâ 
kegâceeieer& heg®<e keâes mevceeie& hej ueeves ceW me#ece nw~ Øemeeo Deheves efkeÛeejeW keâer ÚeÙee ceW heg®<eeW keâer ›eâtjlee, 
keâ"esjlee, efnbmee Deewj Ie=Cee keâe meceeOeeve efm$eÙeeW kesâ Øesce, keâ®Cee, keâesceuelee Deewj #eceeMeeruelee ceW ner Keespeles 
nQ~ 

Meyo kegâÀeer - m$eer-heg®<e mebyebOe, m$eer, heg®<e, mebIe<e&, mecevkeÙe, Øesce, És<e, DeefOekeâej 

peÙeMebkeâj Øemeeo kesâ veeškeâ cegKÙeleŠ Ssefleneefmekeâlee, je<š^erÙe Deewj meebmke=âeflekeâ Ûeslevee, osMe Øesce leLee 
Deleerle ieewjke kesâ efueS ner peeves peeles nQ pees efveŠmebosn Gvekesâ veeškeâeW keâe cegKÙe efke<eÙe nw Yeer~ ‘‘hej Ùen mecePevee 
Yetue nesieer efkeâ GvneWves kesâkeue YeejleerÙe mebmke=âefle kesâ ieewjke ieeve kesâ efueS veeškeâeW keâer jÛevee keâer Leer~ kemlegleŠ 
GvneWves Fefleneme keâer ØeeÛeerve IešveeDeeW kesâ ceeOÙece mes kÙebiÙe ™he ceW kele&ceeve keâer mecemÙeeDeeW keâe efÛe$eCe Deewj 
meceeOeeve Øemlegle efkeâÙee~’’1 kele&ceeve peerkeve kesâ Ùen meYeer mebosMe Gvekesâ veeškeâeW ceW m$eer-heg®<e mebyebOeeW kesâ ceeOÙece 
mes ner DeefYekÙeòeâ nesles efoKeeF& osles nQ~ Gvekesâ veeškeâ ‘DepeeleMe$e’ ceW Yeer m$eer-heg®<e mebyebOeeW keâe efke<eÙe ØecegKelee 
mes GheefmLele efoKeeF& oslee nw~ efkeâvleg m$eer-heg®<e mebyebOeeW kesâ DeeOeej hej Fme veeškeâ keâe DeOÙeÙeve heÙee&hle ™he mes 
veneR efkeâÙee ieÙee Øeleerle neslee nw~ DeleŠ Fme veeškeâ keâe DeOÙeÙeve Fme Âef<š mes Yeer efkeâS peeves keâer efveleevle 

                                                             
1. (mebhee.) [e@. veieWõ, [e@. njoÙeeue, efnboer meeefnlÙe keâe Fefleneme: 2018, ceÙetj yegkeäme veF& efouueer, ÚeÙeekeeo Ùegie: ieÅe meeefnlÙe, [e@. 

ieesheeue jeÙe he=… mebKÙee 550 
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DeekeMÙekeâlee nw~ veeškeâ keâe efkemle=le Deewj ienve DeOÙeÙeve Fme Deesj Yeer mebkesâle keâjlee nw efkeâ Ùen veeškeâ cegKÙe 
™he mes jepÙeeW kesâ ceOÙe nesves keeues meòee mebIe<e& keâe efoKeeF& oslee nw efkeâbleg Ùen kesâkeue meòee mebIe<e& keâe veeškeâ 
veneR nw~ keäÙee ‘DepeeleMe$eg’ veeškeâ ceW oesveeW jepÙeeW ceieOe Deewj keâewMeue kesâ meòee mebIe<e& ceW m$eer-heg®<e mebyebOeeW kesâ 
efkeefkeOe DeeÙeece Yeer efÛeef$ele veneR ngS nQ? Ùegæ ueÌ[ves keeues heg®<eeW kesâ ceOÙe efm$eÙeeW kesâ heg®<eeW kesâ meeLe mebyebOeeW kesâ 
mebIe<e& Deewj mecevkeÙe keâer efkeefkeOe heefjYee<eeSb Yeer Fme veeškeâ ceW DeefYekÙeòeâ nesleer nQ~ Ùen Yeer ØeMve nw efkeâ keäÙee 
Øemeeo ves le=leerÙe Debkeâ kesâ ÛelegLe& ÂMÙe ceW oerIe& keâejeÙeCe Deewj jeveer Meefòeâceleer kesâ ceOÙe keelee&ueehe keâer jÛevee 
Deheves m$eer-heg®<e mebyebOeer efkeÛeejeW keâes ØecegKelee mes Fme veeškeâ ceW DeefYekÙeòeâ keâjves kesâ efueS ner keâer nw? Øemlegle 
MeesOe he$e FvneR meye ØeMveeW keâer peebÛe heÌ[leeue keâjles ngS Øemeeo kesâ veeškeâ ‘DepeeleMe$eg’ ceW  m$eer-heg®<e mebyebOeeW 
keâe DeOÙeÙeve, efkekesÛeve ke efkeMues<eCe keâjves keâe Skeâ ØeÙeeme nw~ 

Øemeeo kesâ ØeejbefYekeâ veeškeâeW ceW Meeefceue ‘DepeeleMe$eg’ Skeâ Ssefleneefmekeâ veeškeâ nw, pees nÙe&keâ kebMe kesâ 
Meemekeâ efyebefyemeej, Gmekesâ heg$e DepeeleMe$eg Deewj lelkeâeueerve Gòej Yeejle kesâ DevÙe jepÙeeW kesâ ceOÙe ngS meòee 
mebIe<e& keâer keâLee hej DeeOeeefjle nw~ ceieOe keâe nÙe&keâ kebMe Deewj ieewlece yegæ mecekeâeueerve Les~ ‘‘Yeejle keâe 
Ssefleneefmekeâ keâeue ieewlece yegæ mes ceevee peelee nw keäÙeeWefkeâ Gme keâeue keâer yeewæ keâLeeDeeW ceW keefCe&le kÙeefòeâÙeeW keâe 
hegjeCeeW keâer kebMeekeueer ceW Yeer Øemebie Deelee nw~ ueesie keneR mes ØeeceeefCekeâ Fefleneme ceeveles nQ~’’ 2  Øemeeo Deheves 
veeškeâeW ceW Ssefleneefmekeâlee keâer ØeeceeefCekeâlee keâe hetje OÙeeve jKeles Les~ Fmeer Ssefleneefmekeâlee keâer hetCe& j#ee keâes 
OÙeeve ceW jKeles ngS ‘DepeeleMe$eg’ kesâ heg®<e hee$eeW ceW nsj heâsj keâe Dekemej DeefOekeâ veneR Lee~ DeleŠ Gvekesâ efueS 
Deheves veeškeâeW ceW mecemeeceefÙekeâ ØeYeeke keâe meceekesMe nes Ùee Deheves efkeÛeejeW keâer DeefYekÙeefòeâ, keâeuheefvekeâ veejer 
hee$eeW kesâ ceeOÙece mes ner mebYeke Les~ Ûetbefkeâ DepeeleMe$eg keâe Iešvee›eâce F&mee hetke& Ú"er Meleeyoer keâe meceÙe Lee Deewj 
leye efm$eÙeeW keâer efmLeefle heg®<eeW kesâ mecekeâ#e veneR ceeveer pee mekeâleer nw~ leye kesâ m$eer-heg®<e mebyebOeeW ceW efm$eÙeeW keâe 
Oece& Deewj keâle&kÙe heg®<eeW Deewj Gvekesâ ue#ÙeeW kesâ Øeefle hetCe& efve…e kesâ meeLe Gvekesâ DeeosMeeW keâe heeueve keâjvee ner jne 
nesiee efkeâbleg Ùen yegæ keâe Yeer meceÙe Lee~  

Øemeeo Éeje efueefKele ‘DepeeleMe$eg’ veeškeâ kesâ ‘keâLee Øemebie’ mes mhe<š mebkesâle efceuelee nw efkeâ Øemeeo ieewlece 
yegæ keâer keâ®Cee mes yengle DeefOekeâ ØeYeeefkele Les~ ken efueKeles nQ, ‘‘heewjeefCekeâ keâeue kesâ yeeo ieewlece yegæ kesâ 
kÙeefòeâlke ves lelkeâeueerve meYÙe mebmeej ceW yeÌ[e Yeejer heefjkele&ve efkeâÙee FmeefueS nce keânWies efkeâ Yeejle kesâ 
Ssefleneefmekeâ keâeue keâe ØeejbYe OevÙe nw efpemeves mebmeej ceW heMeg keâerš helebie mes ueskeâj Fbõ lekeâ kesâ meecÙekeeo keâer 
MebKe Okeefve keâer Leer~’’3  Øemeeo kesâ Fme keâLeve ceW oes yeeleeW hej OÙeeve osvee DeekeMÙekeâ nw~ henueer Ùen efkeâ ken 
ieewlece yegæ keâe meceÙe Lee Deewj ieewlece yegæ ves Deheves meceÙe kesâ mebmeej keâes yengle ØeYeeefkele efkeâÙee Lee Deewj otmejer 
yeele Ùen efkeâ Fme ØeYeeke ves heMeg keâerš helebie mes ueskeâj Fbõ lekeâ kesâ meecÙekeeo keâer MebKe Okeefve keâer Leer~  yegæ kesâ 
ØeYeeke ceW peye heMeg keâerš helebie lekeâ keâes meecÙe keâe DeefOekeâej efceuee Lee lees mhe<šleŠ m$eer-heg®<e mebyebOeeW ceW Yeer 
meecÙe keâe GÆke nesvee mkeeYeeefkekeâ Lee~ veeškeâ keâer jÛevee kesâ meceÙe Gvekesâ meeceves yegæ keâer keâ®Cee kesâ Øemeej keâe 
Yeer Skeâ GösMÙe Lee~ Ùener keâejCe nw efkeâ yegæ mes ØeYeeefkele Øemeeo ves ‘DepeeleMe$eg’ ceW lÙeeieceÙeer, mvesnceÙeer Deewj 
keâ®CeeceÙeer keâesceue veeefjÙeeW keâer me=ef<š keâer nw efpevekesâ ceeOÙece mes ner veeškeâ ceW m$eer-heg®<e mebyebOeeW kesâ efkeefkeOe 
DeeÙeece efveefce&le nesles nQ~ 

keâF& jepÙeeW keâer keâLee Skeâ veeškeâ ceW mecesšs peeves kesâ keâejCe FmeceW hee$eeW keâer mebKÙee keâeheâer DeefOekeâ nw~ 
efyebefyemeej, DepeeleMe$eg, ieewlece yegæ, Øemesveefpele, efke®ækeâ, oerIe&keâejeÙeCe Deewj GoÙeve ØecegKe heg®<e hee$eeW ceW nQ lees 

                                                             
2. Øemeeo peÙeMebkeâj, DepeeleMe$eg (keâLee Øemebie): 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… 5 
3. Øemeeo peÙeMebkeâj, DepeeleMe$eg (keâLee Øemebie): 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… 5 
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keneR keemekeer, Úuevee, keeefpeje, he©eekeleer, ceefuuekeâe, ceeiebOeer Deewj ceneceeÙee ØecegKe veejer hee$e nQ~ efkemle=le 
keâLeevekeâ nesves kesâ keâejCe DepeeleMe$eg ceW m$eer-heg®<e mebyebOeeW kesâ keâF& DeeÙeeceeW kesâ GYejves keâe Dekemej efceuelee nw~ 
DepeeleMe$eg ceW oes yenghelveer efkekeen mebyebOe efceueles nQ~ henuee ceieOe meceÇeš efyebefyemeej keâe Deewj otmeje keâewMeebyeer 
vejsMe GoÙeve keâe~ ceieOe vejsMe efyebefyemeej keâer henueer jeveer keemekeer nw pees keâewMeue vejsMe Øemesveefpele keâer yenve nw~ 
keemekeer Deewj efyebefyemeej kesâ ceOÙe keâe mebyebOe hejbhejeiele YeejleerÙe heefle-helveer kesâ DeeoMeeX kesâ Deveg™he nw efpemeceW 
keemekeer Skeâ hejchejeiele YeejleerÙe veejer kesâ meceeve Deheves heefle efyebefyemeej kesâ Øeefle hetCe&leÙee meceefhe&le nQ~ ken 
efyebefyemeej mes keânleer nw, ‘‘Yeiekeved! nce ueesieeW kesâ efueS lees Úesše mee Ghekeve heÙee&hle nw~ ceQ keneR veeLe kesâ meeLe 
jnkeâj meskee keâj mekeâtbieer~’’4 keneR Úesšer jeveer Úuevee pees efkeõesner mkeYeeke keâer nw, Gmes Yeer heefle meskee kesâ Éeje 
veejer pevce meeLe&keâ keâj uesves keâer meueen osleer nw, ‘‘Deewj hÙeejer Úuevee, Ùeefo nes mekesâ lees DeeÙe& heg$e keâer meskee 
keâjkesâ veejer pevce meeLe&keâ keâj uesvee~’’ 5  keemekeer Øemeeo keâer veejer efke<eÙekeâ DekeOeejCee kesâ Deveg™he cecelee, 
mvesnMeeruelee, menveMeeruelee, heefle›elee Deewj ce=ogYeeef<elee pewmes keâesceue meûgCeeW mes Yeer Ùegòeâ nw~ ‘‘jeveer Ùener pees 
peeveleer efkeâ veejer keâe ùoÙe keâesceuelee keâe heeuevee nw, oÙee keâe Gûce nw~ 

Meerleuelee keâer ÚeÙee nw Deewj DevevÙe Yeefòeâ keâe DeeoMe& nw lees heg®<eeLe& keâe {eWie keäÙeeW keâjleer~’’ 6  ÙeneB 
OÙeeve osves ÙeesiÙe efyebog nw efkeâ Øemeeo kesâ Devegmeej veejer keâes heg®<eeLe& keâe {eWie veneR keâjvee nw~ Gmekeâe keâeÙe& 
keâ®Cee, keâesceuelee Deewj Meerleuelee keâe Øemeej nw~ ÙeneB Øemeeo keâer veejer efke<eÙe DekeOeejCee ØesceÛebo kesâ efkeÛeejeW mes 
kegâÚ no lekeâ cesue Keeleer Øeleerle nesleer nw~ 

efyebefyemeej keâer otmejer jeveer Úuevee kewMeeueer kesâ jepekebMe keâer Leer~ Ûetbefkeâ kewMeeueer jepekebMe Deewj pewve Oece& kesâ 
leerLeËkeâj cenekeerj mkeeceer Skeâ ner iees$e kesâ Les, DeleŠ Úuevee keâe Pegkeâeke Deheves kegâueOece& keâer Deesj nesvee 
mkeeYeeefkekeâ Lee~ peyeefkeâ efyebefyemeej Deewj keemekeer ieewlece yegæ kesâ Yeòeâ Les~ Fme DeemLeeYeso kesâ Deefleefjòeâ Úuevee 
keâes keemekeer mes Ùen És<e Yeer Lee efkeâ yeÌ[er jeveer nesves mes Gmes hešjeveer keâe opee& efceue ieÙee Lee~ keemekeer kesâ keâesF& 
heg$e veneR Lee Deewj Úuevee kesâ heg$e DepeeleMe$eg kesâ Ùegkejepe yeve peeves mes Gmes jepeceelee nesves keâe Denbkeâej Yeer Øeehle 
nes ieÙee Lee~ Gmekeâe Ùener Denbkeâej Deewj És<e ie=n keâuen keâes pevce oslee nw~ keemleke ceW efyebefyemeej Deheveer oesveeW 
jeefveÙeeW ceW keâesF& YesoYeeke veneR keâjles Les efkeâbleg Úuevee keâer keemekeer kesâ Øeefle F&<Ùee& ke És<e Yeeke kesâ keâejCe Úuevee 
kesâ mebyebOe efyebefyemeej mes Yeer Kejeye nes peeles nQ~ keemekeer ceW DeeoMe& veejer kesâ mecemle meûgCeeW kesâ keâejCe efyebefyemeej 
keâe Gmekesâ Øeefle efkeMes<e mecceeve nesvee mkeeYeeefkekeâ Lee~ Ùeefo keemekeer DeeoMe& helveer Leer lees efyebefyemeej Yeer DeeoMe& 
heefle keâe keâle&kÙe efveYeeles nQ~ efyebefyemeej ceW keemekeer kesâ Øeefle mecceeve Yeeke keâe ØeceeCe nw efkeâ ken keemekeer kesâ efueS 
‘oskeer’ mebyeesOeve keâe GheÙeesie keâjles nQ~ oesveeW jeefveÙeeW kesâ ceOÙe keâuen keâer efmLeefle ceW efyebefyemeej keemekeer keâe he#e 
uesles nQ Deewj heefjCeecemke™he Gmekesâ Deewj Úuevee kesâ ceOÙe kesâ m$eer-heg®<e mebyebOe yesno Me$egleehetCe& nes peeles nQ~ 
Úuevee Deewj efyebefyemeej kesâ ceOÙe kesâ Skeâ mebkeeo mes Gvekesâ m$eer-heg®<e mebyebOeeW keâes mecePee pee mekeâlee nw~ 

‘‘efyebefyemeej-  Úuevee, Ùen keäÙee legce lees jepeceelee nes, oskeer keemekeer kesâ efueS LeesÌ[e mee mecceeve keâj 
uesvee legcnW efkeMes<e ueIeg veneR yevee mekeâlee- GvneWves keâYeer legcnejer Dekensuevee Yeer lees veneR keâer~ 

                                                             
4. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… mebKÙee 23 
5. keneR..., he=… mebKÙee 74 
6. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… mebKÙee 75 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 134 
 

Úuevee- Fve YegueekeeW ceW ceQ veneR Dee mekeâleer~ cenejepe! cesjer OeceefveÙeeW ceW efueÛÚefke jòeâ yeÌ[er MeerIeÇlee mes 
oewÌ[lee nw~ Ùen veerjke Deheceeve, Ùen meebkesâeflekeâ Ie=Cee cegPes menve veneR nw, Deewj peyeefkeâ Keguekeâj kegâCeerkeâ keâe 
Dehekeâej efkeâÙee pee jne nw, leye lees-’’7  

mhe<š nw efkeâ Fme ef$ekeâesCeerÙe m$eer-heg®<e mebyebOe ceW Skeâ mebyebOe DeeoMe& obheefòe keâe nw peneB oesveeW Skeâ otmejs 
kesâ efueS DeeoMe& m$eer-heg®<e nQ lees keneR hej otmeje m$eer-heg®<e mebyebOe Demeheâue oebhelÙe keâe nw efpemeceW Skeâ helveer 
meòee hej DeefOekeâej kesâ efueS heefle kesâ efke®æ efkeõesn keâjleer nw~ ceieOe kesâ meòee mebIe<e& kesâ cetue ceW efyeefcyemeej Deewj 
Úuevee keâe Ùener Demeheâue m$eer-heg®<e mebyebOe nw~ 

veeškeâ keâe otmeje yenghelveer efkekeen keâewMeebyeer vejsMe GoÙeve keâe nw pees ceieOe meceÇeš keâe peeceelee Yeer nw~ 
GoÙeve keâer henueer jeveer efyebefyemeej keâer heg$eer he©eekeleer nw, keneR otmejer jeveer GppeefÙeveer keâer jepekegâceejer keemekeoòee 
nw Deewj leermejer jeveer ceeievOeer nw~ veeškeâ ceW he©eekeleer Deewj keemekeoòee ceW lees meecebpemÙehetCe& mebyebOe nesves kesâ 
heâuemke®he keâuen keâe DeYeeke nw efkeâbleg leermejer jeveer ceeievOeer ieewlece yegæ Éeje Demkeerke=âle efkeâS peeves mes kegâb"e 
Deewj És<e kesâ ceeveefmekeâ jesie mes «emle nw, heâuemke®he ie=n keâuen keâe keâejCe yevekeâj yenghelveer efkekeen mes Ghepeves 
keeueer hejbheje keâe hetCe& efvekee&n keâjleer nw~ Deheves efhele=he#e kesâ ØeYeeke mes he©eekeleer Yeer ieewlece yegæ keâer Yeòeâ nw Deewj 
GoÙeve keâes Yeer yegæ kesâ ØeYeeke ceW ues Deeleer nw, Gme GoÙeve keâes, pees DeYeer lekeâ ceeievOeer kesâ efkeMes<e ØeYeeke ceW Dee 
Ûegkesâ Les~ ceeievOeer kesâ efueS Ùen DemenveerÙe Lee efkeâ GoÙeve Gmekesâ ØeYeeke mes efvekeâuekeâj Gme ieewlece yegæ kesâ 
ØeYeeke ceW DeeÙeW efpemeves Gmekeâe eflejmkeâej efkeâÙee Lee~ pees GoÙeve DeYeer lekeâ Gmekesâ keâ#e ceW Dehevee DeefOekeâlej 
meceÙe kÙeleerle keâj jns Les, Deye ken he©eekeleer kesâ cebefoj ceW IebšeW yew"keâj ieewlece yegæ keâe GheosMe megveles jnles nQ~ 
keâF& efoveeW mes ceeievOeer kesâ cebefoj ceW Deeles Yeer veneR nw~ ken Deheves keâes hejeefpele DevegYeke keâjleer nw Deewj hejepeÙe 
keâer Fme kegâb"e ceW ken he©eekeleer Deewj ieewlece kesâ efke®æ <e[Ÿeb$e keâe efveMÛeÙe keâjleer nw, ‘‘ieewlece, Ùen legcnejer 
efleefle#ee legcnW keâneb ues peeSieer? Ùen legceves keâYeer ve efkeÛeeje efkeâ megboj efm$eÙeeb Yeer mebmeej ceW Dehevee kegâÚ 
Deefmlelke jKeleer nQ~ DeÛÚe lees osKeW keâewve KeÌ[e jnlee nw?’’8 Deheves Fme mkeiele keâLeve ceW ken ieewlece yegæ keâes 
Ûegveewleer os jner nw~ peye GoÙeve keâe Gmekesâ keâ#e ceW Deeieceve neslee nw lees ken GvnW ieewlece Deewj he©eekeleer kesâ 
efke®æ YeÌ[keâeleer nw, ‘‘Deehe he=Lkeer veeLe nQ, meye kegâÚ Deehekeâes meesnelee nw efkeâbleg ceQ lees DeÛÚer DeebKeeW mes Fme 
ieewlece keâes veneR osKeleer~ ceieOe kesâ jepe cebefoj ceW ner cegefÌ[ÙeeW keâe mkeebie DeÛÚe nw- keâewMeebyeer Fme heeKeb[ mes 
yeÛeer jns lees yeÌ[e Gòece nes~ efm$eÙeeW kesâ cebefoj ceW GheosMe keäÙeeW nes? keäÙee GvnW heeefle›ele ÚesÌ[keâj efkeâmeer Deewj Yeer 
Oece& keâer DeekeMÙekeâlee nw~?’’9 ceeievOeer keâes hetCe& efkeÕeeme Lee efkeâ GoÙeve Gmekesâ yegves <e[Ÿeb$e ceW heâbmekeâj he©eekeleer 
kesâ efke®æ nes peeSbies~ Fmekeâe Ùen mkeiele keâLeve meeQoÙee&efYeceeve keeueer <e[Ÿeb$ekeâejer efm$eÙeeW kesâ DeelceefkeÕeeme keâes 
DeefYekÙeòeâ keâjlee nw, ‘‘DeÛÚe Fmekeâe Yeer ØeefleMeesOe uetbieer, Deye mes Ùener cesje ›ele ngDee~ GoÙeve jepee nQ, lees ceQ 
Yeer Deheves ùoÙe keâer jeveer ntB~ efoKeuee otbieer efkeâ efm$eÙeeb keäÙee keâj mekeâleer nQ!’’10 Gmes Deheveer Øeefle%ee hej hetCe& 
efkeÕeeme nw efkeâ ken Deheves ™he Deewj <e[Ÿeb$e kesâ yeueyetles GoÙeve hej KeesÙes ngS SkeâeefOekeâej keâer hegvemLee&hevee keâj 
mekeâleer nw~ 

                                                             
7. keneR..., he=… mebKÙee 20, 21 
8. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer , he=… mebKÙee 28 
9. keneR..., he… mebKÙee 30 
10. keneR..., he=… mebKÙee 28 
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Øemeeo ves yenghelveer efkekeen kesâ ceeOÙece mes m$eer-heg®<e mebyebOeeW keâe pewmee efÛe$eCe DepeeleMe$eg ceW efkeâÙee nw, 
ken Ùen efmeæ keâjlee nw efkeâ heefle nes Ùee helveer Deheves peerkevemeeLeer keâes efkeâmeer otmejs kesâ ØeYeeke ceW osKevee Ùee 
efkeâmeer otmejs kesâ meeLe meePee keâjvee heerÌ[eoeÙekeâ neslee nw~  

ØeeÛeerve heg®<e ØeOeeve meceepe ceW yenghelveer efkekeen nesles jns nQ Deewj efm$eÙeeb Deheves heg®<eeW keâes meePee keâjves 
hej efkekeMe nesleer Leer~ efkeâbleg Ùen veeškeâ efmeæ keâjlee nw efkeâ efm$eÙeeW keâes Yeer Ssmeer efmLeefle ceW peye GvnW Deheves heg®<e 
keâes yeebšvee heÌ[e Ùee Deheves heg®<e mes efyeÚÌ[vee heÌ[e Ùee efkeâmeer otmejs m$eer keâe ØeYeeke Gmekesâ heg®<e hej DeefOekeâ 
nesves ueiee lees Ùen Gmekesâ efueS Yeer DemenveerÙe Deewj kesoveeceÙe Lee~ Ssmeer efmLeefle ceW efm$eÙeeW ceW Yeer kewmeer ner kegâb"e, 
Demeblees<e, ›eâesOe Deewj ØeefleMeesOe keâer Yeekevee heeF& ieF& pewmeer efkeâ heg®<eeW ceW~ heg®<e lees Deheveer m$eer hej mebosn cee$e mes 
ner efkeÛeefuele ›eâesefOele Deewj ØeefleMeesefOele nes peelee nw pewmee efkeâ Fme veeškeâ ceW GoÙeve kesâ mevoYe& ceW efmeæ ngDee~ 
ceeievOeer kesâ YeÌ[keâeves hej GoÙeve keâes he©eekeleer hej mebosn nes peelee nw Deewj Fleveer meer yeele hej ner ken Gmekeâer 
nlÙee keâjvee Ûeenlee nw~  

heg®<e meyeue Lee, Gmekesâ neLe ceW meòee Leer lees Gmeves Ssmeer kÙekemLee efveefce&le keâer efkeâ Gmes Fme efmLeefle mes vee 
iegpejvee heÌ[s DeLee&le yengheefle efkekeen ØeÛeefuele veneR ngDee~ efkeâbleg m$eer keâer Fme kesoveeceÙe efmLeefle keâes vepejDeboepe 
efkeâÙee ieÙee keäÙeeWefkeâ Ùen Gmekesâ efueS DeeveboceÙe Lee~ heefle›ele pewmes Oece& ieÌ{s ieS efpemeceW heefle hejcesÕej Lee Deewj 
efm$eÙeeb Yeòeâ~ Yeòeâ Deveskeâ nes mekeâles nQ efkeâbleg hejcesÕej Skeâ ner nesiee~ yengheefle efkekeen Yeues kegâÚ pevepeeleerÙe 
mecegoeÙeeW ceW heeS peeles nQ efkeâbleg efkekeâefmele Deewj meYÙe meceepe ceW yenghelveer efkekeen ner efceueles nQ pees ØeeÙeŠ keâuen 
Deewj efkeOkebme keâe keâejCe Yeer yeveles jns nQ~ Øemeeo kesâ Yeer efkeÛeej yenghelveer efkekeen keâes ueskeâj mebYekele Ùener jns nQ 
pees GvneWves Fme veeškeâ kesâ ceeOÙece mes DeefYekÙeòeâ efkeâÙee nw~ keâewMeebyeer Deewj ceieOe kesâ meceÇešeW kesâ yenghelveer 
efkekeeneW kesâ efÛe$eCe kesâ Deefleefjòeâ Øemeeo ves peerkekeâ Deewj yemeblekeâ kesâ mebkeeo kesâ ceeOÙece mes Yeer Fme efkeÛeej keâes 
efmeæ efkeâÙee nw:-  

kemeblekeâ- GmeceW lees ieg™peveeW keâe ner DevegkeâjCe nw! ‘memegj’ ves oes efkekeen efkeâS lees oeceeo ves leerve~ kegâÚ 
GVeefle ner jner~ 

peerkekeâ- oesveeW Deheves keâce& kesâ heâue Yeesie jns nQ~’’11 

mhe<š nw efkeâ Øemeeo keâe Ùen ceevevee Lee efkeâ yenghelveer efkekeen m$eer-heg®<e mebyebOeeW ceW F&<Ùee&, És<e, keâuen 
Deewj kewj keâes pevce oslee nw~ jeceeÙeCe, ceneYeejle keâeue mes ueskeâj Ssefleneefmekeâ keâeue lekeâ yeÌ[s-yeÌ[s meeceÇepÙeeW ceW 
ie=n-Ùegæ Deewj Gvekesâ heleve keâe keâejCe yenghelveer efkekeen ner jne nw~ Ùeneb peerkekeâ kesâ ™he ceW Øemeeo keâe ner Ùen 
keâLeve nw efkeâ efyebefyemeej Deewj GoÙeve oesveeW Deheves yengefkekeen kesâ keâceeX keâe heâue Yeesie jns nQ~ 

jcesMe Ûebõ Meen Yeer efueKeles nQ, ‘‘Fme Øekeâej Øemeeo kesâ veeškeâ mebmeej ceW nj Iej Yeerlej mes efkeYeeefpele nw; 
heg$e efhelee kesâ efke®æ nw, helveer heefle kesâ efKeueeheâ kegâÛe›eâ jÛe jner nesleer nw, Deewj ceb$eer Deheves jepee kesâ efKeueeheâ 
DeeleleeefÙeÙeeW mes efceue peelee nw~’’12 

efpeme Øekeâej Úuevee Deewj efyebefyemeej keâe Demeheâue mebyebOe nw, Gmeer Øekeâej keâe Demeheâue mebyebOe keâewMeue 
vejsMe Øemesveefpele Deewj Gvekeâer otmejer jeveer Meefòeâceleer kesâ ceOÙe Yeer nw~ yeefukeâ Ùen keânvee DeefOekeâ meceerÛeerve nesiee 
efkeâ Øemesveefpele Deewj Meefòeâceleer kesâ mebyebOe efyebefyemeej Deewj Úuevee mes kegâÚ DeefOekeâ ner keâšgleehetCe& nw~ Øemesveefpele 
Deewj Meefòeâceleer kesâ mebyebOe keneb mes Kejeye nesvee ØeejbYe nesles nQ, peye Øemesveefpele keâes ceneceeÙee (Meefòeâceleer) kesâ 

                                                             
11. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer he=… mebKÙee 34 
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oemeer heg$eer nesves keâe %eeve neslee nw Deewj Gmekesâ heMÛeele ken Gmekeâes Deewj Gmekesâ heg$e efke®ækeâ keâes nsÙe Âef<š mes 
osKevee ØeejbYe keâj osles nQ~ mebyebOe leye hetjer lejn mes Me$eglee ceW heefjkeefle&le nes peeles nQ, peye efke®ækeâ kesâ DeefØeÙe 
Skeb efkeõesner keòeâkÙeeW kesâ keâejCe Øemesveefpele Gmes veerÛe jòeâ keâe efceßeCe keânkeâj Deheceeefvele keâjles nQ Deewj Ùegkejepe 
heo mes heoÛÙegle keâj osles nQ~ Ùener veneR ken ceneceeÙee mes Yeer jepeceefn<eer keâe heo Úerve uesles nQ~ Meefòeâceleer Deheves 
heefle Øemesveefpele kesâ efke®æ Deheves heg$e efke®ækeâ kesâ meeLe efceuekeâj <e[Ÿeb$e keâjvee ØeejbYe keâj osleer nw~ Fmeer 
<e[Ÿeb$e ceW ken ceefuuekeâe kesâ heefle yebOegue pees keâewMeue kesâ mesveeheefle nQ keâes Yeer Meeefceue keâjvee Ûeenleer nw~ 
ceneceeÙee ceefuuekeâe mes Ùen Øemleeke keâjleer nw efkeâ ken yebOegue hej Dehevee ØeYeeke [euekeâj Gmekeâes keâeMeer peeves mes 
jeskesâ~ efkeâbleg meûgCeeW mes heefjhetCe& ceefuuekeâe ve kesâkeue Skeâ DeeoMe& helveer nw yeefukeâ Skeâ je<š^Yeòeâ Yeer nw~ ken Fme 
Øemleeke keâes Demkeerkeâej keâjles ngS keânleer nw, ‘‘keâ"esj keâce& heLe ceW Deheves mkeeceer kesâ hewj keâe keâbškeâ Yeer ceQ veneR 
nesvee Ûeenleer~ ken cesjs Devegjeie, megneie keâer kemleg nQ~ efheâj Yeer Gvekeâe keâesF& mkeleb$e Deefmlelke nw, pees nceejer 
ße=bieej cebpet<ee ceW yebo keâjkesâ veneR jKee pee mekeâlee~’’13 ÙeneB ceefuuekeâe Deheves DeeoMe& helveer nesves keâe heefjÛeÙe 
osles ngS m$eer-heg®<e mebyebOeeW ceW Skeâ otmejs keâer mkeleb$elee keâe mecceeve keâjves keeueer meercee jsKee keâes Yeer KeeRÛe osleer 
nw~ mesveeheefle yevOegue keâer nlÙee kesâ heMÛeele ken Gmekesâ Yeebpes oerIe&keâejeÙeCe keâes Deheves meeLe efceuee uesleer nw~ 
ØeejbYe ceW oerIe&keâejeÙeCe Gmekeâe meeLe oslee nw efkeâbleg ceefuuekeâe kesâ ØeYeeke ceW ken hegveŠ keâewMeue kesâ Øeefle efve…ekeeve 
nes peelee nw~ peye Meefòeâceleer Gmekeâe meeLe ve osves kesâ efueS oerIe&keâejeÙeCe keâer Yel&mevee keâjleer nw Deewj Gueenvee 
osleer nw, leye oerIe&keâejeÙeCe Meefòeâceleer mes hetÚlee nw efkeâ ken Deewj keäÙee keâj mekeâleer Leer~ keäÙee ken Deheves heefle keâer 
nlÙee keâjkesâ Dehevee ieewjke, Deheveer efkepeÙe Iees<eCee megveves keâe keâeÙe& keâj mekeâleer nw~ oerIe&keâejeÙeCe kesâ Fme ØeMve 
kesâ Gòej ceW Meefòeâceleer (ceneceeÙee) keâe pees Gòej nw, ken heefle-helveer kesâ mebyebOeeW kesâ ceOÙe nw hevehes És<e keâer 
hejekeâe…e nw efpemekesâ mkej kele&ceeve DeeOegefvekeâ meceepe ceW Øeyeuelee Deewj Yeer<eCelee mes megves pee mekeâles nQ, ‘‘Ùeefo 
heg®<e Fve keâeceeW keâes keâj mekeâlee nw lees efm$eÙeeb keäÙeeW vee keâjW? keäÙee GvnW DebleŠkeâjCe veneR nw? keäÙee efm$eÙeeb Dehevee 
kegâÚ Deefmlelke veneR jKeleer? keäÙee Gvekeâe pevce efmeæ keâesF& DeefOekeâej veneR nw? keäÙee efm$eÙeeW keâe meye kegâÚ heg®<eeW 
keâer ke=âhee mes efceueer ngF& efYe#ee cee$e nw? cegPes Fme lejn heoÛÙegle keâjves keâe efkeâmeer keâes Yeer keäÙee DeefOekeâej 
Lee?’’14 

Meefòeâceleer efkeõesn ceW Úuevee mes Yeer Skeâ keâoce Deeies nw~ ken jepemeòee kesâ efueS Deheves heefle Øemesveefpele 
keâer nlÙee kesâ efueS Yeer lewÙeej nw~ peieVeeLe Øemeeo Mecee& efueKeles nQ, ‘‘jepeefuehmee DeefOekeâej megKe Deewj 
cenlkeekeâeb#ee kesâ efueS ueeueeefÙele Úuevee Deewj Meefòeâceleer Ssmeer efm$eÙeeb nQ pees Deheves DeYeer<š meeOeve ceW efkekeskeâ 
keâe mheMe& veneR nesves osleer~’’15 Øemeeo ves Úuevee Deewj Meefòeâceleer oesveeW efm$eÙeeW keâes Keue Ûeefj$eeW kesâ ™he ceW ner 
efÛeef$ele efkeâÙee nw efkeâbleg Øemesveefpele Deewj Meefòeâceleer kesâ Demeheâue heefle helveer mebyebOeeW kesâ efueS ken Meefòeâceleer keâes 
ner veneR kejve Øemesveefpele kesâ Denbkeâej keâes Yeer kegâÚ no lekeâ GòejoeÙeer ceeveles nQ, efpemes Deeies Ûeuekeâj ceefuuekeâe 
kesâ mebkeeoeW kesâ ceeOÙece mes GvneWves kÙeòeâ efkeâÙee nw~ Øemeeo ves veeškeâ ceW heg®<e Ùee m$eer DeLekee heefle Ùee helveer ceW 
mes efkeâmeer Skeâ keâes Mees<ekeâ Deewj otmejs keâes Meesef<ele kesâ ™he ceW Øemlegle veneR efkeâÙee nw, yeefukeâ GvneWves meceepe kesâ 
ÙeLeeLe& efÛe$e keâes Yeer efyevee efkeâmeer mebkeâesÛe kesâ oMee&ves keâe ØeÙeeme efkeâÙee nw efpemeceW oes<e efkeâmeer Yeer he#e hej nes 
mekeâlee nw~ GvneWves peneb Úuevee Deewj Meefòeâceleer kesâ Deheves heefleÙeeW mes keâšg mebyebOeeW keâe efÛe$eCe efkeâÙee nw lees keneR 
keemekeer Deewj efyebefyemeej leLee ceefuuekeâe Skeb yebOegue kesâ ™he ceW heefle-helveer mebyebOeeW keâe DeeoMe& Yeer jKee nw~ 

                                                             
13. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… 50 
14. keneR..., he=… 82. 
15. peieVeeLe Øemeeo Mecee&, Øemeeo kesâ veeškeâeW keâe Meem$eerÙe DeOÙeÙeve: 1997, keeCeer ØekeâeMeve veF& efouueer,he=… mebKÙee 57 
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Debeflece Debkeâ keâe ÛelegLe& ÂMÙe oerIe&keâejeÙeCe Deewj Meefòeâceleer kesâ ceOÙe mebkeeoeW kesâ efueS ner efveefce&le efkeâÙee 
ieÙee nw~ Fme ÂMÙe keâer cegKÙe keâLeevekeâ kesâ efkekeâeme ceW keâesF& Yetefcekeâe veneR nw, efheâj Yeer oesveeW kesâ ceOÙe ngS 
mebkeeoeW keâes efkemleej efoÙee ieÙee nw~ Ùen efkemleej efyevee efkeâmeer GösMÙe kesâ veneR nw~ Fme ÂMÙe kesâ mebkeeoeW keâe ienve 
DevegMeerueve veeškeâkeâej kesâ GösMÙe keâer Deesj mhe<š mebkesâle keâjlee nw~  Meefòeâceleer efm$eÙeeW kesâ DeefOekeâejeW keâer yeele 
jKeleer nw lees oerIe&keâejeÙeCe efm$eÙeeW kesâ DeefOekeâejeW Deewj meòee keâer Gmekeâer ceebie keâes mener efoMee efoKeeves keâe ØeÙeeme 
keâjlee nw efpemekeâe mke™he hejbhejeiele nw:-  

‘‘keâejeÙeCe: efm$eÙeeW kesâ mebie"ve ceW Gvekesâ Meejerefjkeâ Deewj Øeeke=âeflekeâ efkekeâeme ceW ner Skeâ heefjkele&ve nw pees 
mhe<š yeleueelee nw efkeâ ken Meemeve keâj mekeâleer nQ efkeâbleg Deheves ùoÙe hej~ ken DeefOekeâej pecee mekeâleer nQ Gve 
ceveg<ÙeeW hej- efpevneWves mecemle efkeÕe hej DeefOekeâej efkeâÙee~ ken ceveg<Ùe hej jepejeveer kesâ meceeve SkeâeefOehelÙe jKe 
mekeâleer nQ, leye GvnW Fme ogjefYe mebefOe keâer keäÙee DeekeMÙekeâlee nw- pees kesâkeue meoeÛeej Deewj Meebefle keâes ner veneR 
efMeefLeue keâjleer efkeâbleg GÛÚ=bKeuelee keâes Yeer DeeßeÙe osleer nw~ 

 Meefòeâceleer: efheâj yeej-yeej Ùen Dekensuevee keâwmeer? Ùen yenevee keâwmee? nceejer DemeceLe&lee metefÛele 
keâjekeâj nceW Deewj Yeer efvece&ue DeeMebkeâeDeeW ceW ÚesÌ[ osves keâer kegâefšuelee keäÙeeW nw? keäÙee nce heg®<e kesâ meceeve veneR 
nes mekeâleer? keäÙee Ûes<še keâjkesâ nceejer mkeleb$elee veneR heooefuele keâer ieF& nw?’’16 

oesveeW kesâ ceOÙe kesâ Ùes mebkeeo Deye efkeefMe<šlee mes meeceevÙeerkeâjCe keâer Deesj De«emej nes peeles nQ~ oesveeW kesâ 
Éeje pees yeele keâner pee jner nw, ken efkeâmeer Skeâ efkeMes<e mes mebyebefOele veneR nw yeefukeâ ken efke<eÙe mecemle m$eer Deewj 
heg®<e peeefle mes mebyebefOele nw~ Meefòeâceleer ves peye efm$eÙeeW keâer meceevelee keâer yeele keâjles ngS efm$eÙeeW keâes Yeer heg®<eeW kesâ 
meceeve DeefOekeâejeW keâe cegöe G"eÙee lees keâejeÙeCe efm$eÙeeW kesâ Meejerefjkeâ Demeceevelee keâer Deesj mebkesâle keâjles ngS 
GvnW kegâefšuelee mes otj jnkeâj Meebefle Deewj meoeÛeej kesâ meeLe heg®<eeW kesâ ùoÙe hej DeefOekeâej peceeves keâe hejeceMe& 
oslee nw~ ØelÙeglej ceW Meefòeâceleer heg®<e Éeje m$eer keâes efveye&ue ØeoefMe&le keâjles ngS Gmekeâer mkeleb$elee Úervekeâj 
Dekensuevee Deewj heooefuele efkeâS peeves Deewj DeefOekeâej Úerves peeves keâe cegöe G"e jner nw~ 

GheÙe&gòeâ mes mhe<š efmeæ neslee nw efkeâ veeškeâ ceW ÛelegLe& ÂMÙe keâer Fme jÛevee kesâ ceeOÙece mes Øemeeo m$eer-
heg®<e mebyebOeeW keâes Skeâ efoMee osves keâe ØeÙeeme keâj jns nQ~ ÙeneB hej lelkeâeueerve heefjefmLeefleÙeeW ceW veejer meceevelee, 
Gmekesâ DeefOekeâejeW Deewj efkeõesn kesâ pees mkej meceepe Deewj jepeveerefle ceW GYej jns Les, Gve meYeer ØeMveeW keâe Gòej osves 
keâe ØeÙeeme Øemeeo ves Fme keelee&ueehe ceW keâejeÙeCe kesâ ceeOÙece mes osves keâe ØeÙeeme efkeâÙee nw~ Meefòeâceleer peneB 
veejerkeeefoÙeeW keâe ØeefleefveefOelke keâjleer efoKeeF& os jner nw, keneR hej keâejeÙeCe kesâ ™he ceW mkeÙeb Øemeeo m$eer keâes 
keâ®Cee Deewj keâesceuelee keâe mevosMe os jns nQ~, ‘‘osefke! legcnejs jepÙe keâer meercee efkemle=le nw Deewj heg®<e keâer 
mebkeâerCe&~ keâ"esjlee keâe GoenjCe nw heg®<e Deewj keâesceuelee keâe efkeMes<eCe nw m$eer peeefle~ heg®<e ›eâtjlee nw lees m$eer 
keâ®Cee nw- pees Devlepe&iele keâe GÛÛelece efkekeâeme nw, efpevekesâ yeue hej mecemle meoeÛeej "njs ngS nQ~ FmeerefueS 
Øeke=âefle ves Gmes Flevee megboj Deewj ceveceesnve DeekejCe efoÙee nw jceCeer keâe ™he~’’17 ÙeneB hej Øemeeo ves efkeâmeer keâe 
he#e veneR efueÙee nw~ Deefheleg Gvekeâer Ûes<še mebyebOeeW ceW mecevkeÙe keâer ner jner nw~ ken Skeâ he#e keâes otmejs kesâ efke®æ 
KeÌ[e keâjves kesâ yepeeÙe oesveeW kesâ mebyebOeeW ceW mecevkeÙe mes ner meceepe Deewj ceevekelee keâe efnle osKeles nQ~ m$eer ke 
heg®<e peerkeve ™heer jLe kesâ oes heefnS nQ Deewj meblegefuele ieefle ke Øeieefle nsleg oesveeW kesâ ceOÙe meecebpemÙe DeekeMÙekeâ 
nw~ veeškeâ kesâ Fme ÂMÙe ceW m$eer Deewj heg®<e keâer efYeVe-efYeVe Øeke=âefleÙeeW, Deewj oesveeW nsleg efYeVe-efYeVe keâeÙeeX ke 
oeefÙelke keâe pewmee efkeMeo efkekesÛeve efkeâÙee ieÙee nw, ken veeškeâkeâej kesâ m$eer-heg®<e mebyebOeeW ceW mecevkeÙe kesâ GösMÙe 
                                                             
16. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… 82 
17. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer, he=… mebKÙee 83 
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keâes efmeæ keâjves kesâ efueS heÙee&hle nw~ kewmes lees mebhetCe& veeškeâ ceW m$eer-heg®<e mebyebOeeW keâer efkekesÛevee Âef<šiele nesleer nw 
efkeâvleg Ùen ÂMÙe ‘DepeeleMe$eg’ keâes m$eer-heg®<e mebyebOeeW kesâ veeškeâ kesâ ™he ceW mLeeefhele keâj oslee nw~ Fme mebyebOe ceW 
[e@. Yeevegoske Megkeäue keâe cele Yeer GuuesKeveerÙe nw, ‘‘veejer Deewj heg®<e keâer efYeVe Øeke=âefleÙeeW leLee veejer kesâ Øeke=âle 
mke™he keâer kÙeeKÙee leLee Gmekesâ cenlke keâer hegef<š ‘DepeeleMe$eg’ ceW yeÌ[s efkeMeo ™he ceW Øemeeo ves keâer nw~  

leermejs Debkeâ ceW ÛewLee ÂMÙe Fmeer GösMÙe mes jÛee ieÙee nw~ Fme kewÛeeefjkeâ efkekesÛeve keâer Yeekeelcekeâ kÙeeKÙee 
veeškeâ ceW meke&$e ceefuuekeâe leLee keemekeer kesâ keâeÙe& kÙeeheejeW Éeje ngF& nw~’’18 

veeškeâ ceW oes Øesce ef$ekeâesCe Yeer Âef<šiele nQ~ Skeâ ef$ekeâesCe DepeeleMe$eg yeepeerjeke oerIee keâejCe kesâ ceOÙe nw 
lees otmeje efke®ækeâ ceefuuekeâe Deewj yeb[ue kesâ ceOÙe nw~ ceefuuekeâe Deewj yebOegue kesâ ceOÙe efke™ækeâ Skeâ Demeheâue 
Øesceer nw~ Deheves Skeâlejheâe Øesce ceW Demeheâue nesves hej ken Deheves efhelee jepee Øemesveefpele kesâ efke®æ ner veneR nes 
peelee yeefukeâ Deheveer Øepee, meceepe Deewj je<š^ kesâ efueS Skeâ Keleje yeve peelee nw~ ken ceefuuekeâe kesâ heefle 
mesveeheefle yevOegue keâer nlÙee Yeer Úue mes keâjlee nw~ otmejs Øesce ef$ekeâesCe ceW oerIe&keâejeÙeCe yeeefpeje mes Øesce keâjlee nw 
Deewj Gmeer keâer ØelÙeeMee ceW Gmeves keâewMeue keâer Deesj mes Ùegæ peerlee nw efkeâbleg yeeefpeje DepeeleMe$eg mes Øesce keâjleer nw~ 
oerIe&keâejeÙeCe peye yeboerie=n ceW yevoer DepeeleMe$eg hej yeeefpeje keâes ØescecegiOe heelee nw lees Gmekeâe ùoÙe ÛekeâveeÛetj 
nes G"lee nw~ efkeâvleg Gmes Deye Yeer yeeefpeje kesâ mecceeve keâer efÛeblee nw FmeerefueS ken MeefòeâMeeueer Deewj keerj neskeâj 
Yeer DepeeleMe$eg Éeje  ÉvÉÙegæ keâer Ûegveewleer keâes efkeâmeer Deewj meceÙe kesâ efueS šeue oslee nw Deewj Gve oesveeW keâes 
cenejepe kesâ Deeves keâer metÛevee oslee nw~ Fme Øesce ef$ekeâesCe ceW oerIe&keâejeÙeCe kesâ Ûeefj$e Éeje Øemeeo ves Ùen efmeæ 
efkeâÙee nw efkeâ m$eer keâe Øesce heg®<e keâes ceeveke yeveelee nw lees Gmeer Øesce keâer Demeheâuelee Gmes hegveŠ oeveke veneR 
yeveeleer~ Ssmes mekeâejelcekeâ Øesce ef$ekeâesCe Øemebie keâer me=ef<š Øemeeo Éeje meceepe keâes Skeâ ßes… osve nw~ 

Ssefleneefmekeâ leLÙeeW keâer j#ee kesâ keâejCe GvneWves Ssefleneefmekeâ heg®<e hee$eeW kesâ yepeeÙe efm$eÙeeW kesâ keâeuheefvekeâ 
Ûeefj$eeW keâes Deheveer ceevÙeleeDeeW Skeb lelkeâeueerve meceepe, je<š^ Deewj keâLeevekeâ keâer DeekeMÙekeâlee Devegmeej ieÌ{e nw~ 
veeškeâ kesâ m$eer-heg®<e mebyebOeeW ceW Øemeeo veeefjÙeeW keâes oskeer ™he ceW ner osKevee hemebo keâjles nQ, pewmee efkeâ veejer hee$eeW 
keâes osKekeâj mhe<š nes peelee nw~ Ssmee ner oskeer leguÙe Ûeefj$e ceefuuekeâe keâe nw~ veeškeâ ceW yebOegue keâer helveer kesâ ™he 
ceW Gmekeâe Ûeefj$e DeeoMe& nw~ Gmekeâer osMeYeefòeâ Yeer DeeoMe& nw efkeâbleg yebOegue keâer nlÙee kesâ heMÛeele Gmekeâe peerkeve 
DeeoMe& mes cenevelee keâer Deesj De«emej nes peelee nw~ ceefuuekeâe ves veeškeâ ceW efpeme OewÙe&, heefjhekeäkelee, 
keâle&kÙehejeÙeCelee, keâ®Cee Deewj #eceeMeeruelee keâe heefjÛeÙe efoÙee nw, ken DeÆgle nw~ Ùegæjle veeškeâ keâer MeebefleceÙe 
megKeo heefjCeefle hej Gmekesâ FvneR meûgCeeW keâer Úehe nw~ Fme meboYe& ceW lees Gmekeâe Ûeefj$e ieewlece yegæ keâes Yeer heerÚs 
ÚesÌ[lee ngDee Øeleerle neslee nw~ yegæ Yeer Gmemes ØeYeeefkele ngS efyevee veneR jn heeles Deewj Gmes oskeer kesâ ™he ceW 
mebyeesefOele keâjles nQ~ Ùeefo Øepee Deewj jepee kesâ ™he ceW ceefuuekeâe Deewj Øemesveefpele kesâ ceOÙe kesâ m$eer-heg®<e mebyebOe 
keâe Yeer GuuesKe efkeâÙee peeÙe lees FmeceW Yeer ceefuuekeâe veejer neskeâj Deheves heg®<e Meemekeâ Øemesveefpele hej Yeejer heÌ[leer 
nw~  

Gmekeâer Goejlee Deewj #eceeMeeruelee Øemesveefpele keâes heMÛeeleehe keâjves hej yeeOÙe keâj osleer nw~ Meemekeâ 
Øemesveefpele Skeâ DehejeOeer keâer Yeebefle Gmekesâ meeceves efieÌ[efieÌ[e G"les nQ efkeâ cegPes efOekeäkeâej oes, cegPes ßeehe oes~ 
Øemesveefpele efpemeves ceefuuekeâe kesâ peerkeve keâe meke&veeMe efkeâÙee, Gmekesâ heefle yebOegue keâer Úue mes nlÙee keâjkeeF&~ Gme 
ceefuuekeâe kesâ ùoÙe ceW Øemesveefpele kesâ efueS Ie=Cee ke efke<eeo keâe uesMecee$e Yeer veneR Lee~ Gmekeâer #eceeMeeruelee mes ner 
ØeYeeefkele Øemesveefpele Fve mebkeeoeW ceW Skeâ Dee%eekeâejer meskekeâ keâer Yeebefle Gmekesâ mece#e velecemlekeâ nQ~  

                                                             
18. Yeevegoske Megkeäue, Øemeeo keâe veešŸe meeefnlÙe: 1985, ceervee#eer ØekeâeMeve veF& efouueer, he=… mebKÙee 40 
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‘‘Øemesveefpele: osefke! Deehekeâer Demeerce Devegkeâbhee nw, pees cegPe pewmes DeOece kÙeefòeâ hej Flevee mvesn! 
heefleleheekeveer, legce OevÙe nes! 

ceefuuekeâe-  efkeâbleg cenejepe! cesjer Skeâ ØeeLe&vee nw~ 

Øemesveefpele: Deehekeâer Dee%ee efMejesOeeÙe& nw~ Yeiekeleer!’’19 

Ghejesòeâ mebkeeo mes efmeæ neslee nw efkeâ ØeeÛeerve Yeejle keâer ieewjkeMeeueer hejbheje ceW heg®<e kesâ efueS m$eer nerve 
veneR Leer yeefukeâ Ùeefo m$eer kesâ mLeeve hej Øepee Yeer nw lees Yeer heg®<e Meemekeâ Gmekesâ meeceves velecemlekeâ neslee nw Ùeefo 
ken iegCekeeve nw~ veeškeâ ceW Øemesveefpele ceefuuekeâe keâes oskeer Deewj Yeiekeleer pewmes owkeerÙe mebyeesOeveeW mes mebyeesefOele 
keâjlee nw~ ‘Ùe$e veeÙe&mleg hetpÙebles jcebles le$e oskelee’ keâer Gefòeâ kele&ceeve Yeejle kesâ efkeâmeer Deeboesueve keâer Ghepe veneR 
nw kejve ØeeÛeerve YeejleerÙe ieewjkeMeeueer meceepe Éeje jefÛele cevegmce=efle keâer ner osve nw~ veeškeâ ceW ceefuuekeâe keâe 
Ûeefj$e m$eer-heg®<e mebyebOeeW keâer kÙeeKÙee kesâ efueS ner jÛee ieÙee nw~ veeškeâ ceW ken Skeâcee$e m$eer hee$e nw efpemekeâe 
meecevee mecemle cegKÙe heg®<e hee$eeW mes neslee nw, Deewj ken meYeer ve kesâkeue Gmemes ØeYeeefkele nesles nQ yeefukeâ Deheves 
kegâceeie& hej peeves keeues efveCe&Ùe keâes Yeer Gmekesâ ØeYeeke mes yeoue osles nQ~ Gmekeâe Ûeefj$e veeškeâ kesâ megKeeble Skeb 
MeebefleceÙe heefjCeefle keâe DeeOeej nw~ Gmekeâer keâ™Cee Deewj #eceeMeeruelee mes DepeeleMe$eg, efke®ækeâ, Øemesveefpele, 
oerIe&keâejeÙeCe meefnle ieewlece yegæ Yeer ienvelee mes ØeYeeefkele nw~ ‘‘YeejleerÙe veejerlke keâe ØeefleefveefOelke keâjves keeues 
hee$eeW ceW ceefuuekeâe keâe veece meke&ØeLece efueÙee peeSiee~ ken DelÙeble ceefnceeceÙeer veejer nw~’’20 

GheÙe&gòeâ DeOÙeÙeve ke efkeMues<eCe mes efve<keâ<e& Øeehle neslee nw efkeâ veeškeâkeâej Éeje heeefjkeeefjkeâ meòee mebIe<e& 
kesâ ceeOÙece mes m$eer-heg®<e mebyebOeeW keâer pewmeer efkeMeo Skeb kÙeehekeâ kÙeeKÙee veeškeâ ceW keâer ieF& nw, ken Fmes Skeâ 
Megæ m$eer-heg®<e mebyebOeeW kesâ veeškeâ kesâ ™he ceW ØeceeefCele keâjves kesâ efueS heÙee&hle nw~ DeeoMe& Skeb ÙeLeeLe& keâe 
mecevkeÙe jKeles ngS veeškeâ ceW DeeÅeble m$eer-heg®<e mebyebOeeW kesâ efkeefkeOe DeeÙeeceeW keâe efÛe$eCe nw efpemeceW ve kesâkeue 
DeeOegefvekeâ veejer kesâ meceeve DeefOekeâejeW kesâ ØeMve keâes G"eÙee ieÙee nw yeefukeâ Gmekeâe Gòej Yeer leueeMeves keâe ØeÙeeme 
efkeâÙee ieÙee nw~ Øemeeo m$eer-heg®<e mebyebOeeW kesâ megOeej Deewj veejer keâer ieefjcee keâe meceeOeeve heeMÛeelÙe efkeÛeejOeeje 
mes ØeYeeefkele Âef<š mes veneR yeefukeâ YeejleerÙe hejbheje ceW ner {tb{les nQ~  

‘DepeeleMe$eg’ keâe m$eer heg®<e mebyebOe Skeâebieer veneR nw heg®<e Mees<ekeâ ke m$eer Meesef<ele veneR nw yeefukeâ oesveeW he#eeW 
keâes cenlke efoÙee ieÙee nw~ vee meYeer heg®<e hee$e oes<enerve nw Deewj vee ner meYeer efm$eÙeeb~ yeefukeâ ceevekeerÙe meûgCeeW kesâ 
Oeejkeâ kesâ ™he ceW ceefuuekeâe Deewj keemekeer pewmes m$eer hee$eeW kesâ mece#e heg®<e hee$e keâneR Yeer veneR efškeâles nQ~ efnbmee 
Deewj mkeeLe& kesâ kegâceeie& hej Ûeueves keeues m$eer heg®<e mevceeie& hej keehemeer keâjves ceW Ùeefo me#ece nes heeles nQ lees GvnW 
Ssmee me#ece yeveeves keâe ßesÙe Øemeeo ves keâ®Cee Deewj #eceeMeeruelee pewmes meûgCeeW mes DeesleØeesle efm$eÙeeW keâes ner efoÙee 
nw~ Ssmee veneR nw efkeâ veeškeâ kesâ meYeer m$eer hee$e keâeuheefvekeâ DeeoMe& mes ieÌ{s ngS Ûeefj$e nQ yeefukeâ Øemeeo ves 
Meefòeâceleer Úuevee Deewj ceeievOeer kesâ ™he ceW efm$eÙeeW kesâ efkeõesner Deewj Øeeflekeâej Yeekevee mes Ùegòeâ efm$eÙeeW kesâ Yeer 
oMe&ve keâjeS nQ~ pewmee efkeâ [e@. yeÛÛeve efmebn Yeer efueKeles nQ, ‘‘DepeeleMe$eg Gvekeâe henuee cenlkeekeâeb#ee hetCe& 
veeškeâ nw pees ienve DebleÉËoeW hej DeeOeeefjle nw~ yeewæ keâ®Cee Deewj efkeÕecew$eer keâer ØeeleŠ keâeueerve De®efCecee kegâÚ 
Deewj ueeue nes peeleer nw~ pkeeueecegKeer keâer efÛebieeefjÙeeb Deewj ieefjcee ceW Meerleuelee efyeKesjleer veeefjÙeeW kesâ meke&ØeLece 
oMe&ve ÙeneR nesles nQ~’’21 

                                                             
19. Øemeeo peÙeMebkeâj, DepeeleMe$eg: 2003, ØekeâeMeve mebmLeeve veF& efouueer ,he=… mebKÙee 85 
20. ([e@.) yeÛÛeve efmebn, efnboer veeškeâ: 2018, jeOeeke=â<Ce ØekeâeMeve Øee. efue. veF& efouueer, he=… mebKÙee 68 
21. ([e@.) yeÛÛeve efmebn, efnboer meeefnlÙe keâe otmeje Fefleneme: 2017, jeOeeke=â<Ce ØekeâeMeve Øee. efue., veF& efouueer, he=… 368 
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mevoYe& «evLe metÛeer 
DeeOeej «evLe- 

1. Øemeeo peÙeMebkeâj, DepeeleMe$eg, ØekeâeMeve mebmLeeve veF& efouueer  
meneÙekeâ «evLe- 

1. (mebhee.) [e@. veieWõ, [e@. njoÙeeue, efnboer meeefnlÙe keâe Fefleneme: 2018 ceÙetj yegkeäme  veF& efouueer  

2.  jcesMeÛebõ Meen, YeejleerÙe meeefnlÙe kesâ efvecee&lee : peÙeMebkeâj Øemeeo (1979), meeefnlÙe Dekeâeosceer veF& 
efouueer 

3.   peieVeeLe Øemeeo Mecee&, Øemeeo kesâ veeškeâeW keâe Meem$eerÙe DeOÙeÙeve: 1997, keeCeer ØekeâeMeve veF& efouueer 

4.  Yeevegoske Megkeäue, Øemeeo keâe veešŸe meeefnlÙe: 1985, ceervee#eer ØekeâeMeve veF& efouueer 

5.  ([e@.) yeÛÛeve efmebn, efnboer veeškeâ: 2018, jeOeeke=â<Ce ØekeâeMeve Øee. efue. veF& efouueer 

6.  ([e@.) yeÛÛeve efmebn, efnboer meeefnlÙe keâe otmeje Fefleneme: 2017, jeOeeke=â<Ce ØekeâeMeve Øee. efue. veF& efouueer 

7.  hejcesÕejer ueeue ieghle Sce. S., Øemeeo kesâ veeškeâ, efnboer ØeÛeejkeâ hegmlekeâeueÙe keejeCemeer, 1956  

8.  ([e@.) jeOesMÙeece Mecee& ’efMejer<e’, Øemeeo keâer veeškeâerÙe hee$e me=ef<š keâe ceveeskew%eeefvekeâ efkeMues<eCe, efÛevceÙe 
ØekeâeMeve, 1979  

9.  ([e@.) njWõ, Øemeeo keâe veešŸe meeefnlÙe: hejbheje Skeb ØeÙeesie, ØekeâeMeve Øeefle…eve cesj", 1984  

10. ([e@.) metjpekeâeble Mecee&, efnboer veeškeâ ceW hee$e keâuhevee Deewj Ûeefj$e efÛe$eCe Sme. F&. Sme. yegkeâ keâbheveer 
efouueer 1973 

11. [e@ oMejLe DeesPee, efnboer veeškeâ: GÆke Deewj efkekeâeme, jepeheeue Sb[ mebme efouueer, 2018 

 
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meeceeefpekeâ mevoYe& ceW Ùece Deewj efveÙece keâe cenòke 
meesveeueer 

mebmke=âle Dee@veme&, ÛelegLe& Je<e&,  
keâceuee vesn™ keâe@uespe, veF& efouueer 

Øees0 meefjlee Mecee& 
[e@. «eerve DekemLeer 

meejebMe - De<šebieÙeesie, cenef<e& heleÀeefue Éeje Øeefleheeefole Ùeesiemet$e keâe cenlkehetCe& Yeeie nw~ De<šebie Ùeesie 
ceW Ùeesie kesâ Dee" DebieeW keâer kÙeeKÙee leLee Gvemes Øeehle %eeve keâe meceekesMe Øeehle neslee nw pees meeOekeâ keâes cees#e keâer 
Øeeefhle keâer Deesj ues peelee nw~ Ùeesie oMe&ve kesâ meeOeve Skeb efkeYetefle heeo ceW Ùeesie kesâ Fve Dee" DebieeW keâe keCe&ve efkeâÙee 
ieÙee Ùece, efveÙece, Deemeve, ØeeCeeÙeece, ØelÙeenej, OeejCee, OÙeeve Skeb meceeefOe~ Fve Dee" DebieeW ceW henues oes Debie 
Ùece Deewj efveÙece nw pees Ùeesie meeOevee kesâ veweflekeâ Skeb DeeÛeeefjkeâ DeeOeej kesâ ™he ceW osKes peeles nQ~ 

meeceeefpekeâ mevoYeË ceW Ùece Deewj efveÙece keâer Øeemebefiekeâlee efmeæ nesleer nw, keäÙeeWefkeâ Ùen kesâkeue kÙeefòeâiele 
DevegMeemeve ner veneR Deefheleg meeceeefpekeâ Ûeslevee keâes Gpeeiej keâjves keâer ›eâceyeæ ØeCeeueer kesâ ™he ceW yeleeS ieS nw~ 
Ùece kesâ Debleie&le Deefnbmee, melÙe, DemlesÙe, yeÇÿeÛeÙe& Skeb Deheefj«en meefcceefuele nw; lees keneR efveÙece kesâ Debleie&le 
MeewÛe, meblees<e, lehemed mkeeOÙeeÙe Skeb F&ÕejØeefCeOeeve Deeles nw pees ceveg<Ùe Deewj meceepe keâes efmLejlee Skeb DeelceMegefæ 
keâe ›eâceyeæ ceeie& Øeoeve keâjles nQ~ 

helebpeefue kesâ Devegmeej Ùeesie kesâkeue Meejerefjkeâ Skeb ceeveefmekeâ ueeYe heeves keâe meeOeve ner veneR yeefukeâ 
meeceeefpekeâ Skeb DeeOÙeeeflcekeâ Ûeslevee keâes mevceeie& hej ueeves keâe meke&ßes… keâejCe nw~ Ùece Deewj efveÙece kesâ heeueve mes 
kÙeefòeâ ve kesâkeue Deheves kÙeefòeâiele peerkeve ceW DevegMeemeve keâes mLeeefhele keâjlee nw hejvleg meceepe ceW Megæ Ûeslevee, 
veweflekeâ cetuÙeeW Skeb meecebpemÙe keâes megÂÌ{ keâjlee nw~ 

kele&ceeve MeesOeeW ceW Ùece Deewj efveÙece kesâ meeceeefpekeâ cenòke hej heÙee&hle MeesOe GheueyOe nw, hejvleg meceepe kesâ 
efkeefkeOe DeeÙeeceeW ceW Gvekesâ ienve Skeb meceefvkele efkeMues<eCe keâe DeYeeke DeYeer Yeer Âef<šiele neslee nw~ Ùece Deewj 
efveÙece kesâ owefvekeâ peerkeve ceW kÙeehekeâ GheÙeesie leLee melele efkekeâeme ue#ÙeeW (SDGs) kesâ meboYe& ceW Øeemebefiekeâlee keâe 
mecÙekeâd efkeMues<eCe DeYeer Yeer Dehesef#ele nw~ 

DeeOegefvekeâ heefjØes#Ùe ceW, Fve efveÙeceeW keâer Øeemebefiekeâlee ÙetveeFšs[ vesMevme Éeje efveOee&efjle melele efkekeâeme 
ue#ÙeeW (SDGs) kesâ mkeemLÙe, keâuÙeeCe Skeb meeceeefpekeâ Meebefle mes mebyebefOele ue#ÙeeW ceW heefjueef#ele nesles nQ~ Fme 
Øekeâej Ùece Deewj efveÙece DeeOegefvekeâ meceepe ceW Gleves ner meeLe&keâ nw, efpeleves kes ØeeÛeerve keâeue ceW Les~ 

Meyo kegâÀeer - helebpeefue, Ùeesie met$e, De<šebieÙeesie, Ùece, efveÙece, SDGs, meeceeefpekeâ meboYe&~ 

Øemleekevee- cenef<e& helebpeefue Éeje Øeefleheeefole Ùeesiemet$e ceW De<šebie Ùeesie keâe keCe&ve Øeehle neslee nw~ Ùeesie 
keâe GösMÙe efÛeòe keâer ke=efòeÙeeW keâe efvejesOe keâjvee neslee nw~ efpemekesâ efueS De<šebieÙeesie keâe efvecee&Ce efkeâÙee ieÙee~ 
De<šebieÙeesie Skeâ ›eâceyeæ ØeCeeueer nw efpemekesâ Éeje cees#e DeLee&le keâwkeuÙe lekeâ hengBÛee pee mekeâlee nw~ De<šebie oes 
MeyoeW kesâ cesue mes yevee nw, De<š efpemekeâe DeLe& nw Dee" leLee Debie efpemekeâe DeLe& nw Yeeie DeLee&led De<šebie Ùeesie 
kesâ Dee" Debie Ùece, efveÙece, ØeeCeeÙeece, ØelÙeenej, OeejCee, OÙeeve Skeb meceeefOe nw~ 

‘ÙeceefveÙeceemeveØeeCeeÙeeceØelÙeenejOeejCeeOed ÙeevemeceeOeÙeesÓ<šeke”eefve~~’1 

                                                             
1. helebpeefue, Ùeesiemet$e- 2.29 
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Ùece Deewj efveÙece De<šebie Ùeesie kesâ henues oes Debie nw efpevnW De<šebie Ùeesie kesâ DeeOeej mke™he ceevee peelee 
nw~ Ùen ceeveke peerkeve keâes mener DeeÛejCe Skeb veweflekeâlee kesâ Deveg™he keâeÙe& keâjves kesâ efueS Øesefjle keâjles nQ~ meeOevee 
kesâ ØeLece Skeb efÉleerÙe ÛejCe nesves kesâ keâejCe Ùece Deewj efveÙece keâe heeueve meceeefOe Øeehle keâjves ceW Deefle cenlkehetCe& 
nes peelee nw~ Ùece keâes meeceeefpekeâ DevegMeemeve keâe ØeefleefveefOelke ceevee peelee nw, lees kener efveÙece keâes kÙeefòeâiele 
DevegMeemeve mes mebyebefOele yeleeÙee peelee nw~ 

   ‘DeefnbmeemelÙeemlesÙeyeÇÿeÛeÙee&heefj«ene ÙeceeŠ~~’2  

Øemlegle met$e kesâ Éeje Deefnbmee (efnbmee ve keâjvee), melÙe (meoe melÙe yeesuevee), DemlesÙe (Ûeesjer ve keâjvee), 
yeÇÿeÛeÙe& (mebÙece jKevee), Deheefj«en (DeefOekeâ meb«en vee keâjvee) keâes heebÛe Ùece yeleeS ieS nw~ Fvekesâ Éeje 
helebpeefue meceepe ceW meoeÛeej Skeb veweflekeâ efveÙeceeW keâer Yetefcekeâe keâes mLeeefhele keâjvee Ûeenles nQ~ Ùes Ùece peeefle, 
mLeeve, efkeâmeer meceÙe Ùee heefjefmLeefle mes yeeOÙe veneR nw Deefheleg meeke&Yeewefcekeâ Øeke=âefle kesâ nw pees meYeer kesâ efueS nj 
meceÙe ueeiet nesles nQ~3 

   ‘MeewÛemevlees<eleheŠmkeeOÙeeÙesÕejØeefCeOeeveeefve efveÙeceeŠ~~’4 

GheÙeg&òeâ met$e ceW MeewÛe (Megefæ), meblees<e (meblegef<š keâer Yeekevee), lehe (DevegMeemeve), mkeeOÙeeÙe (mkeÙeb keâe 
DeOÙeÙeve) Skeb F&ÕejØeefCeOeeve (F&Õej kesâ Øeefle mecehe&Ce) keâes efveÙece yeveeÙee ieÙee nw~ efveÙece De<šebie Ùeesie keâe 
efÉleerÙe Debie nw~ efveÙeceeW kesâ heeueve mes kÙeefòeâ Deheves ceve keâes efmLej keâj efke<ece heefjefmLeefleÙeeW ceW Yeer mener heLe keâe 
ÛeÙeve keâj heelee nw~ efveÙece ve kesâkeue meoeÛeej Deewj Deelce Megefæ keâe meeOeve nw Deefheleg DeelceefkeÕeeme kesâ efueS 
Yeer DelÙeble cenlkehetCe& ceeves peeles nQ~ 

kele&ceeve peieled ceW ve kesâkeue ceveg<Ùe efÛevlee, hejsMeeveer Skeb ceeveefmekeâ keâef"veeFÙeeW mes efIeje ngDee nw hejbleg 
MeerIeÇlee mes veweflekeâ cetuÙeeW keâe #eÙe nes jne nw efpemekesâ keâejCe mke™he leveeke Deeefo Gmekesâ Meejerefjkeâ Skeb 
ceeveefmekeâ mkeemLÙe keâes keâcepeesj keâj jns nw leLee meceepe ceW Demeblegueve keâer efmLeefle GlheVe nes jner nw~ Fve 
heefjefmLeefleÙeeW ceW Ùece Deewj efveÙece keâe heeueve keâjves mes DeelceefkeÕeeme Skeb veweflekeâ efmeæebleeW keâer hegveŠ mLeehevee 
mebYeke nw~ Ùece Deewj efveÙece keâes kesâkeue Ùeesie meeOevee kesâ Debie kesâ ™he ceW ve osKekeâj mece«e Skeb veweflekeâ meceepe kesâ 
mebmLeehekeâ kesâ ™he ceW osKevee ÛeeefnS~ 

efkeÕe keâer efke<ece heefjefmLeefle keâes osKekeâj ÙetveeFšs[ vesMevme okeeje ke<e& 2015 ceW melele efkekeâeme ue#ÙeeW 
keâer mebmLeehevee keâer ieF& efpemekeâe ue#Ùe 2030 lekeâ Deheves ue#ÙeeW keâes Øeehle keâjvee Lee~ Fve melele efkekeâeme 
ue#ÙeeW keâer mLeehevee ÙetveeFšs[ vesMebme memšsvesyeue [skeueheceWš meefceš kesâ Dekemej hej keâer ieF& Leer Fvekeâe efvecee&Ce 
DelÙeefOekeâ iejeryeer, peuekeeÙeg heefjkele&ve, Demeceevelee (DeeefLe&keâ-meeceeefpekeâ uewefiekeâ) efMe#ee Skeb mkeemLÙe keâer 
ogie&efle Skeb heÙee&kejCe kesâ Üeme pewmes iebYeerj mecemÙeeDeeW kesâ meceeOeeve kesâ efueS efkeâÙee ieÙee Lee~ Fvekeâer mebKÙee 17 
nw leLee FvnW meYeer osMeeW hej ueeiet efkeâÙee ieÙee Lee efpememes heÙee&kejCe, DeLe&kÙekemLee Skeb meeceeefpekeâ GVeefle ceW keâesF& 
osMe heerÚs ve Útš peeS~ 

Fve SDGs (melele efkekeâeme ue#Ùe) kesâ ue#ÙeeW Skeb Ùece Deewj efveÙece kesâ ceOÙe nceW keâeheâer meceeveleeSB 
osKeves keâes efceueleer nw~ oesveeW keâe ue#Ùe Skeâ meblegefuele Skeb mekeâejelcekeâ meceepe keâer mLeehevee keâjvee nw efpevnW 
GvneWves Deheves-Deheves lejerkesâ mes keâjves keâe ØeÙeeme efkeâÙee nw~ 

                                                             
2. Ùeesiemet$e 2.30 
3. heleÀeefue~ Ùeesiemet$e 2.31 ‘peeefleosMekeâeuemeceÙeevekeefÛÚVee: meeke&Yeewcee cene›eleced~’ 
4. heleÀeefue~ Ùeesiemet$eced 2.32 
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mewæeefvlekeâ DeeOeej (Ùece Deewj efveÙece) 

Ùece Deewj efveÙece De<šebieÙeesie kesâ ØeLece Skeb efÉleerÙe meeOevee ØeCeeueer nw efpevnW Ùeesie meeOevee keâe DeeOeej 
ceevee ieÙee nw~5 Ùen kÙeefòeâ Skeb meceepe oesveeW kesâ veweflekeâ, ceeveefmekeâ Skeb meeke&Yeewefcekeâ efmeæevle nw~ 

DeefnbmeemelÙeemlesÙeyeÇÿeÛeÙee&heefj«ene ÙeceeŠ~~6 

ÙeneB Deefnbmee, melÙe, DemlesÙe, yeÇÿeÛeÙe& Deewj Deheefj«en keâes Ùece keâe mke™he keâne ieÙee nw~ Fve heeBÛe ÙeceeW 
keâes Fme Øekeâej yeleeÙee ieÙee nw- 

Deefnbmee- DeefnbmeeØeefle…eÙeeb lelmeefVeOeew kewjlÙeeieŠ~~7 

ÙeneB Deefnbmee keâe DeLe& efkeâmeer Yeer ØeeCeer keâes efkeâmeer Yeer ™he (ceve, keÛeve, keâce&) mes keâ<š ve hengBÛeevee nw~ 
Ùeefo kÙeefòeâ Deefnbmee kesâ heLe hej Ûeuelee nw lees Gmekeâe keÛe&mke Flevee Megæ nes peelee nw efkeâ efnbmekeâ kÙeefòeâ Yeer 
Gmekesâ heeme Meeble nes peelee nw~ 

melÙe- ‘melÙeØeefle…eÙeeb ef›eâÙeeheâueeßeÙelkeced~~'8 

melÙe keâe DeLe& efnlekeâejer Deewj Deefnbmee kesâ hee" kesâ Devegkeâtue keÛeveeW mes nw~ keâ"esj yeesue pees efkeâmeer kÙeefòeâ 
keâes keâ<š hengBÛeeS Gmes melÙe keâer meb%ee ceW veneR efueÙee ieÙee nw~ pees kÙeefòeâ melÙe yeesueles nQ, Gvekesâ keâLeve 
ØeYeekeMeeueer leLee Gvekesâ keâeÙe& meoe nesles nQ~ 

DemlesÙe- ‘DemlesÙeØeefle…eÙeeb meke&jlveeshemLeeveced~'9 

DemlesÙe keâe DeLe& nw- Ûeesjer ve keâjvee DeLee&le pees kemleg nceejer ve nes Gmekesâ Øeefle FÛÚe Øekeâš ve keâjvee~ 
DemlesÙe kesâ heeueve mes meceepe ceW efkeÕeeme keâer Yeekevee yeÌ{leer nw~ 

yeÇÿeÛeÙe&- ‘yeÇÿeÛeÙe&Øeefle…eÙeeb keerÙe&ueeYeŠ’~10 

yeÇÿeÛeÙe& kesâ Debieie&le FbefõÙeeW kesâ mebÙece keâer yeele keâer ieÙeer nw~ peye keâesF& kÙeefòeâ ceve, keÛeve Skeb keâce& mes 
yeÇÿeÛeÙe& keâe heeueve keâjlee nw leye Gmes JeerÙe& DeLee&le Meefòeâ, lespe Deeefo keâe DevegYeeme neslee nw leLee GmeceW 
DeeOÙeeeflcekeâ, jÛeveelcekeâ Skeb Meejerefjkeâ Meefòeâ keâe mebÛeÙe osKeves keâes efceuelee nw~ 

Deheefj«en- ‘Deheefj«enmLewÙex pevcekeâLevleemebyeesOeŠ’~11 

Fme met$e kesâ Devegmeej peye meeOekeâ DeefOekeâ meb«en ÚesÌ[ oslee nw leye Gmes Deheves hetke& Skeb Yeefke<Ùe kesâ pevcees 
kesâ keâejCe keâe %eeve neslee nw~ Deheefj«en mes ceve nukeâe Deewj mkeleb$e Øeleerle neslee nw~ 

efveÙece keâes kÙeefòeâiele DevegMeemeve kesâ efueS DeefvekeeÙe& ceevee ieÙee nw~ helebpeefue kesâ Devegmeej Fve efveÙeceeW keâes 
Fme Øekeâej efkekesefÛele efkeâÙee ieÙee nw- 

MeewÛe- ‘MeewÛeeled mkee”pegieghmee hejwjmebmeie&Š~’12 

                                                             
5. heleÀeefue~ Ùeesiemet$eced, 2.29 
  ‘ÙeceefveÙeceemeveØeeCeeÙeeceØelÙeenejOeejCeeOÙeevemeceeOeÙeesÓ<še”eefve~' 
6. heleÀeefue~ Ùeesiemet$eced, 2.30 
7. heleÀeefue Ùeesiemet$eced, 2.350 
8. heleÀeefue~ Ùeesiemet$eced, 2.36~ 
9. heleÀeefue Ùeesiemet$eced, 2.37 
10. heleÀeefue Ùeesiemet$eced, 2.38 
11. heleÀeefue Ùeesiemet$eced, 2.39 
12. heleÀeefue Ùeesiemet$eced, 2.40 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 144 
 

MeewÛe kesâ ceeOÙece mes Deeleefjkeâ Deewj yeenÙe oesveeW ™heeW mes Megefæ Øeehle nesleer nw~ yee¢e ™he mes Mejerj, 
keeleekejCe Deeefo kesâ Megæ jnves keâer yeele keâer ieF& nw leLee Deebleefjkeâ ™he mes ceve yegefæ Skeb efkeÛeejeW keâer Megefæ keâes 
cenlkehetCe& ceevee ieÙee nw~ kÙeeme ‘melkeMegefæ' DeelceoMe&ve keâer cegKÙe DekemLee ceeveles nw~13 

meblees<e- ‘meblees<eeovegòecemegKeueeYeŠ’14 

meblees<e mes ueesYe keâe #eÙe neslee nw~ meblees<e mes Øeehle efmeæeble keâes mecePeves mes FÛÚeDeeW hej efveÙeb$eCe Øeehle 
neslee nw leLee Fmemes ceve efmLej Skeb Meeble jnlee nw~ 

lehe- ‘‘keâeÙesefvõÙeefmeefæjMegefæ#eÙeeled leheme:’’~15 

lehe- keâe DeLe& heefjßece keâjvee neslee nw leLee Fmekesâ DeYÙeeme mes Mejerj Deewj FbefõÙeeW keâer DeMegefæÙeeW keâe 
veeMe neslee nw~ lehe mes meeOekeâ MeefòeâMeeueer Skeb cesnveleer neslee nw~ 

mkeeOÙeeÙe- ‘mkeeOÙeeÙeeefo<šoskeleemecØeÙeesieŠ~’16 

mkeeOÙeeÙe keâe DeLe& mkeÙeb keâe DeOÙeÙeve keâjvee neslee nw~ mkeÙeb kesâ DeOÙeÙeve mes Yetle Skeb Yeefke<Ùe kesâ 
keâejCe keâe yeesOe neslee nw~ Ùen DeOÙeÙeve ceb$e peehe Ùee kesoeW kesâ Éeje efkeâÙee peelee nw~ Fmemes F<šoskele keâe 
mee#eelkeâej mebYeke neslee nw~ 

F&Õej ØeefCeOeeve- ‘meceeefOeefmeefæjerÕejØeefCeOeeveeled~’17 

F&Õej ØeefCeOeeve ceW F&Õej kesâ Øeefle hetCe& mecehe&Ce keâe Yeeke Øemlegle efkeâÙee ieÙee nw~ Fmekesâ Debleie&le efyevee 
efkeâmeer heâue keâer Dehes#ee kesâ F&Õej keâer meeOevee keâjves hej yeue efoÙee ieÙee nw~ Fmes cees#e Øeehle keâjves keâe mejue 
ceeie& Yeer keânles nQ~ 

Ùece Deewj efveÙece keâe DeeOegefvekeâ heefjØes#Ùe ceW melele efkekeâeme ue#ÙeeW kesâ meeLe mecyevOe 

Ùece Deewj efveÙece kesâ efmeæevle meceepe Skeb kÙeefòeâ kesâ megOeejkeâ ceeves peeles nw lees keneR melele efkekeâeme ue#Ùe 
(SDGs) Yeer meceepe Deewj efkeÕe kesâ efkekeâeme keâes efoMee osves keâe keâeÙe& keâjles nQ~ Fve oesveeW efke<eÙeeW keâe cegKÙe 
ue#Ùe mebmeej keâer Glheefòe Skeb GmeceW meblegueve keâer efmLeefle keâes keâeÙece jKevee nw~ meeceeefpekeâ mecejmelee keâes keâeÙece 
jKeves kesâ efueS 17 melele efkekeâeme ue#ÙeeW keâe efvecee&Ce efkeâÙee ieÙee efpeveceW mes keâF& Ùece Deewj efveÙece kesâ heeueve mes 
Øeehle efkeâS pee mekeâles nQ pewmes- 

Ùece Deewj melele efkekeâeme ue#ÙeeW (SDGs) keâe mecyevOe 

Deefnbmee- Fmekesâ Debleie&le SDG 16 (heewme Sb[ peefmšme) keâes peesÌ[e pee mekeâlee nw keäÙeeWefkeâ FmeceW 
Deefnbmee, vÙeeÙe Deewj Meebefle keâer yeele keâer ieF& nw~ Deefnbmee kesâ heeueve mes meceepe ceW Ùegæ, Mees<eCe Skeb DehejeOe ceW 
keâceer Deeleer nw leLee ueesie efveYe&Ùe neskeâj Dehevee peerkeve kÙeleerle keâj heeles nQ pees SDG 16 kesâ Devegkeâtue nw~ 

melÙe- SDG 16 ces vÙeeÙe Skeb meMeòeâ mebmLeeveeW keâer Yeer yeele keâer ieÙeer nw pees melÙe keâe heeueve keâjves mes 
mebYeke nes mekeâlee nw~ melÙe keâe heeueve Ùeefo keâesF& meceepe keâjlee nw lees keneB YeÇ<šeÛeej ceW keâceer osKeer peeleer nw 
keäÙeeWefkeâ keneB keâeÙee&ueÙeeW Deeefo mebmLeeveeW ceW heejoefMe&lee Skeb F&ceeveoejer keâe Yeeke mLeeefhele nes peelee nw~ 

                                                             
13. heleÀeefue Ùeesiemet$eced, 2.41 ‘‘meòJeMegefæ meewcevemÙewkeâecÙesefvõÙepeÙeelceoMe&veÙeesiÙelee Ûe~’’ 
14. heleÀeefue Ùeesiemet$eced~ 2.42 
15. heleÀeefue Ùeesiemet$eced, 2.43 
16. heleÀeefue Ùeesiemet$eced, 2.44 
17. heleÀeefue Ùeesiemet$eced 2.45 
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DemlesÙe- SDG 1 Deewj 10 kesâ DeeOeej mke™he DemlesÙe keâes osKee pee mekeâlee nw keäÙeeWefkeâ SDG 1 ceW 
iejeryeer meceehle keâjves keâer yeele keâer ieF& nw lees keneR SDG 10 ceW DemeceeveleeDeeW ceW keâceer ueeves keâer Yeekevee mhe<š 
keâer ieÙeer nw~ DemlesÙe keâe DeLe& Ûeesjer ve keâjvee Skeb otmejeW keâer kemleg kesâ Øeefle FÛÚe Øekeâš ve keâjves mes neslee nw 
Ùeefo ueesie Skeâ-otmejs keâer kemleg kesâ Øeefle F&ceeveoej nes lees iejeryeeW keâes Dehevee nkeâ leLee meyekeâes meceeve DeefOekeâej 
efceuevee mebYeke nes heeSiee~ 

yeÇÿeÛeÙe&- SDG 3 (DeÛÚe mkeemLÙe Deewj keâuÙeeCe) kesâ DeeOeej mke™he yeÇÿeÛeÙe& keâes Øemlegle efkeâÙee 
pee mekeâlee nw keäÙeeWefkeâ ÙeneB DeelcemebÙece (ceve, keÛeve, keâce&) mes ceeveefmekeâ Deewj Meejerefjkeâ mkeemLÙe ceW ke=efæ, 
Tpee& kesâ meceekesMe mes osKeves keâes efceueleer nw~ yeÇÿeÛeÙe& keâe heeueve keâjves mes mce=efle Meefòeâ Skeb ef›eâSefšefkešer ceW 
ke=efæ osKeves keâes efceueleer nw~ 

Deheefj«en- Deheefj«en keâe DeLe& ueesYe keâes lÙeeiekeâj DeefOekeâ meb«en (over consumption) mes yeÛeves 
mes nw~ keâce GheYeesie mes heÙee&kejCe mebj#eCe mebYeke yeveeÙee pee mekeâlee nw DeLee&led Fmemes SDG 12 (efpeccesoej 
GheYeesie Deewj Glheeove) leLee SDG 13 (peuekeeÙeg heefjkele&ve hej keâeÙe&keener) kesâ ue#Ùe efmeæ nesles nQ~ 
efveÙece Deewj melele efkekeâeme ue#ÙeeW (SDGs) keâe mebyebOe 

MeewÛe - mkeÛÚlee keâe heeueve SDG 6 (mkeÛÚ peue Deewj mkeÛÚlee) ceW Debefkeâle efceuelee nw leLee MeewÛe 
ceW Yeer yee¢e Deewj Deeleefjkeâ Megefæ keâer yeele keâer ieF& nw efpememes Fvekesâ ceOÙe hejmhej mebyebOe osKee peelee nw~ 
mkeÛÚlee kesâ heeueve mes yeerceejer kesâ heâwueeke keâes jeskeâe pee mekeâlee nw leLee veefoÙeeW keâes meeheâ jKe meYeer keâes mkeÚ 
peue keâer meskee Øeoeve keâer pee mekeâleer nw~ 

meblees<e - SDG 12 (efpeccesoej GheYeesie Deewj Glheeove) keâer hetefle& kesâ efueS meblees<e kesâ efmeæeble keâe 
heeueve efkeâÙee pee mekeâlee nw keäÙeeWefkeâ FmeceW Yeer ueesYe ve keâjvee Skeb efpelevee efceues Ùee pe®jle nes GmeceW meblees<e 
keâjvee efmeKeeÙee ieÙee nw efpememes Deefle GheÙeesie ceW keâceer osKeves keâes efceue mekeâleer nw~ 

lehe- lehe keâe DeLe& DevegMeemeve Deewj heefjßece Éeje Megefæ Øeehle keâjves mes nw pees SDG 8 (mecceevepeve 
keâeÙe& Deewj DeeefLe&keâ efkekeâeme) mes cesue Keelee nw~ lehe kesâ heeueve mes ceveg<Ùe heefjßeceer yeveles nw efpememes osMe ceW 
DeeefLe&keâ efkekeâeme osKeves keâes efceuelee nw leLee SDG 8 keâe ue#Ùe hetje efkeâÙee pee mekeâlee nw~ 

mkeeOÙeeÙe- SDG 4 kesâ Debleie&le iegCekeòeehetCe& efMe#ee kesâ yeejs ceW yeele keâer ieF& nw leLee mkeeOÙeeÙe ceW Yeer 
mkeÙe kesâ DeOÙeÙeve hej peesj efoÙee ieÙee nw efpememes DeelceefkeÕeeme Deewj peeve ceW ke=efæ nesvee mebYeke neslee nw~ ÙeneB 
Meem$eeW kesâ DeOÙeÙeve keâer yeele keâer ieF& nw efpememes meeOekeâ Deelce%eeve keâer Deesj De«emej neslee nw DeLee&led efMe#ee 
Øeehle keâjlee nw~ 

F&ÕejØeefCeOeeve- Ùeefo ueesie Deebleefjkeâ ™he mes F&Õej kesâ Øeefle meceefhe&le jnWies lees GvnW Meeefvle keâer DevegYetefle 
nesieer efpemekesâ keâejCe mke™he meceepe ceW Yeer efmLejlee Skeb Meeefvle keâe meceekesMe nesiee, DeleŠ Fme efveÙece kesâ 
Devegmeej SDG 16 Meeefvle, vÙeeÙe Deewj meMeòeâ mebmLeeDeeW keâer hetefle& mebYeke nw~ 

Fme DeOÙeÙeve mes Ùen osKee pee mekeâlee nw efkeâ Ùece Deewj efveÙece SDGs kesâ DeeOeej mke™he ØeÙeesie ceW 
ueeS pee mekeâles nQ~ Ùeefo Fve Ùece Deewj efveÙeceeW keâe heeueve efkeâÙee peeS lees meceepe kesâ keâF& SDGs kesâ ue#ÙeeW 
keâes mejuelee mes Øeehle efkeâÙee pee mekeâlee nw DeLee&le ceeveke meceepe kesâ efkekeâeme Skeb efnle nsleg ner Fve Ùeesie heæefleÙeeW 
keâe efvecee&Ce efkeâÙee ieÙee Lee~ 
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efve<keâ<e&- 

DeleŠ Øemlegle MeesOehe$e ceW Jee|Cele Ùece Deewj efveÙece kesâ oesveeW kesâ iegCeeW kesâ ceeOÙece mes keâne pee mekeâlee nw 
efkeâ meeceeefpekeâ DeeÛejCe Skeb meblegueve keâes kÙekeefmLele ™he mes mLeeefhele keâjves nsleg Fvekeâer Yetefcekeâe DelÙeble 
cenlkehetCe& nw~ Ùen kesâkeue kÙeefòeâiele meeOevee kesâ Debie veneR nw yeefukeâ meceef<š kesâ megOeejkeâ Yeer nw~ 

Deefnbmee, melÙe, DemlesÙe, yeÇÿeÛeÙe& Skeb Deheefj«en pewmes Ùece meceepe ceW Meebefle Skeb efkeÕeeme Deeefo pewmeer 
YeekeveeDeeW keâes mLeeefhele keâjles nw lees kener MeewÛe, meblees<e, lehe, mkeeOÙeeÙe Skeb F&ÕejØeefCeOeeve pewmes efveÙece kÙeefòeâ 
keâes Deebleefjkeâ Megefæ Skeb efkeÕeeme Øeoeve keâjles nw efpemekesâ heefjCeecemke™he ken meceepe ceW mekeâejelcekeâ Skeb Megæ 
Tpee& kesâ efkekeâeme ceW meneÙekeâ nesles nQ~ 

Fve oesveeW keâe heeueve kÙeefòeâ keâes ve kesâkeue DeeOÙeeeflcekeâ ™he mes GVele yeveelee nw Deefheleg meeceeefpekeâ 
mecejmelee Deewj veweflekeâ kÙekemLee keâes megÂ{ keâjves ceW Yeer meneÙekeâ neslee nw~ melele efkekeâeme ue#ÙeeW kesâ meeLe 
Fvekeâe ienje mebyebOe osKeves keâes efceuelee nw efpememes efmeæ neslee nw efkeâ Ùeesie ve kesâkeue hegjeleve keâeue ceW GheÙeesieer 
Lee Deefheleg DeeOegefvekeâ keâeue ceW Yeer Fmekeâer Øeemebefiekeâlee keâce veneR nw~ keâF& melele efkekeâeme Ùece Deewj efveÙece kesâ 
efmeæeble hej DeeOeeefjle nw DeLee&led Ùeefo nce Deheves meceepe ceW Fve Ùece Deewj efveÙeceeW kesâ Øeefle ueesieeW keâes peeie®keâ 
keâjW lees Fve melele efkekeâeme ue#ÙeeW keâe meheâue nesvee efveefMÛele nw~ nceejs Éeje efkeÕe kesâ keâuÙeeCe nsleg Fve oes DebieeW 
kesâ iegCeeW keâes ueesieeW lekeâ hengBÛeevee ÛeeefnS efpememes mebmeej ceW efmLejlee Skeb Meebefle keâe keeme nes mekesâ~ 
meboYe& «evLe metÛeer

1. heleÀeefue, (2016), helebpeefue Ùeesiemet$e ke=efòe (mebmke=âle-efnvoer), keejeCemeerŠ ÛeewKecyee ke=â<Ceoeme 
Dekeâeoceer~ 

2. mkeeceer yeÇÿeefkeÅeevevo mejmkeleer, (2021) heleÀeue ÙeesieoMe&veced (mebmke=âle-efnvoer šerkeâe meefnle)~ 

3. mkeeceer mkeelceejece, (2013) n"Ùeesie Øeoerefhekeâe (efnvoer mebmkeâjCe), efouueerŠ ceesleerueeue yeveejmeeroeme~ 

4. IesjC[ meefnlee, (2018) mechee, mkeeceer efoiecyejpeer Skeb [e@. Sce. Sve. Iejesšs, jvOeerj heefyuekesâMeve, 
efouueer~ 

5. ßeerkeemleke, megjsMe Ûevõ heeleÀeueÙeesieoMe&veced, ÛeewKecyee megjYeejleer ØekeâeMeve, 2016~ 

♦♦ 
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heewjeefCekeâ keCee&ßece Oece& Š mke™he, menmecyevOe Skeb mecekeâeueerve 
Øeemebefiekeâlee 

 ØesjCee eflekeejer 
S-7/12, efnceeueÙe ØeeF[, šskeâ ]peesve 4,  

«esšj veesS[e Jesmš, Skeâ cete|le Ûeewkeâ kesâ heeme- 201306 
 

meejebMe- YeejleerÙe Fefleneme mece=æ meebmke=âeflekeâ Deewj Oeeefce&keâ Oejesnj mes heefjhetCe& nw, efpemeceW hegjeCeeW keâe 
cenlkehetCe& mLeeve nw~ hegjeCe, efnvot Oece& kesâ heefke$e «ebLeeW keâe Skeâ ØecegKe Debie nw, efpeveceW YeejleerÙe meceepe kesâ 
peerkeve kesâ efkeefYeVe henuegDeeW keâe efkekesÛeve efkeâÙee ieÙee nw~ hegjeCeeW ceW Oeeefce&keâ, meebmke=âeflekeâ, veweflekeâ Deewj 
meeceeefpekeâ efveÙeceeW keâe GuuesKe nw, pees meceepe keâer efmLejlee Deewj mebie"ve kesâ efueS DeekeMÙekeâ ceeves peeles Les~ 
keCeCee&ßece kÙekemLee YeejleerÙe meceepe keâer meeceeefpekeâ mebjÛevee keâe Skeâ ØecegKe efmeæeble nw, efpemekeâe efkemleej 
hegjeCeeW ceW efceuelee nw~ Fme MeesOe he$e ceW, ceQ hegjeCeeW ceW keefCe&le keCee&ßece kÙekemLee Deewj Gmekeâer kele&ceeve meboYe& ceW 
Øeemebefiekeâlee hej ÛeÛee& keâj jner ntB meeLe ner, Ùen Yeer mecePeves keâe ØeÙeeme nw efkeâ keCee&ßece kÙekemLee keâwmes meceepe 
kesâ mebÛeeueve Deewj efkekeâeme ceW meneÙekeâ jner nw Deewj kele&ceeve meceÙe ceW Gmekeâer keäÙee Yetefcekeâe nw~ 

Meyo kegâÀeer- JeCee&ßece, heewjeefCekeâ, keâeÙe& efJeYeepeve~ 

Øemleekevee:- keCee&ßece kÙekemLee YeejleerÙe meceepe keâer heejbheefjkeâ meeceeefpekeâ mebjÛevee Leer, pees Ûeej keCeer& 
(yeÇeÿeCe, #eef$eÙe, kewMÙe Deewj Meto) Deewj Ûeej DeeßeceeW (yeÇÿeÛeÙe&, ie=nmLe, keeveØemLe, Deewj mebvÙeeme) ceW 
efkeYeeefpele Leer~ Fme kÙekemLee keâe GösMÙe meceepe ceW keâeÙe& efkeYeepeve keâjvee Deewj ØelÙeskeâ kÙeefòeâ keâes Gmekesâ pevce, 
iegCe Deewj keâce& kesâ Devegmeej Gmekesâ keâle&kÙeeW keâe efveke&nve keâjves kesâ efueS efveo&sefMele keâjvee Lee~ 

keCe& kÙekemLee : meceepe keâes Ûeej keCeeX ceW efkeYeeefpele efkeâÙee ieÙee Lee- 

yeÇeÿeCe- %eeve keâe mebOeeve Deewj efMe#ee keâe Øemeej keâjves keeues~ 

#eef$eÙe- Meemeve keâjves Deewj meceepe keâer j#ee keâjves keeues~ 

kewMÙe- kÙeeheej, ke=âef<e Deewj DevÙe DeeefLe&keâ ieefleefkeefOeÙeeW ceW mebueive~ 

Metõ- meskee Deewj ßece keâeÙeeX ceW mebueive~ 

Deeßece kÙekemLee Š peerkeve keâes Ûeej DeeßeceeW ceW efkeYeeefpele efkeâÙee ieÙee Lee- 

yeÇÿeÛeÙe&- DeOÙeÙeve Deewj efkeÅee Øeeefhle keâe meceÙe~ 

ie=nmLe- heefjkeej Deewj meceepe keâer efpeccesoeefjÙeeW keâe efveke&nve~ 

JeeveØemLe- ie=nmLe peerkeve mes cegòeâ neskeâj lehemÙee Deewj efÛebleve~ 

mebvÙeeme- meebmeeefjkeâ ceesn-ceeÙee mes cegòeâ neskeâj cees#e keâer Øeeefhle keâer meeOevee~ 

hegjeCeeW ceW keCee&ßece kÙekemLee keâes meceepe keâer efmLejlee Deewj meblegueve yeveeS jKeves kesâ Skeâ meeOeve kesâ ™he 
ceW osKee ieÙee nw~ hegjeCeeW ceW keCee&ßece Oece& keâe GuuesKe mhe<š ™he mes efkeâÙee ieÙee nw, efpemeceW ØelÙeskeâ keCe& Deewj 
Deeßece kesâ keâle&kÙeeW Deewj GòejoeefÙelkeeW keâes efkemleejhetke&keâ mecePeeÙee ieÙee nw~ 

keCe& kÙekemLee kesâ Devegmeej, meceepe keâes Skeâ mebÙegòeâ FkeâeF& kesâ ™he ceW keâeÙe& keâjves kesâ efueS efkeefYeVe keieeX 
ceW efkeYeeefpele efkeâÙee ieÙee~ yeÇeÿeCeeW keâes efMe#ee Deewj Oeeefce&keâ Deveg…eveeW keâe DeefOekeâej efoÙee ieÙee, #eef$eÙeeW keâes 
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Meemeve Deewj j#ee keâe oeefÙelke, kewMÙe DeeefLe&keâ ieefleefkeefOeÙeeW keâes mebÛeeefuele keâjles Les, Deewj Metões keâes Meejerefjkeâ 
ßece Deewj meskee kesâ keâeÙe& meeQhes ieS Les~ 

Deeßece kÙekemLee keâe GösMÙe kÙeefòeâ kesâ peerkeve kesâ efkeefYeVe ÛejCeeW ceW Gmekeâer Yetefcekeâe Deewj efpeccesoeefjÙees 
keâes heefjYeeef<ele keâjvee Lee~ Ùen kÙekemLee kÙeefòeâ kesâ DeeOÙeeeflcekeâ Deewj veweflekeâ efkekeâeme hej kesâbefõle Leer, efpemeceW 
meebmeeefjkeâ Deewj heejueewefkeâkeâ oesveeW he#eeW keâe meblegueve yeveeS jKee ieÙee~ 

heewjeefCekeâ Âef<š ceW keCee&ßece kÙekemLee- keCee&ßece kÙekemLee keâer Glheefòe kewefokeâ keâeue mes ceeveer peeleer 
nw~ kesoes ceW meceepe kesâ efkeYeepeve Deewj keâeÙe& efkeYeepeve keâer ÛeÛee& efceueleer nw, efpemeceW ‘heg®<e metòeâ' kesâ Devegmeej 
ceeveke meceepe keâes Skeâ Mejerj kesâ ™he ceW osKee ieÙee, efpemeceW yeÇeÿeCe keâes cegKe, #eef$eÙe keâes YegpeeSW, kewMÙe keâes 
pebIeebSW Deewj Metõ keâes hewj ceevee ieÙee~ Fme Øekeâej meceepe kesâ ØelÙeskeâ Debie keâes Skeâ efkeefMe<š keâeÙe& meeQhee ieÙee 
leeefkeâ meceepe keâer mebhetCe&lee Deewj mece=efæ yeveer jns~ hegjeCeeW ceW keCeCee&ßece kÙekemLee keâes Deewj Yeer efkemle=le ™he mes 
mecePeeÙee ieÙee nw~ GoenjCe kesâ efueS, efke<Ceg hegjeCe Deewj Yeeiekele hegjeCe ceW keCee&ßece Oece& keâe cenlke yeleeÙee 
ieÙee nw, peneB Oece& Deewj keâle&kÙe keâer ØeOeevelee kesâ DeeOeej hej keCe& Deewj Deeßece kesâ keâle&kÙeeW keâes mecePeeÙee ieÙee 
nw~ hegjeCe Fme yeele hej peesj osles nQ efkeâ keCe& kÙekemLee kesâkeue pevce hej DeeOeeefjle veneR Leer, yeefukeâ iegCe Deewj 
keâce& kesâ DeeOeej hej kÙeefòeâ keâe keCe& efveOee&efjle efkeâÙee peelee Lee~ keCee&ßece kÙekemLee hej hegjeCeeW ceW Deveskeâ Mueeskeâ 
efceueles nQ pees efkeefYeVe «ebLeeW ceW keefCe&le nw~ ÙeneB kegâÚ ØecegKe hegjeCeeW mes keCee&ßece Oece& mes mecyebefOele Mueeskeâ efoS 
ieS nw- 

Oecee&s yeÇeÿeCepevcemÙe efkeefOe%eesÓOeerlekesokeâeŠ~ 
ÙepeveeOÙeeheveb oeveb lemceeodOece&s<eg efveef…leŠ~1 

DeLee&led Mueeskeâ ceW yeÇeÿeCeeW kesâ keâle&kÙeeW keâe keCe&ve efkeâÙee ieÙee nw~ yeÇeÿeCe keâe Oece& kesoeW keâe DeOÙeÙeve 
keâjvee, Ùe%e keâjvee, otmejeW keâes efMe#ee osvee Deewj oeve keâjvee nw~ Ùen Mueeskeâ yeÇeÿeCe keâer peerkeve Mewueer Deewj Gmekesâ 
meeceeefpekeâ GòejoeefÙelkeeW keâe GuuesKe keâjlee nw, efpemes kes Deheves peerkevekeâeue ceW efveYeeles nw~ 

yeÇeÿeCeesÓmÙe cegKeb Deemeerod yeent jepevÙeŠ ke=âleŠ~ 
G™leomÙe ÙeodkewMÙeŠ heodYÙeeb Metões DepeeÙele~~2 

Ùen Mueeskeâ efke<Ceg hegjeCe ceW keCee&ßece kÙekemLee keâer Glheefòe keâes oMee&lee nw~ FmeceW keâne ieÙee nw efkeâ 
yeÇeÿeCe Yeiekeeve kesâ cegKe mes, #eef$eÙe Gvekeâer YegpeeDeeW mes, kewMÙe Gvekeâer pebIeeDeeW mes, Deewj Metõ Gvekesâ hewjeW mes 
GlheVe ngS~ Ùen Mueeskeâ meeceeefpekeâ mebjÛevee keâe Øeleerkeâelcekeâ ™he mes keCe&ve keâjlee nw, peneB nj keCe& keâe Dehevee 
efkeMes<e keâeÙe& neslee nw~ Yeeiekele hegjeCe ceW Yeer keCee&ßece kÙekemLee hej keâF& Øemebie Øeehle nesles nQ efpevemes lelkeâeueerve 
kÙekemLee keâes efkemle=le mecePee pee mekeâlee nw~ 

Mecees ocemleheŠ MeewÛeb mevlees<eŠ #eeefvlejepe&keced~ 

%eeveb oÙee ÛeelegÙeË Ûe melÙeb yeÇeÿeCeue#eCeced~~ 

MeewÙeË keerÙeË Oe=efleoe&#Ùeb Ùegæs ÛeehÙeheeueÙeveced~ 

oeveb F&ÕejYeekeMÛe #ee$eb keâce& mkeYeekepeced~ 

ke=âef<eieewj#ÙekeeefCepÙeb kewMÙekeâce& mkeYeekepeced~ 

                                                             
1.  efke<Ceg hegjeCe (3.8.9) 
2. efke<Ceg hegjeCe (1.6.3) 
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MetõmÙeeefhe mkeYeekepeb meskee keâce&wke ÛeesÛÙeles~~3 

Øeoòe Mueeskeâes ceW ÛeejeW keCeeX kesâ keâle&kÙeeW keâe efkemleej mes keCe&ve efkeâÙee ieÙee nw- yeÇeÿeCeeW kesâ efueS Meebefle, 
OewÙe&, lehemÙee, heefke$elee, mevlees<e, #ecee, mejuelee, %eeve, oÙee Deewj melÙe DeefvekeeÙe& nw~ 

#eef$eÙeeW kesâ efueS- MeewÙe&, keerjlee, OewÙe&, jCeveerefle, Ùegæ ceW heueeÙeve ve keâjvee, oeve osvee Deewj Meemekeâ Yeeke 
DeefvekeeÙe& nw~ 

kewMÙe keâe keâle&kÙe- ke=âef<e, ieewheeueve Deewj kÙeeheej keâjvee nw~ 

Metõ keâe keâle&kÙe- meskee keâjvee nw~ 

keCee&veeceeßeceeCeeb Ûe Oecee&Ceb hejceb keâceced~ 

DeeÛejslmeleleb Ùees efn me Ùeeefle hejceeb ieefleced~~4 

Fme Mueeskeâ ceW keâne ieÙee nw efkeâ pees kÙeefòeâ keCe& Deewj Deeßece kesâ Oeceer& keâe mener heeueve keâjlee nw, ken 
cees#e keâer Øeeefhle keâjlee nw~ keCe& Deewj Deeßece kesâ Oecee& keâe heeueve keâjles ngS peerkeve peervee hejce ceeie& nw, pees 
DebleleŠ Deelcee keâer cegefòeâ keâe keâejCe yevelee nw~ 

yeÇeÿeCemÙe lehees vesÙeb #eef$eÙemÙe cenercekeced~ 

kewMÙemÙe leg Oeveb efkeÅee MegõmÙe Ûe leLeeefkeOee~~ 

OÙeeveb yeÇeÿeCemÙe mÙeeled #eef$eÙemÙe Ûe efke›eâceŠ~ 

oeveb kewMÙemÙe Oece&Š mLeeled MegõmÙe Ûe leLeeefkeOee~~5 

Ghejesòeâ Mueeskeâ ceW ÛeejeW keCeeX kesâ Deueie-Deueie iegCeeW Deewj Gvekesâ OeceeX keâe keCe&ve efkeâÙee ieÙee nw~ 
yeÇeÿeCeeW kesâ efueS lehemÙee Deewj %eeve, #eef$eÙeeW kesâ efueS Oejleer hej Meemeve Deewj meenme, kewMÙe kesâ efueS Oeve Deewj 
efkeÅee, Deewj Metõ kesâ efueS meskee keâe heeueve keâjvee GefÛele nw~ Ùen keCe& kÙekemLee meceepe ceW keâle&kÙeeW keâe mhe<š 
efkeYeepeve Øemlegle keâjleer nw~  
hegjeCeesòeâ keCe& Deewj Deeßece keâe menmecyevOe Skeb heejmheefjkeâ Devegkeâtuelee- 

yeÇÿeÛeÙe& Deeßece (efMe#ee Deewj efkeÅee «enCe keâe meceÙe)- Ùen Deeßece nj keCe& kesâ efueS meceeve ™he mes 
cenòkehetCe& Lee~ yeÇeÿeCe, #eef$eÙe Deewj kewMÙe meYeer keâes Fme Deeßece ceW JesoeW Deewj DevÙe Meem$eeW keâer efMe#ee Øeehle 
keâjveer nesleer Leer~ Fme oewjeve meYeer Úe$eeW keâes yeÇÿeÛeÙe& keâe heeueve keâjvee neslee Lee, Ûeens ken efkeâmeer Yeer keCe& kesâ 
neW~ Metõ kesâ efueS efMe#ee keâer meerceeSB Leer, uesefkeâve Gvekeâer Yeer kegâÚ no lekeâ meskee mes mebyebefOele efMe#eeSb nesleer Leer~ 

ie=nmLe Deeßece (heefjkeej Deewj meceepe keâer efpeccesoeefjÙeeW keâe keâeue)- ØelÙeskeâ keie& keâes Deheves Deheves 
keâle&kÙeeW keâe heeueve Fme Deeßece ceW keâjvee neslee Lee~ yeÇeÿeCe ie=nmLe peerkeve ceW Oeeefce&keâ Deveg…eveeW Deewj efMe#ee keâe 
heeueve keâjles Les~ #eef$eÙe Deheveer Øepee keâer j#ee Deewj Meemeve keâer efpeccesoejer efveYeeles Les~ kewMÙe ke=âef<e kÙeeheej Deewj 
Deee|Lekeâ keâeÙeeX ceW mebueive jnles Les, peyeefkeâ Metõ Deheveer meskeeDeeW Éeje meceepe keâer Øeieefle ceW Ùeesieoeve osles Les~ 

JeeveØemLe Deeßece (DeeOÙeelce Deewj lÙeeie keâer Meg®Deele)- ie=nmLe Deeßece kesâ yeeo keeveØemLe Deeßece 
Deelee nw, efpemeceW kÙeefòeâ Oeerjs-Oeerjs heeefjkeeefjkeâ Deewj meeceeefpekeâ efpeccesoeefjÙeeW mes cegòeâ neskeâj OÙeeve Deewj 
lehemÙee ceW peerkeve kÙeleerle keâjlee nw~ meYeer JeCeeX kesâ efueS JeeveØemLe Deeßece keâe cenlke Lee, uesefkeâve yeÇeÿeCeeW Deewj 

                                                             
3. Yeeiekele hegjeCe (7.11.21-24) 
4.  ketâce& hegjeCe, 1.13.50 
5. ie®Ì[ hegjeCe, 1.230.21-24 
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#eef$eÙeeW kesâ efueS Ùen DeefOekeâ cenòkehetCe& ceevee peelee Lee, keäÙeeWefkeâ kes meceepe ceW ØecegKe ™he mes vesle=lke Deewj Oece& 
keâe heeueve keâjles Les~ 

mebvÙeeme Deeßece (mebhetCe& lÙeeie Deewj cees#e keâer meeOevee)- Ùen peerkeve keâe Debeflece ÛejCe nw, efpemeceW 
kÙeefòeâ mebmeej kesâ meYeer yebOeveeW mes cegòeâ neskeâj cees#e keâer Øeeefhle kesâ efueS lehe keâjlee nw~ meYeer keCeeX kesâ efueS Ùen 
Deeßece meceeve ™he mes cenòkehetCe& Lee, keäÙeeWefkeâ Fmekeâe GösMÙe Deelcee keâer Megefæ Deewj cees#e Øeeefhle Lee~ 

keCe& Deewj Deeßece Skeâ otmejs kesâ hetjkeâ ceeves peeles Les~ keCe& kÙekemLee meceepe ceW keâeÙe& efkeYeepeve Deewj 
efpeccesoeefjÙeeW keâe efveOee&jCe keâjleer Leer, peyeefkeâ Deeßece kÙekemLee kÙeefòeâ kesâ kÙeefòeâiele Deewj DeeOÙeeeflcekeâ efkekeâeme 
keâes OÙeeve ceW jKeleer Leer~ meceepe kesâ nj keie& keâes DeeßeceeW keâe heeueve keâjvee neslee Lee, leeefkeâ Ùen ve kesâkeue 
meeceeefpekeâ yeefukeâ DeeOÙeeeflcekeâ GVeefle Yeer Øeehle keâj mekesâ~ 

yeÇeÿeCe- yeÇeÿeCeeW keâes yeÇÿeÛeÙe& Deeßece ceW kesoer keâe DeOÙeÙeve keâjvee neslee Lee~ ie=nmLe Deeßece ceW Ùe%e, 
DeOÙeÙeve Deewj otmejeW keâes efMe#ee osvee Gvekeâe keâle&kÙe Lee~ keeveØemLe Deewj mebvÙeeme Deeßece ceW GvnW DeOÙeelce Deewj 
lehemÙee ceW mebueive nesvee neslee Lee~ 

#eef$eÙe- #eef$eÙe efMe#ee Øeehle keâj Mem$e efkeÅee Deewj Meemeve keâuee ceW heejbiele nesles Les~ ie=nmLe Deeßece ceW 
Gvekeâe cegKÙe keâle&kÙe Øepee keâer j#ee Deewj jepÙe mebÛeeueve keâjvee Lee~ keeveØemLe Deewj mebvÙeeme ceW kes Yeer yeÇeÿeCeeW 
keâer lejn DeeOÙeeeflcekeâ GVeefle keâer Deesj De«emej nesles Les~ 

kewMÙe- kewMÙe Yeer yeÇÿeÛeÙe& Deeßece ceW efMe#ee «enCe keâjles Les Deewj ie=nmLe Deeßece ceW ke=âef<e, kÙeeheej Deewj 
DeeefLe&keâ ieefleefkeefOeÙeeW ceW ueies jnles Les~ keeveØemLe Deewj mebvÙeeme ceW kes Yeer Deheveer efpeccesoeefjÙeeW mes cegefòeâ heekeâj 
lÙeeie Deewj meeOevee keâe heeueve keâjles Les~ 

Metõ- Metõ meceepe keâer meskee ceW ueies jnles Les Deewj Deheves keâeÙeeX Éeje DevÙe keCeeX keâer ceoo keâjles Les~ 
GvnW DevÙe keCeeX keâer lejn mebvÙeeme Deewj keeveØemLe Deeßece ceW ØekesMe keâer mkeleb$elee oer ieF& Leer, neueebefkeâ Gvekeâe 
OÙeeve DeefOekeâlej meskee keâeÙeeX hej neslee Lee~ 

kele&ceeve meboYe& ceW keCe&-Deeßece keâe menmecyevOe Skeb lelkeeW keâe hegveŠ Devkes<eCe:- Deepe kesâ meceÙe 
ceW heejbheefjkeâ keCe& Deewj Deeßece kÙekemLee ceW keâF& yeoueeke Dee ieS nw, uesefkeâve Fmekeâe cegKÙe GösMÙe Deepe Yeer 
Øeemebefiekeâ nw~ keâeÙe& efkeYeepeve (keCe&) Deewj peerkeve kesâ efkeefYeVe ÛejCeeW (Deeßece) keâer DekeOeejCee DeeOegefvekeâ 
peerkeve Mewueer ceW Yeer osKeves keâes efceueleer nw, peneB efMe#ee, keâeÙe&, Deewj peerkeve keâer meYeer efpeccesoeefjÙeeB 
meecebpemÙehetke&keâ efveYeeveer heÌ[leer nw~ FmeefueS, keCe& Deewj Deeßece keâe menmecyevOe Skeâ meecebpemÙehetCe& peerkeve Deewj 
meceepe keâer jÛevee kesâ efueS DeekeMÙekeâ Lee~ kÙeefòeâ keâes Deheves iegCeeW Deewj keâceeX kesâ Devegmeej keCe& kÙekemLee ceW 
keâeÙe& keâjvee Lee, Deewj Deeßece kÙekemLee kesâ Devegmeej peerkeve kesâ efkeefYeVe ÛejCeeW ceW Deheves keâle&kÙeeW keâe heeueve 
keâjvee Lee~ Fme meblegueve ves meceepe Deewj kÙeefòeâ oesveeW kesâ efkekeâeme ceW cenòkehetCe& Yetefcekeâe efveYeeF&~ Deepe kesâ meceÙe 
ceW, keCee&ßece kÙekemLee Deheves heejbheefjkeâ mke™he ceW Øeemebefiekeâ veneR jn ieF& nw~ meceepe ceW ueeskeâleb$e, meceevelee 
Deewj mkeleb$elee kesâ efmeæebleeW keâe kÙeehekeâ ØeYeeke nw, Deewj efkeâmeer Yeer Øekeâej keâer meeceeefpekeâ Demeceevelee Ùee 
YesoYeeke keâes Demkeerkeâej efkeâÙee peelee nw~ YeejleerÙe mebefkeOeeve ves meYeer veeieefjkeâeW keâes meceeve DeefOekeâej Øeoeve efkeâS 
nQ, Deewj peeefle Ùee keCe& kesâ DeeOeej hej YesoYeeke keâes DekewOe Ieesef<ele efkeâÙee ieÙee nw~ efheâj Yeer, keCee&ßece kÙekemLee 
kesâ kegâÚ efmeæeble, pewmes keâeÙe& efkeYeepeve Deewj peerkeve kesâ efkeefYeVe ÛejCeeW ceW kÙeefòeâ keâer efpeccesoeefjÙeeW keâe efveOee&jCe, 
Deepe Yeer Øeemebefiekeâ nw~ DeeOegefvekeâ meceepe ceW Ùen DeekeMÙekeâ nw efkeâ ØelÙeskeâ kÙeefòeâ Deheveer #eceleeDeeW Deewj 
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ÙeesiÙeleeDeeW kesâ DeeOeej hej Deheves keâle&kÙeeW keâe efveke&nve keâjs, Deewj meeceeefpekeâ menÙeesie kesâ meeLe meceepe keâe 
efkekeâeme nes~ 

keâeÙe& efkeYeepeve keâer DekeOeejCee Deepe Yeer Øeemebefiekeâ nw, uesefkeâve Fmes pevce Ùee peeefle kesâ DeeOeej hej 
veneR, yeefukeâ ÙeesiÙelee Deewj keâewMeue kesâ DeeOeej hej ueeiet efkeâÙee peevee ÛeeefnS~ Fmeer lejn, Deeßece kÙekemLee keâe 
efmeæeble, efpemeceW peerkeve kesâ efkeefYeVe ÛejCeeW ceW kÙeefòeâ keâer Yetefcekeâe Deewj efpeccesoeefjÙeeB heefjYeeef<ele keâer ieF& Leer, 
Deepe Yeer cenòkehetCe& nes mekeâlee nw, yeMele&s Fmes meceÙe Deewj heefjefmLeefleÙeeW kesâ Devegmeej hegvekÙee&KÙeeefÙele efkeâÙee 
peeS~ keCee&ßece kÙekemLee kesâ lelkeeW keâe DeeOegefvekeâ meboYe& ceW hegveŠ Devkes<eCe keâjvee DeekeMÙekeâ nw~ GoenjCe kesâ 
efueS, efMe#ee Deewj keâewMeue efkekeâeme keâer DeekeMÙekeâlee Deepe kesâ meceepe ceW yengle cenòkehetCe& nw~ yeÇÿeÛeÙe& Deeßece 
keâer DekeOeejCee keâes DeeOegefvekeâ efMe#ee ØeCeeueer ceW ueeiet efkeâÙee pee mekeâlee nw, pene efMe#ee keâe GösMÙe kesâkeue 
jespeieej Øeehle keâjvee veneR, yeefukeâ kÙeefòeâ keâe meceÙe efkekeâeme keâjvee nesvee ÛeeefnS~ 

Fmeer lejn, ie=nmLe Deeßece kesâ Debleie&le Deeves keeueer efpeccesoeefjÙeeW keâes DeeOegefvekeâ heefjkeej mebjÛevee Deewj 
keâeÙe& peerkeve meblegueve kesâ meboYe& ceW hegveŠ heefjYeeef<ele efkeâÙee pee mekeâlee nw~ keeveØemLe Deewj mebvÙeeme Deeßece kesâ 
lelkeeW keâes peerkeve kesâ Debeflece ÛejCeeW ceW ceeveefmekeâ Deewj DeeOÙeeeflcekeâ meblegueve Øeehle keâjves kesâ ™he ceW osKee pee 
mekeâlee nw, peneB kÙeefòeâ meceepe Deewj kÙeefòeâiele peerkeve mes Skeâ efveefMÛele otjer yeveekeâj DeelceefÛebleve Deewj meskee ceW 
mebueive nes mekeâlee nw~ 

keCee&ßece kÙekemLee keâes Skeâ mebieef"le meeceeefpekeâ mebjÛevee kesâ ™he ceW osKee ieÙee, uesefkeâve meceÙe kesâ meeLe 
Fme kÙekemLee ceW keâF& efkeke=âefleÙeeW Dee ieF&~ keCe& kÙekemLee, pees cetueleŠ keâce& Deewj iegCe hej DeeOeeefjle Leer, Oeerjs-Oeerjs 
pevce DeeOeeefjle nes ieF& Deewj Fmemes meeceeefpekeâ Demeceevelee Deewj YesoYeeke yeÌ{ves ueiee~ MetõeW Deewj DevÙe efveÛeueer 
peeefleÙeeW keâes Mees<eCe keâe meecevee keâjvee heÌ[e, Deewj Gvns efMe#ee, DeefOekeâej Deewj mecceeve mes kebefÛele jKee ieÙee~ 
Fme meboYe& ceW, meeceeefpekeâ megOeejkeâeW Deewj efkeÛeejkeâeW ves keCee&ßece kÙekemLee keâer DeeueesÛevee keâer~ [e@. yeer.Deej. 
Deebyes[keâj pewmes vesleeDeeW ves Fme kÙekemLee keâes Demeceevelee Deewj Mees<eCe keâe œeesle yeleeÙee Deewj Fmes meceehle keâjves 
keâer yeele keâner~ cenelcee ieebOeer ves Fmes Skeâ veweflekeâ Deewj DeeOÙeeeflcekeâ Âef<škeâesCe mes osKee Deewj keCeeX kesâ yeerÛe 
meceevelee Deewj menÙeesie keâer yeele keâer, peyeefkeâ mkeeceer efkekeskeâevebo ves keâce& DeeOeeefjle keCe& kÙekemLee keâer kekeâeuele 
keâer, peneB kÙeefòeâ kesâ keâce& Gmekesâ keCe& keâes efveOee&efjle keâjW~ 

efve<keâ<e&- keCee&ßece kÙekemLee, pewmee efkeâ hegjeCeeW ceW kee|Cele nw, Skeâ mebieef"le Deewj meblegefuele meceepe kesâ 
efvecee&Ce keâer efoMee ceW Skeâ ØeÙeeme Lee~ Fmekesâ cetue ceW meceepe kesâ efkeefYeVe keieeX Deewj peerkeve kesâ efkeefYeVe ÛejCeeW kesâ 
yeerÛe Skeâ meecebpemÙe Deewj menÙeesie keâer Yeekevee Leer~ neueebefkeâ, Fme kÙekemLee kesâ DevegefÛele ™he mes ueeiet nesves kesâ 
keâejCe, meceepe ceW Demeceevelee Deewj YesoYeeke yeÌ{e, pees efkeâ DeeueesÛevee keâe keâejCe yevee~ DeeOegefvekeâ Ùegie ceW, Fme 
heejbheefjkeâ kÙekemLee kesâ keâF& lelke DeØeemebefiekeâ nes ieS nw, uesefkeâve Fmekesâ kegâÚ efmeæeble, pewmes keâeÙe& efkeYeepeve, 
peerkeve kesâ efkeefYeVe ÛejCeeW ceW efpeccesoejer keâe efveke&nve Deewj meceepe kesâ Øeefle keâle&kÙe, Deepe Yeer cenòkehetCe& nw~ 
DeekeMÙekeâlee nw efkeâ nce Fve efmeæebleeW keâes DeeOegefvekeâ meboYe& ceW hegvekÙee&KÙeeefÙele keâjW Deewj meceepe ceW meceevelee, 
vÙeeÙe Deewj mece=efæ keâes yeÌ{ekee osves kesâ efueS Gvekeâe GheÙeesie keâjs~ hegjeCeeW ceW keCee&ßece kÙekemLee keâe GösMÙe 
meceepe ceW meblegueve yeveeS jKevee Deewj meYeer keieeX keâes Gvekesâ keâle&kÙeeW kesâ DeeOeej hej meceepe keâer meskee keâjves kesâ 
efueS Øesefjle keâjvee Lee~ nj keCe& keâe Dehevee efkeMes<e Oece& Deewj keâle&kÙe Lee, efpemes ken heeueve keâjlee Lee, Deewj 
Fmekesâ DeeOeej hej meceepe keâer mebjÛevee keâes efmLej jKee ieÙee Lee~ Fve MueeskeâeW ceW, yeÇeÿeCe, #eef$eÙe, kewMÙe Deewj 
Metõ meYeer kesâ efueS Deueie-Deueie keâle&kÙeeW Deewj DeeÛejCe keâe efveo&sMe efoÙee ieÙee nw, efpememes meceepe keâer Øeieefle 
Deewj DeeOÙeeeflcekeâ efkekeâeme megefveefMÛele nes mekesâ~ Fme Øekeâej, hegjeCeeW ceW keefCe&le keCee&ßece kÙekemLee Skeâ 
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Ssefleneefmekeâ meeceeefpekeâ mebjÛevee kesâ ™he ceW cenòkehetCe& Leer, uesefkeâve Fmekeâe DeeOegefvekeâ Ùegie ceW Øeemebefiekeâlee leYeer 
mebYeke nw peye Fmes DeeOegefvekeâ cetuÙeeW Deewj efmeæebleeW kesâ meeLe hegvehe&efjYeeef<ele efkeâÙee peeS~ 
mevoYe& «evLe metÛeer  

cetue «evLe Skeb meneÙekeâ «evLe- 

1. efke<Ceg hegjeCe, Devegkeeo Deewj kÙeeKÙee- SÛe. SÛe. efkeumeve ØekeâeMekeâŠ Dee@keämeheâes[& Ùetefvekeefme&šer Øesme~ 
2. Yeeiekele hegjeCe, Devegkeeo- mkeeceer ØeYegheeo (Fmkeâe@ve) ØekeâeMekeâŠ Yeefòeâkesoeble yegkeâ š^mš~ 
3. keâtce& hegjeCe, uesKekeâ- Depeele ØekeâeMekeâ, ceesleerueeue yeveejmeeroeme heefyueMeme&~ 
4. ie®Ì[ hegjeCe, Devegkeeo- DeVehetCee&vevo ØekeâeMekeâŠ ÛeewKecyee mebmke=âle meerjerpe~ 
5. Oece&Meem$e, (efkeefkeOe uesKekeâ) uesKekeâ- he. jcesMe Ûebõ efceßee ØekeâeMekeâŠ ÛeewKecyee efkeÅeeYekeve~ 
6. YeejleerÙe meceepe Deewj Oece&, uesKekeâ- [e@. jeOeeke=â<Ceve ØekeâeMekeâŠ Dee@keämeheâes[& Ùetefvekeefme&šer Øesme~ 
7. efnbot Oece& kesâ ceewefuekeâ efmeæeble, uesKekeâ- mkeeceer efkekeskeâevebo ØekeâeMekeâ, jeceke=â<Ce efceMeve~ 
8. ØeeÛeerve YeejleerÙe meceepe Deewj Oece&, uesKekeâ- [e@. heer.keer. keâeCes ØekeâeMekeâ, ceesleerueeue yeveejmeeroeme 

heefyueMeme&~ 

♦♦
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ceevemeesuueeme Deewj cevegmce=efle ceW Øeefleheeefole keâjkÙekemLee keâer meceer#ee 
jerleg  

MeesOeÛÚe$ee, mebmke=âle efkeYeeie  

hebpeeye efkeÕeefkeÅeeueÙe, ÛeC[erieÌ{ 

F&cesue- ritukantiwalhsr1987@gmail.com 
meejebMe - jepÙe kesâ meele Debie nesles nQ~ FveceW DeeefLe&keâ ØeyevOe keâes<e mes neslee nw~ keâes<e keâe cegKÙe DeeOeej 

keâj nw~ meescesÕej-ke=âle ceevemeesuueeme ceW keâj-kÙekemLee keâer kÙeekeneefjkeâlee efceueleer nw~ Fmemes henues cevegmce=efle, 
keâewefšueerÙe DeLe&Meem$e, ceneYeejle, Ùee%ekeukeäÙemce=efle Skeb Meg›eâveerefle Deeefo «evLeeW ceW keâes<e Deewj keâj hej heÙee&hle 
ÛeÛee& ngF& nw~ keâes<e-meb«en kesâ efueS keâjeW keâer Øeeefhle kesâ meeOeveeW ceW ke=âef<e, heMeg-›eâÙe-efke›eâÙe, mkeCee&efo yengcetuÙe 
OeelegSB, heCÙe, Keefvepe, efMeuhe, oC[, DeOeervemLe jepÙeeefo keâer ieCevee nesleer nw~ Yeeie Deewj yeefue Meyo keâj kesâ 
heÙee&Ùe ™he ceW ØeÙegòeâ nesles Les~ keâj-efveOee&jCe vÙeeÙemebiele nesvee ÛeeefnS~ keâj mes Øeehle Oeve jepee Ùee ØeMeemeve keâer 
megKe-megefkeOee kesâ efueS ve neskeâj Øepee kesâ efnleeLe& neslee nw~ Øepee keâe Demevlees<e jepee Deewj jepÙe keâe efkeveeMe keâj 
oslee nw~ 

Meyo kegâÀeer- mehleebie, jepee, jepÙe, keâes<e, yeefue, Yeeie, keâj, ke=âef<e, kÙeeheej, Keefvepe, Øepee, keâj 
efveOee&jCe~ 

jepeOece& mes pegÌ[s ØelÙeskeâ «evLe ceW Øepee j#eCe keâes ner jepee keâe ØecegKe keâle&kÙe ceevee ieÙee nw~ Øepee j#eCe 
keâe meeceevÙe DeefYeØeeÙe nw efkeâ jepee yee¢e Me$egDeeW mes Øepee kesâ peerkeve Skeb mecheefòe keâer j#ee lees keâjs ner, Fmekesâ 
meeLe ner pees Deevleefjkeâ Ûeesj, [ekeât, uegšsjs, "ie Deeefo Deheveer mkeeLe& efmeefæ kesâ efueS lelhej jnles nQ, Gvemes Yeer 
ueesieeW keâer mecheefòe Skeb ØeeCeeW keâer j#ee keâjs~ cevegmce=efle ceW mhe<š GuuesKe nw- #eef$eÙemÙe hejes Oece&Š Øepeeveeceske 
heeueveced~ 1  jepee keâe ØeLece keâle&kÙe nw, ken ØelÙeskeâ heefjefmLeefle ceW pevelee keâer j#ee keâjs~ Fme efyebog hej efkeÛeej 
keâjles ngS ceneYeejle ceW Yeer ÙegefOeef…j keâer efpe%eemee kesâ Gòej ceW efheleecen Yeer<ce ves efkemleejhetke&keâ keâne nw - 

Oece&ceske ØeheÅevles ve efnbmeefvle hejmhejced~  
Devegie=åCeefvle ÛeevÙeesvÙeb Ùeoe j#eefle YetefceheŠ~~2 

peye Deheves keâle&kÙe keâe heeueve keâjles ngS jepee meke&ØekeâejsCe Øepee kesâ efnleeLe& meef›eâÙe jnlee nw, lees 
DeOeeefce&keâ ueesie Yeer Oece& keâe heeueve keâjles nQ, keâneR efkeâmeer Yeer Øekeâej keâer efnbmee veneR keâjles, Deefheleg hejmhej 
menÙeesie ner keâjles nQ~ keefMe…, Ùee%ekeukeäÙe, keâewefšuÙe, veejo, Meg›eâeÛeeÙe&, FlÙeeefo jepeOece& kesâ efkeÛeejkeâeW keâer 
jÛeveeDeeW kesâ DeOÙeÙeve mes %eele neslee nw efkeâ jepee kesâ ØecegKe keâle&kÙe efvecve Les- (1) Øepee keâer j#ee (2) 
keCee&ßece - Oece&-efveÙeceeW keâe heeueve (3) DehejeefOeÙeeW keâes oefC[le keâjvee leLee (4) vÙeeÙe-kÙekemLee keâe 
megÛee® mebÛeeueve~ 

 Meemeve-ØeMeemeve kesâ efkekesÛevekeâlee&DeeW ves SleoLe& ØeeÙeŠ jepee kesâ Deefleefjòeâ Ún DebieeW kesâ mebkesâle efoS 
nQ~ Ùes Debie nw- ceefv$eieCe, je<š^, ogie&, keâes<e, mesvee Deewj efce$e~ Ùes mecemle Debie cenòkehetCe& nQ~ kemlegleŠ keâes<e 
jepÙe kesâ DevÙe DebieeW keâe DeeOeej neslee nw~ cenef<e& kesokÙeeme keâe keÛeve nw- 

 

                                                             
1. cevegmce=efleŠ 7/144 

2. ceneYeejleced, Meeefvleheke& 68/33 
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keâesMeMÛe meleleb j#Ùees ÙelveceemLeeÙe jepeefYeŠ~ 
keâesMecetuee efn jepeeveŠ keâesMees ke=efækeâjes Yekesled~~3 

 Meemekeâ keâe keâle&kÙe nw efkeâ ken ØeÙelve keâj kesâ Devekejle jepekeâerÙe keâes<e keâer megj#ee keâjs~ keâes<e jepee 
keâer DeLee&led jepÙe keâer peÌ[ neslee nw~ ke=#e, Yekeveeefo keâer efmLejlee peÌ[ keâer meyeuelee hej efveYe&j nesleer nw~ keâes<e keâe 
Yeje nesvee jepÙe keâer mekeeËieerCe Øeieefle keâe DeeOeej nw~ Fefleneme yeleelee nw efkeâ YeejleerÙe jepÙeeW kesâ oes mlecYe nesles 
Les - jepemke leLee mewvÙeyeue~ jepee keâes keâes<e keâer ke=efæ kesâ efueS lelhej jnvee ÛeeefnS~4 keâes<e Deewj pevelee jepee 
kesâ DeOeerve nesles nQ~ keâewefšuÙe ves Yeer Deheveer mecceefle oer nw- keâesMecetueeŠ keâesMehetkee&Š mekee&jcYeeŠ~ lemceelhetkeË 
keâesMecekes#esle~ 5  jepÙe keâe mecemle keâeÙe&keâueehe keâes<e hej ner efškeâe ngDee neslee nw~ DeleŠ jepee keâes keâes<e hej 
kÙeefòeâiele OÙeeve osvee ÛeeefnS~ jepee keâes<e kesâ DeeÙe-kÙeÙe keâes Øeefleefove osKeles Les~ LeesÌ[er meer Yeer DemeekeOeeveer 
nesves hej jepÙe keâe #ejCe keâesF& Yeer veneR jeskeâ mekeâlee~ 

keâes<e keâer hetefle& keâe cegKÙe meeOeve keâj-kÙekemLee nesleer nw~ jepÙe kesâ mehleebieeW keâer kÙeeKÙee keâjves keeues 
Oece&Meem$e kesâ mecemle «evLeeW ves keâj «enCe kesâ efmeæebleeW keâer mecegefÛele kÙeeKÙee keâer nw~ keâes<e keâer mece=efæ ve nesves 
hej jepee hebieg-meÂMe nes peelee nw~ keâes<e keâes Devegkeâtue yeveeS jKeves kesâ efueS keâj kesâ Deefleefjòeâ kegâÚ DevÙe 
meeOeve Yeer nesles nQ~ ÙeLee DehejeefOeÙeeW mes Øeehle DeLe&ob[, OevekeeveeW Éeje efoÙee ieÙee oeve, efkeâmeer mecheefòe keâe 
mebkewOeeefvekeâ GòejeefOekeâejer ve nesves hej Øeehle Oeve FlÙeeefo~ Oece&Meem$eeW, DeLe&Meem$eeW Skeb efMeueeuesKeeW mes efkeefole 
neslee nw efkeâ keâj keâe ØeeÛeerve veece yeefue neslee Lee~ njvlÙemcew efkeMees yeefueced6 leLee kewMÙe kesâ efueS yeefueke=âled7 Meyo 
kesâ ØeÙeesie mes Øeleerle neslee nw efkeâ yeÇeÿeCe leLee #eef$eÙe keâjcegòeâ nesles Les~ cevegmce=efle, celmÙehegjeCe Skeb jeceeÙeCe ceW 
Yeer keâj kesâ efueS yeefue Meyo keâe kÙekenej ngDee nw~ YetefceKeb[eW, ke=#eeW, Dees<eefOeÙeeW, heMegDeeW, õkÙeeW Deeefo ceW jepee 
keâe Yeeie neslee Lee~ DecejkeâesMe ceW keâj, Yeeie, yeefue MeyoeW keâes heÙee&ÙekeeÛeer keâne ieÙee nw~ 

ceevemeesuueeme ceW keâjkÙekemLee- 

ceevemeesuueeme YeejleerÙe peerkeve Skeb Meemeve-heæefle keâe DeÆgle «evLe nw~ Fmekesâ jÛeefÙelee meescesÕejve=heefle nQ, 
pees efkeefMe<š ØeefleYee kesâ Oeveer Les~ Ùes heefMÛeceer ÛeeuegkeäÙe kebMe kesâ Øeefmeæ efkeÉeved Meemekeâ Les~ Fvekeâer jÛevee 
ceevemeesuueeme keâe keCÙe& efke<eÙe DelÙevle kÙeehekeâ Skeb kÙeekeneefjkeâ nw~ Fmekesâ jÛeefÙelee mkeÙeb Meemekeâ nQ, DeleŠ 
Gvekeâe efkeMes<e OÙeeve jepeveerefle Deewj jepepeerkeve hej ner kesâefvõle jne nw~ hej ÙeLeeØemebie %eeve-efke%eeve kesâ DevÙe 
efke<eÙeeW keâer ÙeeflkeâbefÛeled Yeer Ghes#ee veneR ngF& nw~ Fme jÛevee kesâ DeOÙeÙeve mes uesKekeâ kesâ DeOÙeÙeve, ceveve, efÛebleve 
Deewj meeceevÙe %eeve keâe mkeleŠ ner DeeYeeme nes peelee nw~ Ùen jÛevee DeeÛeeÙe& cecceš Éeje efveefo&<š keâekÙensleg 
‘Meefòeâefve&hegCelee ueeskeâMeem$ekeâekÙeeÅekes#eCeeled~ keâekÙe%eefMe#eÙeeÓYÙeeme Fefle nslegmleogÆkes’ 8  keâer mee#eeled 
DeefYekÙeefòeâ nw~ 

jepÙe keâer meele Øeke=âefleÙeeW ceW meescesÕej ves DevÙe efkeÛeejkeâeW keâer YeeBefle keâes<e keâes Yeer mLeeve efoÙee nw~ FvneWves 
mhe<šleŠ keâne nw- 

                                                             
3. kener 119/16 

4. DeceelÙes oC[ DeeÙeòees oC[s kewveefÙekeâer ef›eâÙee~ ve=heleew keâesMeje<š^s Ûe otles meefvOeefkeheÙe&Ùeew? cevegmce=efleŠ 7/65 

5. keâewefšuÙe DeLe&Meem$eced 2/2 

6. lewefòejerÙeyeÇeÿeCeced 2/7/18/3 

7. SslejsÙeyeÇeÿeCeced 35/3 

8. keâekÙeØekeâeMeŠ 1/3 
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keâesMekeeved megKeceehveesefle keâesMenervemleg meeroefle~9 

 efpeme jepee kesâ heeme mece=æ keâes<e neslee nw ken jepee Deewj jepÙe megKehetke&keâ GVeefle keâjles nQ~ DevÙeLee 
Øepee ceW Demeblees<e kÙeehle nes peelee nw Deewj jepÙe efkeheefòe«emle neskeâj ve<š nes peelee nw~ ØelÙeskeâ meebmeeefjkeâ keâeÙe& 
keâer efmeefæ kesâ efueS Oeve keâer DeekeMÙekeâlee nesleer nw~ efheâj jepÙe pewmee efkeMeeue mebie"ve lees Oeve kesâ efyevee keâoce 
Yej Yeer Deeies veneR yeÌ{ mekeâlee~ keâes<e keâer mecheVelee mes ner Øepee kesâ efueS yeveeF& ieF& ÙeespeveeSB hetjer keâer pee 
mekeâleer nQ~ FmeefueS Øeefmeæ nw - 

keâes<ecetuees efn jepesefle ØekeeoŠ meeke&ueewefkeâkeâŠ~10 

 Ùen meeke&peefvekeâ, meeke&Yeewefcekeâ Deewj meeke&peefvekeâ melÙe nw efkeâ jepee keâe cetue keâes<e ner nw~ cetue keâe 
efkeveeMe meye kegâÚ MetvÙe keâj oslee nw- efÚVes cetues vewke MeeKee ve he$eced~11 Ùeefo efkeâmeer ke=#e keâer peÌ[W keâeš oer peeSB 
lees ke=#e hej MeeKeeDeeW, heòeeW, heâtueeW Deewj heâueeW keâe nesvee DemecYeke nw~ keâes<e kesâ efyevee jepÙe kesâ mecemle Debie 
"hhe heÌ[ peeSBies~  

keâes<e mebÛeÙe keâe GösMÙe- meescesÕej ves mkeÙeb jepÙe keâe Gòece mebÛeeueve efkeâÙee Lee~ GvneWves ceevemeesuueeme 
ceW mkeevegYetle leLÙe Deewj efmeæevle mebkeâefuele efkeâS nQ~ GvneWves ÛeeCekeäÙe keâer DeeheoLe&s Oeveb j#esled12 DeLee&led Yeefke<Ùe 
keâer Deeheefòe kesâ efueS Oeve keâer yeÛele DekeMÙe keâjveer ÛeeefnS, mechetCe& DeeÙe keâes lelkeâeue kÙeÙe keâj osvee GefÛele 
veneR neslee, keâes GefÛele ceevee nw~ Gvekeâe cele nw efkeâ DeeÙe keâe ÛelegLeeËMe meb«enerle keâes<e ceW peesÌ[les ngS Mes<e keâes 
ef$ekeie& (Oece&, DeLe&, keâece) keâer efmeefæ kesâ efueS ØeÙeesie keâjvee ÛeeefnS- 

je<š^eoeÙeeleefkeòemÙe Ûeleg: Yeeieeved ØekeâuheÙesled~ 
Oecee&Le&keâeceefmeædÙeLeË kegâÙee&od Yeeie$eÙeb ve=he~~13 

ÛeeCekeäÙe kesâ cele ceW keâes<e Oece& Deewj keâece keâer efmeefæ kesâ efueS neslee nw~ ceveg cenejepe keâer Âef<š ceW keâes<e 
keâe GösMÙe mesvee keâe GheÙegòeâ mebie"ve, Ùe%e Deewj Øepee kesâ efnleeW keâer j#ee keâjvee neslee nw~ pees jepee Øepee keâe 
Mees<eCe keâjlee nw, DeefOekeâ keâj ueskeâj Gmes heerefÌ[le keâjlee nw, ken vejkeâ kesâ ogŠKe Yeesielee nw~ Øepee keâe Oeve jepee 
kesâ heefjkeej Deewj mkeÙeb kesâ YeesieeW kesâ efueS veneR neslee- 

yeueØepeej#eCeeLeË Ùe%eeLeË keâes<emeb«enŠ~14 

 keâewefšuÙe kesâ DeLe&Meem$e ceW DeLe& keâes efkeMes<e cenòke efoÙee ieÙee nw~ keneB DeLe& keâes Oece& Deewj keâece keâe 
cetue ceevee ieÙee nw~ keâewefšuÙe DeLe&Meem$e kesâ kÙemeveeefOekeâjCe kesâ ØeLece DeOÙeeÙe ceW keâne ieÙee nw efkeâ ‘keâesMees 
Oece&keâecenslegŠ’~ Gmeer «evLe kesâ efkeveÙeeefOekeâjCe kesâ mehlece DeOÙeeÙe ceW ‘DeLe&cetueew efn Oece&keâeceeefkeefle’ Fve met$eeW mes 
mhe<š nw~ 

keâj «enCe kesâ efmeæevle - jepee keâj meb«en kesâ kegâÚ efveefMÛele efveÙece yeveeles nQ~ Gve efveÙeceeW keâe ÙeLeekeled 
heeueve vÙeeÙe keâer ceeBie neslee nw~ ceevemeesuueeme ceW keâj «enCe mecyevOeer efkeÛeejeW keâes heÌ{ves mes meej ™he ceW %eele 
neslee nw - 

                                                             
9. ceevemeesuueemeŠ 2/540 

10. keâecevokeâerÙeveereflemeejŠ 13/13 

11. ÛeeCekeäÙeveerefleŠ 10/12 

12. kener 1/7 

13. ceevemeesuueemeŠ, 2/539 

14. cevegmce=efleŠ 8/307 
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1. ÙeLee yetBo-yetBo mes leeueeye Yej peelee nw~ pewmes efceóer kesâ Skeâ-Skeâ keâCe mes keuceerkeâ yeve peeleer nw, kewmes 
ner keâes<e-ke=efæ kesâ efueS efvejvlej ØeÙelveMeerue jnvee ÛeeefnS- #eewõb Ûe jepeefkeòeb Ûe mleeskeâmleeskesâve keOe&les~15 

2. jepee keâe ØeÙeeme jnvee ÛeeefnS efkeâ Øepee megKeer Deewj mebleg<š jns~ Øepee mes Øeehle keâj keâe meogheÙeesie Yeer 
jepee kesâ keâes<e ceW ke=efæ keâe keâejCe yevelee nw~ Fmemes pevelee ueieeÙee ieÙee keâj n<e&hetke&keâ osleer nw, keâj Ûeesjer veneR 
nesleer~ 

3. keâjeOeeve keâe efmeæevle nw efkeâ keâj kemleg kesâ Devegmeej ner GefÛele neslee nw- heâue#es$eeveg™hesCe 
ie=åCeerÙeeòelkeâjb hegveŠ~ 16  keâj Øepee kesâ meeceLÙe&, meceÙe Deewj efveÙeceeW keâes efkeÛeej keâj ueieevee GefÛele neslee nw~ 
ceneYeejle ceW Yeer ‘DeeveghetkÙe&sCe meevlkesve ÙeLeekeâeueb ÙeLeeefkeefOe 17  keânkeâj Fmekeâe meceLe&ve efceuelee nw~ Fmekesâ 
efkehejerle DeeÛejCe mes pevelee Demevleg<š Skeb kÙeekegâue nes G"leer nw, pees jepee kesâ efkeveeMe keâe keâejCe yevelee nw- 
ØeefÉ<eefvle heefjKÙeeleb jepeeveceefleKeeefoveced~18 

4. meescesÕej efkeÉeveeW keâe mecceeve keâjlee Lee~ Gvekesâ efkeÛeej ceW ßeesef$eÙe keâes meye Øekeâej kesâ keâjeW mes cegòeâ 
keâj osvee ÛeeefnS- DeeheeflmLeleesÓhÙeeooerle ßeesef$eÙeeVe keâjb ve=heŠ~19 

osMe ceW yeenjer Dee›eâceCe Deeefo keâer efmLeefle ceW pevelee hej keâjeW keâe Deefleefjòeâ Yeej [euee peelee nw~ hej 
efkeÉeveeW, kesoeW kesâ %eelee, Ùe%eeefo keâes meceefhe&le yeÇeÿeCeeW mes Fme efmLeefle ceW Yeer keâj veneR uesvee ÛeeefnS~ 
efke<CegOece&met$e Deewj ieewleceOece&met$e ceW Yeer yeÇeÿeCeeW keâes keâjcegòeâ ceevee nw~ 

5. keâes<e ceW yengcetuÙe kemlegSB jKeveer ÛeeefnS~ mkeCe&, cegòeâe, jlve, ceefCe, DeeYet<eCeeefo keâer megj#ee mejue 
nesleer nw- 

megkeCe&w jpelew jlvewke&m$ewjeYejCewmleLee~ 
hetCee&s kÙeÙemenŠ keâeÙe&Š keâesMees efvelÙeb cenerYegpee~~20 

efkeefkeOe jmeeÙeveeW mes leebyee Deeefo keâes mkeCe& Deeefo ceW heefjkeefle&le efkeâÙee pee mekeâlee nw~ Ssmes heoeLe& kemegvOeje 
kesâ ieYe& mes ner Øeehle nesles nQ~ Fvekeâe megjef#ele YeC[ej jepÙe kesâ efueS meoe GVeefle keâe meeOeve yevelee nw~ 

ceevemeesuueeme ceW keâes<e meb«en kesâ meeOeve- 

ke=âef<e- Ùen lees mkeÙebefmeæ ner nw efkeâ keâes<e keâer ke=efæ keâe ØecegKe meeOeve keâjeOeeve nw~ Fmekesâ efueS Yetefce, 
Ghepe, heMeg, mkeCee&efo, kÙeeheej, Keefvepe FlÙeeefo Deveskeâ meeOeve nesles nQ~ keâne pee mekeâlee nw efkeâ Øepee keâer DeeÙe 
kesâ mecemle meeOeve keâj ÙeesiÙe nesles nQ~ ceevemeesuueeme kesâ DeOÙeÙeve mes Ùen %eele neslee nw efkeâ meescesÕej kesâ jepÙe 
ceW Ùen kÙekemLee GVele Leer~ FmeceW efmLeefle Deewj vÙeeÙe keâe OÙeeve jKee peelee Lee~ keâewefšuÙe ves ‘OeevÙe<e[dYeeieced’ 
keânkeâj Ghepe keâe Ú"e Yeeie jepÙe kesâ efueS ceevee Lee~ meescesÕej ves Fme efke<eÙe ceW ceevee nw- 

De<šcees ÉeoMees keeefhe <e…es kee OeevÙelees ve=hewŠ~21 

                                                             
15. ceevemeesuueemeŠ 2/538 

16. kener 2/164 

17. ceneYeejleced, Meeefvleheke& 88/12 

18. kener 87/19 

19. ceevemeesuueemeŠ 2/167 

20. kener 2/394 
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jepee KesleeW mes Øeehle Ghepe kesâ Ú"s, Dee"keW DeLekee yeejnkeW Yeeie keâe DeefOekeâejer neslee nw~ Fme lejn osÙe 
Yeeie yeleeves mes efmeæ nw efkeâ Ùen keâj OeevÙe kesâ ™he ceW ner efueÙee peelee Lee~ Fme Yeeie ceW Devlej nesves mes Ùen Yeer 
%eele neslee nw efkeâ heâmeue kesâ keâce Ùee DeefOekeâ cetuÙe kesâ DeeOeej hej Ùen kÙekemLee Leer~ FmeceW Ùen OÙeeve jKee 
peelee Lee efkeâ keâewve meer Ghepe efkeâme cee$ee ceW Øeehle nesleer nw~ 

heMeg- mebKÙee keâer Âef<š mes ceeveke keâer Dehes#ee heMegDeeW keâer mebKÙee keâF& iegCee DeefOekeâ nesleer nw~ heMegDeeW keâes 
Yeer Oeve keâne peelee nw~ Fvekeâe Deeoeve-Øeoeve Deewj kÙeeheej Yeer heÙee&hle neslee nw~ Meg›eâeÛeeÙe& ves YesÌ[, yekeâjer Deewj 
DeÕe Deeefo kesâ kÙeeheej hej Dee"keeB Yeeie keâj kesâ ™he ceW efveOee&efjle efkeâÙee Lee~ meescesÕej ves ceneYeejle kesâ 
keâLeveevegkeâtue Goejlee oMee&les ngS DevegkeâjCe efkeâÙee nw- heÃeeMeòece DeeosÙees YeeieŠ heMeg-efnjCÙeÙeesŠ~22 

heMegDeeW keâe kÙeeheej yengle DeefOekeâ ueeYekeâejer veneR neslee nw~ heMegheeueve keâef"ve keâeÙe& nw, FmeceW meceÙe Yeer 
DeefOekeâ ueielee nw~ yeerceejer Deeefo kesâ keâejCe heMegDeeW keâer ce=lÙeg oj Yeer TBÛeer jnleer nw~ Fve meye hej efkeÛeej 
keâjkesâ Fme keâj keâes heÛeemekeW Yeeie DeLee&led cee$e oes ØeefleMele kesâ ™he ceW efveOee&efjle efkeâÙee ieÙee nw~  

yengcetuÙe OeelegSB- 

meescesÕej ves heMegDeeW hej efveOee&efjle keâj keâer YeeBefle mkeCe& kesâ ueeYeebMe hej Yeer heÛeemekeeB Yeeie osÙe ceevee Lee~ 
‘heMetveeceefOehebÛeeMeefæjCÙemÙe leLewke Ûe’23 ceneYeejle keâe Ùen keÛeve Yeer Ùener mebkesâle oslee nw~ keâewefšuÙe ves mkeCe& 
hej keâj keâer osÙelee lees ceeveer nw hej oj efveOee&efjle veneR keâer Leer~ jepÙe kesâ DeefOekeâlece veeieefjkeâeW keâes keâj keâer 
heefjefOe ceW meefcceefuele nesvee ÛeeefnS~ jepÙe mes Øeehle megefkeOeeDeeW Deewj megj#ee keâe ueeYe G"eves keeuee ØelÙeskeâ kÙeefòeâ 
keâj osves keâe DeefOekeâejer lees neslee ner nw~ meescesÕej mes hetke&keleer& GuuesKeeW ceW ßecepeerefkeÙeeW Deewj efMeefuheÙeeW mes meerOes 
keâj keâer Dehes#ee jepekeâeÙe& keâjkee efueS peeles Les~ Fmes Deepe kesâ MeyoeW ceW yesieej keân mekeâles nQ~ meescesÕej ves Ieer, 
heâue, heâtue, jme, ievOe, ceOeg, Meekeâ, Dees<eefOe, efceóer Ùee helLej kesâ yele&veeW Deewj ÛeceÌ[s keâer kemlegDeeW hej Ú"e 
Yeeie keâj kesâ ™he ceW osÙe ceevee nw- 

jme-ievOeew<eOeerveeb Ûe cetue-heg<he-heâuemÙe Ûe~ 
le=Ceeveeb Meekeâhe$eeCeeb keâce&Ceeb Ûece&Ceeceefhe? 
ce=efòekeâeke=âleYeeC[eveeb YeeC[mÙeeMceYekemÙe Ûe~24 

heCÙe keâj- 

heCÙe-keâj mes DeefYeØeeÙe kÙeeheej hej efveefMÛele keâj nw~ Fmekesâ efueS ‘<e[dYeeieb heCÙeÙeesce&Oegmeefhe&<eesŠ’ keânkeâj 
meescesÕej ves Fme keâj keâes Ú"e Yeeie DeLee&led ueieYeie 16 mes 17 ØeefleMele efveOee&efjle efkeâÙee Lee~ ceneYeejle ceW keâj 
meb«enCe keâes cenòkehetCe& ceeveles ngS Fmekesâ efueS meghejeref#ele Deehle heg®<eeW keâer efveÙegefòeâ DeekeMÙekeâ ceeveer ieF& nw~ 

Keefvepe- 

Keefvepe heoeLeeX keâer Øeeefhle yengle heefjßecemeeOÙe keâeÙe& nw~ ØeLece lees Ssmes mLeeveeW keâes peevevee ner keâef"ve nw~ 
efheâj Yetefce kesâ ieYe& ceW Glejvee peerkeve hej ner mebkeâš neslee nw~ KeeveeW mes meesves, ÛeeBoer leLee jlveeW, ceefCeÙeeW Deewj 
pekeenjeleeW keâer Øeeefhle nesleer nw~ Fvemes Øeehle keâjeW mes keâes<e ceW ke=efæ nesleer nw~ meescesÕej keâe ceevevee nw - 

                                                                                                                                                                
21. kener 2/163 

22. kener 2/163 

23. ceneYeejleced, Meeefvleheke& 67/23 

24. ceevemeesuueemeŠ 2/165-166 
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OeveeveeceerÕejes jepee yeÇÿeCee heefjkeâefuheleŠ~ 
Yetieleeveeb efkeMes<esCe ÙeleesÓmeew efkeyegOeeefOeheŠ~~25 

jepÙe kesâ yee¢e leLee Deevleefjkeâ Oeve keâe meke&smekee& jepee ner neslee nw~ Ùen efkeOeeve Øepeeheefle yeÇÿee Éeje 
efveefce&le nw~ Yetefceiele Oeve keâe mkeeefcelke efkeMes<e ™he mes jepee keâe ner neslee nw~ jepee keâes oskeebMeeW keâe meefcceefuele 
Dekeleej ceevee peelee nw~ meeiej mes Øeehle ceesefleÙeeW keâe mebj#ekeâ Yeer jepee ner neslee nw~ petveeieÌ{ kesâ ®õoeceve kesâ 
efMeueeuesKe ceW Yeer Ûeeboer meesvee, nerje, kewotÙe& Skeb DevÙe jlveeW mes jepÙe keâes<e keâer ke=efæ keâe GuuesKe efceuee nw~ 

meescesÕej kesâ meceÙe mecegõer ceeie& mes ÙeeleeÙeele Deewj kÙeeheej neslee Lee~ yevojieeneW keâer j#ee jepÙe keâce&Ûeejer 
keâjles Les~ Fme kÙeeheej hej jepÙe keâe efveÙece Ùen Lee- 

efvepekesueelešmLeeveeb heeslekeenvekeâce&Ceeced~ 
heesles ØelÙeeieles lemceeod oMeceebMeb njsVe=heŠ~~26 

meescesÕej kesâ jepÙe keâer meercee mecegõ leš mes Yeer efceueleer Leer~ mecegõer ceeie& keâe ØeÙeesie keâjves keeues penepe 
yebojieeneW hej ®keâles Les~ Gvemes jepÙe kesâ keâce&Ûeejer jepee%ee kesâ Devegmeej oMeceebMe DeLee&led ome ØeefleMele keâj «enCe 
keâjles Les~ ceeie& mes Yeškeâ keâj yebojieen hej DeeS ngS penepeeW mes jepee mechetCe& õkÙe Yeer ues mekeâlee nw DeLekee 
mkesÛÚÙee kegâÚ ueewše Yeer mekeâlee nw~ 27  Fmemes efmeæ neslee nw efkeâ kÙeeheej GVele efmLeefle ceW Lee~ meerceeDeeW keâer 
megj#ee kesâ efueS yevojieeneW hej DeÛÚer kÙekemLee Leer~ ceneYeejle ceW Yeer ‘Deekeâjs uekeCes Megukesâ lejs veeieyeues 
leLee’28 keânkeâj Ssmes Megukeâ keâe GuuesKe ngDee nw~ 

jepee meescesÕej ves Deheves jepÙe keâer Deveskeâ kemlegDeeW hej ueieves keeues keâj keâe mhe<š GuuesKe efkeâÙee nw~ 
Fvekeâe jepÙe keâeue F&mee keâer yeejnkeeR Meleeyoer nw~ keâj kÙekemLee hej Fvemes hetke& keâeue keâer peevekeâejer kesâ efueS 
Oece&Meem$e kesâ ØecegKe «evLe cevegmce=efle keâe efvejer#eCe GheÙegòeâ nw~ YeejleerÙe ceevÙeleeDeeW Deewj mebmke=âle «evLeeW kesâ 
GuuesKeeW kesâ Devegmeej ceveg kewefokeâ keâeue kesâ Deeefo ve=he Les~ cevegmce=efle ceW meceepe keâer DeeoMe& efmLeefle kesâ efueS 
efveÙeceekeueer hej DeeoMe& efkeÛeej-efkeceMe& GheueyOe nw~ cevegkeâeueerve keâj kÙekemLee kesâ efmeæevleeW keâes DeOeesefueefKele 
efyevog mhe<š keâj oWies- 

1. jepekeâes<e keâer mece=efæ kesâ efueS keâjeOeeve efvejvlej Ûeueves keeueer Øeef›eâÙee nw~ Fmes DeekeMÙekeâlee nesves hej 
Ùee Skeâ ner yeej ceW veneR efkeâÙee pee mekeâlee nw~ ceveg ves Fmes meesoenjCe mecePeeÙee nw - 

ÙeLeeuheeuheceovlÙeeÅeb keeÙee&skeâeskelme<ešdheoeŠ~ 
leLeeuheeuhees «enerlekÙees je<š^eõe%eeefyokeâŠ keâjŠ~~29 

Meemeve kesâ megÛee® mebÛeeueve kesâ efueS jepee Øepee mes keeef<e&keâ keâj «enCe keâjs~ Fmekesâ efueS efmeæevle nw efkeâ 
Ùen pevelee keâes GÉsefuele efkeâS efyevee ner «ee¢e nw~ GoenjCeeLe& pewmes peeWkeâ heMeg keâes keâ<š efoS efyevee le=efhleheÙeËle 
jòeâheeve keâjleer nw, yeÚÌ[e ieeÙe keâes Deeveefvole keâjles ngS Oeerjs-Oeerjs Gmekeâe otOe heer ueslee nw Deewj YeBkeje heâtueeW 
keâes neefve hengBÛeeS efyevee Gmekeâe jme heer ueslee nw~ ceneYeejle kesâ Meeefvle heke& kesâ DeOÙeeÙe 88 kesâ Mueeskeâ 8 ceW 
keâne ieÙee nw efkeâ pewmes yeÚÌ[s keâes DelÙeuhe Yeej [euekeâj MevewŠ MevewŠ Yeejer Yeej keâes G"eves keeuee yewue yevee uesles 

                                                             
25. kener 2/361 

26. kener 2/375 

27. kener 2/376 

28. ceneYeejleced, Meeefvleheke& 69/29 

29. cevegmce=efleŠ 7/129 
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nQ~ Ùener efmeæevle Øepee hej keâj ueieeles ngS Deheveevee ÛeeefnS~ leÉoLee&vceveg<ÙesYÙe DeeoÅeeoefkeefnbmeÙee 30  Éeje 
jepee keâes keâne ieÙee nw efkeâ pewmes YeBkeje heewOes keâer peÌ[eW keâes keâešs efyevee heâtueeW mes ceOeg «enCe keâjlee nw, kewmes ner 
Øepee keâes keâ<š efoS efyevee ÙeLeeÙeesiÙe keâj «enCe keâjvee ÛeeefnS~ keâj meb«en ceW efkeMes<eleŠ OÙeelekÙe nw efkeâ Ùen 
›eâÙecetuÙe Deewj efke›eâÙe cetuÙe kesâ ceOÙe Devlej keâes, ÙeeleeÙeele kesâ kÙeÙe keâes, j#eekÙeÙe keâes DeÛÚer lejn efkeÛeejkeâj 
kÙeeheeefjÙeeW mes keâj uesvee ÛeeefnS~ keâj efveOee&jCe ceW jepee Deewj kÙeeheejer keâes GefÛele Yeeie efceuevee ner ÛeeefnS~31 

2. jepee keâer efveÙegefòeâ megj#ee, DevegMeemeve Deewj Øepee heeueve kesâ efueS nesleer nw~ Ùen jepee keâer megKe, 
megefkeOeeDeeW Deewj Yeesie efkeueeme kesâ efueS veneR nesleer nw~ Meg›eâeÛeeÙe& ves keâne nw - jepee j#eeLeË meke&YeeieYegkeäle~ 32  
jepee Øepee keâe j#ekeâ nw~ DeleŠ ken Øepee mes Øeehle keâj keâe Yeesòeâe neslee nw~ Deheves keâle&kÙe keâe heeueve ve keâjves 
hej jepee vejkeâieeceer neslee nw~33 

Meg›eâeÛeeÙe& ves uelee Deeefo mes heâtue Ûegveves keeues ceeueekeâej keâer YeeBefle keâj meb«en GefÛele keâne nw, keâesÙeuee 
yeveeves keeues keâer lejn veneR~ keâesÙeuee yeveeveskeeuee mechetCe& ke=#e keâes peÌ[ mes ner peuee yew"lee nw- ceeueekeâej Fke 
«ee¢ees Yeeiees veebieejkeâejkeled~ 34  ceneYeejle ceW Yeer ceelee-heg$e leLee ke=#e-ceeueer Skeb keâesÙeuee yeveeves keeues keâe 
kÙekenej Â<ševle ™he ceW jKee ieÙee nw~ 

3. keâj meb«en keâe le=leerÙe efmeæevle nw efkeâ Ùen kemleg kesâ cetuÙe, GheÙeesefielee, GheueyOelee Deeefo kesâ Devegmeej 
ner nes, keâj-efveOee&jCe ceW ØelÙeskeâ kemleg kesâ meeLe meceevelee veneR jKeer pee mekeâleer~ Meg›eâeÛeeÙe& keâe efkeÛeej nw- 

yengceOÙeeuheheâuelemleejlecÙeb efkece=MÙe Ûe~35 

keâjeOeeve ceW OÙeeve jKevee ÛeeefnS efkeâ kemleg keâe yeepeej cetuÙe Deewj Gmekeâer Ghepe Deeefo keâwmeer nw~ Gmeer kesâ 
Devegmeej efkekesÛeve efkeâÙee peevee ÛeeefnS~ 

4. jepÙe kesâ ØelÙeskeâ veeieefjkeâ kesâ efueS keâj osÙe neslee nw, hej kegâÚ veeieefjkeâ Fmekesâ Dehekeeo Yeer nesles nQ~ 
ØelÙeskeâ Oece&«evLe ceW Ssmes Øemebie keefCe&le nQ~ FveceW cegKÙeleŠ efveŠmhe=n ßeesef$eÙe, yegefæpeerkeer Ùee jepÙe kesâ mecceeefvele 
veeieefjkeâ keâjcegòeâ nesles nQ~ Deepekeâue Yeejle jlve mes mecceeefvele Deewj Deefleke=æ veeieefjkeâ keâjcegòeâ nQ~ ceveg keâe 
ceevevee nw- 

DevOees pe[Š heer"meheer& mehlelÙee mLeefkejMÛe ÙeŠ~ 
ßeesef$eÙes<ethekegâkeËMÛe ve oehÙeeŠ kesâveefÛelkeâjced~~36 

DebOee, yeeueyegefæ, Dehebie, 70 ke<e& mes DeefOekeâ DeeÙeg keeues Deewj keso heÌ{ves keeues yeÇeÿeCeeW keâe Ghekeâejkeâ 
meYeer Øekeâej kesâ keâj mes cegòeâ neslee nw~ keso Deewj keso heÌ{ves-heÌ{eves keeues ßeesef$eÙe kesâ efueS ceevÙelee Leer- 

 

                                                             
30. ceneYeejleced, GÅeesieheke& 34/17 

31. ›eâÙeefke›eâÙeceOkeeveb Yeòeâb Ûe meheefjkÙeÙeced~  
 Ùeesie#esceb Ûe mecØes#Ùe keefCepees oeheÙeslkeâjced? cevegmce=efleŠ 7/127 

32. Meg›eâveerefleŠ 4/74 

33. DeMeemebmlemkeâjeved Ùemleg yeefueb ie=åCeeefle heeefLe&keŠ~  
 lemÙe Øe#egYÙeles je<šb̂ mkeiee&ÛÛe heefjnerÙeles? cevegmce=efleŠ 9/254 

34. Meg›eâveerefleŠ 4/110 

35. kener 4/110 

36. cevegmce=efleŠ 8/394 
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efceÇÙeceeCeesÓhÙeeooerle ve jepee ßeesef$eÙeelkeâjced~ 
ve Ûe #egOeeÓmÙe mebmeerosÛÚ^esef$eÙees efke<eÙes kemeved~~37 

jepee DelÙevle OeveeYeeke keâer efmLeefle ceW Yeer kesoeOÙeeÙeer #eesef$eÙe mes keâj ve ues~ Deefheleg efkeÉeveeW kesâ efvekee&n 
keâe ØeyevOe Yeer jepee keâe keâòe&kÙe nw~ Yeer<ce efheleecen ves jepeOece& keâer kÙeeKÙee keâjles ngS keâne Lee- 

hejÛe›eâeefYeÙeevesve Ùeefo les mÙeeod Oeve#eÙeŠ~ 
DeLe meecvewke efuehmesLee OeveceyeÇeÿeCes<eg Ùeled~~38 

yee¢e Me$egDeeW kesâ Dee›eâceCe mes DeeefLe&keâ efkeheefòe Deeves hej Yeer yeÇeÿeCeeW mes Oeve ve ueskeâj Mes<e Øepee mes 
Øescehetke&keâ efveÙeefcele keâj kesâ Deefleefjòeâ keâj ues uesvee ÛeeefnS~ 

5. jepekeâes<e keâer mLeehevee kesâ yeeo Fmes yengcetuÙe OeelegDeeW mes mece=æ keâjvee ÛeeefnS~ efkeefkeOe jmeeÙeveeW kesâ 
ØeÙeesie mes efveefce&le OeelegDeeW keâes yengcetuÙe OeelegDeeW ceW heefjkeefle&le keâjkesâ škeâmeeue kesâ ceeOÙece mes jepekeâes<e keâer ke=efæ 
efvejvlej nesveer ÛeeefnS~ Fmes meke&megueYe ve keâjkesâ MeemeveeOeerve jKevee ÛeeefnS~ jepee kesâ efueS GefÛele nw efkeâ ken 
ÛeeCekeäÙe kesâ keÛeve keâes meoe Ùeeo jKes efkeâ ‘DeeheoLe&s Oeveb j#esled~’ Yeefke<Ùe keâe efkeÛeej keâjkesâ Oeve keâe megjef#ele 
Yeb[ejCe DekeMÙe keâjvee ÛeeefnS~ DeeÛeeÙe& Meg›eâ ves ke¿e (nerje) keâes ßes… ceeveles ngS veew Øekeâej kesâ meb«enCeerÙe 
jlve efieveeS nQ~39 
cevegmce=efle ceW keâes<e-meb«en kesâ meeOeve 

ke=âef<e - Yeejle meoe mes ner ke=âef<eØeOeeve osMe jne nw, ke=âef<e ßecemeeOÙe keâeÙe& nw~ jepÙe kesâ efueS ke=âef<e hej 
ueieves keeuee keâj jepekeâes<e keâe ØecegKe meeOeve jne nw~ ke=âef<e Ghepe kesâ efueS ceveg keâer ceevÙelee nw- 

OeevÙeeveece<šcees YeeieŠ <e…es ÉeoMe Ske kee~40 

DeVe keâer Ghepe keâe Ú"e, Dee"keeB DeLekee yeejnkeeB Yeeie keâj kesâ ™he ceW uesvee GefÛele nw~ ke=â<ekeâ kesâ 
meeceLÙe&, yeepeej cetuÙe, Yetefce kesâ iegCeeW, ceewmece Deeefo kesâ keâejCe Kesleer ceW keâce Ùee DeefOekeâ Ghepe Deeefo kesâ 
keâejCe ÙeLeeÙeesiÙe efkekeâuhe efoS ieS nQ~ ke=âef<e Ghepe kesâ meeLe ke=âef<eÙeesiÙe Yetefce hej Yeer keâj keâe efkeOeeve ngDee 
keâjlee Lee~ ceneYeejle kesâ Meeefvleheke& kesâ DeOÙeeÙe 69 kesâ Mueeskeâ 25 ceW Ùen keâj Ghepe keâe Ú"e Yeeie yeleeÙee 
ieÙee nw~ 

heMeg - cevegmce=efle, ieerlee Deeefo «evLeeW ceW kewMÙe kesâ keâeÙeeX ceW heMegheeueve Yeer yeleeÙee ieÙee nw~ Ùen cegKÙeleŠ 
Kesleer mes ner pegÌ[e ngDee nw~ keâesF&-keâesF& mkelev$e heMeg heeuekeâ Yeer nesles nQ~ ceneYeejle ceW GuuesKe nw efkeâ Øepee ves 
ceveg keâes ‘heMetveeceefOeheÃeeMeod’ 41 keânkeâj mkeÙeb heÛeemekeW Yeeie keâe Øemleeke efoÙee Lee~ Meg›eâeÛeeÙe& ves heefjkeej kesâ 
heeueveeLe& jKes heMegDeeW keâes keâjcegòeâ ceevee nw~  

yengcetuÙe OeelegSB- 

mkeCe&, Ûeeboer, ceefCe, ceeefCekeäÙe, nerje, ceesleer Deeefo jlveeW keâes yengcetuÙe efievee peelee nw~ kÙeefòeâiele ™he ceW 
Yeer Fvekeâe meb«en efkeâÙee peelee nw~ Deepe kewefÕekeâ cegõe kesâ ™he ceW mkeCe& keâe Deeoeve Øeoeve neslee nw~ YeejleerÙe 

                                                             
37. kener 7/133 

38. ceneYeejleced, Meeefvleheke& 71/21 

39. Meg›eâveerefleŠ 4/41 

40. cevegmce=efleŠ 7/130 

41. ceneYeejleced, Meeefvleheke& 67/23 
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keâeiepeer cegõe keâes mkeCe& Yeb[ej mes peesÌ[e ieÙee nw~ DevÙe Deveskeâ DeLe&Meeefm$eÙeeW keâer YeeBefle ceveÎ ves Yeer mkeCe& hej oes 
ØeefleMele keâj keâer ner Dee%ee oer nw- 

heÃeeMeÆeie DeeosÙees je%ee heMegefnjCÙeÙeesŠ~42 

jepee kesâ efueS GefÛele nw efkeâ ken heMegDeeW Deewj meesves kesâ kÙeeheej ceW ueeYeebMe keâe heÛeemekeeB Yeeie keâj kesâ 
™he ceW ues~ Meg›eâeÛeeÙe& ves kÙekemLee oer nw efkeâ efmLeefle kesâ Devegmeej mkeCe& kesâ ueeYe keâe le=leerÙe mes ueskeâj oMeceebMe 
lekeâ «ee¢e nw~43 

efMeuheer Deewj ßeefcekeâ- 

jepÙe keâe ØelÙeskeâ veeieefjkeâ megMeemeve ceW efveefMÛeble neskeâj peerkeve-efvekee&n keâjlee nw~ DeleŠ Fme kÙekemLee kesâ 
efueS jepee keâes keâj osves kesâ efueS Yeer yeeOÙe nw~ Ùen keâj Oeve Deewj ßece kesâ ceeOÙece mes osÙe neslee nw~ Ùen keâeÙe& 
keâer Øeke=âefle hej DeeOeeefjle nw~ ceveg ves efMeefuheÙeeW Deewj ßeefcekeâeW mes Ùen keâj Oeve keâer Dehes#ee jepekeâeÙe& ceW ßeceoeve 
mes efueÙee peelee Lee- 

keâe™keâebefMÚefuheveMÛewke MetõebMÛeelceeshepeerefkeveŠ~ 
Skeâwkeâb keâejÙeslkeâce& ceeefme ceeefme cenerheefleŠ~~44 

jepÙe ceW efMeefuheÙeeW Deewj ßeefcekeâeW Éeje meeOÙe keâeÙe& Yeer efvejvlej Ûeueles ner jnles nQ~ jepee Ssmes 
keâeÙe&keâlee&DeeW mes Øeefleceen Skeâ efove keâe ßecekeâeÙe& keâj kesâ ™he ceW keâjkee ues~ Fmemes DevÙe Oeve uesves keâer Dehes#ee 
veneR jnsieer~ Meg›eâveerefle ceW ceW Yeer Fmeer hejcheje keâe meceLe&ve ngDee nw~ 

heCÙe keâj- 

Fme Megukeâ keâer osÙelee keâe Yeej kÙeeheej hej neslee nw~ Ùen mLeeÙeer keâj nw, pees ØelÙeskeâ keâeue ceW ØeÛeefuele 
jne nw~ Deepekeâue Ùen peer.Sme.šer. kesâ ™he ceW efveOee&efjle nw~ cevegmce=efle ceW Fme keâj kesâ efke<eÙe ceW efkemleej mes 
efueKee ieÙee nw~ jepeob[ kesâ efMeefLeue nesves hej keâj Ûeesjer yengleeÙele mes nesleer nw, pees Deveskeâ DekÙekemLeeDeeW keâes 
pevce osleer nw~ lemkeâj ueesie DeeÙeele-efveÙee&le kesâ efueS efveef<eæ kemlegDeeW keâes ueesYekeMe efyevee keâj efoS ieghle Ùee 
Ûeesj ceeieeX mes DeLekee jele kesâ DebOesjs ceW DeLekee mebKÙee Ùee leewue ceW keâce yeleekeâj {esles nQ~ Ùes meye ob[ kesâ 
DeefOekeâejer nesles nQ~ Ssmeer DeveweflekeâleeDeeW keâes jeskeâves kesâ efueS DeekeMÙekeâ nw efkeâ- 

MegukeâmLeeves<eg kegâMeueeŠ meke&heCÙeefkeÛe#eCeeŠ~ 
kegâÙe&gjIeË ÙeLeeheCÙeb lelees efkebMeb ve=hees njsled~~45 

meke&ØeLece DeÛÚs efkekesÛevekeâlee& meye he#eeW keâes efkeÛeejkeâj heoeLeeX keâe GefÛele cetuÙe efveOee&efjle keâjW~ efpememes 
Yeeke Deewj cetuÙe mechetCe& jepÙe ceW Skeâ meceeve Skeb efmLej jnW~ keâesF& ceveceevee cetuÙe ve jKes leLee keâj Ûeesjer Yeer ve 
keâj mekesâ~ SleoLe& meghejeref#ele efveuee&sYe keâce&ÛeeefjÙeeW keâer efveÙegefòeâ keâjkesâ efveOee&efjle cetuÙe keâe yeermekeeB Yeeie DeLee&led 
heeBÛe ØeefleMele Megukeâ kesâ ™he ceW uesvee ÛeeefnS~ 
Keefvepe- 

he=Lkeer keâes kemegvOeje Deewj kemegceleer keâne peelee nw DeLee&led Ùen ØelÙe#e ™he ceW meye kegâÚ os ner jner nw~ 

                                                             
42.  cevegmce=efleŠ 7/130 

43. Meg›eâveerefleŠ 4/228 

44. cevegmce=efleŠ 7/138 

45. kener 8/398 
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Fmekesâ ieYe& ceW Yeer Deveskeâ Øekeâej keâer mecheefòe nw~ Fmeer Øekeâej ceesleer, cetbiee Deeefo meeiej mes efceueles nQ~ mecegõer 
ceeie& mes kÙeeheej Yeer neslee nw~ ceveg ves lejCe Megukeâ keâe Yeer efkeOeeve efkeâÙee nw- 

heCeb Ùeeveb lejs oehÙeb heew®<eesÓOe&heCeb lejs~ 
heeob heMegMÛe Ùeesef<eÛÛe heeoeOeË efjòeâkeâŠ hegceeved~~46 

 veeke hej Keeueer ieeÌ[er kesâ efueS Skeâ heCe (keâe<ee&heCe), heg®<e kee¢e Yeej kesâ efueS DeeOee keâe<ee&heCe, 
heMeg-m$eer Deeefo kesâ efueS ÛeewLeeF& keâe<ee&heCe osÙe neslee nw~ efke›eâÙe keâer peeves keeueer kemlegDeeW keâe Yeej kesâ Devegmeej 
lejCe Megukeâ neslee nw~ Deepe Yeer Ùen keâj peue, Leue Deewj veYe ceW Ùee$ee hej ÙeLeekeled ueielee nw~ ceneYeejle, 
keâewefšuÙe DeLe&Meem$e Deeefo «evLeeW ceW keâj mes mecyeefvOele efke<eÙe efkemleej mes efueKes ieS nQ~ KeefvepeeW kesâ efke<eÙe ceW 
ceveg keâe keâLeve nw- 

efveOeerveeb leg hegjeCeeveeb Oeeletveeceske Ûe ef#eleew~ 
DeOe&Yeeied j#eCeeod jepee YetcesjefOeheefleefn& meŠ~~47 

Oejleer ceW ieghle ™he mes jKee ngDee Demkeeefcekeâ Oeve jepee keâe neslee nw~ YetieYe& mes Øeehle mkeCe& Deeefo 
OeelegDeeW keâe DeeOee Yeeie jepee keâe neslee nw~ jepee ner Gme efveefMÛele YetYeeie keâe j#ekeâ nesves mes Gmekeâe DeefOeheefle 
neslee nw~  
efve<keâ<e& :- 

ceevemeesuueeme kesâ DeOÙeÙeve mes Ùen %eele neslee nw efkeâ DeeÛeeÙe& ceveg leLee hetke& kesâ DeeÛeeÙeeX keâer Dehes#ee 
meescesÕej keâer keâj kÙekemLee kesâ efmeæevle DelÙevle kÙeekeneefjkeâ jns nQ~ keâj keâer ØeeÛeerve kÙekemLee keâe DevegmejCe 
keâjves hej Yeer meescesÕej ves GmeceW kÙeekeneefjkeâ GheÙeesefielee kesâ Devegmeej megOeej efkeâÙee nw~ efpemeceW Øepee keâer efmLeefle 
Deewj Gmekesâ meeLe vÙeeÙe keâe efkeMes<e OÙeeve jKee nw~ efkeâmeer Yeer jepÙe keâer GVeefle Øepee kesâ keâuÙeeCe hej ner efveYe&j 
nesleer nw~ Deepe Yeer ØelÙeskeâ osMe Deheveer efkeòeerÙe efmLeefle kesâ Devegmeej keâj-kÙekemLee keâes ueeiet keâjlee nw~ meescesÕej 
Deewj DeeÛeeÙe& ceveg oesveeW keâer keâj kÙekemLee kele&ceeve ceW Yeer GheÙeesieer yeveer ngF& nw~ 

♦♦
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ßeerceÆiekeûerlee ceW Øeefleheeefole mecelke yegefæ keâer ceeveke peerkeve ceW 
GheÙeesefielee 

 
[e@. Ûevove ueeue ieghlee 

DeOÙe#e, mebmke=âle efkeYeeie  
heesmš «espegSš iekeve&ceWš keâe@uespe heâe@j ieume&, 

meskeäšj-11, ÛeC[erieÌ{ 

meejebMe- ßeerceÆiekeûerlee YeejleerÙe Oece& Deewj oMe&ve keâe Skeâ cenòkehetCe& «evLe nw, efpemeceW ceeveke-peerkeve 
keâer kÙeekeneefjkeâ, veweflekeâ Deewj DeeOÙeeeflcekeâ mecemÙeeDeeW keâe meceeOeeve Øemlegle efkeâÙee ieÙee nw~ mecelkeyegefæ ieerlee 
keâe cenòkehetCe& efke<eÙe nw~ Ùen DeÉwle kesoevle keâe Yeer DeeOeej nw~ Gheefve<eoeW keâer Deelcee Deewj hejceelcee kesâ Skeâlke 
kesâ mee#eelkeâej mes GlheVe Âef<š meeceeefpekeâ meceevelee Deewj Yeekeveelcekeâ mevlegueve ceW cenòkehetCe& Yetefcekeâe efveYeeleer 
nw~ mecelkeyegefæ keâer oeMe&efvekeâ kÙeeKÙee kÙeefòeâiele, meeceeefpekeâ Deewj DeeOÙeeeflcekeâ peerkeve ceW DelÙevle GheÙeesieer nw~ 
Deelcee hejceelcee mes efYeVe veneR nw, De%eevelee kesâ keâejCe ceveg<Ùe ner Gmes Deheves mes Deueie mecePelee nw~ mecelke keâes 
hejceelcee keâe mke™he keâne ieÙee nw~ DeeOÙeeeflcekeâ peieled ceW DevÙe Deveskeâ ue#eCeeW kesâ nesves hej Yeer Ùeefo ceveg<Ùe ceW 
mecelke yegefæ veneR nw lees ken DehetCe& ner jnlee nw~ ßeerceÆiekeûerlee Gheefve<eoeW keâe meej nw~ Fme MeesOehe$e ceW ieerlee 
ceW Øeefleheeefole mecelke keâer meceer#ee Deewj Gmekeâer GheÙeesefielee keâe efkekesÛeve efkeâÙee peeÙesiee~ 

Meyo kegâÀeer- mecelkeyegefæ, leòkeoMeer&, meceoMeer&, DeÉwle, mecelee, efmeefæ, Deefmeefæ, megKe-ogŠKe, Ùeesie, 
%eeve, keâce&, Gheemevee, ceeie&, mebmeej, cegefòeâ, peerke, meke&Yetleefnle, Deemeefòeâ, cecelee, veÕej, DeveÕej, mevlegueve, 
DevegYetefle, keâlee&, Dekeâlee&, meeOeve Deewj meeOÙe~ 

kesoeW keâer ØeeLe&veeSb ‘mebieÛÚOkeb mebkeoOkeced' 1  , ‘meceevees cev$eŠ meefceefleŠ meceeveer' 2  ‘levces ceveŠ efMeke-
me¿uhecemleg’3 Deeefo Deewj hegjeCe keâer ‘meke&s<eeb ce”ueb YetÙeeled’4 kÙekenej ceW leYeer Dee heeÙeWieer peye mecelke yegefæ 
keâe efkekeâeme nesiee~ nceejs efvelÙe kesâ hetpee-hee" ceW Ùes ØeeLe&veeSb Meeefceue nQ, uesefkeâve peye lekeâ kÙeefòeâiele peerkeve ceW 
mecelke veneR nQ, leye lekeâ Fve cev$eeW kesâ kÙeekeneefjkeâ mke™he keâes peerkeve ceW Gleejvee mecYeke veneR nw~ nceejer 
ØeeLe&veeSb meeLe&keâ neW Fmekesâ efueS mecelke keâes mecePevee Deewj Gmekeâes OeejCe keâjvee DeekeMÙekeâ nw~ ieerlee ceW 
Yeiekeeved ke=â<Ce ves %eeve, keâce& Deewj Yeefòeâ leerveeW Øekeâej kesâ ÙeesefieÙeeW keâer mecelee kesâ mke™he keâes yeleeÙee nw~ 
%eeveÙeesieer kesâ efueS Yeiekeeved ves ‘meke&$e meceoMe&veŠ'5 Deewj ‘meceogŠKemegKeŠ'6 keâne nw~ keâce&Ùeesieer keâe mecelke meceŠ 
efmeæekeefmeæew Ûe7 nes peelee nw~ Fmeer Øekeâej YeefòeâÙeesefieÙeeW keâe mecelke F&Õej Øeoòe keâne ieÙee nw~'8 YeefòeâÙeesefieÙeeW 
hej Yeiekeeved mkeÙeb ke=âhee keâjles nQ, keäÙeeWefkeâ GvneWves Dehevee meke&mÙe F&Õej keâes Dehe&Ce keâj efoÙee nw~ mecelke oes lejn 

                                                             
1. $e+ikeso 10/191/2 
2. kener 10/191/3 
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keâe neslee nw- meeOeve™he mecelke Deewj meeOÙe™he mecelke meeOeve™he mecelke DevleŠkeâjCe keâe neslee nw Deewj 
meeOÙe™he mecelke hejceelcemke™he neslee nw~ efmeefæ-Deefmeefæ, Devegkeâtuelee-Øeeflekeâtuelee Deeefo ceW mece jnvee 
DeLee&led DevleŠkeâjCe ceW jeie-És<e keâe ve nesvee meeOeve™he mecelke nw, efpemekeâe keCe&ve ieerlee ceW DeefOekeâ ngDee nw~ 
ceeveke keâe peerkeve megKe-ogŠKe, ueeYe-neefve, peÙe-hejepeÙe, efØeÙe-DeefØeÙe, TBÛe-veerÛe, keâeues-ieesjs, Oeveer-efveOe&ve, 
Dehevee-hejeÙee Deeefo ÉvÉeW mes Yeje ngDee nw~ Fve ÉvÉeW mes GlheVe Demevlegueve ner ceeveefmekeâ DeMeeefvle, meeceeefpekeâ 
mebIe<e& Deewj efnbmee keâe cetue keâejCe nw~ 

ßeerceÆiekeûerlee ceW mecelkeyegefæ keâes Fme Demevlegueve kesâ meceeOeeve kesâ ™he ceW Øemlegle efkeâÙee ieÙee nw~ FmeceW 
%eeve, keâce& Deewj Gheemevee ™he leerve ceeieeX keâe GheosMe efoÙee ieÙee nw, efpemehej Ûeuelee ngDee ceveg<Ùe keâuÙeeCe keâes 
Øeehle keâj ueslee nw~ mebvÙeeme kesâ mevoYe& ceW ÙeneB keâne ieÙee nw efkeâ ceveg<Ùe keâes keâce& keâe lÙeeie veneR keâjvee nw, 
yeefukeâ mebmeej kesâ ceOÙe jnkeâj mecelke yegefæ keâer Øeeefhle keâjvee nw~ Yeiekeeved ke=â<Ce ves Fmeer mecelkeyegefæ kesâ GheosMe 
Éeje Depe&gve kesâ efke<eeo keâe efvekeejCe efkeâÙee nw~ Fme mebmeej ceW peerkeve keâes meheâue yeveeves kesâ efueS Fmekeâe yeesOe 
DelÙevle DeekeMÙekeâ nw~ ieerlee ceW Yeiekeeved ke=â<Ce ves Deveskeâ mLeueeW hej efYeVe-efYeVe Øekeâej mes mecelke yegefæ keâe 
GheosMe efoÙee nw~ meYeer ØeeefCeÙeeW ceW Yeso nesves hej Yeer meyeceW Skeâ ner hejceelcee efkeÅeceeve nw~ DeleŠ leòkeoMeer& heg®<e 
keâer Âef<š ceW Yeso veneR neslee nw~ Fmeer keâejCe Fvekeâes meceoMeer& keâne ieÙee nw~ %eeveer ceneheg®<e efkeÅee-efkeveÙe mes 
mecheVe yeÇeneCe, ÛeeC[eue, ieeÙe, neLeer Deewj kegâòes ceW Yeer mece™he Skeâ hejceelcee keâes ner osKeves keeues nesles nQ~'9 

hejceelcee kesâ meeLe peerke keâe efvelÙe Ùeesie nw, uesefkeâve De%eevekeMe Gmekeâes Yetuekeâj ken meebmeeefjkeâ kemlegDeeW mes 
Dehevee mebÙeesie yevee ueslee nw~ peye peerke keâe Ùen De%eeve otj nes peelee nw, leye ken hejceelcee mes Dehevee Ùeesie yevee 
ueslee nw Deewj Gmekesâ ùoÙe ceW mecelke keâe GoÙe nes peelee nw~ efpevekeâe ceve mecelkeYeeke ceW efmLele nw, Gvekesâ Éeje 
Fmeer peerkeve ceW mechetCe& mebmeej peerle efueÙee peelee nw~'10 ØeeefCeÙeeW ceW hejmhej Deveskeâ Øekeâej keâer efYeVelee nesles ngS 
Yeer GveceW hejcesÕej mece™he mes efmLele nesles nQ~ meYeer ØeeefCeÙeeW ceW efmLele hejcesÕej kesâ Fmeer mece™he oMe&ve keâes 
keemleefkekeâ oMe&ve keâne ieÙee nw~ pees ceveg<Ùe mecemle veÕej YetleeW ceW efmLele DeveÕej hejcesÕej keâes meceYeeke mes 
osKelee nw, Gmeer keâe osKevee keemleefkekeâ osKevee keâne ieÙee nw~'11  mecelke cegefòeâ keâe meeOeve nw~ Ùen GheosMe mes 
veneR yeefukeâ Deeeflcekeâ DevegYetefle mes Deelee nw~ Fmeer keâes Ùeesie keâne ieÙee nw~ ke=â<Ce keânles nQ efkeâ ns OeveÀeÙe! legce 
Deemeefòeâ keâe lÙeeie keâjkesâ efmeefæ Deewj Deefmeefæ ceW mece neskeâj ÙeesiemLe neskeâj keâceeX keâjes, keäÙeeWefkeâ mecelke ner 
Ùeesie keâne peelee nw~'12 

Deemeefòeâ kesâ DeYeeke ceW efmeefæ Deewj Deefmeefæ ceW mecelee Dee peeleer nw~ mecelee ceW efmLele neskeâj keâle&kÙe keâceeX 
keâes keâjles jnvee ÛeeefnS~ meeceevÙe kÙeefòeâ keâes Deheveer ØeMebmee megvevee lees DeÛÚe ueielee nw, hejvleg efvevoe megvevee 
DeÛÚe veneR ueielee nw~ FmeerefueS ken ØeMebmee keâjves keeues mes Øesce Deewj efvevoe keâjves keeues mes És<e keâjves ueielee nw~ 
mecelke ceW efmLele meeOekeâ efvevoe Deewj ØeMebmee oesveeW megvekeâj Yeer mece yeves jnles nQ~ keâce& ceW jeie-És<e nesves mes, 
efmeefæ-Deefmeefæ ceW megKeer-ogŠKeer nesves mes ceveg<Ùe yevOeve mes cegòeâ veneR nes heelee nw~ ken keâce&Ùeesieer pees ve efkeâmeer 

                                                             
9.  efkeÅeeefkeveÙemebheVes yeÇeÿeCes ieefke nefmleefve~ 
 Megefve Ûewke Õeheekesâ Ûe heefC[leeŠ meceoefMe&veŠ~~ kener 5/18 
10.  Fnwke lewefpe&leŠ meieex Ùes<eeb meecÙes efmLeleb ceveŠ~~ kener 5/19 
11.  meceb meke&s<eg Yetles<eg efle…vleb hejcesÕejced~ 
 efJeveMÙelmJeefJeveMÙevleb Ùe: heMÙeefle me heMÙeefle~~ Jener 13/28 
12.  ÙeesiemLeŠ kegâ® keâcee&efCe meÁb lÙeòeäkee OeveÀeÙe~ 
 efmeodOÙeefmeodOÙeesŠ mecees Yetlkee mecelkeb Ùeesie GÛÙeles~~ ßeerceÆiekeûerlee 2/48  
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mes És<e keâjlee nw Deewj ve efkeâmeer keâer Deekeâeb#ee keâjlee nw, Gmes meoe mebvÙeemeer mecePevee ÛeeefnS~ keäÙeeWefkeâ ÉvÉeW mes 
jefnle DeLee&led mecelee ceW efmLele ceveg<Ùe megKehetke&keâ mebmeej yevOeve mes cegòeâ nes peelee nw~'13 mecelee ceW efmLele jnves 
keâes ner mkeeceer jecemegKe oeme peer ves ÙeesiemLe nesvee yeleeÙee nw~ efpeme keâeue ceW Meem$eerÙe celeYesoeW mes efkeÛeefuele ngF& 
yegefæ efveMÛeue neskeâj hejceelcee ceW DeÛeue nes peeleer nw, Gme keâeue ceW Ùeesie keâer Øeeefhle nes peeleer nw~' 14 
ÙeesieÙegòeâelcee Deheves mke™he ceW efmLele nes peelee nw~ efpemeves cee$e Deheves Megæ efokÙe mke™he keâe DevegYeke efkeâÙee 
nes, Gmes F&Õej keâe mee#eelkeâejkeâlee& veneR keâne pee mekeâlee nw~ 

meceoMe&ve ceW Éwle yegefæ keâe ueeshe Deewj DeÉwle keâe efkekeâeme nes peelee nw~ meke&$e Deheves mke™he keâes 
osKeveskeeuee OÙeeve Ùeesie mes Ùegòeâ DevleŠkeâjCe keeuee Ùeesieer Deelcee keâes meYeer ØeeefCeÙeeW ceW Deewj meYeer ØeeefCeÙeeW keâes 
Deelcee ceW efmLele osKelee nw~15 F&MeekeemÙeesheefve<eod ceW Yeer meceÂef<š kesâ GÛÛe DeeoMe& keâes Øemlegle efkeâÙee ieÙee nw~ 
peye meke&$e Skeâ ner Deelcee keâe oMe&ve neslee nw, leye efkeâmeer mes Ie=Cee veneR jnleer nw, yeefukeâ meke&$e Øesce Deewj keâ®Cee 
keâer ke<ee& nesleer nw~16  ‘Fmeer Gheefve<eod kesâ ØeLece cev$e ceW keâne ieÙee nw efkeâ Fme peieled ceW pees kegâÚ Yeer mLeekej 
pe”ce nw, ken meye Skeâ ner F&Õej mes kÙeehle nw~'17 Skeâ ner hejceelcee meke&$e efkeÅeceeve nw, Ùen DevegYeke ner mecelke 
keâer DeeOeejYetefce nw~ DeleŠ mecelke meke&$e kÙeehle nw~ efpeme DekemLee ceW ceveg<Ùe kesâ efueS meYeer ØeeCeer Deheveer Deelcee 
kesâ meceeve nes peeles nQ, Gme DekemLee ceW Gmes Meeskeâ Deewj ceesn veneR jnlee nw~'18 Fmeer keâes mecelke keâer ceeveefmekeâ 
Deewj DeeOÙeeeflcekeâ heefjCeefle keâne ieÙee nw~ 

Skeâelce oMe&ve kesâ heâue keâes yeleeles ngS ieerlee ceW keâne ieÙee nw efkeâ pees kÙeefòeâ cegPes meke&$e osKelee nw Deewj 
meyekeâes cegPe ceW osKelee nw, Gmekesâ efueS ve<š veneR neslee ntB Deewj ken cesjs efueS ve<š veneR neslee nw~ Fme DekemLee 
ceW Yeòeâ Deewj Yeiekeeved Skeâ otmejs mes efkeÙegòeâ veneR nesles nQ~ Ùen hejceelcee keâer Øeeefhle ™he mecelke keâer hejekeâe…e 
nw~'19 Fmeer ›eâce ceW Deeies Yeiekeeved ke=â<Ce keânles nQ efkeâ pees Ùeesieer Skeâlke Yeeke ceW efmLele ngDee mechetCe& ØeeefCeÙeeW ceW 
efmLele cesjer Gheemevee keâjlee nw, ken mechetCe& ef›eâÙeeDeeW keâes keâjlee ngDee Yeer cegPe ceW efmLele jnlee nw DeLee&led ken 
meoe cegòeâ ner jnlee nw~20 keâ"esheefve<eod ceW keâne ieÙee nw efkeâ Ùen Deelcee meYeer ØeeefCeÙeeW ceW ietÌ{ ™he mes jnlee nw, 
uesefkeâve meYeer kesâ efueS ØelÙe#e veneR neslee nw~'21 Ùen cev$e Yeer mhe<š keâjlee nw efkeâ mebmeej keâer yee¢e efYeVelee ceW 
Yeer hejceelce™he Deevleefjkeâ mecelke efkeÅeceeve nw~ hegjeCeeW ves Yeer mecelke keâes cenòke efoÙee nw~ Yeòeâ Øe¥eo keânles 
nQ efkeâ ns owlÙeeW! ceQ legce ueesieeW keâes Dee«en hetke&keâ mecePee jne ntB efkeâ Demeej mebmeej kesâ efke<eÙeeW ceW mevlees<e Øeehle 

                                                             
13.  kener 5/3 
14.  kener 2/53 
15.  meke&YetlemLeceelceeveb meke&Yetleeefve Ûeelceefve~ 
 F&#eles ÙeesieÙegòeâelcee meke&$e meceoMe&veŠ~~ kener 6/29 
16.  Ùemleg mekee&efCe YetleevÙeelcevÙeskeevegheMÙeefle~ 
 meke&Yetles<eg Ûeelceeveb lelees ve efkepegieghmeles~~ F&MeekeemÙeesheefve<eod 6 
17.  F&MeeJeemÙeefceob meJeË ÙeeflkeâÃe peielÙeeb peieled~ Jener 1  
18.  Ùeefmceved mekee&efCe YetleevÙeelcewkeeYetefÉpeeveleŠ~ 
 le$e keâes ceesnŠ keâŠ Meeskeâ SkeâlkecevegheMÙeleŠ~~ F&MeekeemÙeesheefve<eod 7 
19.  Ùees ceeb heMÙeefle meke&$e mekeË Ûe ceefÙe heMÙeefle~ 
 lemÙeenb ve ØeCeMÙeeefce me Ûe ces ve ØeCeMÙeefle~~ ßeerceÆiekeûerlee 6/30 
20.  meke&YetleefmLeleb Ùees ceeb YepelÙeskeâlkeceeefmLeleŠ~ 
 meke&Lee kele&ceeveesÓefhe me Ùeesieer ceefÙe kele&les~~ keneR 6/31 
21.  S<e meke&s<eg Yetles<eg iet{elcee ve ØekeâeMeles~~ keâ"esheefve<eod 1/3/12 
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cele keâjes~ meke&$e mecelee keâe Yeeke jKees keäÙeeWefkeâ mecelke ner Yeiekeeved DeÛÙegle keâer keemleefkekeâ DeejeOevee nw~ 22 
meÛÛes YeòeâeW keâes Deheves Yeiekeeved mes Yeer keâesF& Dehes#ee veneR jnleer nw, Gvekeâes pees efceue peeS GmeceW meceYeeke jKeves 
keeues nesles nQ~ Ssmes meceoMeer& YeòeâeW keâe ceefnceeceC[ve mkeÙeb Yeiekeeved Yeer keâjles nQ~ kes keânles nQ efkeâ Gme Yeòeâ keâe 
meoe DevegmejCe keâjlee ntB, pees Dehes#eejefnle, efvejvlej cesje ceveve keâjves keeuee, Meevle mkeYeeke keeuee, efkeâmeer mes És<e 
ve keâjves keeuee Deewj meYeer kesâ Øeefle meceeve Âef<š jKeves keeuee nes ieÙee nw- efpememes efkeâ ceQ Gvekesâ ÛejCeeW keâer Oetue 
mes heefke$e nes mekeâtB~’ 23  mecelke mes GlheVe mecemle ue#eCeeW keâes Yeiekeeved ke=â<Ce Éeje yeleeÙes ieS efmeæ Yeòeâ kesâ 
mke™he ceW osKee pee mekeâlee nw~ 24  efmeæ Yeòeâ jeie-És<e, n<e&-Meeskeâ Deeefo efkekeâejeW mes jefnle, MegYe-DeMegYe, 
efvevoe-mlegefle, Meerle-G<Ce, ceeve-Deheceeve, Me$eg-efce$e, megKe-ogŠKe Deeefo ceW mece jnves keeuee, Deekeâeb#eejefnle, 
Megæ, o#e, efÛevleejefnle Deewj Deemeefòeâ jefnle neslee nw~ 

meeceevÙe kÙeefòeâ kesâkeue mkeefnle ceW ueiee jnlee nw, ceneheg®<eeW keâer DekemLee Fmekesâ efkehejerle meke&Yetleefnle 
keeueer nesleer nw~ meYeer ØeeefCeÙeeW ceW Deheveer meceeve efmLeefle osKeves keeues ceneheg®<e meYeer ØeeefCeÙeeW keâe meceeve™he mes 
megKe Ûeenles nQ~ ceneheg®<eeW kesâ efueS hejheerÌ[e mkeheerÌ[e kesâ meceeve nesleer nw~ Gmekeâes otj keâjves ceW Gvekeâer 
mkeeYeeefkekeâ Ûes<še nesleer nw~ megKe Deewj ogŠKe ceW Gvekeâer meceeve Âef<š nesleer nw~ Fmemes ken efkeÛeefuele veneR nesles 
nQ~' 25  Ùen mecelke yegefæ meeceeefpekeâ keâ®Cee Deewj Deefnbmee keâer Yeekevee keâe efkekeâeme keâjleer nw~ Devegkeâtue Deewj 
Øeeflekeâtue heefjefmLeefleÙeeb ner megKe Deewj ogŠKe keâe keâejCe nesleer nQ~ Ùeefo heefjefmLeefle kÙeefòeâ kesâ Devegkeâtue nw lees ken 
megKe keâe DevegYeke keâjlee nw, uesefkeâve Øeeflekeâtue nes ieF& lees ken ogŠKeer nes peelee nw~ Skeâ kemleg Ùee heefjefmLeefle 
efkeâmeer kesâ efueS megKe keâe keâejCe nw, lees kener otmejs kesâ efueS ogŠKe keâe keâejCe Yeer nes mekeâleer nw~ Ùen megKe Deewj 
ogŠKe yee¢e nQ, efpememes MeeÕele megKe keâer Dehes#ee veneR keâer pee mekeâleer nw~ 

hejceelcee keâneR keâce Ùee DeefOekeâ veneR nw~ ÛeeRšer kesâ Úesšer nesves mes hejceelcee GmeceW keâce Deewj neLeer kesâ 
efkeMeeue nesves mes GmeceW DeefOekeâ nw, Ssmeer yeele veneR nw~ ken meke&$e meceeve ™he mes kÙeehle nw~ meYeer ØeeCeer Gmeer 
Skeâ kesâ DebMe mes GlheVe Deewj F&Õej mke™he nQ~ ke=â<Ce keânles nQ efkeâ ceQ mechetCe& ØeeefCeÙeeW ceW Skeâ meceeve ntB~ Gve 
ØeeefCeÙeeW ceW ve lees keâesF& cesjs efueS DeefØeÙe nw Deewj ve ner efØeÙe nw~ hejvleg pees kÙeefòeâ cegPes Øeehle keâjves keâer FÛÚe mes 
Yeefòeâhetke&keâ cesje Yepeve keâjles nQ, kes cegPeceW nQ Deewj ceQ GveceW ntB~26 F&Õej efkeâmeer kesâ meeLe he#eheele veneR keâjlee nw~ 
efpemekeâes mecelke keâe yeesOe nes ieÙee nw, kener F&Õej ceW efmLele nes heelee nw~ meke&$e mece™he mes efmLele F&Õej keâes 
mece™he mes osKeves keeuee heg®<e Deelcee Éeje Deelcee keâe veeMe veneR keâjlee nw~ pees ÛejeÛej peieled ceW kÙeehle F&Õej 
kesâ meeLe Deheveer DeefYeVelee keâe DevegYeke keâjlee nw, ken Deheves Éeje Deheveer nlÙee veneR keâjlee nw~'27 

                                                             
22.  Demeejmebmeejefkekele&ves<eg cee Ùeele lees<eb ØemeYeb yeÇkeerefce~ 
 meke&$e owlÙeemmeceleeceghesle mecelkeceejeOeveceÛÙeglemÙe~~ efke<CeghegjeCe 1/17/90 
23.  efvejhes#eb cegeEve Meevleb efveke&wjb meceoMe&veced~ 
 Deveg›epeecÙenb efvelÙeb hetÙesÙeslÙeef*dIeÇjsCegefYeŠ~~ ßeerceÆeiekelehegjeCe 11/14/16 
24.  ßeerceÆieJeodieerlee 12/13-19 
25.  DeelceewhecÙesve meke&$e meceb heMÙeefle ÙeesÓpe&gve~ 
 megKeb kee Ùeefo kee ogŠKeb meŠ Ùeesieer hejcees celeŠ~~ ßeerceÆiekeûerlee 6/32 
26.  meceesÓnb meke&Yetles<eg ve ces És<ÙeesÓefmle ve efØeÙeŠ~ 
 Ùes Yepeefvle leg ceeb YeòeäÙee ceefÙe les les<eg ÛeehÙenced~~ keneR 9/29 
27.  meceb heMÙeefvn meke&$e mecekeefmLeleceerÕejced~ 
 ve efnvemlÙeelceveeÓÓlceeveb lelees Ùeeefle hejeb ieefleced~ kener 13/29  
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Deelceleòke meefÛÛeoevevo mke™he nw Deewj efveefke&keâej nw~ DeefkeÅee kesâ keâejCe kÙeefòeâ Gmekesâ keemleefkekeâ 
mke™he keâes veneR peeve heelee nw~ efpevekeâes Fmekesâ keemleefkekeâ mke™he keâe yeesOe nes peelee nw, ken mechetCe& keâceeX keâes 
meye Øekeâej mes Øeke=âefle kesâ Éeje ner efkeâÙee ieÙee osKelee nw leLee Deelcee keâes Dekeâlee& osKelee nw~ Ùener ÙeLeeLe& osKevee 
keâne ieÙee nw~ Fme DekemLee ceW jeie-És<e mkeÙeb ner ve<š nes peeles nQ~ 28  F&Õej Øeeefhle ceW mecelke yegefæ Deewj 
meke&Yetleefnle ceW jle nesves keâes cenòkehetCe& yeleeÙee ieÙee nw~ ke=â<Ce keânles nQ efkeâ pees Deheveer FefvõÙeeW keâes keMe ceW 
keâjkesâ meke&$e meceyegefæ keeues, ØeeefCecee$e kesâ efnle ceW jle jnles nQ, kes cegPes ner Øeehle keâjles nQ~'29 

ßeerceÆiekeûerlee ceW keefCe&le mecelke yegefæ oeMe&efvekeâ DekeOeejCee kesâ meeLe-meeLe peerkeve kesâ ØelÙeskeâ #es$e kesâ 
efueS GheÙeesieer nw~ kÙeefòeâ peye Ùen DevegYeke keâjves ueielee nw efkeâ mecemle ØeeefCeÙeeW ceW Skeâ ner hejceelcee efkeÅeceeve 
nw, leye Gmekesâ peerkeve ceW mkeÙeb ner oÙee, keâ®Cee, meYeer ØeeefCeÙeeW ceW meceÂef<š, Deeeflcekeâ Meeefvle, peerkeve ceW 
mevlegueve Deeefo iegCe efkekeâefmele nesves ueieles nQ~ Ùen mecelke yegefæ kÙeefòeâ keâes Deevleefjkeâ Deewj yee¢e ™he mes 
heefjhekeâdke yevee osleer nw, efpememes ken kÙeefòeâiele peerkeve keâes GVele yeveelee ngDee mebmeej kesâ keâuÙeeCe ceW Ùeesieoeve 
oslee nw~ ieerlee kesâ Devegmeej Ùener meceÂef<š kÙeefòeâ keâes Deebleefjkeâ ™he mes heefjhekeäke yeveeleer nw Deewj Gmes mebmeej kesâ 
mebIe<eeX mes Thej G"ves keâer Meefòeâ Øeoeve keâjleer nw~ 

ieerleeceenelcÙeced ceW keâne ieÙee nw efkeâ mecemle Gheefve<eoW ieeÙeW nQ Deewj ieesheeue vevove Yeiekeeved ke=â<Ce oesiOee 
nQ~ FmeefueS ieerlee keâe mecelke Gheefve<eoeW keâe ner mecelke nw~'30 ceeC[tkeäÙeesheefve<eod ceW Yeer Deelcee keâes DeÉwle Deewj 
peeveves ÙeesiÙe keâne ieÙee nw~' 31  DeÉwle keâer Øeeefhle nes peeves hej meejs Yeso meceehle nes peeles nQ~ $e+ef<e Göeuekeâ 
Deheves heg$e mes keânles nQ efkeâ ken pees Ùen meyemes met#ce leòke nw, Gmeer mes Ùen mechetCe& peieled kÙeehle nw~ kener melÙe 
nw, ken Deelcee nw Deewj ns Õeslekesâleg! ken melmke™he Deelcee legce nes~' 32  ‘leòkeceefme' cenekeekeäÙe DeÉwle Deewj 
mecelkeyegefæ keâes GlheVe keâjves keeuee nw~ ‘Denb yeÇÿeeefmce’33 keâer DekemLee ceW hengBÛes ngS Ùeesieer keâes meYeer peerkeeW ceW 
Gmeer Skeâelceleòke keâe oMe&ve neslee nw~ efpememes Gmekesâ efueS meYeer DeelceerÙe Deewj Skeâ meceeve nes peeles nQ~ ‘vesn 
veeveeefmle efkeâÃeve’34 DeLee&led ÙeneB yeÇÿe kesâ efke<eÙe ceW efkeâmeer Øekeâej keâe Éwle veneR nw~ ‘ce=lÙeesŠ me ce=lÙegceehveesefle Ùe 
Fn veeveske heMÙeefle’35  DeLee&led pees veeveelke keâes osKelee nw, ken ce=lÙeg kesâ yeeo hegveŠ ce=lÙeg DeLee&led hegvepe&vce keâes 
Øeehle keâjlee nw~ ceveg<Ùe veeveelke keâe kÙekenej De%eeve kesâ keâejCe keâjlee nw~ %eeve keâer DekemLee ceW Gmes meke&$e 
Skeâlke Deewj mecelke keâe oMe&ve neslee nw~ Skeâ ner hejceelcee m$eer, heg®<e, yeeuekeâ Deewj yeeefuekeâe kesâ ™he ceW 
efkeÅeceeve nw~' 36  Fleves YesoeW kesâ nesves hej Yeer ken meYeer ceW Skeâ meceeve ™he ceW efmLele nw~ Ùen %eeve YesoeW keâes 
meceehle keâj mecelke keâe Øeefleheeove keâjlee nw~ 
                                                             
28.  Øeke=âlÙewke Ûe keâcee&efCe ef›eâÙeceeCeeefve meke&MeŠ~ 
 Ùe: heMÙeefle leLeeÓÓlceevecekeâlee&jb me heMÙeefle~~ Jener 13/30 
29.  mebefveÙecÙesefvõÙe«eeceb meke&$e meceyegæÙeŠ~ 
 les Øeehvegkeefvle ceeceske meke&Yetleefnles jleeŠ~~ ßeerceÆiekeûerlee 12/4 
30.  mekee&sheefve<eoes ieekees oesiOee ieesheeuevevoveŠ~ 
 heeLeex kelmeŠ megOeerYee&sòeâe ogiOeb ieerleece=leb cenled~~ ieerleeceenelcÙe 6  
31.  DeÉwleb ÛelegLeË cevÙevles me Deelcee me efke%esÙeŠ~ ceeC[tkeäÙeesheefve<eod 7  
32.  me Ùe S<eesÓefCecewleoelcÙeefceob meke&ced~ lelmelÙeb me Deelcee leòkeceefme Õeslekesâlees~~ ÚevoesiÙeesheefve<eod 6/8/7  
33.  ye=noejCÙekeâesheefve<eod 1/4/10 
34.  kener 4/4/19  
35.  keâ"esheefve<eod 2/1/10  
36.  lJeb m$eer lJeb hegceeveefme lJeb kegâceej Gle Jee kegâceejer~~ MJesleeÕelejesheefve<eod 4/3  
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kÙeefòeâiele peeryeve ceW mecelke- kÙeefòeâ kesâ peerkeve hej Gmekeâer ceeveefmekeâ efmLeefle keâe meyemes DeefOekeâ ØeYeeke 
heÌ[lee nw~ meeceevÙe ™he mes yee¢e heefjefmLeefleÙeeB kÙeefòeâ keâes yengle DeefOekeâ ØeYeeefkele keâjleer nQ, efpememes ken 
DelÙeefOekeâ megKeer Deewj ogŠKeer nes peelee nw~ mecelke yegefæ kÙeefòeâiele peerkeve ceW ceeveefmekeâ Meeefvle, mevlegueve Deewj 
mevlees<e keâe efkekeâeme keâjleer nw~ peye peerkeve mevlegefuele nes leye kÙeefòeâ meebmeeefjkeâ mebIe<eeX mes meheâueleehetke&keâ 
efvekeâue peelee nw~ ken keâece, ›eâesOe, ueesYe, ceesn Deewj Denbkeâej keâer Yeekevee hej efveÙev$eCe keâj ueslee nw, efpememes 
ken leveekecegòeâ neskeâj mkemLe Deewj Meevle peerkeve keâes Øeehle keâjlee nw~ mecelke yegefæ megKe-ogŠKe, ueeYe-neefve 
Deewj peÙe-hejepeÙe ceW kÙeefòeâ keâes meceefÛeòe yevee osleer nw, efpememes kÙeefòeâ peerkeve keâer keâef"ve mes keâef"ve 
heefjefmLeefleÙeeW ceW Yeer Deheves efkekeskeâ Deewj megKe keâes ve<š veneR keâjlee nw~ 

meeceeefpekeâ peeryeve ceW mecelke- kÙeefòeâiele peerkeve ceW megKeer, mevleg<š Deewj mevlegefuele kÙeefòeâ keâe meeceeefpekeâ 
peerkeve Yeer DeÛÚe neslee nw~ ken meYeer kesâ Øeefle keâ®Cee Deewj Øesce mes Ùegòeâ neslee nw~ ken efkeâmeer kesâ meeLe peeefle, 
keie& Deewj efuebie kesâ DeeOeej hej Yeso Yeeke veneR keâjlee nw~ mecelke mes meceepe ceW Deefnbmee, melÙe, DemlesÙe, Deheefj«en 
Deewj men-Deefmlelke pewmes cetuÙeeW keâe efkekeâeme neslee nw~ otmejeW kesâ megKe-ogŠKe ceW Dehevelke keâe Yeeke GlheVe neslee 
nw, efpememes hejmhej menÙeesie Deewj mebkesoveMeeruelee yeÌ{leer nw~ mecelke mes meceepe ceW meeceeefpekeâ meÆeke, Oeeefce&keâ 
Deewj kewÛeeefjkeâ meefn<Ceglee efkekeâefmele nesleer nw~ Fme lejn hejmhej mecceeve Deewj meceevelee mes Ùegòeâ Skeâ meYÙe 
meceepe kesâ efvecee&Ce ceW Ùen DelÙevle meneÙekeâ nw~ 

DeeOÙeeeflcekeâ peerkeve ceW mecelke- ßeerceÆiekeûerlee ceW Øeefleheeefole mecelke meeOekeâeW keâes DeeOÙeeeflcekeâ peerkeve 
ceW mevlegueve Øeoeve keâjlee nw~ %eeve, keâce& Deewj Yeefòeâ leerveeW Øekeâej kesâ ÙeesefieÙeeW kesâ peerkeve ceW mecelke keâe cenòke 
nw~ peye meeOekeâ meYeer peerkeeW ceW Skeâ ner hejceelcee keâe oMe&ve keâjlee nw, leye Gmekeâer Yeso yegefæ meceehle nes peeleer 
nw Deewj ken Deelcee keâe mee#eelkeâej keâjves keeuee nes peelee nw~ keâce& ceeie& hej Ûeueves keeuee meeOekeâ peye Deveemeòeâ 
Deewj meceYeeke mes keâce& keâjves ueielee nw, leye efve<keâece keâce& Éeje yevOeve mes cegòeâ nes peelee nw~ ken keâce& keâer 
efmeefæ Deewj Deefmeefæ mes efkeÛeefuele ngS efyevee DeeOÙeeeflcekeâ GVeefle keâes Øeehle keâj ueslee nw~ Yeiekeeved ceW ner efpevekeâe 
efÛeòe Deewj ØeeCe ueiee ngDee nw, efpevekeâe efkeâmeer kÙeefòeâ, kemleg Deeefo mes efkeâmeer Øekeâej keâe keâesF& mecyevOe veneR neslee 
nw, Ssmee Yeefòeâ Ùeesieer meke&$e Deheves Yeiekeeved keâes ner osKelee nw~ meYeer heefjefmLeefleÙeeW ceW mece jnkeâj ken cegòeâ nes 
peelee nw~ mecelke yegefæ meeOekeâeW kesâ Fnueeskeâ Deewj hejueeskeâ oesveeW keâes meheâue yevee osleer nw~ 

efve<keâ<e&- Fme lejn nce osKeles nQ efkeâ mecelke kesâkeue ieerlee keâe ner efke<eÙe veneR nw, Deefheleg nceejs meYeer 
Meem$eeW kesâ oeMe&efvekeâ efkeÛeejeW ceW DeefYekÙeòeâ ngDee nw~ uesefkeâve ieerlee ceW Gmekeâer efpeleveer DeefOekeâ mhe<šlee, 
kÙeehekeâlee Deewj Gmekeâer GheÙeesefielee keâe Øeefleheeove ngDee nw, Glevee DevÙe$e veneR ngDee nw~ efke%eeve keâer GVeefle ves 
ueesieeW kesâ meebmeeefjkeâ peerkeve keâes mejue Deewj megKeer lees yeveeÙee nw~ uesefkeâve mecelke kesâ DeYeeke ceW Deepe ueesieeW keâe 
peerkeve keâef"ve nes ieÙee nw~ cecelee Deewj Denbkeâej kesâ jnles mecelke veneR Dee mekeâlee nw~ peye lekeâ Ùes oesveeW 
efkeÅeceeve jnWies leye lekeâ hejefnle keâer Yeekevee veneR Dee mekeâleer nw~ efkeÕe ceW DeMeeefvle Deewj DevÙeeÙe neslee jnsiee~ 
mecelke efkeÕe keâer mecemle mecemÙeeDeeW kesâ meceeOeeve ceW meneÙekeâ nw~ Ùen ueesieeW keâes mkeefnle mes Deeies yeÌ{keâj 
hejefnle kesâ keâeÙeeX ceW ueieelee nw~ 

Fmemes kÙeefòeâiele Deewj meeceeefpekeâ peerkeve ceW mevlegueve mLeeefhele neslee nw~ efpememes heefjkeej, meceepe, je<š^ 
Deewj mecemle efkeÕe ceW keâuÙeeCe keâer Yeekevee keâe efkekeâeme neslee nw~ Ùen kÙeefòeâlke efkekeâeme Deewj meeceeefpekeâ leLee 
DeeOÙeeeflcekeâ GVeefle ceW meneÙelee keâjlee nw~ Ùen peerkeve kesâ mebIe<eeX ceW ØemeVeleehetke&keâ peerves keâe ceeie& efoKeelee nw~ 
Ùen ken Deevevo Øeoeve keâjlee nw, efpemekeâer efkeâmeer Oeveeefo mes leguevee veneR keâer pee mekeâleer nw~ mecelke mes GlheVe 

Øesce Deewj keâ®Cee keâer Yeekevee peerkeve keâes mevlees<eÙegòeâ Deewj DeevevoceÙe yevee osleer nw~ ♦♦ 
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censvõ efceefmej hej kesâefvõle GhevÙeemeeW ceW DeebÛeef}keâlee Deewj 
}eskeâmebmke=âefle : Skeâ  DeOÙeÙeve 

Dee}eskeâ kegâceej ieghlee  
Yeespehegjer DeOÙeÙeve kesâbõ  

keâeMeer efnbot efkeÕeefkeÅee}Ùe 
 

Yeejle efkeefkeOeleeDeeW keâe osMe nw ~ Fme efkeefkeOelee keâes efkeefMe<š Yeewieesef}keâ #es$e  kesâ Yeewieesef}keâ efmLeefle, keneB 
kesâ pevepeerkeve, jerefle-efjkeepeeW, Yee<ee Deewj mecemÙeeDeeW, peveceeveme keâer mebmke=âefle Deeefo kesâ meboYe& ceW osKee pee 
mekeâlee nw ~ ÙeneB keâesme – keâesme hej heeveer yeo}s, mekee keâesme hej yeeveer kee}er keânekele ÛeefjleeLe& nesleer nw ~ 
DeebÛeef}keâlee Deewj }eskeâmebmke=âefle oes Ssmes Meyo nw pees Meeefyokeâ ™he mes efYeVe nesles ngS Yeer Skeâ-otmejs kesâ hetjkeâ 
nw~ Fve oesveeW keâe mebyebOe Flevee ienje nQ efkeâ Ùen keâne pee mekeâlee nw efkeâ Ùeefo DeebÛeef}keâlee Skeâ Mejerj nw lees 
}eskeâmebmke=âefle Gmekeâer Deelcee ~ DeebÛeef}keâlee efkeâmeer efkeMes<e #es$e keâer Yeewieesef}keâ efmLeefle, keneB kesâ peve peerkeve, 
jerefle-efjkeepeeW, Yee<ee Deewj mecemÙeeDeeW keâe efÛe$eCe keâjleer nw lees }eskeâmebmke=âefle efkeâmeer Skeâ DebÛe} keâer henÛeeve 
nesleer nw~ FmeceW }eskeâieerle, }eskeâve=lÙe, }eskeâ keâLeeSB, cegnekejs, }eskeâesefòeâÙeeB, heJe&-lÙeewnej Deewj heejbheefjkeâ 
efkeÕeeme meefcceef}le nesles nQ ~ 

Yeespehegjer meeefnlÙe keâer keâekÙeOeeje keâes Øekeeefnle keâjves ceW censvõ efceefmej peer keâe ØecegKe mLeeve nw ~ censvõ 
efceefmej Yeespehegjer efceóer kesâ Ssmes veeÙekeâ nQ efpevnesves Deheves ieerleeW kesâ ceeOÙece mes lelkeâe}erve DebÛe}  Deewj mebmke=âefle 
keâes hegve&peerefkele efkeâÙee Deewj Gmes YeespehegefjÙee peveceeveme kesâ meccegKe Øemlegle efkeâÙee ~ efyenej kesâ Úheje DebÛe} mes 
mebyebOe jKeves kee}s efceefmej peer Fmekeâer efceóer keâer meeWOeer cenkeâ Deewj Yeespehegjer }eskeâmebmke=âefle kesâ efkeefkeOe ienjs jbie 
keâes Deheves ke=âefleÙeeW ceW Gkesâjles ngS keCe&ve keâjles nQ ~ YeespehegefjÙee peveceeveme keâer DeodYegle Úše Fve ieerleeW ceW 
õ<škÙe nw pees Fvekesâ ieerleeW kesâ efkeefkeOe he#eeW keâer lejheâ OÙeeve Deekeâe|<ele keâjles nQ~ efpeme keâejCe }eskeâ-Yee<ee kesâ 
ØeÛeej-Øemeej kesâ meeLe-meeLe peveceeveme kesâ ùoÙe mes pegÌ[ves ceW GvnW DeØeeflece meheâ}lee Øeehle ngF&~ censvõ efceefmej 
keâe pevce Skeâ mebheVe yeÇeÿeCe heefjkeej ceW 16 ceeÛe& 1886 keâer efyenej kesâ meejCe efpe}s kesâ pe}e}hegj ØeKeb[ kesâ 
keâener efceßekeef}ÙeeB ieeBke ceW ngDee Lee ~ Iej kesâ meecebleer ke peceeroejer kesâ keeleekejCe ceW jnles ngS efceefmej peer keâe 
}ieeke }eskeâ ceW ienjs mes pegÌ[lee ieÙee~ ieebke kesâ efMeke cebefoj ceW keâerle&ve, DeeKee[e, ieerle-iekeveF& kesâ keâeÙe&›eâce ceW 
Gvekeâer efnmmesoejer DelÙeble Øeiee{ Leer~ efpeme keâejCe GvnW ieeÙekeâer Skeb hen}keeveer kesâ #es$e ceW DeodYegle cenejle 
neefme} ngF& ~ 

censvõ efceefmej ves Yeespehegjer ØeosMe kesâ efvekeeefmeÙeeW keâer DeeMee-efvejeMee, nemÙe, ®ove, megKe-ogKe, Deewj Gvekesâ 
meheveeW keâes Deheveer keâ}elcekeâ }sKeveer kesâ ceeOÙece mes Gæ=le keâj Yeespehegjer Yee<ee keâes Deheej }eskeâefØeÙelee efo}eF& ~ 
meeceblekeâe}erve mebieerle keâes cen}eW Deewj keâes"eW mes efvekeâe}keâj ieebke keâer ieef}ÙeeW keâe keC&Ùe -efke<eÙe mLeeefhele keâjves 
kee}s efceefmej peer keâes 'hegjyeer  keâe hegjesOee’ Skeb yesleepe yeeoMeen FlÙeeefo ceeveo GheeefOeÙeeW mes efkeYetef<ele efkeâÙee 
ieÙee~ 

heb0 censvõ efceefmej kesâ peerkeve keâes DeeOeej yeveekeâj Gvehej keâF& GhevÙeemeeW keâe mepe&vee ngF& nw~ Úesšs ye[s 
}sKeeW kesâ ceeOÙece mes Gvekesâ kÙeefòeâlke Skeb ke=âeflelke keâer cetuÙeebkeâve Yeer neslee jne nw~ Fve kesâefvõle GhevÙeemeeW ceW 
‘hegâ}megbIeer(heeC[sÙe keâefhe})’, ‘hetJeea kesâ Oeen([e0 peewnj MeefheâÙeekeeoer)’, ‘censvoj efceefmej(jeceveeLe 
heeC[sÙe)’, ‘hegjKeer hegjesOee(peieVeeLe efceße)’, ‘ieerle pees iee ve mekeâe (leerLe&jepe Mecee&)’, ‘ome Éejs keâe 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 170 
 

heerpeje(Deveeefcekeâe)’, ‘hegjyeer yeÙeej(mebpeerke)’ FlÙeeefo GhevÙeemeeW kesâ ceeOÙece mes kee|Cele DebÛe} kesâ lelkeâe}erve 
heefjkesMe ke Gmekesâ Yetiees} kesâ meeLe – meeLe }eskeâmebmke=âefle kesâ efkeefkeOe he#eeW hej efkeefOekele keCe&ve efkeâÙee peeÙesiee ~ 

(i) Yeespehegjer GhevÙeemeer kesâ meboYe& ceW  : 
Yeespehegjer meeefnlÙe Skeb mebmke=âefle ces censvõ efceefmej yengDeeÙeeceer kÙeefòeâlke mes mecheVe Ssmes iekewÙee keâefke nw, 

efpevekeâer Úše ve kesâke} Gvekesâ mebieerle Deewj keâekÙe ceW yeefukeâ Gvekesâ peerkeve hej DeeOeeefjle ke=âefleÙeeW ceW efoKeeF& osleer 
nw~ ‘hegâ}megbIeer(heeC[sÙe keâefhe})’, ‘hetJeea kesâ Oeen([e@. peewnj MeefheâÙeekeeoer)’, ‘hegjyeer - hegjesOee:censvõ 
efceefmej(peieVeeLe efceße)’, ‘censvõ efceefmej (jeceveeLe heeC[sÙe)’ Deeefo ke=âefleÙeeB censvõ efceefmej kesâ yeneves Yeespehegjer 
DebÛe} keâer OeÌ[keâve, keneb keâer }eskeâmebmke=âefle Deewj DeebÛeef}keâ efkeefMe<šleeDeeW keâes peerkeble keâjles nQ ~ Fve GhevÙeemeeW 
ceW DeebÛeef}keâlee Deewj }eskeâmebmke=âefle Deheveer hetjer ieefjcee kesâ meeLe GheefmLele nw ~ Fve GhevÙeemeeW keâe kesâvõ cegKÙe 
™he mes efyenej kesâ meejve(Úheje) efpe}e keâe keâebner  efceßekeef}Ùee ieeBke nw ~ efpemekeâe yengle ner mepeerke efÛe$eCe Fve 
hebefòeâÙeeW ceW õ<škÙe  nw- 

‘’ceGpes efceßekeef}Ùee peneB efkeØeve kesâ "ª kemes 
megboj meesnekeve peneB yengles ceef}keâevee nw, 
ieeBkeW kesâ heefÛÚce efkejepes iebieeOej veeLe 
megKe kesâ me™he yejce}eskeâ kesâ efveOeevee nw, 
ieeBkeW kesâ Gòej mes oefkeäKeve }s meIeve yeebme 
heg®ke nw veeje peneB keâeneR keâe efmekeevee nw, 
efÉpe cenWõ oeme hegj kesâ vee ÚesÌ[W Deeme 
megKe-ogKe meye men kesâ meceÙe keâes efyeleevee nw ~‘’1 
Fve heefòeâÙeeW ceW keneb keâer efceóer, DecejeFÙeeW Deewj ieebkeeW keâer heie[bef[ÙeeB yemeer nw ~ Fve jÛeveeDeeW ceW Gme 

keâe}Keb[ kesâ «eeceerCe heefjkesMe keâe Ssmee efÛe$eCe efce}lee nw pees hee"keâ keâes Gme DebÛe} keâer efkeefMe<š iebOe cenmetme 
nesleer nw ~ 

hegâ}megbIeer leLee DevÙe GhevÙeemeeW ceW efpeme lejn Úheje kesâ ces}eW, neš- yeepeej, heJe&-lÙeewnejeW, meecebleer 
heefjkesMe keâe keCe&ve nw, ken DeebÛeef}keâlee Skeb }eskeâmebmke=âefle keâer keâmeewšer hej Keje Glejlee nw ~ YeespehegefjÙee 
}eskeâmebmke=âefle keâer meboe|Yele keâjles ngS [e@. peewnj MeefheâÙeeyeeoer peer ef}Keles nw efkeâ ‘’}esie megKe}s Yegpee, melegDee, 
DeÛeej- efÛeTje, ceer"e Dee ef}óer-ÛeesKee hej kesâ lejs mes DeOehesšs iegpeeje keâj jn} yee~ leyees peesMe –KejesMe, 
Deeve – yeeve, Meeve- Meewkeâle Dee  keâkevees "mmee jefleÙeeW Yej keâce veFKes ~‘’2  GheÙegòeâ keâLeve Yee<ee keâer Megæ 
DeebÛeef}keâlee keâe Skeâ megvoj GoenjCe nw pees }eskeâceeveme keâer mebIe<e&Meer} Skeb DeocÙe efpepeerefke<ee keâes Øeieš 
keâjleer nw ~ 

ces}e YeespehegefjÙee DebÛe} keâer leceece ieefleefkeefOeÙeeW keâe ØecegKe kesâvõ jne nw ~ ces}e kesâke} ceveesjbpeve keâe 
meeOeve vener Deefheleg ken DeebÛeef}keâlee keâe meebmke=âeflekeâ ohe&Ce Deewj ùoÙe neslee nw peneB mebhetCe& DebÛe} Deheveer hetjer 
peerkeblelee kesâ meeLe Øekeâš neslee nw ~ ces}e ken meeceeefpekeâ mebheke&â mLe} nw pene }eskeâ- ceeveme keâer DeemLee, 
Deevebo mebIe<e& Deewj Deee|Lekeâ ieefleefkeefOeÙeeB Skeâ meeLe ØeefleeEyeefyele nesleer nw ~ [e@. peewnj MeefheâÙeeyeeoer Deheveer ke=âefle 
hetJeea kesâ Oeen ceW nefjnjhegj ces}e keâe jsKeekeâve keâjles nw – ‘’Deeoceer mes cee}-pee}, efpeDee-peble, neLeer-Iees[e, 
efÛe®F&- Ûegjbie, nj- nefLeÙeej, yes}vee-Ûeewkeâer OeefveÙee - ceefjÛee, vetve-nuoer meye kesâ ces}e }ies}e ...~‘’ 3 
Fmekesâ Deefleefjòeâ jeceveeLe heeC[sÙe Deheveer ke=âefle  censvõ efceefmej ceW ces}e kesâ efke<eÙe ceW kee|Cele keâjles nQ efkeâ - 
'"kegâDee-heg[er mes melegDee - efhemeeve }s yevne ieF} Dee ieesovee mesceefjÙee ces}e ceW ÛeejeW Deewj mes }esie pegšs 
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}eie} ~ yew}nóe kesâ ces}e Dee" efove Deie[erÙes mes pece} jns ~‘’ 4 DeebÛeef}keâ peerkeve ceW ieeBkeeW keâer otefjÙeeB Fve 
ces}eW ceW efmeceš peeleer nw Deewj Skeâ meeceeefpekeâ mebkeeo mLeeefhele neslee nw efpememes meecegoeefÙekeâ Ûeslevee kesâ efkekeâeme 
ceW ces}s keâer ØecegKe Yetefcekeâe nw ~ 

}eskeâmebmke=âefle keâe meyemes Øeye} he#e }eskeâ- mebieerle kesâ ceeOÙece mes GYejkeâj Øemlegle neslee nw ~ Fve 
DeewhevÙeeefmekeâ ke=âefleÙeeW ceW }sKekeâ ves censvõ efceefmej kesâ ieerleeW keâes ØecegKelee mes mLeeve Øeoeve efkeâÙee nw ~ efpemekeâe 
GoenjCe kegâÚ Fme Øekeâej nw - 

‘’yee}gjslekee hej yebie}e Úkee o efkeâmeesj }e}, ceejs }nj pecegvee kesâ’’5 
‘’iekevee keâjeF kesâ Iejs yeF"ke}s, heefleÙeeW vee nceW efvej ceesefnÙee hes"ke}s ~  
meefKe ns kesâkeâje mes Yespeer KeyeefjÙee, ncejer yeejer GceefjÙee vee ~~' 6 
‘’ye}cegDee peeF yemes hejosMe, peeF& yemes hejosMe, ye}cegDee peeF yemes hejosMe’’ 7 
‘’peye nce peveveer meefKeÙee jecepeer hengvekee, efyenevener meyesjs Ûe}er peFns nes  }e}’’ 8 
Fve GhevÙeemeeW ceW censvõ efceefmej kesâ }eskeâieerleeW kesâ ceeOÙece mes Yeespehegjer }eskeâmebmke=âefle kesâ he#e keâes yengle 

yeejerkeâer mes Gkesâje ieÙee nw ~ censvõ efceefmej hetJeea ieeÙekeâer kesâ yesleepe yeeoMeen Les leLee Ùes hetJeea ieerle Gvekesâ peerkeve 
kesâ DeefYeVe Debie Les ~ 

Fve DeewhevÙeeefmekeâ ke=âefleÙeeW ceW keâLeevekeâ censvõ efceefmej Deewj {s}eyeeF&, nef}keble meneÙe kesâ Fo&-efieo& Ietceleer 
jnleer nw ~ Fve keâLeeveeÙekeâeW mes meboe|Yele leLÙe Gve ØeosMeeW  keâer efkeMes<eleeDeeW keâes meboe|Yele keâjles nQ ~ ÙeLee- 
Úheje, cegpeheäheâjhegj, keâ}keâòee, yeveejme, Deeefo ØeYe=efòe mLe}eW ceW keâefleheÙe efkeefMe<šleeDeeW keâes osKee pee mekeâlee 
nw ~ YeespehegefjÙee he}eÙeve keâer mebmke=âefle Fve jÛeveeDeeW kesâ kesâvõ ceW nw leLee }eskeâceeveme keâer lelkeâe}erve heefjkesMe keâe 
peerkeble efÛe$eCe keâjleer nw ~ Kesleer-efkeâmeeveer, iejeryeer, DeYeeke«emlelee, heMeghee}ve, ces}s, Deee|Lekeâ ieefleefkeefOeÙeeW keâe 
efÛe$eCe Fve ke=âefleÙeeW ceW mepeerkelee mes efÛeef$ele nw pees lelkeâe}erve YeespehegefjÙee meceepe keâer ieefleefkeefOeÙeeb nw ~ 

Fve GhevÙeemeeW keâer Yee<eeF& kewefMe<šlee Megæ DeebÛeef}keâ nw ~ Yeespehegjer kesâ cegnekejs, }eskeâesefòeâÙeeB, Deewj 
«eeceerCe Meyoeke}er, owefvekeâ ieefleefkeefOeÙeeW }eskeâmebmke=âefle kesâ DeefYeVe Debie nw pees censvõ efceefmej kesâ ieerleeW kesâ DebMe  
kesâ ceeOÙece mes keâLeevekeâ ceW  DebÛe} keâer }eskeâ-heerÌ[e Deewj Øesce keâes Meyo osles nQ ~ Fve }sKekeâeW ves lelkeâe}erve 
meceepe keâe pees efÛe$e KeerÛee nw, ken YeespehegefjÙee DebÛe} keâer owefvekeâ ef›eâÙeekeâ}ehe Skeb hejchejeDeeW keâes hee$eeW  kesâ 
ceeOÙece mes pees[les ngS efvejblej Øekeenceeve yeveer jnleer nw ~ ‘Ùes  GhevÙeeme Yeespehegjer Yee<ee ceW jÛes ieS nQ pees 
DeebÛeef}keâlee keâe meyemes cepeyetle lelke nw ~’ FveceW ØeÙegòeâ cegnekejs, }eskeâesefòeâÙeeW, «eeceerCe Meyoeke}er ke }eskeâieerle 
Gme DebÛe} keâer meebmke=âeflekeâ henÛeeve keâes cepeyetle keâjleer nw ~ 

(ii)  efnvoer GhevÙeemeeW kesâ meboYe& ceW :- 
Yeespehegjer meeefnlÙe ceW censvõ efceefmej kesâke} Skeâ kÙeefòeâ veneR, yeefukeâ Skeâ DebÛe} keâer meebmke=âeflekeâ henÛeeve 

nw ~ Yeespehegjer }eskeâ-Ûeslevee Deewj hetJeea ieeÙekeâer kesâ Decej meeOekeâ censvõ efceefmej keâe peerkeve Deewj me=peve keâefleheÙe 
Deeieeceer Yeespehegjer }sKekeâeW keâe ceeieoMe&ve keâer œeesle jne nw ~ Gvekesâ peerkeve keâes DeeOeej yeveekeâj yeveekeâj ef}Kes 
ieS leerve cenlkehetCe& efnvoer GhevÙeeme- ‘ome Éejs keâe heerpeje(Deveeefcekeâe)’, ‘ieerle pees iee ve mekeâe (leerLe&jepe 
Mecee&)’, ‘hegjyeer yeÙeej(mebpeerke)’ GhevÙeeefmekeâ ke=âefle DeebÛeef}keâlee Deewj }eskeâmebmke=âefle kesâ Deble:mebyebOeeW keâes veF& 
ienjeF& Øeoeve keâjles nQ pees YeespehegefjÙee ØeosMe keâer DeebÛeef}keâ efkeefMe<šleeDeeW keâes hee"keâeW kesâ meccegKe Gpeeiej 
keâjles nQ ~ 

ome Éejs keâe heerpeje GhevÙeeme  ceW Deveeefcekeâe peer ves censvõ efceefmej kesâ yengDeeÙeeceer kÙeefòeâlke keâes Deheveer 
}sKeveer kesâ ceeOÙece mes ØecegKe mLeeve efoÙee nw ~ Fme ke=âefle kesâ yeneves }sefKekeâe ves YeespehegefjÙee DebÛe} keâer }eskeâ 
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ceevÙeleeDeeW Skeb meebmke=âeflekeâ mebIe<eeX keâes ØecegKelee mes efÛeef$ele efkeâÙee nw ~ YeespehegefjÙee peve ceeveme keâe lelkeâe}erve 
keeleekejCe, meemke=âeflekeâ ieefleefkeefOeÙeeb Fme ke=âefle kesâ kesâvõ ceW nw ~ YeespehegefjÙee DebÛe} kee «eeceerCe ÂMÙe Fme Øekeâej 
efÛeef$ele keâjleer nw - 'leye YeespehegefjÙee F}ekeâeW kesâ ieeBkeer keâer mebjÛevee otmejer Leer ~ Kesleer Deewj heMeghee}ve keâe 
Ûees}er- oeceve keâe meeLe Lee ~ ØelÙeskeâ ieeBke ceW ceefvoj Deewj DeKee[s nesles Les pees iee@ke keâer meeceeefpekeâ ieefleefkeefOeÙees 
kesâbõ  Yeer ngDee keâjles Les ~ yee}keâ Lees[e ye[e ngDee lees Dehevee DeefOekeâebMe meceÙe ieebke kesâ cenekeerjer DeKeeÌ[s ceW 
kegâMleer kesâ oeBke-hesÛe meerKeves, Ieg[mekeejer kesâ keâjleye meerKeves, ieoe Yeepeves Deewj ieebke kesâ efMekee}s ceW jespe megyen-
Meece nesves kee}er Yepeve-Deejleer ceW ner }ieves }iee ~‘’9 GheÙeg&òeâ keâLeve kesâ ceeOÙece mes }sefKekeâe ves Úheje #es$e  
keâer meeWOeer cenkeâ, keneB kesâ heefjkesMe keâe ye[er met#celee kesâ meeLe keCe&ve efkeâÙee nw pees kemlegleŠ Skeâ Yeeke-}eskeâ keâer 
DeebÛeef}keâlee kesâ meeLe- meeLe }eskeâmebmke=âefle keâer Úše keâes Øemlegle keâjlee nw ~ 

DeeceŠcengDee mebkeeo kesâ ceeOÙece mes censvõ efceefmej Deewj hejsKee kegâbkej keâer Meeoer keâer jmce keâe yengle ner 
megvoj efÛe$eCe Øemlegle efkeâÙee nw, pees Skeâ DebÛe} keâer efkeefMe…lee nw ~ Yeespehegjer }eskeâmebmke=âefle Skeb DeebÛeef}keâlee 
keâer Skeâ megvoj GoenjCe Fvekesâ ke=âefleÙeeW ceW õ<škÙe nw ~ censvõ efceefmej kesâ ieerleeW keâe peveceeveme hej ØecegKe ØeYeeke 
kegâÚ Fme Øekeâej }ef#ele neslee Lee – ‘’ieeBke-Iej keâer YeewefpeÙeeb, yegDeeSb Deewj ÛeeefÛeÙeeB veerjme-meer megveer oghenefjÙee 
kesâ ef$eefkeOe leehe Gvekeâer ner hegjyeer Deewj Ûewleer mes Oeesleer Leer~ cegkeâefjÙeeW, hensef}ÙeeW, Ûegškegâ}eW, Deewj keânekeleeW keâe 
Yeer De#eÙe Yeb[ej yevee jKee Lee, Gvekeâer ieeBkeŠ Iej kesâ }esieeW ceW ~’’ 10 Fme ke=âefle ceW Yeespehegjer keâer mhe<š ietbpe 
megveeF& osleer nw ~ }sefKekeâe ves efnboer kesâ Yeerlej Yeespehegjer kesâ cegnekejeW, efyeyeeW Deewj }eskeâ-}Ùe keâes efpeme lejn mLeeve 
efoÙee nw ken DeebÛeef}keâlee keâes peerkeble keâj oslee nw ~ 

Fmekesâ leoveblej ‘ieerle pees iee ve mekeâe(leerLe&jepe Mecee&)’ Yeespehegjer DebÛe} kesâ meeceeefpekeâ, meebmke=âeflekeâ Deewj 
jepeveereflekeâ ÙeLeeLe& keâe peerkele omleekespe  nw ~ Fme ke=âefle ceW Yeer DevÙe ke=âefleÙeeW keâer lejn DeebÛeef}keâlee Deewj 
}eskeâmebmke=âefle oesvees Deeheme ceW iegLekeâj mechetjdCe keâLeevekeâ keâer me=ef<š keâjles nw ~ DeebÛeef}keâlee keâer mepeerkelee ceeB 
Deewj heg$e kesâ Fme keelee&}ehe ceW mhe<š nw – 

‘’ keâne pee jn} yeejs yeyegDee ?  ceeF& ves hetÚe 
keâlener otj vee. Meece lekeâ }ewš DeeÙesye ~ 
Úheje vee vet peFye s ?’’ 11 
hee$eeW Éeje ØeÙegòeâ Yeespehegjer ner Deheves ceW DeebÛeef}keâlee Glke=â<š GonejCe  nw ~ Yee<ee kesâ efpeme ‘osmeerheve’ 

keâe ØeÙeesie efkeâÙee ieÙee nw, ken hee"keâ keâes Úheje keâer ieef}ÙeeW kesâ ceeOÙece mes censvõ efceefmej kesâ lelkeâe}erve 
«eeceerCe  keeleekejCe ceW hengbÛee oslee nw ~ 

}sKekeâ lelkeâe}erve DebÛe} kesâ leceece Deee|Lekeâ ieefleefkeefOeÙeeW Skeb meebmke=âeflekeâ keeleekejCe keâes Fme ke=âefle ceW 
ØecegKelee mes efÛeef$ele efkeâÙee nw ~ Yeespehegjer Deefmcelee keâes mebjef#ele keâjles ngS Gmes Deheves }sKeveer ceW mLeeve osvee 
ØeMebmeveerÙe nw ~ }sKekeâ lelkeâe}erve henveekes kesâ keeleekejCe keâe efÛe$eCe keâjles ngS ef}Keles nQ efkeâ - 'Ûeew[er heeš 
kee}er keâ}keâefleÙee Oeesleer Deewj yebiee}er kegâlee& henves yeeyet peer kesâ ef}S Oeesleer-kegâlee& }eS Les ~ Gve efovees keâesšs mes 
keâhe[e efce}lee Lee iejerke-iegjKees kesâ ef}S, Gmekesâ ef}S Yeer ceeje-ceejer nesleer ~' 12  lelkeâe}erve DebÛe} kesâ 
Deece Deeoceer kesâ ØecegKe henveekeW Ske Gvekeâer Deee|Lekeâ efkeheVelee keâe keCe&ve }sKekeâ ves DelÙeble mepeerkelee kesâ meeLe 
Øemlegle efkeâÙee nw ~ 

efnvoer kesâ ÙeMemkeer keâLeekeâej ‘mebpeerke(hegjyeer yeÙeej)’ keâer censvõ efceefmej kesâ peerkeve hej kesâefvõle Skeâ 
Glke=â<š ke=âefle nw ~ }sKekeâ GhevÙeemeeW ceW ienve MeesOe Deewj peceerveer nkeâerkeâle kesâ ef}S peeves peeles nQ ~ mebpeerke ves 
Fme ke=âefle ceW YeespehegefjÙee DebÛe} keâer DeebÛeef}keâlee Deewj }eskeâmebmke=âefle keâes efpeme lejn Skeâ Oeeies ceW efhejesves keâe 
keâejdÙe efkeâÙee nw, ken hee"keâ keâes meerOes Gme mebÛe} (Úheje) keâer efceóer keâer meeWOeer cenkeâ mes peesÌ[ oslee nw ~ 
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}sKekeâ lelkeâe}erve meecebleer ØeLee ceW ke=â<ekeâeW kesâ mebyebOe Skeb Fvekeâer GefjdLekeâ, meeceeefpekeâ efmLeefleÙeeW keâe keCe&ve 
keâjles nw- ‘ceesKleej meensye keâer meiejeW peeceerveoejer nceejs ner Yejesmes nw ~ vepej efheâjer veneR efkeâ Ûeesj-Ûekeâej keâeš 
kesâ Iej ces jKe }sles nQ ~ cešj keâer Úsceer-Skeâ Yeer ve yeÛes~ yetš-SkeäkeâeW vee, mejmeeW - Dejs jece keâneW keâeš-keâeš 
kesâ "erne hes.....~ Keespeves Ûe}eW lees keâneB heeDeesies Deye! G lees ieÙee ieeÙe-Yew}-ye}o kesâ hesš ceW ~‘’13  mebpeerke 
peer keâer DeebÛeef}keâlee ÙeLeeLe&keeoer nw, efpeme keâejCe kee|Cele DebÛe} (Úheje) keâe Yetiees} hetjer peerkeblelee kesâ meeLe 
GYejlee nw ~ 

DevÙe GoenjCeeW ceW }sKekeâ censvõ efceefmej keâer ieefleefkeefOeÙees keâes jsKeebefkeâle keâjles nw -  ‘’efceefmej peer keâe 
ceve }eskeâYee<ee, iekeveF, keâerjdleve - veeÛe, Iees[e, ie[keâe, DeKee[e, yevew"er Deewj oC[-yew"keâ ceW }iee jnlee nw- 
megyen-megyen DeKee[s ceW }bieesš yeeOes oC[ - yew"keâ -jecepeer keâe Skeâ ! jecepeer keâe ot! DeKee[s mes Útšlee 
Deewj Iees[e Dee ieÙee lees kener mes Ûe{ }slee, kegâ}eÛelee jnlee Deewj he{eF&....~‘’14  lelkeâe}erve meecebleer meceepe 
keâe  efÛe$eCe }sKekeâ ves yeKetyeer efkeâÙee nw~ hegjyeer keâe meebmke=âeflekeâ cenlke, {s}ekeeF& Deewj censvõ efceefmej kesâ mebyebOeer 
kesâ ceeOÙece mes lelkeâe}erve 'lekeeÙeheâ mebmke=âefle' Yeespehegjer DebÛe} keâer ‘meebmke=âeflekeâ Deefmcelee keâes mkej’, ‘pee}er 
veesš  Øemebie’, ‘DeØelÙe#e mkeleble$elee Deeboes}ve ceW Yetefcekeâe’ Deeefo Fme ke=âefle kesâ ØecegKe kesâbõ efyebog  nw, efpevemes Ùen 
mebhetCe& DeewhevÙeeefmekeâ keâLeekemleg keâe Oejele} lewÙeej ngDee nw ~ 

efve<keâ<e&:  
efve<keâ<e&leŠ censvõ efceefmej hej kesâefvõle Yeespehegjer mekeb efnboer GhevÙeeme DeebÛeef}keâlee Deewj }eskeâmebmke=âefle keâe 

Ssmee efce}ve efyebot lewÙeej keâjles nQ pees kesâke} censvõ efceefmej keâe Ûeefj$e – efÛe$eCe veneR keâjles, yeefukeâ Gme hetjs 
keâe}Keb[ Deewj Yetiees} keâer meebmke=âeflekeâ efkejemele keâes menspeles nQ ~ Gve DeewhevÙeeefmekeâ ke=âefleÙeeW keâes Fme hetjs 
‘Yeespehegjer DebÛe} kesâ meebmke=âeflekeâ Fefleneme kesâ omleekespe kesâ ™he ceW’ meboe|Yele keâjles nQ ~ hetJeea }eskeâ ceve mes pegÌ[s 
veeÙekeâ censvõ efceefmej Deheves DebÛe} keâer meebmke=âeflekeâ ieefleefkeefOeÙeeW kesâ ØecegKe kesâbõ ceW jns nQ ~ }eskeâieerleeW keâe 
ÙeLes<š ØeÙeesie, Yeewieesef}keâ heefjkesMe, meecebleer keeleekejCe Deewj meceepe, }eskeâ mebkesovee mes pegÌ[s hegjyeer ieerleeW, Yee<ee 
Deewj mebkesovee FlÙeeefo mepeerke efÛe$eCe Fve DeewhevÙeeefmekeâ ke=âefleÙeeW ceW DeebÛeef}keâlee Deewj }eskeâmebmke=âefle kesâ lelke keâes 
yeKetyeer meceeefnle keâjleer nw ~ Fve ke=âefleÙeeW kesâ ceeOÙece mes Yeespehegjer meeefnlÙe Deewj Deefmcelee Skeâ cepeyetle 
meebmke=âeflekeâ mesleg kesâ ™he ceW YeespehegefjÙee peveceeveme kesâ DebÛe} keâer  efceóer, }eskeâieerle keâer ieeLee keâer ØeceeefCekeâlee 
mkeleŠ efmeæ keâjleer nw~ 
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kesos heÙee&kejCe-ÛeÛee& 
[e@0 DevevleefkeâMeesj Mecee& 

peieodieg®MebkeâjeÛeeÙe&mJeeefcemJe™heevevomejmJeleer- 
vÙeeÙekesoevleceneefkeÅeeueÙeŠ, kesâoejIeeš, keejeCemeer-1 

  Ô vecees yeÇÿeCes vecees DemlkeiveÙes veceŠ he=efLekÙew vece Dees<eOeerYÙeŠ~ 

  vecees  keeÛes  vecees  keeÛemheleÙes  vecees  efke<Cekes  cenles  keâjesefce~~ 

   Ô MeeefvleŠ MeeefvleŠ MeeefvleŠ~~ 

heefj Dee*d hetke&keâ ke=_ed OeeleesŠ uÙegšd ØelÙeÙes ke=âles ‘‘heÙee&kejCeced’' FlÙeeKÙemÙe MeyomÙe efve<heefòeYe&keefle~ 
heefjleŠ Deemecevleeled keÙe&les ÚeÅele Fefle heÙee&kejCeced~ heÙee&kejCe-Meyo kÙeehekeâlkesÓefhe ØeeLeefcekeäÙegheefmLelÙee 
ÂMÙeØeheÃesÓLe&s ØeÙegpÙele Ske~ DeleŠ meeceevÙesve heÙee&kejCe Meyos-vee$e mecemle Øeeke=âeflekeâ mecheoes ie=¢evles~ Ùeeefve 
Demceekeâb heefjleŠ Deemecevleeod kÙeehlee efkeÅevles~ les Ûe he=Lkeer peueced DeefiveŠ keeÙegŠ kevemheleÙeŠ pe[Ûesleve™heeŠ 
pevlekeMÛe~ he=LkeerpeueeefivekeeÙeg<eg DekekeâeMe™heekeâeMe: leòkeefmeæsve& he=Leiie=nerleŠ~ hejvleg Sles meke&s DeekeâeMeeefOe…evee 
™heeŠ~ YetefcejeheesÓveueeskeeÙegKeb™heelcekeâb heÙee&kejCeefceefle efveMÛeØeÛeb keòegâb MekeäÙeles~ Sles<eeb heÃeeveeb leòkeeveeb hejmhejb 
meehes#ecevegYetÙeles~ DevÙeesÓvÙeeßeÙeerYetlkee ØeYekeefvle efkekeâmeefvle Ûe~ heÙee&kejCe™hee Øeke=âlesŠ mekee&sòecee 
cenòkehetCe&mebjÛevee efkeÅeles ceveg<ÙeeKÙees peerkeŠ~ efkeefOe efve<esOeelcekeâ%eevesve efn lemÙe hejceeLe&lee efmeæsŠ~ %eeveb veece 
%eelee %esÙeÙeesce&OÙes mhevove™he mecyevOeefkeMes<eŠ~ %ee OeelkeLe&mÙe efkeod OeelkeLe&s heÙe&kemeeves mkeerkeâejs hetCe&%eeve-
mhevoveelcekeâe kesoe Fefle efveefMÛeleeLe&keâLeveced~ 

efkeâb Ûe Øeemebefiekesâ efkeÛeejs heÙee&kejCeefke<eeefÙeCeer ÛeÛee& kesoesòeâØekeâejsCe keâlegË ØeYekeeceŠ~ 
 ØeeLecÙesve heeefLe&keebMemÙeeefOekeäÙesveesheÙeesefielkeeòeefÉ<eÙekeCe&veceeÅeb Yeefkelegcen&efle~ 

 mÙeesvee he=efLekeer Yekeeve=#eje efvekesMeveer~ ÙeÛÚe veŠ Mece& meØeLeŠ~~' (›eâ0Ùes0 1.22-15) 

DeveÙee $e+Ûee heÙee&kejCes DeeOeejYetleeb efkelÙeefYeceeveer oskeleeb mleewefle~ ns he=efLeefke! Jeb mÙeesvelkeeefoiegCeÙegòeâeefme~ 
mÙeesve Meyosvee$e megKeb efkemleerCeË Ûe ie=¢eles~ Devesve he=efLekÙee mLetue™helee leefVe… megKeØeoelee Ûe efmeOÙeefle~ 
megKemecegoeÙemÙe heeefLe&keMejerjb efkevee YeesieeÓmebYekeeled~ Deve=#eje Yeke~ ieÛÚefle DevleŠ Fefle $e+#ejŠ keâCškeâŠ~ 
leÆekekeefle Yeke, veece keâCškeâjefnlee Yeke~ efvekesMeveer efveefkeMeefvle mLeekej pebieceelcekeâeŠ DemÙeeced Fefle~ Devesve 
Meyosve heÙee&kejCemÙe cetueYetleeÓOeej™hee ÛesÙeb YetefceŠ veemlÙe$e efkeØeefleheefòeŠ~ meØeLeŠ ØeLesve men meØeLeŠ~ 
efkemleejÙegòeâb Mece& MejCeced DemceYÙeb osefn~ DeÙeb Ûee$eeMeÙeŠ, he=efLekÙeeŠ efvece&ueerkeâjCesve Demceekeâb 
megKeØeeefhlevee&vÙeLesefle~ hegveMÛe $e+ikesos hebÛececeC[ues ÛelegjMeerefleleces metòeâs he=efLekÙeeŠ heÙee&kejCes Ghekeâeefjlee keCe&veb 
efkeÅeles~ 

  yeefUlLee heke&leeveeb efKeõb efkeYeef<e& he=efLeefke~ 

  Øe Ùee Yetefceb Øekelkeefle cendvee efpeveesef<e ceefnefve~~1~~ 

  mleesceememlkee efkeÛeeefjCe Øeefle<šesYevlÙeòegâefYeŠ~ 

  Øe Ùee keepeb ve ns<evleb hes®cemÙemÙepe&gefve~~2~~ 

  Âune efkeÅee kevemheleerv#ceÙee oOe&<ÙeLÙee&spemee~~ 

  Ùemles DeYeÇmÙe efkeÅeglees efokees ke<e&efvle ke=<šÙeŠ~~3~~ 

metòeâsÓefmceved he=efLekÙeeŠ efÉ™helee mkeerke=âleced~ ØelÙe#ee ceOÙemLeeveerÙee oskelee™hee Ûe~ 
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oskelee™hesCe mecyeesOÙee$e keCÙe&les~ ns ceOÙemLeeveoskeles! ØeLevekeefle! he=efLeefke! lkeced FlLeced Devleefj#es kee 
melÙeb heke&leeveeb cesIeeveeb keeb Kesove Yesoveb OeejÙeefme~ ns cenerÙeefme Øekeâ<e&keefle! ØekeCeesokeâkeefle kee Ùeelkeb ØelÙe#eeb 
he=efLekeeR cenleesokesâve Øeefpeveesef<e Øekeâ<e&sCe ØeerCeÙeefle~ ns efkeÛeeefjefCe he=efLeefke! efkeefkeOe ueeskeâeshekeâejiegCeYetlelkeeled 
mleesleejŠ lkeeb mlees$ewŠ DeefYe<šgkeefvle, Deefhe Ûe hes®b hetjkeâb cesIeb Øeef#ehÙe Õesleer YetlkeeÓpe&gveerlÙeeKÙeÙee KÙeeleeefme~ ns 
he=efLeefke! lkeb ce=efòekeâÙee men oeÙe&sCe kevemheleerved ueleeheeoheeoerved yeuesve OeejÙeefme~ lekeeYeÇmÙe cesIemÙe ke=<šÙeŠ 
GokeâmebIeelee efkeÅeglees efkeÅeesleceeveeÙee efokeŠ mekeâeMeeod ke<e&efvle~ FlÙeeefo ßeglÙegkedâlesve he=efLekÙeeŠ heÙee&kejCemÙe 
ØecegKelee efmeæÙeefle~ DeleesÓmÙeeŠ meke&Lee heefjÛeÙee& keâle&kÙee~ DevÙeLee Ssefnkeâb heejueewefkeâkeâb Ûe megKecemebYekeleeb 
ØeehmÙeefle~ 

De$esoeveeR efÉleerÙekeâesšew peueleòke- efke<eÙes efkeÛeeÙe&les~ Deecveeleb Ûe lewefòejerÙeejCÙekesâ Deehees kee Fob mekeË 
efkeÕee YetleevÙeeheŠ ØeeCee kee DeeheŠ heMeke DeeheesÓVeceeheesÓce=leceehemmeceÇe[ehees efkeje[ehe 
mmkeje[eheMÚvoe«emÙeehees pÙeesefle<Ùeehees ÙepetB<ÙeehemmelÙeceehemmekee& oskelee Deehees YetYeg&kemmegkejehe 
Deesced~~ 

DeveÙee ßeglÙee ÛejeÛejb ÂMÙeeÂMÙeb Ûe mekeË peues heÙe&keefmeleefceefle Okeefveleced~ DeleŠ lewefòejerÙeejCÙekesâ 
De®CeØeMvesÓefhe 'Dece=leb kee DeeheŠ~ Dece=lemÙeevevleefjlÙew~ veehmeg cet$ehegjer<eb kegâÙee&le~ ve efve…erkesled~ ve efkekemeve 
mveeÙeeled ~~ .... DeIeelegkeâe DeeheŠ~ FlÙeeoerefve keekeäÙeeefve Deecveeleeefve~ 

$e+ikesos ØeLececeC[ues Ûeleg<Ce°ŸegòejMeleleces metòeâs efÉÛelkeeefjbMeleleces ceb$es peuemÙe me=ef<šÛe›eâmebÛeeueves 
cenoghekeâejkeâlkecegheheeefoleced~ 

  ‘lemÙeeŠ mecegõ DeefOeefke#ejefvle lesve peerkeefvle heefoMeMÛeleœeŠ~ 

  leleŠ #ejlÙe#ejb leefÉÕeceghepeerkeefle~~' 

lemÙeeŠ he=efLekÙeeŠ mekeâeMeeled ke=°ŸegokeâmecegvoveeefOekeâjCeYetlee cesIeeŠ ØeYe=lecegokeâb efkeefkeOeb #ejefvle~ lesveesokesâve 
ØeefoMeMÛeleœeŠ ØeMeyoes efke FlÙeLe&Š~ efkeefoMeMÛeleœees efoMeMÛe~ GodIee Øeke=â<šeefoMees cegKÙeeMÛeleœeŠ, lelmLes<eg 
leeÛÚyÅeced~ lelmLeeŠ heg®<eeŠ peerkeefvle~ heMÛeeled leo#ejced Gokeâb #ejefle, memÙeeefokeâceglheeoÙeefle FlÙeLe&Š~ leled 
memÙeeefoefYeefke&Õeb peieoghepeerkeefle~ DeLee&led peueÛe›eâheefjCeecesve ke=<šsŠ meke&memÙeeslheeokeâlkeb lesve Ûe 
peerkeeveecemceoeoerveeced DeVeeMeveeefovee peerkeveOeejCeced~ hegveMÛeemÙe $e+. kes. 9-23-16-23, De<šefYe$e+&efiYeŠ 
efkeMeokeCe&veb efkeÅeles~ 

  DecyeÙees ÙevlÙeOkeefYepee&ceÙees DeOkejerÙeleeced~ he=Ãeleerce&Oegvee heÙeŠ~~ 

  DecetÙee& Ghe metÙe&s ÙeefYekee& metÙe&Š men~ lee vees efnvkevlkeOkejced~~ 

  Dehees oskeer®he ùÙes Ùe$e ieekeŠ efheyeefvle veŠ~ efmevOegYÙeŠ keâkeË nefkeŠ~~ 

  Dehmeg ces meescees DeyeÇkeerovleefke&Õeeefve Yes<epee~ 

  Deefiveb Ûe efkeÕeMebYegkeceeheMÛe efkeÕeYes<epeerŠ~~ 

  DeeheŠ he=Ceerle Yes<epeb ke™Leb levkes3 cece~ 

  pÙeeskeâd Ûe metÙe& otMes~~ 

  FoceeheŠ Øe kenle Ùeeflkeâb Ûe ogefjleb ceefÙe~ 

  ÙeÉenceefYeogõesn ÙeÉe Meshe Gleeve=leced~~ 

  Deehees DeÅeevkeÛeeefj<eb jmesve meceiemceefn~ 
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  heÙemkeeveive Dee ieefn leb cee meb me=pe keÛe&mee~~ 

DeOkejerÙeleeb efnbmeejeefnlÙekeâce& FÛÚleeced Demceekeâced DecyeÙees ceele=mLeeveerÙee Deehe oske-Ùepeve-ceeiezŠ 
ieÛÚefvle~ keâerÂMÙeŠ DeeheŠ? peeceÙeŠ efnlekeâeefjCÙeŠ yevOekemleLee Ûe ceeOegÙe& jmesve Ùegòeâb heÙeŠ iekeeefo<eg 
ÙeespeÙevlÙeŠ keâuÙeeCekeâeefjCÙees Yekeefvlkeefle~ 

peues<eg Dece=leb efkeÅeles, lemÙe Deefykekeâejlkeeled~ ‘Dece=leb kee DeeheŠ' Fefle lewefòejerÙes Øeefmeæced~ peues<eg Deew<eOeb 
kele&les, #egõesieefvekele&keâmÙeeVemÙe DehkeâeÙe&lkeeled~ DeleŠ Ùe%ekeâce&efCe peueeefYeceeefveoskeleeced $e+eflkeefiYemmletÙevles~ 
peueceOÙes mekee&efCe Deew<eOeeefve meefvle Fefle cev$eõ<š^s $e+<eÙes meesceeKÙees oskeŠ Gòeâkeeved~ meke&mÙe peieleŠ megKekeâjced 
FlÙeeKÙemÙeeivesŠ efmLeefleb meesceesÓyeÇkeerled~ DeivesŠ Dehmeg ØekesMeŠ lewefòejerÙeßegleew OkevÙeles~ ‘meesÓheŠ ØeeefkeMeefoefle'~ 
ueleeieguceke=#ecetueeoerveeceew<eOeeveeb ke=ef<špevÙelkesve peuekeefle&lkeb Øeefmeæced~ lee DeheŠ mebmeejmÙe Yes<epe™hee FlÙeeefo 
Gòeâced~ Skeb jerlÙee efkeÛeejsCe %eeÙeles Ùeppeueleòkeb efkevee efkeÕemÙe mekee&CÙeefhe keâeÙee&efCe pe[Yetleeefve Yeefkelegcen&efvle~ 
DeleŠ peueb peeie™keâleÙeeÓmceeefYe: jef#elekÙeefceefle kesocev$eeCeeb YeekeŠ~ 

mecØeefle heÙee&kejCes ØeefmeæmÙeeivÙeeKÙemÙeceneYetlemÙe efke<eÙes efkeÛeeÙe&les~ $e+0kes0 6.76 FÙece=ieecveeÙeles~ 

  ‘kewÕeevejmÙe efkeefceleeefve Ûe#emee meevetefve efokees Dece=lemÙe kesâlegvee~ 

  lemÙesog efkeÕee YegkeveeefOe cetOe&efve keÙee Fke ®®ngŠ mehle efkeœegnŠ~~’ 

kewÕeevejeÙe efkeÕesÓefmceved mecemleeveeb vejeoerveeb efnlekeâòex lespemee GokeâmÙe Øe%eehekesâve ÅegueeskeâmÙe mecegefÛÚle 
mLeueeefve ve#e$e™heeefCe efveefce&leeefve~ DeLekee Devleefj#emÙe mecegefÛÚ^leØeosMees cesIeelcekeâŠ efveefce&leŠ, Oetceefkekeâejlkeeled 
les<eeced~ lemÙewke DeivesŠ cetOe&mLeeveerÙe Gheefjkele&ceeves Oetces cesIeelcevee heefjCeles~ les<eg kÙeehleevÙegokeâevÙeefOekemeefvle~ leLee 
MeeKee Fke mehlemehe&CeMeerueeŠ iebieeÅeeŠ mehleceneveÅeŠ kewÕeevejeoske ØeeogYe&keefvle~ DeengefleØeoeve™hee meskeÙee mekeâueb 
peieled DeivesŠ GlheÅele Fefle YeekeŠ~ Devesve lespemlelkesve cesIeeveeceglheefòemleLee Ûe les<eeb ke=ef<š™helee lele Dees<eOeerveeb 
ØeeogYee&kemlesve Ûe Øepeeveeced DeVeeefovee hees<eCeb mecYekeefle~ DeleŠ heÙee&kejCes Deefive™heceneYetlemÙe DeelÙeefvlekeâer 
DeekeMÙekeâlee efkeÅeles~ lemceeled lespemlelkeced Deefive™heced DevekensueveÙee heefjÛeefjlekÙeefceefle keso cev$eeCeeceeMeÙeŠ~ 

DeLe Ûe ›eâ. kes. 8.26.25 cev$es heÙee&kejCes DevevÙe hees<ekeâmÙe keeÙegoskemÙe Ske cenòee ØeefleheeefoleeÓefmle 
ÙeLee ‘melkeb vees oske cevemee keeÙees cevoevees DeefieÙeŠ~ ke=âef‹kee peeB Dehees efOeÙeŠ~~’ ns keeÙeg oske~ lkeb oskeeveeb 
ceOÙes cegKÙeleesÓ«eievleeefme~ leLee Ûe lkeb mkeÙeceskeceesoceevemeVeŠ DemceoerÙeevÙeVeeefve cesIe Yesovesveesokeâeefve 
GYeÙeefmcebmlkeÙee Øeoòes meefle Deefivenes$eeefo keâcee&efCe mecheeoveerÙeeefve Yekeefvle~ Devesve keeleleòkemÙe cesIeeveeb ke<e&Ces 
ØeeOeevÙesve meneÙekeâlkeb Yekeefle~ lesve Ûe DeVeeoÙeŠ mecYekeefvle~ lesve Ûe me=<šsŠ mecemleØeeCeerveeb ØeeCeOeejCeb Ûe 
megkÙekeefmLeleb Yekeefle~ DeefKeuekeâce&Ceeb MejerjmeeOÙelkeeled lemÙe Ûe DeVeeefovee hees<eCeb mebYekeefle~ DepejsCe MejerjsCe 
mecÙekeâd ØeeCeeveeb OeejCees Yekeefle~ ØeeCeOeejCesve efn mekee&efCe keâeÙee&efCe efmeOÙeefvle~ lemceeled ØeeCeefivenes$eØekeâjCes 
ke=â<CeÙepegjecveeÙes ØeeCeeÙe mkeene~ DeheeveeÙe mkeene~ kÙeeveeÙe mkeene~ GoeveeÙe mkeene~ meceeveeÙe mkeene Fefle heÃe 
cev$eeŠ he"Ÿevles~ ØeeCe Meyo keeÙegkeeÛekeâŠ~ Øekeâ<e&sCe efkeMes<e ieceveeieceve ™hesCe peerefkeveb ef›eâÙeeefvkeleb keâjesefle~ DeleŠ 
heÙee&kejCes ØeeefCeveeb keâueskejs Ûe keeÙeesŠ DelÙevleesheeosÙelkeced Fefle~ ßetÙeles Ûe ‘ØeeCees efn YetleeveeceeÙegŠ~~ Foeveerced 
Devleefj#emÙe heÙee&kejCe cenòkeb keâerÂMeefceefle efkeÛeejÙeeceŠ~ ßetÙeles Ûe lew. yeÇe. let. De. F<škeâesheOeeve ØekeâjCes' 
Devleefj#ecemÙeiveew efßeleced~ keeÙeesŠ Øeefle…e~ lkeÙeerocevleŠ~ efkeÕeb Ùe#eb efkeÕeb Yetleb efkeÕeiegb megYetleced~ efkeÕemÙe Yele&=~ 
efkeÕemÙe peveefÙele=~ Slewce&v$eefue”wjvleefj#emÙe lespemleòkekeeleleòkeÙeesce&OÙes mecyevOeb Okeefveleced~ DeekeâeMeeoOemleeoske 
mekee&efCe keâeÙee&efCe Yekeefvle~ DeekeâeMeŠ efkeÕemÙe Glheeokeâes YejCehees<eCe keâlee& Ûe ßegeflekeekeäÙeeveeceeMeÙeŠ~ lew. G. 
ßetÙeles lemceeÉe Slemceeoelceve DeekeâeMeŠ mecYetleŠ~ DeekeâeMeeÉeÙegŠ~ keeÙeesjefiveŠ~ DeivesjeheŠ~ DeodÙeŠ he=efLekeer~ 
he=efLekÙee Dees<eOeÙeŠ~ Dees<eOeerYÙeesÓVeced~ DeVeelheg®<eŠ~ me kee S<e heg®<eesÓVejmeceÙeŠ~~' DeefmceVevegkeekesâ hejceelceveŠ 
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DeekeâeMemÙe ØeLeceeslheefòemlemceeled ›eâcesCe keeÙkeeefo ÛelegCeeË ceneYetleeveeb ØeeogYee&keŠ~ lelees pe[™heefkeÕemÙe 
ØeemebefiekeâmÙe heÙee&kejCemÙeemÙe efmLeefleŠ Fefle mhe<šceske~ DeleŠ ÂMÙeØehebÛeŠ Øeke=âlesŠ mLetue™heb keòegâb MekeäÙeles~ 

heÙee&kejCes veoerveeb cenleer Yetefcekeâesheue#Ùeles~ ÙeLee ßetÙeles yendJe=ÛeecveeÙes~- 
  ÙeeŠ Øekelees efvekele GÉle GovkeleerjvegokeâeMÛe ÙeeŠ~ 

  lee DemceYÙeb heÙemee efhevkeceeveeŠ efMekee oskeerjefMeheoe 

  Yekevleg mekee& veÅees DeefMeefceoe Yekevleg~~ (›eâ. kes. 7.50.4) 

ÙeeŠ veÅeŠ ØekeCeosMes ieÛÚvlÙeŠ ÙeeŠ efvecveosMes ieÛÚvlÙeŠ, ÙeeŠ GVeleosMes ieÛÚvlÙeŠ, ÙeeŠ GokeâkelÙe, ÙeeŠ 
GokeâjefnleeMÛe, Gokesâve efkeÕeceehÙeeÙeÙevlÙeŠ, ÅeesleceeveeŠ, leeÂMÙees veÅeŠ DemceYÙeb efMeheoeKÙeb 
jesieefkeMes<eceheeke=âlÙeŠ keâuÙeeCÙees Yekevleg~ Deefhe Ûe leeŠ mekee&Š DeefnbmeeØeoe Yekevleg~ Devesve cev$esCe veoerveeb ceele=keled 
peielheeuevekeâle&=lee ÅeeslÙeles~ lemceeled veoerveeb mechees<eCeheeuevesve ÛeemceeefYeŠ Ssefnkeâceecegef<cekeâceevevob Ûe 
ueyOegcene&ceŠ~ 

heÙee&kejCes kevemheleerveeceefmle DeelÙeefvlekeâer GheeosÙelee~ ßetÙeles Ûe $e+ikesos- 

  Dekeme=pee kevemheles oske oskesYÙees nefkeŠ~ Øeoelegjmleg Ûesleveced~~ (1.13.99) 

cev$esÓefmceved kevemheeflecetuekeâb oskeeveeb nefkeŠ Øeoeveb meeOÙeefceefle mhe<šced~ kevemheleerveeb Øemeeosve ÙepeceevemÙe 
hejueeskeâ efke%eeveb ueYÙeles~ DeLee&led kevemheleerveeceYeekes Ùe%emÙe MeeueemLeeveb Ùethe œegkedâœegkeeoerveeb Ùe%ehee$eeCeeb 
ÛeeefkeÅeceeves keâLeb Ùe%ekeâce&CeŠ efve<heefòeŠ keâLeb kee Fn hejmÙe Ûe heâueekeeefhleŠ? lemceeled kevemheleerveeb mebj#eCecekeMÙeb 
keâle&kÙeced~ 

Ùeleesefn kevemheleÙeŠ ØelÙe#esCe MegækeeÙegŠ Øeoevesveesheke=âlÙeeÓmceeved DeÂ<šheâueÙegòeâb hejueeskeâmegKeb Ûe 
Ùe%eeefovee ßes‰keâce&Cee meeOeÙeefvle~ DeleŠ heÙee&kejCes kevemheleerveeb ceneveghekeâejkeâlkeced Fefle kesoeŠ megmhe<šb 
Godefiejefvle~ 

  DeefleefkeÕeeŠ heefj…eŠ mlesve Fke ›epece›eâcegŠ~ 

  Dees<eOeerŠ ØeeÛegÛÙekegÙe&led efkeâb Ûeb levkees3jheŠ~~ ($e+.kes. 10/97/10) 

DemÙeece=efÛe heÙee&kejCes Dees<eOesŠ cenlkeb mecÙekeâd Øeefleheeefoleb ßetÙeles~ heÙee&kejCes Dees<eOeÙeŠ meke&$e kÙeehleeŠ, 
efkeâceLe&ced? kÙeeOeerved Deheekeâle&gce De$eesoeefÜÙeles, ÙeLee ÛeewjŠ DeeMegb ievlegb Ûes<šles leLewke Dees<eOeÙeŠ ØeÛÙeekeÙeefvle, 0 
DeLee&led heeheb kÙeeefOeue#eCeb veeMeefÙelegb MeerIeÇb ØeÙelevles~ De$eeÙeceeMeÙeŠ, heÙee&kejCes Dees<eOeerveeb efkeefMe<šb mLeeveb efkeÅeles~ 
Ùeefo heÙee&kejCes Dees<eOeerveeb efkeÅeceevelee ve mÙeeled leefn& kÙeeefOe«emle keâueskejsCe DeeÙegŠ #eerÙeles lesve Ûe Ssefnkeâb 
heejueewefkeâkeâb Ûe megKeb ve efmeOÙeefle~ lemceeled me lele ØeÙelvesve Dees<eOeerveeb j#eCeb keâle&kÙeefceefle kesoe GheefoMeefvle~ 

Skeb kewefokeâ kee*dceÙes heÙee&kejCemÙe leòelmLeeves efkehegueeÛeÛee& efkeÅeles~ meb#eshe uesKeves ÙeLeeceefle DemceeefYeŠ 
GhemLeeefheleefcelÙeueb efkemlejsCe~~ 

  Ô Meevlee he=efLekeer efMekecevleefj#eb Åeewveex oskÙeYeÙeb vees Demleg~ 

  efMekeeefoMeŠ ØeefoMeŠ GeföMees ve Deehees efkeÅegleŠ heefjheevleg meke&leŠ~~ 

~~ MeeefvleŠ MeeefvleŠ MeeefvleŠ ~~ 

♦♦ 





LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 179 
 

 
 

 

Tracing the Legacy: Emergence and Evolution of the 
Neo-Vaisnavite Sattras in Assam, with a Special Focus on 

Ujanial Sattra 
 

Dr. Biraj Jyoti Kalita 
                                                                                                  Assistant Professor 

Department of History 
D.C.B. Girls’ College, Assam, India 

Email: birajkalitadc@gmail.com 
Lavita Das 

Assistant Professor 
Department of Assamese 

D.C.B.  Girls’ College, Assam, India 
Email ID: lavitadas7091@gmail.com 

I. Abstract 
The Neo-Vaisnavism movement, led by Srimanta Sankardeva, emerged in Assam during the 
second half of the 15th century and the early part of the 16th century, transforming religious 
landscape of the region. Srimanta Sankardeva’s efforts in propagating the Neo-Vaisnavism 
principle led to the formation of Sattra system in Assam. In Assam, the Sattras are vital 
spiritual institutions belonging to the Neo-Vaishnavite heritage, serving as hubs for culture 
and socio-religious activities. The Sattras, which are integral to Assamese life and culture, are 
reservoirs of the ancient religious doctrines and the artistic endeavours. Thus, the primary aim 
of this article is to assess the development of the Neo-Vaisnavite movement in Assam by 
tracing the emergence of the Sattras. Furthermore, the study attempts to reconstruct the 
history of Ujanial Sattra, highlighting the origins and growth of the Sattras to emphasize the 
reconstruction of local history. 

II. Key Words 
local history, neo-Vaisnavism movement, spiritual institution, Srimanta Sankardeva, Ujanial 
Sattra. 

III. Introduction 
Religion, which is ubiquitous by nature, has always been one of the most powerful 
forces driving societal change in human society. It is noteworthy that religion has 
significantly transformed both societal structure and individual behavioural patterns. 
From its beginnings, religion has been a reflection of the social conditions of human 
society. Since all pain, sorrow, illness, and violence have metaphysical roots, religion 
has the power to bring people together (Muzaffar, 2002: 105). According to Agbiji 
and Swart (2015), the spiritual interpretation of religion highlights the potential of 
faith for teaching moral principles like truthfulness, integrity, transparency, and 
tolerance within a community (Agbiji & Swart, 2015:10). Taking these basic 
religious tenets into account, we can study the religious evolution of Assam and 
explore that the fifteenth century was one of the most momentous periods for Assam, 
which saw an all-parading socio-cultural development under the aegis of 
Mahapurusha Srimanta Sankardeva. A multitude of religious faiths and practices, 
including Saivism, Shaktism, and Tantrism, were practiced by different tribes prior to 
the advent of Neo-Vaisnavism. Siva worship was an important aspect of Hinduism 
until the rise of Neo-Vaisnava cult. Even Kusumbara, the father of Sankardeva and 
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the leader of the Neo-Vaisnavite movement, worshipped Siva and could only claim 
Sankardeva as his son by offering a puja to the Gopesvara Siva in Sinari (Sharma, 
2019: 217). Simultaneously, Shaktism was also more appealing to royal families, 
who were both constantly engaged in combat with foreign kingdoms and needed to 
possess more strength in order to sustain themselves in authority.It is also noteworthy 
that the growth of Neo-Vaisnavite movement, initiated by Sankardeva, was one of 
the most important aspects of medieval Assam. Even after the emergence of the neo-
Vaisnava movement, some adherents of the new faith had a weakness for worshiping 
Siva with animal sacrifices. Some followers of the new faith retained a fondness for 
an animal sacrifice-based form of worship of Siva even after Neo-Vaisnavite 
movement emerged. On the Sankardeva Neo-Vaisnava fold, however, this was 
forbidden (Baruah, 1951:170). Before the rise of Sankardeva’s Neo-Vaisnavism, 
ancient Assam was already a center of Vaisnavism, particularly the worship of 
Vasudeva. Puspabhadra Grant reveals that Dharmapala, an earlier king of the 
Salastambha dynasty, was a Vaisnavite adherent. Moreover,the monotheistic bhakti 
cult, which was popularized by Neo-Vaisnavite reformers, was also familiar to some 
people in Assam before Sankardeva’s influence.  This is evident in the works of the 
pre-Sankardeva’s poets who lived during the fourteenth and early fifteenth centuries, 
such as Hemasarasvati, Harihara-Vipra, Madhava Kandali, and Kavirantna Sarasvati 
(Sarma, 2019:230). 
 It is a fact, nonetheless, that Srimanta Sankardeva propagated Neo-Vaisnavism 
throughout Assam during the first half of the sixteenth century. The philosophical 
concept of Neo-Vaisnavism is fundamentally based on elements of bhakti (devotion) 
(Saikia,2022:30). The Neo-Vaisnava doctrine was propagated across Assam not only 
by Sankardeva but also by his principal disciples Madhavdeva, Damodaradeva, and 
Harideva.To spread Neo-Vaisnavism among the general public, Sankardeva placed a 
strong emphasis on nam-kirtana, recitation and performing arts. These methods 
contributed inthe unification of the diverse Assamese society.In addition to nurturing 
bhakti cults, Sankardeva dedicated himself to the promotion of the rule of law, 
humanity, equity, and brotherhood. It is noteworthy to mention that the Neo-
Vaisnavite Movement—which is rooted in humanist ideals and popular in both the 
literary and creative arts—is credited with spearheading the socio-cultural 
renaissance in the medieval Assamese society.  

 Srimanta Sankardeva set up the Sattra and the Namghar, two different kinds of 
socio-religious organizations, in order to spread the neo-Vaisnava doctrine 
throughout Assam. As an influential, long-standing civil society organization, 
Namghar continues to strive to promote social harmony and foster relationships 
among the ethnic groups in Assam. The Sattras, in addition to the strategically 
located Namghar, are a crucial component of the Neo-Vaisnavite movement, serving 
as a means for disseminating the teachings of Eka Sarana Nam Dharma among the 
people, irrespective of caste or race.  

IV. Objectives of the Study: 
The main objective of the study is to comprehensively understand the development 
the Sattras as an integral agency within theNeo-Vaisnavite movement. This research 
specifically focuses on thegenesis and evolution of Sattra institutions, with a detailed 
study conducted in Ujanial Sattra located in Jorhat district.The study aims to fulfill 
the following objectives have been taken: 
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To trace the growth of the Sattras in order to analyses their present status.  
To examine the administrative nature and functions of the Sattras in Assam. 
To explore the founding of Ujanial Sattra and its enduring cultural legacy. 

V. Methodology: 
The present study adopts ananalytical and descriptive approach with a historical 
perspective.Both primary and secondary data have been collected for this study to 
meet its objective. Primary source was gathered using the methods like observation 
and non-participant techniques. For this research, secondary data collected from a 
range of sources, including books and specific articles from magazines, journals, and 
other publications.  

VI. Discussion: 
The development of Assamese culture has been significantly influenced by the Sattra 
institution. In reality, the Sattra, one of the most important socio-cultural and 
religious institutions in Assam, originated with the Neo-Vaisnavite movement that 
spread throughout India in the 15th and 16th centuries A.D. Today, Assam is home to 
well over five hundred Sattras, many of which are connected to Vaisnava 
households. Despite having originated primarily as a religious organization for 
spreading Vaisnavism, the Sattras eventually morphed into social organization and 
became distinct components of Assam’s cultural heritage.The Sattras are the physical 
manifestation of Neo-Vaisnavism’s religious beliefs and the hub of socio-cultural 
practices, such as sattriya dance, ankia-bhaona, bargeet, etc. 

VII. Emergenceof the Sattra Institution: 
The word ‘Sattra’ literally denotes ‘session’, ‘offering’, and ‘resident’. In the 
Shatapatha Brahmana, this word was originally used to refer to ‘sacrifice’(Deva 
Goswami ,2002).A protracted session of sacrifice carried out by sages in the Nimisa 
forest is referred to as a ‘Satta’ in the first chapter of the Bhagavata-purna. The word 
‘Sattra’ comes from the etymology of the phrases ‘Sat+tra’, where ‘sat’ signifies 
truth or honesty and ‘tra’ implies relief. Sattra is the location where the righteous 
find relief (Devi,2013:268). Hemchandra Barua was the first to use the word ‘sattra’ 
in the Assamese dictionary ‘Hemkosha’, defining it as the home of Gosain, Mahanta, 
and Bhakat, among other Neo-Vaisnavite scholars and devotees.During the medieval 
period, the term ‘sattra’ referred to the practice and preaching of the neo-Vaisnavite 
movement. In the time of Sankardeva, devotees often gathered in open spaces under 
trees to listen to the Vaisnava saints’ recitation of savanna-kirtana, or ‘songs of 
God’. Although Sankardeva laid the foundation for the Sattras, his successors 
provided them with a strong institutional foundation. Srimanta Sankardeva 
established the first Satra at Batadrawain the present-day Nagaon district. 
Similarly,the Barpeta Sattra, founded by Madhavdeva, continues to attract the 
Vaishnavite devotees. However, after the death of Sankardeva, the Sattras eventually 
split into the four Samhatis. These are Brahma Samhati, Kāla Samhati, Nika Samhati, 
and Purusha Samhati(Roychoudhury,2000:96-101). 

VIII. Brahma Samhati: 
The Brahma Samhati got its name probably from Damodaradeva (1489-1598), a 
Brahmin who founded the Samhati. It is interesting that due to Sankardeva’s 
generosity, Damodaradeva and Harideva (1493-1568) were able to come together to 
propagate the new cult. However, after his death, they announced their independence 
since they felt Madhadeva was too rigid. This section is known as Brahma Samhati 
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(Mahanta, et.al.,2013: 238).The 
alongside with the neo-
Dakhinpat Sattra, Gadamur 
‘Sari Sattras’ or ‘Bamunia 

IX. PurushaSamhati: 
The Purusha Samhati 
fundamental elements of Sankardeva’s teachings. According to them,
Sankardeva’s name faded from prominence after his passing, prompting the initiation 
of this Samhati. This sect includes the 
Purusottam Thakur and Chaturbhuja Thakur (Sarma, 2019:240). Furthermore, the 
Sattras formed by Chaturbhuja Thakur's wife Kanakalata Ai and her adherents 
belong to the same Samhat

X. Kāla Samhati:  
A prominent follower of Madhavdeva, Gopal Aata, founded the 
Samhati. People from lower socio
into this sect by Gopal Aata's liberal attraction approach (Mahanta, et.al.,2013: 2
By establishing the Mayamara Satra
Aata, revolutionized the spectrum of 
began to spread his ideology among the people of the Kaivarta caste around 1601
fact, some of Kāla Samhati's
among the people who belonged to different castes, tribes, and underprivileged 
sections of Hindu society (Roychoudhury,2000:101).
century, the Misings w
and eventually became disciples of the 

XI. Nika Samhati: 
Nika Samhati refers to the 
Padma Ata. Within this 
Barpeta Sattra, and the 
sect was dedicated to the teachings of Saint Madhavdev and laid great emphasis on 
Bhakti Saṅgha.  
Figure 1: Division of the 
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(Mahanta, et.al.,2013: 238).The Brahma Samhati openly accepted Brahminical rituals 
-Vaishnavite cult. This sect also consists of the Auniati 

Gadamur Sattra, and Kuruwabari Sattra, which are referred to as 
Bamunia Sattras’. 

 is regarded as the principal Samhati as it maintains the 
fundamental elements of Sankardeva’s teachings. According to them,
Sankardeva’s name faded from prominence after his passing, prompting the initiation 

. This sect includes the Sattras built by Sankardeva’s grandson 
Purusottam Thakur and Chaturbhuja Thakur (Sarma, 2019:240). Furthermore, the 

formed by Chaturbhuja Thakur's wife Kanakalata Ai and her adherents 
Samhati. 

A prominent follower of Madhavdeva, Gopal Aata, founded the Sattra of the 
. People from lower socio-economic strata and tribal groups were brought 

into this sect by Gopal Aata's liberal attraction approach (Mahanta, et.al.,2013: 2
Mayamara Satra, Aniruddhadeva, a staunch follower of Gopal 

Aata, revolutionized the spectrum of Kāla-Samhati. As a preacher, Aniruddhadeva 
began to spread his ideology among the people of the Kaivarta caste around 1601

la Samhati's Sattras were vital in the propagation of Vaisnavism 
among the people who belonged to different castes, tribes, and underprivileged 
sections of Hindu society (Roychoudhury,2000:101). In the latter part of the 18th 
century, the Misings were influenced by the Kāla Samhati sect of neo-Vaisnavism 
and eventually became disciples of the Kāla Samhati. 

refers to the Sattras which were founded by Mathuradas Burha Ata and 
Padma Ata. Within this Samhati, the three main Sattras are the Madhupur 

, and the Kamalabari Sattra (Majuli) (Mahanta, et.al.,2013: 238). This 
sect was dedicated to the teachings of Saint Madhavdev and laid great emphasis on 

Figure 1: Division of the Sattra Institution 
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The four aforementioned Samhatis were combined to form the Sattras, which 
progressively incorporated new traditions and practices. The Ahom kingdom 
granted patronage to a few of these Sattras. These Sattras consequently 
developed into an affluent, privileged the elite with a majestic structure.  

XII. History and Culture of Ujanial Sattra: A Local History Perspective: 
The Sattra institutions of Assam have contributed greatly to the enrichment of our 
social and cultural life since the sixteenth century. Ujanial Sattra is one of the Sattras 
located in the Jorhat district of Assam. However, historical records reveal that 
historically the Ujanial Satra did not establish in its present location. Somehistorical 
records indicate that Kanu Ata founded founded a Sattra in the southern region of the 
modern Sivasagar district in 1622 A.D. (Saka1544)at the behest of Chaturbhuja 
Thakur, the grandson of Mahapurush Srimanta Sankardeva, Kanu Ata Purusha.This 
Sattra was named Ujanial Sattra. However, in honour of Kanu Ata, the Sattra’s 
founder, the region was subsequently referred to as Kanubari. Sattradhikar Kanu Ata 
was engaged in the preaching of Mahapurush Sankardeva and gave discipleship to 
many people from different parts of Assam.After the death of Kanu Ata, his nephew 
Abhaydeva succeeded him as a Sattradhikar of the Ujanial Sattra. But because of his 
elderly condition, the elder son Abhimanyudeva became the Ujanial Sattra’s 
Sattradhikar (Mahanta, 2012:80-81).Abhimanyudeva’s brother, Kamadeva, founded 
a Sattra on land owned by the Nara community which eventually became known as 
Narabari. The Sattra is now located in Shalaguri Mouza, Sivasagar. Sattradhikar 
Abhimanyudeva was succeeded by his son Ramanadeva.  
During the Burmese invasion, the Sattradhikar of this Sattra, Krishnakantadeva, 
promptly shifted the main Sattra from Kanubari to the banks of the Kakojan river in 
Jorhat. Shortly thereafter, he settled at Belimukhia in the Namti region of the 
modern-day Sivasagar district, where his youngest son, Bhavaramdevestablished a 
Sattra. This Sattra came to be known as Belimukhia Ujanial Sattra. Meanwhile, 
Bapuram, the eldest son of Krishnakantadeva, settled in the Nimatighat region and 
founded a Sattra that served as the main branch of Ujanial Sattra. After operating for 
many years in Nimatighat, this Sattra was moved to Garmur in 1983, near the Jorhat 
Engineering College (Mahanta, 2012: 81).   
At that time, Sattradhikar Padmakantadeva acquired a sizable tract of land at Teok 
Rajabari in the modern-day Jorhat district. The 350-year-old main throne and the 
main Ujanial Sattra were relocated to the present-day site by Sattradhikar 
Padmakantadeva’s three sons, Dimbeswar, Phanindranath, and Dharmakantadeva, 
who also established a permanent Sattra there. The area, known as Namchuk Gaon is 
where the present-day Ujanial Sattra is situated. Since then, the Ujanial Sattra has 
been dedicated to spreading spirituality and preserving the cultural heritage and 
customs of the Neo-Vaisnavism.  
Dimbeswar Goswamideva was the Ujanial Sattra’s twelfth Sattradhikar(Mahanta, 
2012: 85-86). He assumed leadership of the Sattra from his uncle, Sonaram 
Goswamideva, and devoted the majority of his life to spiritual activities. Dubbed as 
the ‘Bargosai of the Ujanial Sattra’, Dimbeswar Goswamideva was a learned scholar 
who specialized in Dharmashastra scholarship. Many people gathered to hear the 
holy scriptures elaborated by the renowned Sattradhikar Dimbeswar Goswamideva, 
who was well-known for his theological knowledge, Nam-Prasaṅga, and Sattriya 
songs. He was also a skilled mask designer. On December 25, 1972, he passed away. 
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The 13th Sattradhikar was designated by his brother, Phanindranath Goswami. He 
was a Sattriya culture specialist. He could sing all of the Angkiya Natak’s songs with 
easily. Furthermore, he was evangelizing for Sankardeva's philosophy to a variety 
people in the areas of Janjhimukh, Nimatighat, and Jamuguri. He died on March 24, 
1988. (Mahanta, 2012: 86) The Ujanial Sattra is currently under supervision of 
Sattradhikar Lakhikanta Mahantadeva. 
Image 1: Ujanial Sattra at Namchuk Gaon, Assam 

 
XIII. Religious and Cultural Practices in Ujanial Sattra: 

It has been found that there was no such administrative office of Sattradhikara (head 
of the Sattra institution) at the time of the Sattras’ foundation. During Madhavdeva’s 
time, the Sattra institutions grew with the Proper administration, alongside the 
Sattradhikars. It has been observed that the administration of Ujanial Sattra has been 
functioning autonomously. The members of Ujanial Sattra have their own 
administrative body. They make money on their own. The members of this Sattra had 
a direct stake in the efficient operation of the educational, administrative, and 
financial systems. It is noteworthy that Ujanial Sattra’s contribution to the spread of 
moral and religious instruction as well as the organizing of cultural and religious 
activities is not limited to the Sattra’s physical borders but extends far outside into 
the several nearby villages. On a daily basis, people visit the Sattra to participate in 
spiritual celebrations and to hear religious and moral discussions conducted there.  In 
the context of audio-visual education, the fundamental component of the Sattras is 
equally crucial. The recitation and interpretation of the Bhagavata Purana and other 
sacred texts is an everyday practice in the Ujanial Sattra. A new genre of artistic 
endeavour, such as Paalnaam, Borgeet, Ankiya Nats, Bhaona, Gayan-Bayan, etc., has 
also been routinely performed by the Ujanial Sattra. Similarly, Sattriya Nritya, a 
classical dance is also performed in Ujanial Sattra.In fact,the anniversaries of the 
deaths of Sankardeva, Madhavdeva, and other famous Sattradhikars of Ujanial Sattra 
have been honoured annually in Ujanial Sattra. 
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Image 2: Cultural Preservation at Ujanial Sattra 

 
Source: Misra& Mahanta, 2012 

XIV. Conclusion:  
In conclusion, the Sattras of Assam stand as enduring bastions of Neo-Vaisnavite 
philosophy, serving as vital conduits for the propagation of Vaisnavism and the 
preservation of the culture and heritage in Assam. It is noted that over the centuries, 
the Sattras have played a pivotal role in fostering social equality by embracing 
individuals from diverse caste and social backgrounds, thereby making to the 
democratization of religious practices. In fact, the Sattras have been indispensable in 
nurturing and safeguarding various cultural traditions, including music, performing 
arts, and classical vernacular literature, thus enriching the cultural platform of the 
Greater Assamese society. Although their teachings and cultural endeavors, the 
Sattras like Ujanial Sattra have left an indelible significance on Assamese society, 
shaping its ethos and identity while perpetuating the legacy of Neo-Vaisnavism for 
generations to come. As custodians of tradition and enlightenment, the Sattras 
continue to encourage and resonate with the spiritual and cultural aspirations of the 
people of Assam. 
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I. Abstract  

This paper is an attempt to examine the limits of constitutional and official models of 
secularism in explaining how interfaith relations actually function in everyday social 
life. While secularism in India is largely articulated through legal frameworks, policy 
discourse and political rhetoric, these approaches often fail to capture the ordinary 
practices through which people of different religious communities coexist in shared 
social spaces. The central argument of this paper is that religious pluralism is not 
primarily sustained by ideological commitment to secular values but through routine 
interactions, informal negotiations, moral adjustments and pragmatic ethics which are 
embedded in daily life. Drawing on a conceptual-analytical approach, thispaper 
engages sociological perspectives on lived religion and everyday morality supported 
by illustrative examples from urban neighbourhoods, workplaces, marketplaces and 
ritual contexts where religious difference is continuously managed rather than 
formally resolved. These examples show how coexistence is achieved through habits 
of accommodation, selective participation, silence, situational tolerance etc. often 
operating below the level of explicit articulation. By shifting attention away from 
state-centric and institutional understandings of secularism toward the social 
practices through which interfaith life is practically organized, the paper contributes 
to a more grounded understanding of religious pluralism. It argues that everyday 
coexistence represents a fragile but enduring social achievementshaped by context, 
proximity and shared routines rather than abstract principles alone. 

II. Keywords  
Religious Pluralism, Everyday Life, Interfaith Coexistence, Lived Religion, 
Secularism, Social Interaction, Moral Pragmatism, Urban Society, Religious 
Difference, Coexistence Practices 

III. Introduction 
In sociological writing on religion in India, secularism is usually treated as a 
constitutional idea, a legal setup or a political rule meant to manage relations between 
the state and different religious groups yet this way of looking leaves a clear gap 
between official ideals and the feel of everyday life where religious difference is 
actually lived and handled (Bhargava, 2010; Madan, 1997)4,9. The law assumes that 
neutrality and some distance between religion and the state can explain how people 
live together but daily life does not move through courts or policy files and most 
interfaith contact happens far away from those spaces. This matters. Everyday 
coexistence cannot be read only through legal texts or political debate because people 
usually meet across religious lines in ordinary, repeated, informal moments where no 
one is thinking about secular principles at all (Nandy, 1988)10. Think of neighbours 
sharing a tap or a staircase, shopkeepers serving whoever walks in, workers doing 
their jobs next to one another or families showing up at each other’s weddings or 
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funerals in careful, partial ways; they rarely speak in the language of rights or 
tolerance and instead act through practical sense, local habit and a feel for what keeps 
things moving. India sharpens this reality. High density, close housing, mixed 
localities, shared markets, buses, trains and overlapping festival calendars mean 
people meet each other constantlywhether they want to or not (Béteille, 2002; 
Srinivas, 1996)3,12. In such settings, religious difference is not a distant label but 
something heard in loudspeakers, tasted in food, seen in clothes, noticed during 
festivals and felt in small moral expectations that shape daily behaviour, so 
coexistence becomes routine work rather than a grand moral stand. This paper shifts 
attention away from official secularism toward what can be called lived pluralism 
focusing on how ordinary people deal with difference through adjustment, avoidance, 
familiarity and selective engagement rather than through clear loyalty to pluralist 
ideas. These practices are not neat or ideal. They are shaped by memory, inequality, 
and uneven power yet they still allow life to go on. The core concern here is simple 
but heavy that how is interfaith coexistence actually made and kept in daily life even 
when politics turns sharp, fear spreads fast and media noise grows loud? Two 
questions guide the discussion. How do people manage religious difference in shared 
spaces like neighbourhoods, workplaces, markets, and ritual settings, and what kinds 
of moral thinking and everyday rules help this happen beyond talk of rights or 
harmony? 

IV. Conceptual Framework  
Classical ways of thinking about secularism and tolerance have shaped socio-political 
writing on religious pluralism for a long time yet their limits become clear the 
moment we place them next to the everyday life of interfaith relations as they are 
actually lived. Secularism, especially in its constitutional and liberal forms is built 
around ideas of neutrality, legal equality and a formal gap between religion and the 
state, while tolerance-based models rest on the belief that people must consciously 
accept difference for coexistence to work (Bhargava, 2010; Taylor, 2007)4,14. These 
ideas have helped explain policy, minority protection and how diversity is governed 
on paper but they stay abstract, a bit distant, and often too neat, offering views of 
how plural societies should work rather than showing how they really do work in 
daily interaction. Most people, when they meet religious difference are not thinking 
in legal language or philosophical terms at all; they act through habit, familiarity and 
what the situation seems to demand at that moment. This is crucial. Because of this 
state-focused and ideology-heavy frameworks miss much of the small ongoing work 
through which coexistence is made, patched up, and kept alive from day to day.This 
paper moves in a different direction. It treats pluralism as practice rather than 
principle suggesting that interfaith coexistence is held together less by declared 
loyalty to secularism and more by routine behaviour, informal moral sense and 
constant adjustment built into everyday life (Asad, 2003; Orsi, 2005)2,11. This shift 
fits with wider sociological critiques that question the idea of the secular as neutral or 
universal and instead show it to be shaped by history, culture and power. Once we 
step away from the idea that pluralism needs shared belief or moral agreement, 
coexistence begins to look like a practical achievement, something that grows out of 
repeated interaction under conditions of closeness and shared dependence. At the 
centre of this approach is lived religion, which turns attention away from doctrine, 
institutionsand elite theology toward how religious meaning is acted out, negotiated 
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or quietly set aside in ordinary spaces such as neighbourhoods, workplaces, markets, 
buses and everyday ritual moments. People may believe strongly. Still, they often act 
flexibly.In these settings ethics do not appear as fixed moral rules. They show up as 
practical guides for action. People draw on experience, reputation, give-and-take and 
local expectations rather than on abstract ideas of right and wrong. Coexistence, then, 
often looks like pragmatic accommodation that knowing when to join in, when to 
stay quiet, when to adjust one’s own practice, and when to step back without turning 
it into a scene. This matters. Such strategies do not signal deep agreement or shared 
belief; they point instead to a shared interest in keeping social relations workable. 
From this angle, pluralism does not depend on removing difference or reaching moral 
unity but on restraintselective engagement and living with tensions that are never 
fully settled.This framework also rests on a clear gap between ideological pluralism 
and social pluralism. Ideological pluralism refers to open commitments to diversity, 
tolerance and equality, usually voiced by the state, political actors, civil groupsor 
intellectuals, and written into law and public debate (Bhargava, 2010)4. Social 
pluralism is quieter. It refers to the everyday handling of difference that allows 
interaction to continue even when power is unequal, memories are heavy and moral 
worlds do not match. Ideological pluralism can protect rights but it does not 
automatically produce daily coexistence and social pluralism often survives without 
shared ideology, supported instead by common spaces, economic exchange, and 
long-standing patterns of contact.Much research on religious diversity leans heavily 
toward conflict focusing on violence, breakdown and polarization. This work is 
needed. But it also hides something important. A routine-focused view brings 
attention back to the ordinary interactions that usually go unnoticed because they do 
not explode into crisis. Seen this way, pluralism appears fragile yet persistent, kept 
alive through everyday effort rather than secured once and for all by law or belief. 
The study therefore adopts a micro-sociological and cultural lens drawing on 
interactionist thinking to see how meaning, boundaries, and moral expectations are 
shaped in face-to-face encounters and shared spaces (Goffman, 1959; Swidler, 
1986)8,13. Through this lens pluralism is not a policy outcome but something that 
emerges from interaction itself, shaped by closeness, routine and practical reasoning. 
People learn to live together not through agreement, but through adjustment. Again 
and again. 

V. Everyday Interfaith Coexistence : Practices, Negotiations, Silences  
Everyday interfaith coexistence is most clearly made and kept alive not in moments 
of public harmony, speeches about unity or constitutional promise but in the daily 
handling of difference in shared social settings where people are pushed close to one 
another and cannot easily step away. This is where it happens. In crowded and 
socially tangled parts of urban and semi-urban India, people from different religious 
communities live close, buy daily necessities from the same sellers, travel together 
for work and earn their living side by side, so interaction is not a choice but a 
condition of ordinary life. Because of this closeness, coexistence is rarely guided by 
clear ideas of tolerance or pluralism as spoken ideals; instead, it grows out of quiet 
expectations, situational judgment and practical knowledge built slowly through 
repeated contact, sometimes over years, sometimes over generations and sometimes 
through nothing more dramatic than routine familiarity. Shopkeepers learn which 
remarks travel badly and which can be safely ignored, neighbours sense how loud is 
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too loud during prayer times or festivals without ever spelling it outand co-workers 
maintain just enough distance to cooperate without drifting into belief or moral 
debate. Most days, this holds. Not because it is perfect but because it is 
necessary.Ritual closeness makes these negotiations sharper because religion does 
not stay private; it spills into common life through festivals, food habits, mourning 
and celebration, often without warning and often without clear boundaries 
(Ammerman, 2014; Orsi, 2005)1,11. A festival procession blocks a road. A 
loudspeaker starts early. A kitchen smells different for a few days. None of this is 
planned as dialogue. It is simply lived. Festivals demand small shifts like routes 
bend, schedules stretch, sound is tolerated longer than usualwhile food brings careful 
decisions about purity, sharing and polite refusal where inclusion often means being 
present without full participation. This balance is delicate. It is learned slowly. Death 
does something similar. Funerals and mourning pull people together through 
condolence, presence and small acts of help even when meanings do not line up 
showing how social duty often outweighs belief in practice. A neighbour may not 
share the prayer but will bring water, manage a crowd or help with arrangements. 
That counts. These patterns follow informal rules rather than written ones, built 
around avoidance, adjustment and selective participation that allow contact without 
crossing symbolic lines (Srinivas, 1996)12. Avoidance here is not coldness or fear. It 
steadies things. Adjustment shows up in small acts like lowering volume, shifting 
cooking practices, delaying an event that signal recognition without asking for 
agreement. Selective participation lets people stay connected while belief stays 
slightly to the side.Silence matters most. It carries weight. Not talking about certain 
religious or political issues often keeps relationships intact letting daily ties continue 
without strain or rupture (Das, 2007)5. This silence is learnednot empty. It grows 
from experience, from knowing what opens wounds and what allows people to meet 
again the next day without tension and it shows that coexistence depends as much on 
what is left unsaid as on open expression. This unsettles the liberal faith in constant 
dialogue. Sometimes restraint does more work. People know when to change the 
topic, when to laugh something off, when to pretend not to hear. These are skills. 
Beneath all this lies moral pragmatism where social continuity comes before 
theological clarity and people act through practical sense rather than fixed moral 
rules. Judgments grow out of familiarity, reputation, return favours and the need to 
keep life manageable in shared settings. Many believe strongly. Still, they bend in 
public.Everyday coexistence also depends on repetition. What works once must work 
again. The same shop opens each morning. The same greeting is exchanged. The 
same small courtesy is repeated until it becomes habit. Over time, these habits 
thicken into expectation. People begin to know what to expect from one another even 
when they do not agree or fully trust. This does not mean harmony. It means 
predictability. And predictability matters. It lowers anxiety. It allows people to plan 
their day without fear of sudden rupture. In this sense, everyday pluralism is not built 
on affection or shared values but on reliability. You know how the other person will 
act or at least what lines they will not cross. That knowledge is precious.Power, of 
course, runs through all this. Not everyone adjusts in the same way or to the same 
degree. Some communities carry more pressure to remain flexible, more risk if they 
misstep, more cost if routine breaks down. Historical memory sits quietly in the 
backgroundshaping what feels possible and what feels dangerous. People remember 
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past violence. They remember betrayal. They remember loss. These memories do not 
disappear just because daily life continues. They hover. Yet even with this weight 
coexistence often moves forward through practical compromise rather than open 
reckoning. This is not justice. It is survival. And it should not be mistaken for 
equality.There are moments when the routine cracks. A rumour spreads. A speech 
circulates on a phone. A political campaign sharpens language. Suddenly, the old 
silences feel fragile. Long-standing habits no longer hold. What was once ignored 
now provokes anger. What was once adjusted now feels like humiliation. Everyday 
pluralism is vulnerable in this way. It relies on a certain background calm, a sense 
that tomorrow will look like today. When that assumption breaks, routine struggles to 
recover. Still, even after rupture, people often return to practical life first. Shops 
reopen. Work resumes. Greetings slowly return. The repair begins quietlywithout 
ceremony.This process of repair is rarely acknowledged. Public attention moves 
quickly to conflict and spectacle. Yet the work of rebuilding trustor at least workable 
distance, happens in small steps. A shared joke returns. A favour is exchanged. A 
silence is restored. These moments do not erase damage, but they allow life to 
continue. They show that coexistence is not an ideal state reached once and for all but 
a process that requires constant care. It is tiring work. And it is unevenly 
shared.Everyday interfaith life also shows how belief and practice often drift apart. 
People may hold firm convictions, speak strongly in private or feel deep attachment 
to their religious identityyet behave with flexibility in public. This gap is not 
hypocrisy. It is adaptation. It allows people to live next to difference without turning 
every encounter into a test of faith. In many cases, people learn early which spaces 
demand restraint and which allow expression. Home is one thing. Shared life is 
another. The ability to move between these zones keeps conflict contained.The 
language people use reflects this. Religious talk is often softened, coded or avoided 
altogether in mixed settings. Words are chosen carefully. Jokes are weighed. Silence 
fills the gaps. This is not a lack of opinion. It is a choice. People sense when speaking 
will close doors rather than open them. So they hold back. Again and again. Over 
time, this holding back becomes normal even expected. It becomes part of social 
skill.None of this means that everyday pluralism is enough. It does not replace legal 
protection or political responsibility. Law still matters. Rights still matter. When 
violence occurs, routine cannot fix everything. But routine does something else. It 
keeps the social fabric from tearing completely. It gives people a reason to return to 
ordinary life once the noise fades. In that sense, everyday coexistence acts as a quiet 
buffer, absorbing shocks that would otherwise spread further.This coexistence is 
never smooth or settled. It carries tension, uneven power, and long memory, and it 
can crack under pressure. Political campaigns, loud media talk, sudden violence can 
tear through routines built over years, sometimes in days, yet that fragility is exactly 
what makes everyday pluralism important. It has to be remade. Again and again. 
Recognising this does not turn interfaith life into a story of constant conflict; instead 
it draws attention to the quiet labour through which people repair relations, adjust 
behaviour and keep living together despite uncertainty, fear and difference. Ordinary 
acts do the work. Law watches from a distance. 

VI. Conclusion  
This paper has argued that religious pluralism in India cannot be adequately 
understood through constitutional principles, legal frameworks or ideological 
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commitments to secularism alone, as such approaches overlook the everyday social 
processes through which interfaith coexistence is actually produced and sustained. By 
shifting analytical attention from state-centred models of secularism to the lived 
practices of ordinary people, the discussion has shown that coexistence emerges 
through routine interactions, informal negotiations, moral restraint and pragmatic 
adjustment embedded in daily life rather than through explicit adherence to pluralist 
ideals. Across shared spaces such as neighbourhoods, markets, workplaces and ritual 
contexts, individuals manage religious difference by drawing on tacit knowledge, 
situational ethicsand practical reasoning that prioritize social continuity over 
theological agreementrevealing pluralism as a fragile yet enduring social 
accomplishment. This reframing challenges dominant perspectives that treat 
pluralism as a legal outcome secured by constitutional safeguards or as a moral 
consensus achieved through tolerance, instead emphasizing that it is continuously 
enacted through mundane acts of coexistence that often remain unnoticed precisely 
because they work. For the sociology of religion, this approach underscores the 
importance of studying religion as lived and practiced rather than as merely 
institutional or doctrinal encouraging greater attention to everyday ethics, 
interactional norms and the cultural resources through which people navigate 
difference. It also invites interfaith studies to move beyond dialogue-driven and elite-
centred models toward an examination of how ordinary social actors sustain 
coexistence without formal mediation, often relying on silence, restraint and selective 
engagement rather than open deliberation. In the contemporary Indian context, 
marked by increasing polarization, media-driven moral anxieties and the 
politicization of religious identities, recognizing the social labour that underpins 
everyday pluralism becomes particularly significant. While such coexistence is 
vulnerable to disruption and cannot substitute for structural justice or legal 
protection, acknowledging its presence counters narratives that reduce interfaith 
relations to inevitable conflict or permanent antagonism. Ultimately moving beyond 
secularism as a purely institutional doctrine toward an understanding of pluralism as 
a social ethic of living together allows for a more grounded and realistic appreciation 
of how diverse societies endure, adaptand sustain everyday peace amid difference, 
uncertainty and change. 
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I. Abstract 

Trauma is a disturbing experience that alters the psyche of the victims. Trauma makes the 
victims take up various defence mechanisms to cope with the pressing anxiety that disturbs 
the balance of emotions The novel It Ends with Us and It Starts with Us is written by Colleen 
Hoover. It speaks about domestic abuse and its impact on the psyche of the characters. 
Domestic abuse is an alarming factor that creates trauma. The major character in this novel, 
Lily Bloom is a victim of domestic abuse like her mother. The female characters in this novel 
picture the impact of trauma on the psyche. Ryle and Atlas are two major characters in the 
novel the characterization of both the characters explains the difference between domestic 
abuse and a healthy relationship. Domestic abuse is the major theme in this novel and it 
discusses its impact on the psyche. This paper compares the two major characters in the series 
and the way they lead a relationship. The two major characters explain the impact of domestic 
abuse in a relationship.  

II. Keywords 
Trauma, defence mechanisms, abuse, victim, anxiety. 
Literature depicts the picture of life. It describes life with its bad and ugly 
perspectives. The world is filled with goodness as well as badness. The goodness 
often gets noticed while the bad and ugly side of life is swept under the 
carpet.Literature focuses on the good and bad side of life. Novels, though a work of 
fiction, instil moral and ethical values while picturing life with its greatness and 
negativity. Colleen Hoover is an upcoming American novelist. She is known for her 
novel, It Ends With Us. The novel, It Starts With Us is the sequel to her famous work 
It Ends With Us. The novel revolves around the impact of trauma and healing. The 
novel depicts the side effects and cruel side of domestic abuse. It also speaks about 
the impact of trauma on the psyche long after the traumatic incident. 
Trauma is an undeniable wound in the psyche which alters the brain to continue its 
work with anxiety pressing it down. To counteract this anxiety, various defence 
mechanisms are used. These defence mechanisms help in suppressing the growing 
anxiety and provide a calming effect on the psyche. The usage of defence 
mechanisms in day to day life can be analysed by monitoring the characteristics of 
the characters.  
Lily  Bloom is the major character of the novel, It Starts With Us. In the prequel, she 
has been subjected to domestic abuse by her husband. Around the end of the novel, 
Lily gets divorced from her husband and decides to take care of her daughter alone. 
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The novel depicts the healing process and the fear she possesses due to her past 
trauma. She was subjected to domestic abuse from the early stages of her marriage. 
She also had seen the effect domestic abuse has on its victims through her mother and 
father relationship. From a very young age, she felt hatred towards her father and her 
mother. She is angry at her father for being abusive and her mother for continuing in 
that relationship. 
Lily as a part of survival took up various defence mechanisms to protect herself and 
her child from the overwhelming anxiety and emotions. Trauma has made living her 
life hard and made her struggle everyday just to survive. Trauma and defence 
mechanisms go together. They co-exist in a chaotic state. Trauma weakens the 
psyche and makes it more vulnerable to meltdowns and breakdowns. 
Saving someone from their hardships is one of the defence mechanisms Lily applies 
in her teenage to keep her mind sane from the struggles she faces with her father 
being abusive. She takes Atlas into her house and tries to “save” him from his 
poverty. This defence mechanism lets her have a hold of someone else’s life when 
her own was crippling. Though Lily never accepts that she is saving him, she does all 
the things to save her. She says, “It’s not the first time he’s mentioned I saved him 
back then, but every time he says it, I want to argue with him. I didn’t save him. All I 
did was fall in love with him (Hoover, 92).”It may appear as if she is falling in love 
but the truth is that it was one of the defence mechanisms she uses to cope with the 
unsettling anxiety. 
Children who grow up in abusive households often choose abusive partners as they 
are used to the chaos that prevails in their house. Lily is no exception to that. She fell 
in love with Ryle who turns out to be abusive like her father.On her very first meet, 
she got to know a glimpse of the abusive nature of Ryle but she chose to ignore it as 
her brain was accustomed to the chaos of abuse. Lily is used to being in an abusive 
household and it makes her feel that being in love with Ryle is normal. 
Fight or Flight is yet another defence mechanism used by Lily. Her guard 
automatically goes up whenever she is around Ryle. She is constantly been put into a 
state of flight or fight whenever she is with him.His anger provoked fear in her every 
time. She is constantly in a state of fear. But she also knew about different types of 
anger in her life. When she is with Atlas, his anger does not bother him. This shows 
that with time, defence mechanisms help in lowering the guard. 

“Atlas is so angry, but this is an anger I’m not afraid of. I realize the 
significance of this moment. I’m alone with an angry man in my 
apartment, but I’m not in fear for my life, because he isn’t angry at me. 
He’s angry at the person who hurt me. It’s a protective anger… (Hoover, 
280)” 

Imagining situations that help them change reality is yet another defence mechanism 
trauma victims use to cope with suppressing anxiety. Lily used to think about Atlas 
whenever Ryle hit her. She used to think how Atlas would have reacted if he had 
been in that situation.  Lily says,“Atlas, I think about how differently each scenario 
would have been if it were you; and that helped me remember that none of it was my 
fault. You are a big part of the reason I got through it, even though you weren’t 
there.”(Hoover, 280) Lily used to substitute Atlas for the abusive things Ryle did for 
her. This calms her mind and sends a sense of peace to face the situation with justice. 
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It makes her feel grounded in the chaos and have a sense of peace over unsettling 
situations. 
Writing journals is Lily’s way of suppressing her anxiety and anger towards a 
particular situation. Lily redirects her anger and anxiety into expressive writing. 
Though she did not write many journals in this novel, the prequel of this novel had 
various instances where she wrote journals to cope with the pressing anxiety. Writing 
calmed her down. The pressing anxiety is often substituted with writing. The journals 
she wrote helped her in moving forward without looking back at the mess of her life.  
Lily found an imaginary friend in Ellen DeGeneres. Extreme idealization is the 
defence mechanism used by Lily in this novel. Ellen is her ideal friend and 
companion. She idealises her and writes letters almost every single day. The act of 
extreme idealisation helped Lily to cope with the loss of her fatherly figure. As her 
father was not present most of the time, she idealises Ellen as her father, mother and 
friend.  
Rationalization is yet another defence mechanism lily uses in her daily life. Even 
after getting divorce from her husband Ryle, she still gave excuses for his behaviour 
in her mind. She thought maybe he is a good person and only the circumstances have 
changed him into the monstorous version she get to see everyday. In reality, Ryle is 
abusive and rude. Though her nervous systems lets her not to be in the vicinity of 
Ryle, she still gave excuses to Ryle’s behaviour every now and then. “Every time I 
would doubt myself and think that what Ryle did to me was in any way deserved, all 
I had to do was think about you, Atlas. . . You’re a big part of the reason I got 
through it, even though you weren’t there.”(Hoover, 85) 
Lily uses introjection when she is with Atlas. She introjects his gentle character and 
be more gentle than ever. As a part of overcoming the pressing anxiety, she introjects 
and changes her life for better. Everytime she is with Atlas, she feels safe and 
secured. This sense of security gave her the space to introject the behavioural 
qualities of Atlas. “And it was a knowing hug, too. It was like he carried this genuine 
sorrow for me, and I felt that in his hug. Like he was encouraging me, or comforting 
me.”(Hoover, 121) In these lines Lily has expressed the comfort she has felt from 
Atlas. This made her introject the qualities of Atlas. 
Lily is scared eventhough she is no more connected to Ryle. Lily could feel the 
radiating anger of Ryle and she was scared even when they were separated. The 
defences of Lily goes up everytime she is in the vicinity of Ryle. This shows how 
much of an impact Ryle has created in the life of Lily. But once she became close 
with Atlas, the fear got transformed into courage. She became more courageous than 
she ever was.  

I’m not sure why I’m not scared right now. Maybe Atlas already having 
had a conversation with Ryle has put most of my concerns to rest. 
Having Allysa and Marshall in the apartment with us also feels like a 
layer of protection. (Hoover, 152) 

Leaving abusive household is as hard as living in an abusive household. People 
leaving abusive households, take withnthem the trauma they have endured. These 
trauma follow them like a hawk and waits to prey on them. The inability to survive 
the simplest of things show the deep penetration of trauma in the psyche. 
Understanding the impact of trauma in the psyche creates a sense of understanding. A 
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better understanding of domestic abuse victims provides insight into how to view 
them in societal context. 
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I. Abstract  

The Gupta Empire (c. fourth century to sixth centuries CE) has been glorified in the 
Indian historiography as a Golden Age, followed a period of political stability, 
economic boom, thriving trade routes, and remarkable success in the arts, literature, 
and science and intellectual culture.1 This period witnessed refinement the Sanskrit 
literary culture, evolution of temple architecture, creation of coinage, and coalescence 
of the imperial management have all helped in developing the lasting image of the 
Gupta period as the peak of classical Indian culture. The history of cultural 
efflorescence has conventionally focused on dynastic power, elite culture and 
political success. In recent decades, however, historians have increasingly prioritized 
the significance of adding gender as a category of historical analysis as a means of 
being able to gain a more in-depth insight into the early Indian society. After the 
fertile conceptual involvement in gender history, gender is now comprehended not 
only as a descriptive projection about the source of life of women but as an 
essentially demanding manner in which the frameworks of power, social structures 
and cultural clarifications are actualized.2 In this respect, the analysis of women 
during the Gupta era is not merely an attempt to simply ‘add women’ to the current 
accounts, but a way of reconsidering the way authority, legitimacy and social order 
were constructed and represented. On the background of the Gupta prosperity and 
cultural growth, women had different, and rather historic based positions in the 
social, religious, and political life. However, literary, epigraphic and material 
documents suggest that women particularally elite and urban women were engaged in 
religious benefice, civil welfare, court culture and in certain instances, political 
power. Queens, royal women, and high-status women are shown as donors, patrons, 
regents and representatives of the royalty. Such types of involvement imply that 
females were not restricted to any specific areas of interest or domesticity but were 
included in various parameters of the open world.3  

II. Keywords  
Gupta Empire, Patriarchy, Dharmashastra, Historiography, Gender Norms, Tradition, 
Womanhood, Domestic setup and reconstruction of the past.  
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III. Introduction 
The Gupta Empire (c. fourth century to sixth centuries CE) has been glorified in the 
Indian historiography as a Golden Age, followed a period of political stability, 
economic boom, thriving trade routes, and remarkable success in the arts, literature, 
and science and intellectual culture.4 This period witnessed refinement the Sanskrit 
literary culture, evolution of temple architecture, creation of coinage, and coalescence 
of the imperial management have all helped in developing the lasting image of the 
Gupta period as the peak of classical Indian culture.The history of cultural 
efflorescence has conventionally focused on dynastic power, elite culture and 
political success. 
In recent decades, however, historians have increasingly prioritized the significance 
of adding gender as a category of historical analysis as a means of being able to gain 
a more in-depth insight into the early Indian society.After the fertile conceptual 
involvement in gender history, gender is now comprehended not only as a descriptive 
projection about the source of life of women but as an essentially demanding manner 
in which the frameworks of power, social structures and cultural clarifications are 
actualized.5 In this respect, the analysis of women during the Gupta era is not merely 
an attempt to simply ‘add women’ to the current accounts, but a way of reconsidering 
the way authority, legitimacy and social order were constructed and represented. 
On the background of the Gupta prosperity and cultural growth, women had 
different, and rather historic based positions in the social, religious, and political 
life.However, literary, epigraphic and material documents suggest that women 
particularally elite and urban women were engaged in religious benefice, civil 
welfare, court culture and in certain instances, political power.Queens, royal women, 
and high-status women are shown as donors, patrons, regents and representatives of 
the royalty.Such types of involvement imply that females were not restricted to any 
specific areas of interest or domesticity but were included in various parameters of 
the open world.6 
Meanwhile, even the period of Gupta saw the growing clarity of normative systems 
related to family organization, marriage, and responsibilities of women. The ideals of 
stridharma, wifely devotion, gender-based conduct that dharmashastric traditions 
promoted influenced the expectations on the role of a woman both within the kinship 
and social hierarchies. Such prescriptions were only a part of even greater ideological 
campaigns to control moral conduct and order in society. Such normative ideals 
cannot however be postulated as having fixed social practice in a universal or 
absolute way.7Instead of describing the period as one of female empowerment or 
female constraint, it proposes that the positioning of women and their agency was a 
result of a dynamic relationship between feminine conventions and opportunities that 
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were historically particular. Class, elite position, political utility and access to 
economic and religious resources mediated the experience of women. To this end, 
indeed, gender in the Gupta period served as an organized but conflictual power 
arena. 
The earlier scholarly analysis of women within the ancient India, especially the 
writing of A.S.Altekar, helped to place women into historical discourse in a 
systematic way using systematic use of textual and epigraphic evidence. The work of 
Altekar placed emphasis on the input of women in the education, marriage and even 
in cultural life as well as a track on the growing codification of the social norms that 
governed the behavior of women. Although this scholarship is still important, it was 
still inclined to use prescriptive literature and underestimating the differences in 
female experiences. 
Subsequent feminist and gender historians made an important contribution to the 
redefinition of this area by focusing on gender as a construct of history connected to 
power and social hierarchy.The concept of a Brahmanical patriarchy formulated by 
Uma Chakravarti accentuated the development of female chastity, subordinated 
sexuality, and devotional wifehood as the essential components of caste and kinship 
systems reproduction.Kumkum Roy and RomilaThapar further proposed the 
necessity to separate prescriptive ideology and historical practice stating that the role 
of women had to be considered in the context of certain political, social, and 
economic practices.8 

As a continuation of this scholarship, recent Gupta period research has also been 
gathering more interest in epigraphic and numismatic evidence, documenting the 
existence of women donors, patrons and political actors. Those sources make 
traditional histories challenging which valued the retreat of the female sex by 
showing that women, especially high-society women, were able to gain substantial 
power and public attention. Meanwhile, the researchers have warned not to equate 
elite female agency with larger social changes to gender relations.The current 
research is a step towards this argument as it explores the coexisting nature of the 
elite female power with the persistence of patriarchal standards thus presenting a 
gender order that is based on negotiation as opposed to mere domination or equality. 

IV. Family, Marriage, Widowhood, and Gender Norms in the Gupta Period 
The family acted as most significant institutions according to which the roles of 
gender and social norms were expressed in the Gupta period. The social order 
included marriage, household structure, and women’s duties formed a central 
component of the social order and were reinforced by the religious, legal, and cultural 
customs. Simultaneously, based on the literary, epigraphic, and the historical 
evidence, the roles of women in the family were not merely passive, but may include 
negotiation, influence, and even a great power in some circumstances.9 
The role of women in relationship with male guardianship started to gain more and 
more power in Dharmashastric traditions and introduced women as beings under the 
control of father, husband and son in accordance with their various life stages. 
Stridharma ideals posed the main responsibilities of women in terms of marital, 
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domestic, and helping the husband in his religious and social duty. These 
prescriptions aimed to describe the perfect woman who should be obedient, faithful 
and chaste, and they had significant impact on forming culture with regards to the 
idea of femininity and the family life. Such norms also contributed to the 
construction of a moral framework in which women’s sexuality and conduct were 
closely linked to family honor and social stability.10 
These normative ideals must be separated from social practice. The elite cultural 
representations of women and family is represented in literary sources especially the 
works of Kalidasa. In Abhijnanashakuntalam, women are depicted in virtuous, 
emotionally expressive, and central to the exercising moral and emotional life of the 
narrative. Although these representations support the concepts of faithfulness and 
integrity, they also define women as the contributors to the relationships and moral 
and emotional persuasion. The reflection of these literary forms is a cultural fantasy 
where women were not represented as a worthless and silent figure in spite of the fact 
that they were working in a patriarchal system.11 
Marriage during the Gupta period was not only a personal or family institution but 
also a political and social strategy, especially among elite families and the ruling 
class. Matrimonial unions were significant in cementing political ties, rigorously 
building dynastic legitimacy, and developing relationships between ruling houses. 
The Allahabad Pillar Inscription of Samudragupta, which emphasizes the Licchhavi 
connection of the Gupta dynasty, documents the political significance of royal 
women and marriage alliances. The use of titles in inscriptions to distinguish chief 
and secondary queens further reflects hierarchy, status, and royal favour, as seen in 
the elevated position of Kumaradevi, the chief queen of Chandragupta I, whose 
prominence is confirmed by king-queen type coins and epigraphic records of their 
marriage. The role of royal women was thus an important part of the political 
imagination of the empire, functioning as key nodes in dynastic legitimacy and 
diplomacy, with inscriptions also revealing their multiple identities as queen, mother, 
daughter, and wife.12 
The issue of widowhood and remarriage shed significant light upon the issue of 
gender norms and social practice during the Gupta period. Although the stricter 
normative traditions of later times considered further chastity of wives, renunciation 
and non-intervention with social life, epigraphic and historical sources of the Gupta 
period indicate that these practises were diverse and context specific. The case of 
Prabhavati Gupta, daughter of Chandragupta II, is particularly significant in this 
regard. After her husband died, she never engaged in sati, but was the long term 
regent to both her sons. Her lengthy regency shows that elite women could take up 
significant political power and widows could not always be marginalized or 
isolated.13 

                                                           
10  R. S. Sharma, Indian Feudalism, 2nd ed. (Delhi: Macmillan, 1980), 50–80; Uma Chakravarti, 

Gendering Caste: Through a Feminist Lens (Calcutta: Stree, 2003), 65–95. 
11  Kalidasa, Abhijnanashakuntalam, trans. Chandra Rajan (New Delhi: Penguin, 2006), relevant 

acts and introduction. 
12  D. C. Sircar, Select Inscriptions Bearing on Indian History and Civilization, vol. 1 (Delhi: 

Motilal Banarsidass, 1983), Allahabad Pillar Inscription. 
13  Upinder Singh, A History of Ancient and Early Medieval India (Delhi: Pearson, 2008), 505–

515. 
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On the same note, the situation of Dhruva Devi also makes assumptions about 
widowhood norms more complex. Her remarriage to Chandragupta II after the death 
of her husband Ramagupta indicates that widow remarriage was not unknown in elite 
contexts.. The examples above indicate that the life and career of elite women was 
defined by both political factors and dynastic policy, and by prescriptive social norms 
to the same degree. These instances refer to the elasticity of practice on the highest 
order of society and its insistence on the need to differentiate ideological models and 
lived realities.  
Sati is referred to epigraphically in some sources such as Eran stone pillar inscription, 
which presents that the practice was at least known and commemorated in some 
aspects. Although, the presence of sati references and the presence of female regency 
and remarriage implies that sati was used more as an ideological and memorial ideal 
rather than as a norm that was employed universally throughout the Gupta period. 
Instead of considering sati as a homogenous social fact, it will be more analytically 
fruitful to regard it as a component of symbolic and moralized discourse that exalted 
some type of female behavior. The high numbers of strong women who disagreed to 
comply with this ideal, highlights the bargaining process of gender roles and plurality 
of the women experience.  
The family, in turn, can be interpreted as the place where gendered prescription 
worked as well as where women might gain control and action. In elite families, 
women had an opportunity to influence political relations, become messengers of 
alliances of dynasties, and, in some situations, they were able to take the 
administrative positions. The roles of women in the domestic set-up even in the non-
elite societies were at the center of economic survival and reproduction. Those trends 
indicate that the family life during the Gupta era was both hierarchical in pattern and 
pragmatically challenging.     
Taken together, the evidence from normative texts, literary materials, and inscriptions 
presents a gender order in which the concepts of female devotion and dependence 
existed alongside high levels of diversity in their implementation. The role of a 
woman within a family was conditioned by the patriarchal norms, though they were 
not simultaneously applicable and determinate. Rather, the situations of women were 
mediated through status and political condition and social context to generate a 
diverse and divergent pattern of gender relations in Gupta society. 

V. Elite Women, Political Authority, and Public Power in the Gupta Period 
Inscriptions and historical records are one of the most valuable sources of evidence to 
reevaluate the position of women during the Gupta period as it preserves political and 
administrative activities of elite women. These sources distinguishes itself from the 
older assumptions regarding the confinement of women to domestic or symbolic 
abilities but instead it advocates that women under certain political and dynastic 
circumstances be granted significant amounts of public and political power. The 
dominance of elite women during this era should not be considered a subject of 
exception but rather a broader trend where, during periods of political change and 
dynastic need, gender conventions might be re-strategized.14 
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The best example of this type was Prabhavati Gupta, the daughter of Chandragupta 
II, the queen of the Vakataka dynasty and wife of Rudrasena II. After the death of her 
husband, Prabhavati Gupta ruled as regents queen for 20 years on behalf of her minor 
sons. She is recorded to have been actively involved in the governance and 
inscriptions made on her name verify that she had the power and her role was not 
merely ceremonial. The fact that she exercised sovereign power is shown in her 
regency, which was in practice possible, in the cases where the leadership of the elite 
women was politically opportune, due to their position as a dynasty. The power of 
Prabhavati Gupta therefore indicates how access to power along gendered lines may 
be re-formed through political situations.15 
The career of Prabhavati Gupta is of particular significance in interpreting the issue 
of the connection between widowhood and political power. Instead of retreating from 
political scene, she became one of the key personalities in the local politics. This 
sparks off subsequent normative perceptions which related widowhood to sacrifice 
and solitude. This example implies that gender norms as well as dynastical strategy 
and even political necessity directed the choices available to elite women in the 
Gupta period. Female regency in this sense must be taken to mean as historically 
contingent such power that unveils the flexibility of gender role at the top of the 
political life.16 
The conclusion that women were allowed to hold administrative and public power is 
further developed by other epigraphic references. Inscriptions recording women 
issuing orders, supervising public works, and engaging in acts of patronage indicate 
that women’s authority extended beyond purely domestic or religious spheres. This 
too is indicated in the case of Ija Devi who is documented to have issued orders 
implying that women might have been involved directly into administrative activities. 
Such pieces of evidence indicate the attainment of women in institutional politics of 
governance, albeit their engagement was influenced by elite rank and remarkable 
factors.17 
Women-sponsored public works give even more grounds to understand the publicity 
and social power of women. The mention of women in the inscriptions on creation of 
tanks and building of religious and educational facilities testify to their contributions 
to the creation of civic and religious landscape. Of particular importance is the case 
of Kona Devi who was honoured with excavation of a large tank. Irrigation, water 
supply and agricultural production were also impossible without tanks, and the 
building of tanks was an important source of government investment. Through 
sponsoring these projects, women placed themselves in the position of being a 
benefactors of communities around them and players of collective good. Such 
patronages solidified the social status of the women and incorporated them in the 
moral as well as economic economy of the kings and administration.18 
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Equally, the involvement of women in religious and educational patronage is 
evidenced by inscriptions dedicated to Mahadevi Srimati who is attributed with 
founding a religious college. Religious and educational institutions were not the least 
tools that helped elite individuals to show their piety, to earn religious credit, and to 
improve their status in society. Due to the women presence in this area, it shows that 
they were participants in the intellectual and religious life of that time. Their 
patronage must consequently be perceived not merely as a kind of personal worship 
but as a kind of publicity that connected women with longer chains of the religious 
authority and cultural production.  
The royal women in Gupta have been further institutionalized in regard to their 
position on the political hierarchy as their titles pronounce. Marital titles like 
Mahadevi and Paramadevi are titles of official measure of recognition of queens and 
royal concubines in the imperial order. These were not just titles that were honorific 
but they constituted language in which legitimacy and power of royal women were 
captured. Application of such titles shows that elite women held official roles in the 
symbolic and administrative institutions of kingship.  
Numismatic materials will also help explain the issues of female representation in 
high culture in political life. Images of female figures on coins of Gupta rulers or of 
royal couples were added to this, indicating that there is a visual language in which 
the role of woman became part of the depiction of royal power and authority. 
Although that type of imagery does not imply political equality directly, it reveals the 
symbolically significant role of women in the ideology of the royalties. They are 
supported by the fact that women are also depicted in royal iconography which 
indicates that the notion of dynastic power was conceived as a mixture of male and 
female focused especially on the issues of lineage, legitimacy and continuity. 
This body of evidence when combined shows that elite women in the Gupta period 
were able to have significant power and sway in society. They were not universal and 
structurally ensured. It was influenced by dynastic relations, political shifts and 
wealth and institutional access. The power of elite women is thus a negotiated 
expression of power existing on the basis of already established patriarchal systems 
as well as discerning how gender role can become flexible and contingent even 
within the most senior echelons of society.  
Instead of assuming that this is the case of isolated anomalies, it is more analytically 
fruitful to perceive the authority of such women as proof of the manner in which 
gender and power intersected in historically particular ways. The political and public 
activities of elite women indicate that all the norms of gender in the Gupta era were 
not strictly laid down but could be renegotiated in a more flexible way according to 
the requirements of politics and the dynasties. This way of thinking supports the 
point that not only was the gender order of the Gupta-period hierarchical in nature, 
but it was also negotiated and historically contingent. 

VI. Women, Economy, Religious Life, and Everyday Power in the Gupta Period 
Although the evidence of female authority in the Gupta period is partly presented by 
royal and elite women, to have a complete picture of gender relations, one should 
consider the economic, religious and social lives of non-elite and lay women. The 
sources are fewer in number for non-elite women, still offer the vital information on 
the daily agencies of women. This evidence indicates that the labor of women, their 
mobility, and involvement in the life of the cities, religion and local economy were 
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all parts of the urban life, even when such contributions were somewhat marginalized 
in the accounts of the most significant events of the history.19 
Earlier scholars such as A. S. Altekar noted that women of lower social strata were 
actively involved in various forms of work and service. According to Altekar, women 
worked as attendants, chauri-bearers, doorkeepers, and in other service-related 
occupations. Visual sources further corroborate these observations. These 
observations are further supported by the visual sources. The sculptural images of the 
Gupta era portray the role of women as a servant and door keeper in the temple 
groupings. Such sculptures of the river goddesses of Ganga and Yamuna which are 
found at Ahichchatra clearly present female attendants alongside the principal 
figures. Such representations indicates that women were physically noticeable in 
religious and ceremonial areas and were not simply pigeonholed into domestic and 
personalness.20 
Some of the most valuable sources of information on the lives of lay women are the 
Mandasor inscriptionsof Malwa region. These writings offer infrequent insights into 
the mobility of women, leisure and their involvement in the city life. According to 
them the gardens of Mandasor were full of women that moved freely, sang and took 
part in social activities. The points made about the presence of women in the public 
space by these references are relevant not only in terms of what they tell about the 
women but also in terms of what they indicate about leisure, sociability, and cultural 
existence in the Gupta urban centers. The fact that women are shown dancing, 
singing and playing in garden areas also speaks to some freedom of social movement 
and exposure that makes it difficult to assume restrictive seclusion or isolation. The 
identities of women as daughters and mothers are also captured in the inscriptions 
which illustrate the various forms in which women were identified socially in the 
records.21 
The religious texts also present solid proof of the agency of women outside the home. 
The Sanchi inscriptions such as that of Hari Swamini, wife of Sanasidha, made 
religious donations . Such records demonstrate that women played a distinct role in 
religious gifting and patronage independently. There is an another inscription of a 
woman in the position of Vihara-svamini (lady superintendent of a vihara), 
suggesting that women were eligible to serve as leadership in religious institutions. 
These instances indicate that women not only assisted to sustain the religious life by 
donating to it but could be in the position of authority in structured religious 
organizations- positions which were set aside as the sole preserve of men.  
Women’s engagement in public works further strengthens the case for their 
participation in civic and economic life. An inscription of the excavation of tanks, the 
establishment of religious institutions and of educational institutions often name 
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women as their owners. Of particular importance is the case of Kona Devi who is 
attributed with the construction of a huge tank. A significant state expenditure 
involved the construction of tanks, which was tightly affiliated with the irrigation, 
agriculture, and the well-being of the community. Women became the philanthropists 
in the local communities through the sponsoring of such projects, and their 
contribution to the economy infrastructure. With the help of such patronage, women 
became a part of the morality, economic and political economy of kingship and 
common welfare, asserting their presence in society and power.22 
Economic reliance of women remains a challenging assumption that is complicated 
by legal and normative writings. The Smṛiti of theYajnavalkya is about women who 
earned their living by practicing such craft as spinning and sewing, which shows that 
women, especially those who represent the low social classes, were involved in 
productive labour. This implies that the involvement of women in the economy was 
not limited to just elite patronage but also applied to the daily craft and labour 
practices of women. Additionally, the principle of stridhan, established in the law 
literature, acknowledged the presence of some types of property which were 
possessed by women, such as the ones given by relatives and at the time of marriage. 
Despite the practical limitation of women in most cases in the context of patriarchal 
structures having no practical control of property, legal acknowledgment of stridhan 
therefore implies that women had rights or claimed rights to movable property 
including jewellery, clothing, and in some instances other forms of property. This 
awareness renders any postulation of economic complete reliance of women to their 
kin men complicated. 23 
There were also forms of female economic activity outside of family institutionalized 
in urban life in the Gupta period, especially in the form of courtesans (gaṇikās). The 
culture of prostitution and courtesan was a significant aspect of the urban society. 
Kumkum Roy has also argued that gaṇikās had a particular economic and social 
status and were frequently more economically agency than those women who were 
not incorporated into household systems. Such women were able to amass wealth, 
were taxable to the state as well as certain instances offered political protection and 
royal patronage. These engagements show that courtesans became a part of city 
administrations and government controls. In as much as their social status failed to 
adhere to idealistic representations of being a woman, their lives show that there were 
other ways in which women could achieve a state of affluence, presence, and some 
form of independence in a patriarchal city economy.24 
This aspect is also explained by literary traditions. According to Mṛcchakaṭika by 
Sudraka, the courtesan Vasantasena is depicted as rich, brave, and the one with 
complex morals. She is depicted as a character that does not fit the traditional gender 
norms and portrays an emotionally and ethically empowered state by her dealings 
with the poor Bhutan student Brahmadatta. Though literary images cannot be 
considered simple social evidence, they, however, mirror cultural imaginaries in 
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which some women, especially courtesans, might be related with wealth, 
independence and social appearance. 

This aspect of city gender relations is further brought out by the institution of 
nagarvadhu(bride of the city). Nagarvadhuswere known professional dancers and 
entertainers who was famed because of their beauty and artistic talent. They were 
appreciated at courtly and high level and were a significant part of the cultural life in 
the cities. The most notorious example of Amrapali, the nagarvadhu of Vaishali, 
though having their time as an earlier date was never the less still a critical 
touchstone on cultural memory with respect to the prestige and external appearance 
attached to such position. The practice of the nagarvadhu highlights the presence of 
female roles that were socially practiced and did not depend on household and 
marital settings.25 
There were other life paths of women where they could seek their independence, 
through religious life. Buddhist and Jain women were both allowed to become nuns, 
renunciates, and ascetics, and, thus, the women had chosen life courses that were out 
of the conventional expectations in terms of marriage and domesticity. Their small 
representation not withstanding, this evidence proves that even religious institutions 
had an opportunity to serve as alternative social spaces where women would be able 
to leave some of the family restrictions in relation and forge other life paths. Visual 
and material culture also indicate that some of the practices like purdah did not 
feature during the Gupta era because through sculptural and artistic depiction of the 
purdah women are seen taking part in civic processes as well as in the religious 
setting without veiling. Combined, this evidence suggests that lay and non-elite 
women were not restricted to domestic domain roles only but engaged in various 
social, economic and cultural work such as the labor and distribution of crafts, 
religious sponsorship, institutional religious functions, courtesan culture and property 
right placed as legislation. Although these types of participation were still patriarchal 
in nature, they did display a complicated and brokered self-gendered order where 
women were seen to be shaped by circumstances, in terms of their visibility, mobility 
and everyday agency and not necessarily suppressed equally. 

VII. Conclusion 
The evidence examined in this study demonstrates the importance of distinguishing 
between normative gender ideology and lived social practice in the Gupta 
period..Dharmashastric traditions have expressed more rigorous expectations on the 
role of women, focusing on ideals of marriage, wifely service and gendered 
behavior.These prescriptions were a part of the wider ideological endeavors to 
control the life of the families, moral conduct, and social stratification.Being 
normative structures, they aimed at establishing correct models of femininity, as well 
as in stabilizing social order by introducing gendered expectations. 
At the same time, literary, epigraphic, and material sources reveal a more complex 
social reality in which women’s participation in public, economic, religious, and 
political life coexisted with these normative ideals.The forces of powerful women 
like Prabhavati Gupta, women provided services in the society and offered their 
support to the religious groups and also the economic activities of women who were 
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not members of priests prove that women played an active role in Gupta society.Such 
occurred forms of participation, suggest that the agency of women was not non-
existent, but assumed historically particular forms, based on access to resources, 
political location, and social environment. 
The co-occurrence of female regency, remarriage and social patronage as well as the 
ideological references to the feminine practices like sati reveal the conflict between 
the ideal models of female conduct and the social behavior. Instead of viewing this 
tension as a mere contradiction, this is more analytically fruitful when one sees it as a 
sign of a negotiated patriarchal order. Gender norms designed the life of women in 
this order, however, it does not mean that they were applied and implemented 
similarly. The opportunities and choice of women were either expanded or reduced 
according to needs of the dynasty, their position in classes and the institutional 
setting. 
The issue of representation became an important in the development of the attitudes 
towards the position and power of women.In literary descriptions, royal names and 
numismatic images also provided a cultural icon which could see women represented 
in high-end political and social thinking.Such representations did not always indicate 
gender equality, however, they at least expressed the realization of the symbolic and 
social significance of women in the structures of kingship, lineage, and legitimacy. 
Representation made women part of the discourse of power and authority yet as 
models of normative structures still favored the importance of gender hierarchy. 
The Gupta period must thus be viewed as marked by continuity and change in gender 
relations on a gender-historical perspective. The government of a family and legal 
requirements as well as social standards were organized in terms of patriarchy, but 
the experience of women in real life is incredibly diverse and can be bending in 
multiple ways. The elite women were able to exert political power and influence in 
the society, whereas, the non-elite women could serve the society materially through 
economic exploits and religious engagement.These trends serve to show that the 
experiences of women were never homogenous and cannot be narrowed down to a 
theory of empowerment or subjugation. 
The study of gender, power, and representation as a whole can make this paper an 
addition to a more comprehensive and varied view of the classical age in India. It 
demonstrates that women were part of the social, the economic, the religious and the 
political of the Gupta period and that their presence should be front line in any full 
depiction of Gupta society. With a re-evaluation of the situation of women in the 
Gupta Empire, this paper maintains that the so-called Golden Age was characterized 
by wealth and cultural success, but these advancements were achieved within a 
gendered social structure that not only allowed women to but also limited their 
involvement as well. The negotiable power is historically and specifically presented 
in the women authority, labor, and representation. This complexity can also be used 
to interpret the Gupta period in a more balanced and historically grounded way and 
emphasizes the significance of gender as a critical analytical tool in the early Indian 
history. 
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I. Abstract 
The short stories in Alice Munro’s collection, The Moons of Jupiter (1982) reveal the 
lives of women in the past. The narrators in the short stories nostalgically remember 
their past lives, which have not been lived meaningfully.  They look back at their past 
lives to compensate the loss in the present.  This sort of looking back enables them to 
compromise with an inevitable loss.  They remain helpless to get out of their past life 
and its pinning effect on them. They become nostalgically sick as their 
emotions/feelings are killing/torturing them in the present.  However, the past 
experiences make them realize what has been remained absent in them.  The narrator 
of “The Turkey Season” is not able to get the attention of Herb Abbott, as he turns 
out to be a homosexual, which the narrator has not known earlier.  In ‘Accident’, 
Franes is not able to understand how accidently she married a married man, Ted, 
after the accident of Ted’s son.  In “Bardon Bus”, the narrator narrates her past love 
affair with a man called Mr. X, which she is not able to forget after many years.  

II. Keywords   
narrator, homosexual, accident, love ,remembrance. 
Alice Munro’s (1931-2024) reputation as a writer lies in her short story collection 
from Dance of the Happy Shades (1968) to Dear Life (2012).  Her writing centres on 
her life in Ontario and her experiences or observations of rural life in Canada1.  Her 
writing is mostly autobiographical in nature.  She blends real-life elements with 
fictional storytelling.  She frequently explores themes like memory, relationships, the 
complexities of human nature and sexual fantasies.  She writes about the inner lives 
of women in Huron County, Ontario, Jubilee and Hanratty, Toronto and even in 
Australia.  She explores through her narrators her own dichotomy between an artist 
and a woman of sensibilities and emotions/feelings.  In her short stories, she fuses 
imagination and reality,past and present, and memory and really lived life.  She 
primarily deals with women’s subjectivity and their inner lives.  Hers is a fictional 
female world, which never brands her as a feminist.  She primarily writes about the 
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lives of women of her own generation bound by its traditional and social milieu and 
2setup.  She presents the conditioned lives of women with desire and fantasy.  Her 
women characters remember nostalgically their past lives. 
Moons  includes short stories originally meant for Who Do You Think You Are? 
(1979)3. It is a collection of unrelated short stories.  It shows Munro’s attempt to 
recover past and its life, which are remembered by the protagonists / narrators of the 
short fiction.  It also explores the frailities of old age as seen in “Bardon Bus”.  The 
short stories in Moons are also set in Australia and New Brunswick.  The narrators in 
this collection of short stories are all middle-aged women, who nostalgically look 
back at their past lives facing various troubles in their lives.  The narrators narrate 
their tales sometime in first person and sometime in third person.  They share some 
common day-to-day experiences like falling in love, getting married, having children 
and ageing and dying.  The stories they tell reveal mysteries of life.  They aim at 
giving the plurality of meanings as alternative worlds are positioned alongside each 
other in the same geographical and fictional spaces.  They also emphasize the 
changes that take place on women’s bodies as well as in their lives.  They reveal 
women’s lives that are buried and concealed beyond any meaningful recognition.  
They also reveal women’s erotic sexual fantasies as one can see in “The Turkey 
Season”, “Accident” and in “Bardon Bus”. 
“The Turkey Season” is about the narrator’s attempts to come to terms with the past 
of Herb Abbott and his personality, which remains hidden and secret to her.  She 
questions Herb Abbott’s homosexuality.  But, she comes to know that Brian is Herb 
Abbott’s lover and Gladys tries to get attention from Herb Abbott.  So, Brian has 
humiliated her. 
“Accident” relates the consciousness of an adult female called Frances, who is a 
music teacher in a high school. Ted’s son, Bobby, is killed in an accident.  After this 
accident, Ted wants to leave his wife and marry Frances. 
“Bardon Bus” offers a different version of female romance.  It is told by a woman, 
who is back in Toronto after a brief affair with a Canadian anthropologist known as 
Mr. X in Australia a few months back.  She has to recover from her early love affair 
and its fantasy as her friend Kay falls in love with the same anthropologist.  When 
she sees a boy in a woman’s dress, she wants to escape from her fantasy world.  All 
through the short story, she laments about her lost love.  She uses fantasy as an 
attempt to compensate for an absence of true love. 
“The Turkey Season” deals with the issue of sexuality.   In it, the narrator focuses her 
attention on a sense of wonder at the impenetrable mystery of sexuality in the world.  
The sense of wonder in the mind of the narrator has been initiated by Herb Abbott, 
who seems to be a homosexual to the narrator.  Herb Abbott is the foreman at the 
Turkey Barn, where she worked during the Christmas times, when she was fourteen 
years old.  The story is a first-person recollection of her sexual experiences at the 
slaughter house.  It is about the narrator’s attempts to come to terms with the past of 
Herb Abbott and his personality, which remains hidden and secret to herself and to 
others at the Barn.  As she likes to know things (MJ 74), her narrative aims at 
discovering and understanding Herb Abbott’s personality and sexual behaviour.  
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Herb Abbott becomes the subject of a story like Mr. Black, the mysterious hermit of 
“Chaddeleys and Flemings: 2. The Stone in the Field”.Ajay Heble finds similarity 
between the narrator of “Chaddeleys and Flemings2: The Stone in the Field” and the 
narrator of “The Turkey Season”.  As the narrator of “Chaddeleys and Flemings : 2 
Stone in the Field” renounces her fiction-making impulse, which has urged her to 
make a story out of Mr. Black’s supposed love for one of her aunts, the narrator of 
“The Turkey Season” undergoes a similar process of self-correction by continually 
changing interpretation of the past (Heble 134).  She gets a vision that people’s 
secrets are far from the reach of meaningful communication.  She does not want to 
question whether Herb Abbott is a homosexual or not.  He may be or may not be a 
homosexual.  He is not a puzzle to be solved (MJ 65).  Herb Abbott’s homosexuality 
is raised and immediately it is dismissed as irrelevant.  She knows that definitions 
and explanations will not be of any use to her to understand Herb Abbott’s hidden 
life as a homosexual.  The narrator has to examine the way in which her 
interpretation of the situation looks different from in different points of time when 
events in the Turkey Barn end in a crisis involving Herb Abbott, Gladys, a woman 
worker, who rumoured to be after Herb Abbott, and Brian, who stays with Herb 
Abbott.  Even at the time of the crisis, she thinks about Herb Abbott and his shame.  
However, when the fact is revealed, she has to revise and reassess her interpretation 
of the past.  Later, she knows something about sex.  Brian is Herb Abbott’s lover.  
Gladys tries to get attention from Herb Abbott.  But, Brian has humiliated her.  
People like Herb Abbott, who is dignified, secretive and honourable will always 
choose somebody like Brian and waste their helpless love on some vicious and silly 
person.  Hence, she decides that Herb Abbott with all his gentleness and carefulness 
is avenging himself on them all-not just on Gladys but with Brian too (74).  Later, 
she wants to move in and stay close to him (74).  In fact, she never attempts to 
explain what she does not know.  She moves towards an acceptance of the value of 
indeterminacy.  She has changing experiences at the Turkey Barn.  The story, in fact, 
operates on “a metadiscursive level” (Heble135).In fact, no final explanation of Herb 
Abbott is reached.  It remains a mystery and surprise. 
“The Turkey Season” is a remembrance piece.  It is narrated in the first person 
narration.  It is narrated from the view point of an adulthood.  It concerns an episode 
in a woman’s adolescence.  She is fourteen years old when the remembered events 
occur.  However, the story’s time frame is narrow and specific.  It is about her 
Christmas season experience, while she is working at a peculiar place and doing a 
particular job.  She has been employed in a Turkey Barn.  The Turkey Barn functions 
extremely well.  The narrator sets the tone of the story.  The Turkey Barn is awashed 
in sexual tension between some individuals, who are working there and what it stirs 
up in her too.  An adolescent’s sexual awakening takes place in such a mundane 
setting in this small Ontario town in the 1940s and 1950s like that of Edna 
Pontellier’s sexual awakening in Kate Chopin’s novel The Awakening.  Munro also 
uses the theme called outsider as the narrator is an outsider in the small town of 
Ontario, when she joins the crew in the Turkey Barn.  But soon she becomes a part of 
them.  To her, it is a surprise and then a triumph not to get fired.  She is able to clean 
turkeys (MJ 66).  However, the narrator’s awakening to the adult / sexual world takes 
place at the Turkey Barn, when a teenage boy is hired on in the Turkey Barn.  He has 
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amazing good looks, taffy hair, bright-blue eyes, ruddy skin and well-shaped body 
(69).  
The story line of “Accident” is set in 1943 in the small Ontario town of Hanratty.  
The story is told in third person narrative.  It relates the sexual awareness of an adult 
female called Frances.  Frances is the high school music teacher. She is richly and 
deeply drawn character.  Her love affair leaves her not only empty and damaged but 
also on a way to accomplishment and into marriage and motherhood.  She has always 
lived true to herself.  The fellow teacher with whom she has had the love affair is a 
viably rendered male character.  As the title suggests, the story’s main line of events 
involves an unexpected accident.  It is a road accident in which a young boy is killed.  
The accident is not entirely an accident.  The boy’s death in an accident becomes a 
determining factor in the lives of Frances and Ted.  After the death of his son, Ted 
decides to leave his wife and to marry Frances as something is hidden from her in a 
long chain of events (MJ 106).  “Both Ted and Frances in other words, undercut the 
contingency of Bobby’s accident by suggesting that it is a part of an unalterable 
destiny” (Heble 136).  In fact, the event of an accident adheres to Ted’s and Frances’s 
notion of the way things should go between them.  However, the story abounds in 
questions.  These questions are used to provoke answers.  The questions are raised to 
get some attainable truth.  It can be seen in two incidents: 

To the question why Frances has not put down her boots and her coat in 
her rendezvous with Ted in the supply room, the narrator answers that 
perhaps she has not expected so much or such a purposeful embracing 
(MJ 84). 
When the narrator questions why two workmen are putting up Christmas 
light at a later hour, the answer is: “They must have got started before the 
accident, then had to leave it.  They must have spent the time off getting 
drunk, at least one of them must have” (MJ 95)  (See: Heble137). 

It shows that answers can be attained.  Frances also has to think which betrays her 
pragmatic bias.  She wonders how things would have been different if Fred Beecher, 
the driver of the car, who killed Ted’s son, had not left his house that day (MJ 109).  
However, she acknowledges the possibility that her present condition is not out of a 
logical progression of possible or near possible events, incidents or accidents.  She 
has a disruptive way of thinking.  What she thinks can be written in a discourse of 
absence only. 
“Accident” has a female romance plot.  It is a story about the role that chance plays 
in people’s lives.  There is a fatal accident.  In one wintry afternoon in 1943 in the 
small town of Hanratty a nine-year-old boy is killed in an accident, whose sledge is 
pushed under a car.  The story does not begin with an accident.  It begins with a love 
affair between a young high school music teacher Frances Wright and the science 
master Ted Makkavala, the boy’s father.  With the love affair, one can find two 
accidents; the road accident resulting in killing the boy and the love between the 
music teacher and the science master.  Even Frances suspects that it may be “a 
rickety invention” (MJ 79), the product of circumstance and her own desire for 
adventure.  Both these accidents have unpredictable consequences.  The story 
actually traces the interwoven effects of both events over a period of thirty years upto 
the late 1970s.  Frances is married to Ted for a long time.  She is the mother of two 
daughters.  She returns to her home town for her sister-in-law’s funeral.  She glances 
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back over her past life.  She fails to find in it any meaningful pattern at all.  In fact, 
the story has shifting perspectives.  It relates events from Frances’s and Ted’s 
differing point of view, sometimes in the present and sometimes in the past.  “What is 
clear however is that Ted’s vaunted scientific rational view of the world offers no 
more explanation for the contingencies of life than Frances’s subjectivised feminine 
perceptions” (Howells, Alice 76).  Frances’s life story conforms itself to the 
conventions of a romance plot.  She falls in love with the dark stranger.  Their 
transgressive love affair is finally resolved in marriage after a death and a divorce.  
When Ted unexpectedly makes his proposal of marriage to Frances, Frances is quite 
terrified at her sudden vision of helplessness and insignificance.  “There was a long 
chain of things, many of them hidden from her, that brought him here to propose to 
her in the most proper place her mother’s living room” (MJ 106-07).   There are 
determining events in Frances’s life, which may be called accidental.  Frances herself 
is aware of her position as an outsider.  She is alone at the beginning of the short 
story.  She is loitering outside the science room, where she has no business to do.She 
is alone after the accident, when Ted goes with his wife to the hospital to sit by his 
dying son.  She remains an outsider in the end, when she returns to Hanratty for her 
sister-in-law’s funeral.  She has double vision of her own life.  She and Ted make 
love among the bottles of specimens inthe science supply room at the school.  
Marriage is not the centre of this story.  It leaps ahead thirty years to Frances’s 
retrospective glance over her life when she stands greeting people at the Hanratty 
Funeral Home.  Franes wonders what would have happened if Bobby Makkavala had 
not been killed in an accident.  Commenting on the end of the story, Coral Ann 
Howells in Alice Munro4avers : 
The story ends at a point beyond romance for it is played out as one woman’s hidden 
resistance to the plot of her own life story.  Far from being a split self, Frances is a 
self split off from the world and surviving behind her changing social masks.  Indeed, 
this  narrative of a self untransformed by love, sex, scandal, marriage, children or the 
death of others threatens the chilling possibility of death, not only of romantic plots 
but of narrative itself, when the events of real life are reduced to ‘accidents’ or ‘the 
incidental forms that life took’ (78). 
“Bardon Bus” offers a very different version of female sexuality.  It weaves together 
a series of failed love affairs.  In it, two women compulsively reinvent themselves in 
their desire to find emotional and sexual fulfilment and satisfaction.  Munro in an 
interview with Geoff Hancok admits that in “Bardon Bus” she has “a kind of feeling 
of hysterical eroticism.  Very easy and sad”.  This came to her in woman’s dress 
shops.  “It’s a feeling about the masquerades and attempts to attract love” (193-94).  
Coral Ann Howells in Alice Munro says that “Bardon Bus” is similar to “Accident” 
as they uniformly focus on romantic fantasy plots.  Howells admits: 
Yet ‘BardonBus’ and ‘Accident’ have much in common in their analyses of women’s 
disposition towards shaping their lives as romantic fantasy plots—entertaining the 
same desires, suffering the same humiliations and their moving beyond the state of 
being in love back into a sense of self-possession at the end (78-79).  
“Bardon Bus” is told by a woman.  She is back in Toronto after a brief affair with a 
Canadian anthropologist in Australia a few months earlier.  Her story combines both 

                                                           
3  Howells, Coral Ann.Alice Munro.  Manchester University Press, 1998. 
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retrospective and present view of her emotional life.  It is a kind of experience being 
lived through as well as being remembered as in Kazuo Ishiguro’s novels.  In her 
story, she changes from being in love to resuming normal life once again.  She 
recovers as her friend Kay falls in love with the same anthropologist, whom she has 
loved earlier. In fact, the story centres around the character called X.  It also shows 
her love affair with X.  “I call him X as if he were a character in an old-fashioned 
novel, that preferences to be true.  X is a letter in his name” (MJ 112).  Based on such 
fantasies, Coral Ann Howells in Alice Munro observes that “Such fantasies of self-
surrender and transformation hint at parallels between the ‘life-long dream lives’ of 
old unmarried aunts and the lives of modern women like the narrator and her friend 
Kay” (79).  The story shifts its focus as the narrator remembers disparate episodes 
and anecdotes.  It reveals a barely repressed subtext of female dread through “the 
remembered fragments of Sir. Walter Raleigh’s poem written on the eve of his 
execution that are set beside the memories of humiliating conversations with X’s 
friend Dennis in Brisbane and Toronto about the role of biological determination in 
women’s lives” (79).  She has the desire for love and also a fear of ageing and the 
loss of her powers of sexual attraction.  It gives some sort of an urgency to romantic 
fantasy as well as a kind of sadness about ageing and losing sexual attraction.  In it, 
Munro points out that women have an impulse to make spectacles of themselves.    
The narrator needs more artful get up for her romantic fantasy.  It reminds one of 
Alicia Borinsky’scomment on the relation between new clothes and women’s fantasy 
lives:  
Store windows offer possibilities for the pose.  They are for this woman alternative 
lives, a way to change.  She does not buy clothes merely to be seen in them.  As she 
puts on something new, she gains access to a narrative where she is featured in a 
more intense plane.  (289) 
Such dressing up is another form of masquerade.  The narrator realises this when she 
sees the prettiest and lady like person, which turns out to be a boy dressed up in 
women’s clothes.  This 215asted215gies incident gives a moment of recovery.  Later, 
that afternoon, while sitting alone in a Toronto Coffee Shop, she realizes for the first 
time of the pleasure of escaping from the trap of romance like Marian, who wants to 
escape from the romantic fantasies of Peter in Margaret Atwood’s The Edible 
Woman.  She admits : 
When you start really letting go, that is what it’s like [...] It is an uncalled – for 
pleasure in seeing, how the design wouldn’t fit and the structure wouldn’t stand, a 
pleasure in taking account, all over again, everything that is contradictory and 
persistent, and unaccommodating about life (MJ 127-28). 
Finally, romantic fantasy is distrusted because of what it leaves out.  Its flimsy 
configurations of desire fail to allow for the ironies and contingencies of real life.  
The narrator releases herself from the obsession with X.  It coincides with her friend 
Kay falling in love with him.  Kay confesses that she has fallen in love with Alex 
Walther, the anthropologist.She is ready to begin the masquerade once again. 
In “Bardon Bus”, Munro’s division of the short story into sections suggests her 
interest in fragmentation.  She has abandoned sequences and connections.  The 
narrator of this short story like the narrator of “Tell Me Yes or No” laments the loss 
of her lover.  She begins her tale by fantasizing about her lost love.  She thinks about 
being a old maid in another generation (MJ 110).  She uses fantasy as an attempt to 
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compensate for an absence of true love.  The narrator’s lover can be anybody.  He 
can be a soldier, a farmer, a boy and a preacher (110).  It shows her preoccupation 
with an absence, the loss and the deferral.  Her preoccupation in the loss and the 
absence of love makes her mark her story with deliberate gaps and absences.  Her use 
of ‘X’ to designate her lover’s name indicates “ex, a sign of disconnection” (Blodgett 
116)5.  She recalls her lost love in her mind.  It shows her sense of power.  Her 
recalling of her lover as ‘X’ shows she too has a personal mystery and secrecy.  It 
shows her “tension between her desire to restore what is lost and her desire to wipe 
out her memory of this lost love6” (Heble139).  It enables her to speak out and erase 
her lost love in her memory.  
Thus, one can find the effective use of the theme of sexual fantasy, which is 
remembered but not cherished in “The Turkey Season”, “Accident” and “Bardon 
Bus”.  The narrators in all these short stories remember their love and sexual fantasy 
some years later just to get some sort of emotional satisfaction.  The narrator of “The 
Turkey Season” recognises Herb Abbott’s real identity as a homosexual and gets 
sexually initiated in the Turkey Barn.  Frances marries Ted in an accident after Ted’s 
son is killed in an accident.  The narrator of “Bardon Bus” remembers her lost love 
with a man, who has no identity of his own, according to her, as he is called Mr. X.   
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I. Abstract  
This study provides a thematic analysis of Helen Oyeyemi’s novels White is for 
Witching (2009) and The Icarus Girl (2005) from the perspective of psychological 
reading. As a fascinating Black British writer, Oyeyemi creates literary writings 
wherein she merges memory, trauma and the voice for empowerment. She makes use 
of her narratives to challenge the existing social norms and to save marginalized 
voices.  In almost every piece of her writings, Oyeyemi involves in integrating these 
elements to exhibit the complex phenomena of psychological nature of her 
characters. It is true that Oyeyemi makes use of memory as a narrative tool to throw 
light on the psychological being of her characters. Still, she involves in presenting the 
traumatic experiences in multi-faceted stream, since memory is like a vehicle which 
pushes trauma. As with any other Black British female writer, she exploits the tool of 
intersectional narrative to intensify the trauma and memory effect. Thus, she places 
the characters and her readers in-between enduring voice of psychic mood and the 
cry for resilience. My research purpose is to bring out the momentum of this 
triangulated phenomena, memory, trauma and empowerment in Oyeyemi’s narration 
in the selected novels.  

II. Keywords   
memory trauma, racial shadow, persona, multi-cultural immigrants, self, longingness. 

III. Introduction  
Literature is indeed an outpour of the author’s repressed mind and free play of 
emotions. The study of literature enhances a rapport between the writer and the 
reader. In this case, the reader also finds a liberation from his/her constrained self and 
portrays diversity and heart-wrenching dedication to the role of women in society. 
The select authors for the study Helen Oyeyemi and Bapsi Sidhwa have been able to 
highlight the issues that women confront and make their struggles both inside and 
outside the family and also in their society. This is one of the prominent themes of 
their fictional writings because of the writer’s diverse experiences.  

IV. Analysis  
Oyeyemi’s fictional writings are an attempt to explore the factors which govern the 
psychoanalytic state of Blacks, especially Nigerians in Britain. For this venture, she 
involves in experimenting the form and narrative nuances, in a bid to merge the past 
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memory with the present reality. More so, her fiction elucidates the fusion of fictional 
narration with the speculative events. The dual terrains of the novels’ settings are 
paralleled by the doubleness in the protagonists themselves. The figure of the 
218asted218gies218 or the ‘racial shadow’ has been a fixture of many contemporary 
immigrant novels, usually by way of suggesting either the feelings of inferiority of 
the subject, haunted by an essential lack in authenticity, or else the missing 
connections to the homeland.  
In The Icarus Girl and in White is for Witching, the protagonists sail through a mental 
journey to discover their ‘self’. This is an outcome of their awareness on racial 
difference and discrimination. Hence, Oyeyemi is bound to deal with such a vague 
genealogy for which she employs the apt narrative to travel across space and time. In 
this travel, the narration travels and makes the readers by transcending the confined 
life in the suburban terrains Oyeyemi’s narrative style endorses a combination of 
Post-colonialism and British fiction. The selected novels, The Icarus Girl, and White 
is for Witching explicit a crucial question on finding the meaning of ‘here’. This is 
because Oyeyemi’s writing extends to the range of transgression of the nation’s 
boundaries. Simultaneously, her style counters the challenges from the traditional 
boundaries exiting in fiction.  
As mentioned in the early context, Oyeyemi creates the narrative atmosphere to 
travel in space and time. More than this, she sets the motion of narrative in an epic 
scope.  Black British writers of the last decades of the twentieth century called for the 
contours of identity, with the complicated forms, even lesser than that of black and 
white complexity. However, the dawn of the twenty first century witnessed extending 
the narration to other complex forms, to which new writers enfolded themselves. 
Quite alluringly, Oyeyemi follows the traditional issues of identity and social 
freedom in her narration in wider style and deeper forms. In both the novels taken for 
research, Oyeyemi creates the narrative form having thought-provoking 
experimentation in terms of expression. There is a charted narrative strategy in 
expressing the underestimated Black history, which is full of struggle in overcoming 
the colonial trauma.   
Literary writers are, often, creative by employing varied narrative techniques to 
transit their ideas, experiences, messages, imagination or facts. Their psychology 
carries the consciousness on the undefined roles of language, despite evoking sensory 
images in their preoccupation with the theme. The very purpose of a literary writer is 
to communicate the experiences and feelings through a language and style. This 
objective is attained in a bid to activate the consciousness among the readers and 
understand the text. All the writings are bound to employ appropriate narrative 
techniques or nuances which would develop the created plot of the story. As a result, 
the readers will identify and understand the hidden meanings and feel their emotions 
stimulated. 
Almost every novel of Oyeyemi followed the elements of horror, psychic nature, 
folklore, and fairy tale. Yet, she has been conscious in keeping her narration away 
from the dominating rules of specified genre. The contemporary fiction lays its focus 
or emphasis on redefining the realism, or even reassertion of the past. However, 
Oyeyemi expresses her interest upon pushing the boundaries of conventional fiction. 
The Icarus Girl is basically a story having the Nigerian mythology and supernatural 
element to horrify the reader. Oyeyemi presents the protagonist as a psychologically 
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affected mixed-race girl, and tormented due to mixed racial cultures and histories. 
The novels show a unique range in velocity in its flow, with her fragmented style. It 
is this style which converts her novel as an interesting subject for analysis. What 
makes Oyeyemi’s style more apt is her execution of destabilizing action on culturally 
stable tropes, racial values and social ideologies.  
In a large chunk of narration, Oyeyemi has made use of mirrors and doubles, which 
synchronizes logically with storytelling. Through these odd literary devices 
containing the tropes, she makes her attempt in demonstrating the individuals’ ability 
in becoming ‘other’.  As the selected novels exhibit, Oyeyemi exploits the inter-
textual method of various genres and tropes in her vein to present the feminist story. 
Nevertheless, her narrative mode of retelling the past or dream, or history does not 
enable pinning down the particular genre. This is because her style is filled with 
fragmented and convoluted thoughts and feelings.  
My analysis of these novels extracts the fact that Oyeyemi deliberately adopted to 
display the fluid flow of stories. She attempts to justify this choice on the basis of 
making her fragmented style as universally acceptable and is constructed upon social 
contexts. Both The Icarus Girl and White is for Witching attract the readers by way of 
Oyeyemi’s demand to pursue the reflections and doubles. She has used this in a 
crafty manner so as to illustrate the unstable and untruthful nature of race, gender and 
sexuality. She brings out the truth that these aspects are predetermined and framed on 
cultural plethora.  
Another major narrative device which Oyeyemi adopts effectively is the magic 
mirror. In this regard, Bacchilega’shas evolved an analysis by centering the study of 
retellings of fairy tales on magic mirror and narrative styles. She considers the magic 
mirror as multivocal, by having the ability to reflect, revise and frame.: “As I see it, 
the tale of magic’s controlling metaphor is the magic mirror, because it conflates 
mimesis (reflection), refraction (varying desires), and framing (artifice)” 
(Postmodern 10). Over the period, mirrors were treated as symbolizing the wealth 
and luxurious deeds of aristocracy. They were valuable, rarely available and 
unaffordable to the masses.  
Morphologically, as critics observe, people were unaware of the geographical nature 
of their physical body until mirrors became a common thing. Thus, the availability of 
mirrors widened the hope of forming a new version of self-consciousness.  
(Melchior-Bonnet 1-2) For nineteenth century civilization, the mirror was a truth 
provider and the one which offered real objective. The situation changed in the 
twentieth century when the mirror lost its earlier magical powers. On the other hand, 
it attained the power to extend the psychological dimensions to human behaviors. 
The intense outcome of the mirror in the twentieth century had been its exposure of 
the fraught states of human psychology, and shaping to threat the people’s sanity. 
(Chalupa , Leo M 628-629).  
An active and authoritative analysis of the influence of human interaction with 
mirrors was made by Lacan in his theory of the mirror stage (1949). Lacan came out 
with his finding on child’s psychology while standing in front of the mirror. He said 
the child acquires a sense of pleasure to be a spectacle of its own self, and 
simultaneously distinguishing the image and the model. According to Lacan, the 
disturbance to the psychological state of mind occurs when the humans fail to notice 
the fact that the mirror images are not the primary way to identify the self. In the 
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process, the subject identifies the self, by differentiating the self from ‘the other’. 
Also, the mirror image is ambiguous since it becomes both identical and varied from 
the real or original.  (Melchior-Bonnet 3-6). 
The study of The Icarus Girl for this article is based on the receptive nature of the 
migratory experiences of the author herself. In a sense, Oyeyemi narrates her own 
experiences to represent the psychological factors of immigrants. Like Oyeyemi, Jess 
leads her uncomfortable life by being in both worlds simultaneously. If viewed on 
literary aspect, Oyeyemi devised the character of Jess to question or even challenge 
the validity of contemporary literary discourse. She sets the motion to argue the 
reality of the discourse in British literature on hybridity and multiculturalism. 
Through Jess, the message is asserted by Oyeyemi that multi-cultural immigrants will 
have to face victimization.   
In terms of diaspora, the novel reveals Oyeyemi’s intention to place Jess in 
fragmented situations on par. The illusions of the past memory haunt Jess deeply and 
hence she questions the existence of multiculturalism. As a social member, Jess is an 
immigrant differing from the empirical culture, thereby she questions the fairy tale of 
Sleeping Beauty carved with poking holes in it. Her question is “why did the fairy 
make everyone else fall asleep?”. Further, she could not feel satisfied with the 
remarks on fairy such as  “she was a good fairy . . . she had good intentions.”. The 
psychological conflict intensifies when Jess starts transforming herself to be a fairy, 
which brings in TillyTilly.1 
These writings tend to convey the truth that a host of women struggle to have a 
glimpse of their own reflection in the mirror. This struggle is symbolically their 
difficulty in forming their own self –identity and to sense the nature of self. In The 
Icarus Girl or in White is for Witching, the mirrors which Oyeyemi showcases are not 
trustworthy, since they succumb to the powers of patriarchy. Thus, the mirrors warp, 
disrupt, disturb and turn out to be destructive. 
Oyeyemi adopts the motif of mirror and the double and links them closely; this is 
justified because looking the reflective image in the mirror is an act of doubling. At 
once they may appear to be same, but vary slightly from the real and original. While 
discussing the element of this link between mirror and double, Veronica Schanoes 
states that “…the mirror is a symbol for fantasy itself, the doppelganger is the 
quintessential figure of that fantasy” (Schanoes 114). Similarly, Oyeyemi uses 
mirrors and doubles to indicate the porous subjective nature and to threaten the self in 
the characters’ sense.  
The early twentieth century initiated the analysis of the double within a 
psychoanalytical framework, particularly by most prominently done by Otto Rank, 
Sigmund Freud and Carl Jung. It was Otto Rank who made a significant 
breakthrough on the concept of double as a symbol of death. He did this on the basis 
of the 220asted220gies220 motif. He referred the illustration of the link between 
mirrors and doubles as evinced in folklore, myth, and ancient ritualistic beliefs.  

                                                           
1   Jung, Carl G. The Undiscovered Self: The Dilemma of the Individual in Modern Society. 

Penguin Publishing Group, 2006. 
---. Psychological Reflections: An Anthology of His Writings 1905- 1961. Edited by Jolande 

Jacobi, Ark Paperbacks, 1986. 
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(Rank 62-65). Sigmund Freud advanced the finding of Rank and observed that 
double shall be viewed as a symbol of repression arising from childhood, or primitive 
consciousness. He referred this point in his essay, The Uncanny, while defining the 
uncanny as “… that species of the frightening that goes back to what was once well 
known and had long been familiar” (Freud 124). Freud considered the double as a 
good example of the uncanny. Freud further extended his scope by claiming that the 
double can arise at later stages of human growth, due to the evolution of ego in the 
mind. For Freud, the double infuses a quality 2of imbuing the negative deeds of the 
self and thereby can be repressed.  (Freud 142-3). 
Schanoes analyses the link between storytelling, mirroring and doubles, because all 
retellings and revisions turn out to be, to an extent, narrative doubles. Even so, 
Schanoes justifies his claim on the basis that doubling is most productive and visible 
in literature, mythology and retellings because there is no constraint on realism for 
fiction. Characters are free to meet their doubles, and liberty to frame the co-
existence of different storylines without compromising or disturbing the limitations 
prescribed for arealist framework (136).  In order to apprise the narrative ideologies 
to suit psychoanalysis, Oyeyemi prefers engaging in dialogical storytelling. For this 
purpose, she seems to have drawn various genres and tropes, since she is very 
conscious to differentiate her narration from history or myth. Thus, her narration is a 
sort of exploding the artistic frame and filling with several genres which intertwine 
and differentiate themselves. Hence, both the novels are served with almost every 
strait of Gothic fiction.  
The select works initiates a sense of doubt over the reliability of these narrators and 
the challenge is thrown to the readers to extract the truth between them. Still, the 
more wholeness of the events is provided together by both within the Silver House. 
Oyeyemi strikes the contrast through the betrayal of voices in terms of bias and blind 
approach in narrating the events. Obviously, the house deliberately avoids referring 
the names of non-white characters. Similarly, Eliott declines to refer the elements of 
ethnicity. Beyond the essential narration, Oyeyemi creates the character of Ore to 
stand out from the rest. This is because she has the psyche of struggle over her 
attraction to other women and her obsession with the story of the soucouyant, a 
legendary Caribbean monster. In the climax, Oyeyemi focuses Ore’s stance when she 
exercises her knowledge of the legend in the climatic struggle. In this manner, Ore 
stands as a strong counterpoint to Miranda’s knowledge and behaviors. Through 
these two girls of opposing backgrounds, Oyeyemi narrates their stiff resistance and 
encounters with the Silver House in their own forms.  
When the nuances of point of view are analyzed in terms of psychological 
perspectives, Oyeyemi has complex, yet unconventional, narrative patterns in White 
is for Witching. By employing Silver House itself as one of the first person narrators,  
Oyeyemi shifts the perspective between it and third-person sections. In fact, the first-
person sections are exclusively narrated by Eliott, Ore and the Silver House. On the 
otherhand, Miranda occupies the third-person sections with her own perspective. The 
reading of the story evolves the factors that the first-person narrators turn out to be 
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unreliable while the third-person narrator has a close affinity to Miranda’s 
perspective, in reflecting the hallucinations and consciousness.  
 

V. Methodology  
This significant idea of the paper is designed to adopt analytical and interpretative 
yardsticks in order to gauge the universality of the select novels. Discussion done on 
these two authors emerges separately as the cultural and social environment for the 
chosen novels are different. Proficient information is incorporated with regard to 
Primary sources and Secondary sources.  The contents of the paper follows the norms 
and procedures framed by MLA Handbook-Ninth edition. 

VI. Summation  
The sense of longing is a salient feature in Oyeyemi’s writings which relates the in-
between space, as an intersection of different temporal conditions. For this purpose,  
Oyeyemi identifies appropriate Western and Yoruba tropes and merge them in a bid 
to create overlap. Ultimately, this overlap clashes with the continental creations of 
temporal effects. The finding of this research study, at this crucial point, alludes the 
psychological impulse in the characters of Oyeyemi in White is for Witching and The 
Icarus Girl. 
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I. Abstract  

This paper explores the ways in which postcolonial identities are shaped, dislocated, 
and reconfigured through the conceptual perspective of Homi Bhabha’s The Location 
of Culture and the narrative of BuchiEmecheta’s Second Class Citizen. Both 
theoretical insights and narrative emphasize the destabilization of binary 
oppositions—such as tradition versus modernity, seriousness versus triviality, and 
colonizer versus colonized—sswthat underpin colonial and postcolonial discourses. 
Bhabha’s concept of the third space and the dispersal of work highlights how 
colonialism disrupts fixed identities, creating 223asted223 zones where new, hybrid 
identities emerge through processes of cultural and linguistic negotiation. Emecheta’s 
depiction of Nigerian migrants in Britain exemplifies these ideas, particularly through 
humor as a form of resistance. The novel’s portrayal of characters joking about death 
and cultural dislocation emphasize how humor serves as a tool for subverting 
oppressive narratives, destabilizing traditional norms, and forging resilient, fluid 
identities. Thisdemonstrates that hybridity is not merely a consequence of 
displacement but a dynamic space of cultural negotiation and resistance that 
challenges essentialist notions of identity. This analysis emphasizes the significance 
of hybridity, humor, and linguistic play as vital strategies in resisting colonial 
binaries, fostering cultural resilience, and creating new postcolonial subjectivities 
capable of transcending oppressive structures. 

II. Keywords  
Postcolonial Identity, Third Space,Hybridity, class system,Cultural 
Negotiation,Dislocation, Humor as Resistance, Colonial Discourse, Cultural 
Hybridization, Resistance, Language and Identity, Cultural Resilience,Oppositional 
Binaries, oppression, ableism  
Homi Bhabha theorizes that colonial and postcolonial identities are inherently 
unstable, existing in a “third space” (p.12)1—a 223asted223 zone where cultures 
intersect, collide, and blend. This space challenges the colonial dichotomy of 
colonizer versus colonized by emphasizing the fluidity of cultural identity. Bhabha 
argues that colonized subjects do not adopt a fixed or authentic identity but instead 
navigate multiple cultural influences, creating hybrid identities that embody 
contradictions and ambiguities (Bhabha, 1994). This hybridity is a form of resistance, 
disrupting colonial narratives that attempt to fix identity within rigid boundaries. 
Bhabha’s concept emphasizes that cultural hybridity is not merely a mixture but a site 
of potential subversion, where marginalized voices can challenge dominant 
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discourses. It also questions the notion of ‘authentic’ culture, positing instead that 
cultures are always in flux, reconfigured through ongoing interactions and power 
relations. For postcolonial subjects, hybridity signifies a continual process of 
negotiating identities that are neither wholly traditional nor entirely Western, but 
complex amalgamation. 
Postcolonial literature frequently brings these theoretical insights to life through vivid 
characters and compelling narratives that exemplify hybridity. Such works portray 
individuals who find themselves caught between multiple cultural worlds, often 
navigating the complexities of conflicting values, beliefs, and traditions. These 
characters live within hybrid spaces—224asted224 zones—that challenge rigid 
notions of identity and cultural purity. Through their experiences, these narratives 
demonstrate how hybridity functions as a form of resistance, aligning with Bhabha’s 
argument that it serves as a means of cultural rearticulation. Rather than accepting 
colonial or essentialist definitions of tradition, these characters and stories negotiate, 
subvert, and redefine their identities, asserting agency within a fluid, evolving 
cultural landscape. The tension, ambivalence, and fluidity depicted in such texts 
mirror the postcolonial condition itself—a space marked by loss and dislocation, but 
also by the potential for renewal and the emergence of new, hybrid identities. This 
224asted224 zone thus becomes a site of both challenge and opportunity, where the 
boundaries of cultural authority are questioned, and innovative forms of self-
expression and community can develop. 
BuchiEmecheta’s Second Class Citizen narrates the journey of Adah, a Nigerian 
woman who migrates to Britain in pursuit of education and independence. Her 
experiences illustrate the complex negotiations of cultural identity, shaped by her 
Nigerian roots and her encounters with Western societal norms. Emecheta vividly 
depicts how migration and exposure to different cultural paradigms destabilize 
traditional identities, forcing her characters to confront new social expectations while 
striving to preserve their cultural integrity. Emecheta’s portrayal aligns with 
Bhabha’s notion of the ‘third space,’ where identities are continuously reconstructed 
through interactions with new cultural contexts. The novel emphasizes that 
displacement is not a linear process but a site of ongoing tension, negotiation, and 
adaptation, often accompanied by feelings of alienation and resilience. 
In a pivotal scene, Adah is stunned when her husband kisses her in public, with 
onlookers present. Her internal reaction—“Oh, my God” (p.38)2—reflects her 
internal conflict, caught between her Nigerian cultural norms that regard public 
displays of affection as inappropriate and her personal desire for intimacy. The 
reaction of her mother-in-law—“she would go and make sacrifices to Oboshi for 
forgiveness” (p.38) further highlights the tension between traditional religious beliefs 
and personal agency.This scene exemplifies Bhabha’s hybrid space—where cultural 
norms are contested and reconfigured. The public kiss symbolizes a challenge to 
traditional norms, while the mother-in-law’s reaction emphasizes the persistent 
weight of religious and cultural expectations. Adah’s internal response signifies her 
negotiation of identity within this hybrid space—her personal desire clashes with 
societal and familial norms rooted in traditional Nigerian values. 
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LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 225 
 

 
 

This moment encapsulates the ongoing process of cultural displacement, where 
traditional norms are challenged but not entirely displaced. Adah’s reaction 
demonstrates that hybridity involves both resistance and accommodation—her 
internal conflict signifies her negotiation of multiple identities. She is caught between 
her authentic self and societal expectations, illustrating Bhabha’s view that hybridity 
produces spaces of ambivalence and possibility. Her experience suggests that identity 
in the postcolonial context is fluid, shaped by ongoing interactions and power 
relations. Emecheta’s depiction resonates with Bhabha’s assertion that the ‘third 
space’ offers possibilities for resistance. Adah’s internal conflict and her act of 
defiance—however subtle—embody a form of cultural agency. These moments of 
tension and negotiation challenge fixed notions of cultural purity, instead 
emphasizing the fluidity of postcolonial identities 
The line also emphasizes the intricate ways in which gendered norms intersect with 
ableist ideologies, shaping societal expectations around women’s labor and worth. 
Women’s domestic and economic contributions are frequently evaluated through the 
lens of endurance and resilience, reinforcing a standard that equates worth with the 
capacity to sustain relentless effort. The emphasis on “working harder”3 (p.24) 
suggests an ideal of effort rooted in physical stamina and mental toughness—traits 
traditionally associated with able-bodiedness. This framing implicitly marginalizes 
women who may lack the physical or mental capacity to meet these standards, 
thereby reinforcing ableist notions that equate ability with value. Feminist critiques 
argue that such societal expectations serve to normalize and perpetuate ableism by 
conditioning women to internalize these standards of endurance, often at the expense 
of their health and well-being. Moreover, this intersectionality marginalizes women 
with disabilities or those unable to conform to these strenuous ideals, positioning 
their bodies and labor as deficient or inadequate within the dominant cultural 
narrative (McRuer, 2006). Consequently, the gendered valorization of effort becomes 
a mechanism through which ableist and sexist ideologies reinforce each other, 
perpetuating inequality and exclusion for those who do not fit the mold of relentless 
resilience. 
Furthermore, the expectation that a woman should work harder than her peers to 
justify her worth positions her as an able-bodied ideal, disregarding her individual 
circumstances, health, or mental well-being. Such narratives perpetuate the idea that 
worth hinges on relentless labor, thus marginalizing those who cannot meet these 
standards—be they women, disabled persons, or others considered ‘less capable’. 
Ableism as a concept describes the devaluation of individuals based on perceived or 
actual “differences in ability”4 (Siebers, 2008). In many societies, including Nigeria 
depicted in Emecheta’s novel, societal expectations often conflate worth with 
productivity—particularly physical and mental labor. The character’s comment that 
her ability to work harder was a primary reason for her marriage emphasize this 
conflation. It suggests that her value as a wife and partner hinges on her capacity to 
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endure laborious tasks, aligning with “ableist notions” (p.40)5 that equate worth with 
capacity to work tirelessly (Oliver, 1996). 
This perspective marginalizes women who may not conform to these productivity 
standards, reinforcing gendered ableism. Women are often expected to perform 
unpaid or undervalued domestic labor, which is rendered invisible within ‘dominant 
narratives of productivity’ (p.56) (Mingus & Davis, 2019). Emecheta’s character, 
subjected to such expectations, embodies this societal bias—her worth is linked to 
her capacity to work harder than others, regardless of her personal aspirations or 
limitations. 
In many postcolonial societies, femininity is intertwined with notions of resilience, 
endurance, and sacrifice—qualities that align with ableist ideals. The character’s 
statement reflects a societal tendency to valorize women who can endure hardship, 
often at the expense of their health and well-being (Nair & Nair, 2020). This aligns 
with the concept of “able-bodied femininity,” (p.32)6where women are expected to 
demonstrate strength and resilience, mirroring societal standards that marginalize 
those who do not conform (Hughes & Patterson, 2016).The social construction of 
ability, therefore, becomes a tool to enforce gender norms. Women are subtly coerced 
into performing laborious roles, with their worth defined by their capacity to endure 
physical and emotional strain. Such constructions reinforce ableist hierarchies, 
positioning able-bodied women as ideal and marginalizing those with disabilities or 
health issues. 
The intersection of gender and ableism complicates the character’s experience 
further. The societal expectation to work harder to prove worth is not only gendered 
but also ableist—assuming an able-bodied ideal that excludes those who are 
differently abled or face health challenges. As Nair and Nair (2020) argue, these 
intersecting oppressions reinforce a narrow standard of capability that marginalizes 
vulnerable populations.In Emecheta’s context, the character’s statement reveals how 
societal norms construct ability as a prerequisite for social acceptance, marginalizing 
those who cannot meet these standards. It exemplifies how ableism operates subtly 
within gendered narratives, shaping perceptions of worth and competence. 
This resonates with global discourses on ableism, which critique how societies 
valorize productivity and physical endurance while marginalizing those with 
disabilities or differing abilities (Siebers, 2008). Postcolonial societies, often 
grappling with economic hardship and social inequalities, tend to amplify these 
discourses by emphasizing resilience and labor as markers of worth. 
In this context, Homi Bhabha (1994) argues that colonialism disrupts the clear 
distinctions that underpin Western epistemology—such as nature versus culture or 
chaos versus civility—by dispersing work and cultural practices across colonial 
spaces. This dispersal produces a “language of colonial nonsense,”7(p.124) a 
paradoxical discourse that destabilizes these dualities, rendering them fluid and 
hybrid rather than fixed. Bhabha posits that such dislocation creates a “third space,” 
(p.124) where new identities and cultural expressions emerge outside the binary 
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framework (Bhabha, 1994). This space of hybridity allows colonized subjects to 
negotiate their identities beyond the rigid categories imposed by colonial discourse, 
fostering a form of resistance rooted in cultural fluidity and linguistic play. 
In Second Class Citizen, Emecheta vividly depicts the postcolonial migrant’s 
experience of cultural dislocation. The line, “In England, people make jokes of 
everything, even things as serious as death,” (p.39)8 exemplifies how humor becomes 
a strategy for coping with the dislocation and destabilization of traditional norms. 
Humor, in this context, acts as a cultural tool that challenges the seriousness and 
rigidity of colonial and postcolonial expectations. It reflects a form of cultural 
hybridity, where the serious issues of death, identity, and belonging are 
recontextualized within a space of laughter and irony. Emecheta’s portrayal aligns 
with Bhabha’s notion that the breakdown of binaries—in this case, the serious versus 
the trivial—creates spaces where new meanings and identities can emerge. 
Both Bhabha’s theory and Emecheta’s narrative suggest that humor plays a pivotal 
role in subverting colonial and cultural dualities. In postcolonial spaces, humor often 
functions as a form of “cultural resistance,” (p.124)9 undermining the authority of 
colonial discourse by trivializing its seriousness (Hutcheon & Hutcheon, 2000). The 
joke about death in Emecheta’s novel exemplifies this: by making light of a 
universally serious subject, individuals challenge the gravity of colonial narratives 
that seek to impose order and control over cultural expressions of grief and mortality. 
Furthermore, humor exemplifies the hybrid cultural space that Bhabha describes—a 
227asted227 zone where contradictions coexist and new meanings are crafted. The 
act of joking about death or other serious issues blurs the boundaries between the 
sacred and the profane, destabilizing the binaries that colonial power seeks to uphold 
(Bhabha, 1994). Emecheta’s use of humor thus embodies the “dispersal of work” 
(p.124) 10 that Bhabha discusses, contributing to a fluid, hybrid cultural identity that 
resists fixed categorization. 
Both theory and texts demonstrate that colonial and postcolonial spaces are 
characterized by the breakdown of binaries—such as nature/culture—through 
linguistic and cultural hybridity. Bhabha’s notion of “colonial nonsense”( p124)11 
emphasize how language and humor serve as tools to destabilize and reconfigure 
these dualities, creating spaces for new identities. Similarly, Emecheta’s depiction of 
humor about death illustrates how the dislocation of cultural norms allows for 
alternative expressions of identity and resilience, affirming the fluidity of 
postcolonial subjectivities (Nnaemeka, 2004)12. 
The intertextual relationship between Bhabha’s theoretical framework and 
Emecheta’s narrative reveals that humor and linguistic play are central to 
constructing hybrid cultural identities that resist colonial binaries. This hybridity is 
not merely a product of displacement but an active process of cultural negotiation and 
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resistance. As Spivak (1990) 13 argues, such spaces of dislocation can generate new 
discourses that challenge the dominant structures of power, allowing marginalized 
voices to rearticulate their identities. 
In conclusion, the exploration of postcolonial identities through the lenses of 
HomiBhabha’s The Location of Culture and BuchiEmecheta’sSecond Class Citizen 
illuminates the profound ways in which colonial histories continue to shape, displace, 
and reconfigure individual and collective senses of self. Both theory and text 
interrogate traditional binaries—such as colonizer/colonized, tradition/modernity, 
seriousness/triviality—and demonstrate that these dualities are not fixed, but fluid, 
contested, and subject to constant negotiation within hybrid spaces. This process of 
dislocation and rearticulationemphasize the centrality of linguistic, cultural, and 
emotional strategies—such as humor, parody, and cultural mimicry—in resisting, 
challenging, and eventually transcending oppressive colonial narratives. 
Bhabha’s concept of the “third space”14 is instrumental in understanding this 
dynamic. It posits that colonial and postcolonial subjects inhabit 228asted228 zones 
where the boundaries of identity are disassembled and reassembled through processes 
of hybridity. These spaces are not merely sites of loss but fertile grounds for cultural 
innovation, resistance, and the creation of new meanings. In The Location of Culture, 
Bhabha emphasizes how language—particularly the “colonial nonsense”—serves as 
a subversive tool, destabilizing colonial authority by exposing its contradictions and 
fragilities. This theoretical framework aligns with Emecheta’s depiction of humor 
about death, which functions as a form of cultural resistance. When characters joke 
about death—traditionally seen as a grave, serious subject—they undermine the 
authority of colonial discourse that seeks to impose order and control. Instead, humor 
becomes a means of reclaiming agency, transforming dislocation into a space of 
resilience and self-assertion. 
Both Bhabha and Emecheta recognize that the dislocation caused by colonialism and 
migration does not lead to the erasure of cultural identities but rather to their 
transformation. The destabilization of binaries creates opportunities for marginalized 
voices to articulate new, hybrid identities that are neither wholly traditional nor 
Western but are emergent, fluid, and resistant. Emecheta’s depiction of Nigerian 
migrants in Britain exemplifies this process vividly. Her characters negotiate their 
cultural roots while adapting to new social realities, often employing humor and 
irony to bridge the gap between worlds. This demonstrates that hybridity is an active 
process—one that involves not only the blending of cultures but also the ongoing 
contestation of norms and values. 
Furthermore, the role of humor as a subversive device reveals how language and 
cultural practices can serve as acts of resistance against colonial and postcolonial 
hegemonies. Humor subverts the gravity of colonial narratives, exposing their 
absurdities and contradictions. It allows characters to challenge the binary of 
seriousness versus triviality, thereby opening spaces for alternative narratives and 
identities. As Bhabha suggests, such acts of linguistic and cultural parody produce 
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hybrid identities that defy the rigid classifications imposed by colonial power. 
Emecheta’s characters, by joking about death or other serious subjects, embody this 
hybridity—oscillating between despair and defiance, silence and speech, conformity 
and resistance. 
This interconnectedness between theory and literature highlights the importance of 
recognizing hybridity not merely as a cultural condition but as a form of political 
agency. In the postcolonial world, where histories of violence, displacement, and 
cultural suppression persist, the 229asted229 spaces of hybridity offer a way to forge 
new identities rooted in resistance and resilience. Both Bhabha and Emecheta 
demonstrate that the dislocation wrought by colonialism unsettles essentialist notions 
of identity, allowing for the emergence of complex, layered subjectivities that 
challenge colonial binaries from within. The process of ‘dispersal of work’—whether 
linguistic, cultural, or emotional—is thus a powerful act of decolonization, as it 
undermines the authority of colonial discourse and affirms the fluidity of postcolonial 
identities. 
The synergy between Bhabha’s theoretical insights and Emecheta’s narrative 
strategies reveals that the postcolonial condition is characterized by ongoing 
dislocation and negotiation. The destabilization of binaries—such as nature/culture, 
seriousness/triviality, tradition/modernity—creates spaces where new forms of 
cultural expression and resistance can flourish. Humor, parody, and hybridity are not 
merely aesthetic devices but vital tools of political agency that enable marginalized 
communities to challenge oppressive structures. These spaces of liminality empower 
individuals to forge identities beyond the dichotomies imposed by colonial power, 
fostering resilience, creativity, and transformation. Eventually, both Theory and 
textaffirm that postcolonial freedom lies not in the restoration of fixed identities but 
in the recognition and active cultivation of fluid, hybrid subjectivities capable of 
resisting, reimagining, and transcending colonial binaries. 
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I. Abstract  
Caste-specific bias, discrimination, and prejudice still exist in contemporary India, 
but in more covert, nuanced, and intricate forms. Although official frameworks 
promote equality, the lived experiences of caste-marginalized populations show a 
clear discrepancy between the objectives of policy and actual practice. Indian 
educational experiences are still shaped by caste-based prejudice, notwithstanding 
legislative measures and governmental pledges to diversity and inclusion. In Indian 
higher education, affirmative action measures can unintentionally reinforce social 
hierarchies despite their stated goal of promoting equity. 
It might take the shape of overt casteist taunts, gestures, remarks, and physical 
exclusion, or it can take the form of uninformed resistance to the constitutionally 
required quota policy and regular biases that cause psychological injury to the 
victims. Suicides as “institutional murders,” for instance, while drawing attention to 
the victim-blaming culture and indifference toward the victims of such murders by 
labelling them “mentally weak” long after they have passed away. This article 
explores how caste categorisations in Githa Hariharan’s I Have Become the Tide1 
reflect the normalisation of stigma and discrimination within contemporary Indian 
higher education, as portrayed through the experiences of three Dalit students—
Satya, Asha, and Ravi. 

II. Keywords  
Caste, Casteism, Caste-based prejudice, Dalit, Discrimination, Marginalization, 
Academic exclusion, Higher Education 
Through real-life situations of Asha, Satya, and Ravi, three Dalit characters 
struggling with the perilous waters of higher education in modern India, Githa 
Hariharan’s I Have Become the Tide (2019) deftly analyses covert casteism. The title 
of the book conjures up both transformation and an unstoppable force, making it an 
appropriate metaphor for subaltern assertion. Their experiences provide light on how 
educational settings, far from being egalitarian meritocracies, function as 
sophisticated venues for exclusion, where bias is concealed by selective blindness, 
whispered innuendos, and procedural veneers. Casteism is at the heart of the novel’s 
critique, whether it be in its overt forms, such as violence or denial of rights, or in its 

                                                           
1   Hariharan, Githa. I Have Become the Tide. Simon & Schuster, India. 2019. 
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covert, structural, and epistemological forms, particularly in education. Hariharan 
exposes the institution as a microcosm of ingrained hierarchies by restricting the 
perspective to these urban narratives, so obscuring larger rural backgrounds and 
bringing stark comparisons to real-world tragedies such as campus suicides and 
reservation sabotage.  
It is important to contextualise the caste and education relationship in India. As a 
hierarchical social ordering system, caste permeates both socioeconomic and 
intellectual institutions. Many people envision education, especially higher education, 
as a place where meritocracy is possible. However, critical caste studies reveals that 
academic settings in India are intricately linked to caste hierarchies, where 
Dalit/Bahujan knowledge traditions are marginalised and Brahminical epistemologies 
are reproduced through legitimacy, canon creation, intellectual authority, and 
curricular standards. This article contends that I Have Become the Tide reveals the 
complex relationship between academic exclusion and covert casteism, 
demonstrating how caste supremacy and marginalisation function both inside and 
outside of actual classrooms, influencing Asha, Satya, and Ravi’s identities. 
According to research, curriculum bias, subtle discrimination, symbolic violence, and 
exclusionary institutional cultures are some of the ways that casteism in education 
manifests itself. Covert casteism in this sense refers to commonplace procedures and 
systems that uphold societal privileged status without explicit use of force. Examples 
include curriculum design, educational standards, biases in academic and literary 
circles, and the internalisation of inferiority among students from marginalised 
groups. By placing education, both official and informal, at the core of her story, 
Hariharan’s novel makes these relationships apparent.  
Satya, Asha, and Ravi are friends from the Scheduled Castes. Satya’s mother is an 
agricultural worker, Ravi’s parents are daily wage workers, and Asha’s mother is a 
tailor. They come from homes that are economically and socially disadvantaged, and 
they hope to get a solid education and start their path to successful jobs. Due to their 
inability to pay for coaching, they were unable to study independently and exchange 
notes. Asha enrols in a nursing program after her parents persuaded her to do so. Ravi 
enrols in B.Sc. program in zoology, while Satya is accepted into a medical college. 
They enrol at a college in the hopes of being accepted as people instead of being 
labelled as members of a caste, but they are humiliated for being Dalits. After three 
months of college, they meet along the beach and are reluctant to talk about their 
experiences because they fear that others may be wounded and disappointed. 
According to Hariharan, their mental state is: 

Already it is stubborn for them to describe one another what those days 
are apart have been. Possibly Satya, Ravi and Asha are afraid that if they 
say anything aloud, say ‘This is what they speak to me,’ or ‘This is what 
they treat to me, this is what happened to me,’ they will all maylose 
heart. It is just the starting of the war; the first semester and the very first 
year. Who knows what more they would have to tolerate? (Tide 33, 34) 

Asha, an undergraduate, whose dark skin colour becomes an implicit condemnation 
in the eyes of her classmates and instructors, appears as the novella’s silent observer. 
These behaviours are normalised as personal peculiarities rather than being 
accompanied by overt insults, which makes Asha doubt her own insight. She is 
admitted to the college when all of her original certificates are verified, but because 
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she comes from a lower socioeconomic group and needs a scholarship to complete 
her education, she still needs to go to an interview. She was criticised by the 
interviewer forchoosing a nursing course since she was born to serve people.  
Asha is taken to her aunt’s place for lunch by her roommate Priya. Their perception 
of Asha shifts after they learn that she is a Harijan. Priya claims that her aunt forbids 
her from entering the kitchen: “No, no, don’t come into the kitchen.” She even 
hesitated to smile at her. ‘You’re a guest, after all” (Tide 41). Asha is uncomfortable 
since she has been regarded as being untouchable, even though it is revealed in 
emphasised terms on the opening page of every textbook as, “Untouchability is a sin, 
Untouchability is a crime, Untouchability is inhuman” (Tide 42). Every civilised 
person is aware that discrimination based on caste is a sin, a crime, and inhumane, 
but the lines are limited in the pages of books and do not apply in real life. Asha 
struggles internally with how people are categorised according to their 
socioeconomic class. Asha now frequently experiences segregation. Asha is always 
embarrassed by Mrs. Kumari’s demeanour. Asha is left alone as she divides the 
pupils into different groups for the practical. She gives tasks to pupils in various 
batches, such as keeping the ward and home tidy, forcing them to practise correctly, 
and cleaning every toilet.Mrs. Kumari gives Asha a task to “Take care of the sanitary 
wing is much important. Wipe all the bedpans and urinals entirely, after that the walls 
and floors of the bathroom” (Tide 41). It highlights the terrible situation of students 
who, despite their education, are frequently mistreated and mistreated by members of 
higher castes. Caste ought not to be employed in the educational system. 
This seclusion is exacerbated by faculty bias. During lectures, Asha’s hand jumps up 
excitedly, her views on postcolonial texts crisp and unique, but professors ignore her, 
calling on peers who are fairer-skinned or from higher castes. Her marks and 
scholarship status are negatively impacted by the critical term “insufficient class 
participation”, which is mentioned in further assessments. The genius of covert 
casteism is demonstrated by this gaslighting, which dismisses her achievements as 
worthless and uses the target’s expertise against them, creating self-doubt. Asha 
internalises these insults and begins to doubt whether her “quota” position actually 
makes her unfit for literary scholarship. Asha’s lonesome strolls along the campus 
periphery, notepad in hand, become symbols for her marginalisation, her words 
scrawled but invisible, as Hariharan depicts her mind with devastating sparsity. 
Asha’s narrative, however, is more than just victimisation. As she starts mentoring 
Ravi, she shares writings like Valmiki and Ambedkar that redefine her rejection as 
societal rather than personal. Though it comes at a price—peers call her a 
“troublemaker,” adding to her isolation—this emerging solidarity suggests the spark 
of resistance. Through Asha, Hariharan criticises the social framework of academia: 
lecture halls and libraries as contemporary chawls, where caste segregation is 
imposed by empty chairs next to her and averted glances rather than ropes. 
Adding to her gendered perspective, Asha’s dark complexion elicits multifaceted 
derision. The term “darkie Dalit girl” is whispered by classmates, who combine caste 
with conventional ideals of beauty to call her intelligence “unladylike overreach.” 
Her desire to pursue a humanities degree in a STEM-dominated society is 
pathologised as emotional excess and inappropriate for a lady from her background. 
This intersectionality highlights the ways in which covert casteism takes use of 
several axes, shattering possible coalitions and intensifying marginalisation. Thus, 
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Asha’s story provides a starting point for the novel’s notion, which is that higher 
education guarantees mobility but instead results in sophisticated humiliation. 
The novella’s gut-punch is Satya’s journey through the medical college, a terrifying 
account of how institutional sabotage crushes Dalit aspirations under the weight of 
fake impartiality. Satya, a gifted kid from a reserved category, receives a scholarship 
that is a hard-won means of escaping poverty. He has excellent admission scores. 
However, subtle casteism hits quickly: instructors start “overlooking” his attendance 
when they notice the Dalit identifier in her surname. Days that are present are 
suddenly changed to absences in logs, which are attributed to “clerical errors” that 
cannot be corrected by appeal. Satya is denied money in the middle of the semester, 
his lab access is taken away under false pretences, and his textbooks are not 
reimbursed. During lectures, peers inch away from her on communal benches, as if 
his presence carries an unseen infection evocative of ancient untouchability taboos. 
This subtle cruelty of social shunning is something he has experienced since 
schooldays.  
In a medical college, Satya’s enthusiasm is fleeting. He must choose a room next to 
the row of bathrooms. He was unable to take notes and comprehend the lecturers; 
thus, he was unable to sit in the back of the class. Because he belongs to the 
reservation category and stole a seat from the regular students, even the professors 
ignore his answers in class. Satya stays by himself in his room, reads and eats by 
himself in the dining hall.Satya is described by Hariharan as: 

The only dream Satya wants to keep in view current is the immediate 
goal-surviving, anyhow, all the four and a half years in college and then 
one year of internship, so that can get the degree. In the meantime, all he 
has to do is hard work, work to survive the loneliness, and the hundreds 
of pinpricks a day (Tide 91). 

Dr. Sharma despises Satya and never addresses him by name; instead, he solely 
employs the pronouns “he” or “noun.” Sharma often tries to verbally abuse Satya. He 
forces him to sit in the rear both during the exam and while he is listening to the 
lesson. Satya bends his head silently and completes the test. However, since he 
recently passed the exam, all of his efforts are in vain. Regarding Satya, Dr. Sharma 
responds as “You may think you have brains’, you have just about passed this time. 
Next time, you would fail” (Tide 136). He is called to the cabin by Dr. Sharma, who 
accuses him of copying all the previous examinations because he did well on them. 
When he has the chance, he routinely denigrates Satya. He cautions Satya as “If you 
get your MBBS, how many people will accept to be treated by you?” (Tide 
185).When the anatomy session is over, Dr. Sharma tells him to wait and ask about 
his attendance. Because Satya’s appearance before his class is subpar, he feels 
enraged and treats him cruelly. 
In his room, Satya keeps a journal in which he expresses his inner conflict regarding 
his opposition to caste and his refusal to look back at the past. He claims that 
although all people are the same, caste is deeply ingrained in society and is difficult 
to eradicate. People from lower castes are people he wants to treat like regular 
people. Satya’s desires are highlighted by Hariharan as “We have already gone 
beyond caste; caste is history. But caste has been existing for many long years. It may 
notconvert in overnight, can it?” (Tide 190). He annalshis feelings as:  

This is a cobbler’s child.   
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Do not sit next to him.   
This is a washer man’s child.   
Do not speak to him.   

This child’s mother lifts buckets of shit.   
Run away from him.   
My tears for these children have dried up.   
Must my voice too grow silent? (Tide 257) 

Living in a hostel intensifies the siege. A boycott is enforced by messmates, who 
surround his table with a cordon sanitaire of dishes; rumours of “reservist polluting 
the food” circulate without proof. When he approaches counsellors, they 
235asted235gies his unhappiness as “adjustment issues,” neglecting the impact of 
caste. Satya’s health deteriorates under stress, and his notes change from anatomical 
schematics to desperate cries for justice as the psychological toll continues to 
escalate. Exam rooms are forbidden due to “incomplete paperwork,” and peers are 
coerced into testifying against Hariharan’s “unreliability.” Hariharan instills fear 
through increasing rejections. Satya’s suicide, which serves as the climax, is not 
spontaneous but rather the inevitable peak of institutional forces that stifle criticism. 
He became depressed, irritated, and ultimately committed himself as a result of the 
professor’s mistreatment and suppression of all of his actions. Hariharan illustrates 
how fugitive people are oppressed, humiliated, and make it impossible for them to 
survive in life through Satya’s character. They are not allowed to achieve advanced 
positions in their lives since they are viewed as untouchables. The rights to equality, 
ethnicity, and national self-defence are all hampered by this. 

Ravi shares a room with Ramesh and Harsha while pursuing B. Sc. In Zoology at a 
Government Science College. One is a schedule tribe, while the other two are schedule 
castes. Humans are divided into two classes, Jatis and Varnas, just like animals in the 
Kingdom Classification. According to Ravi, the so-called “Dalit,” or lowest castes, are 
related to one another. There is a single reason why their homes are identical. They are 
acquainted and talk about one other’s issues and joys. The Harijans share the same 
ancestry and belong to comparable social groups. He remembers his grandfather’s 
remarks regarding the behaviour of highly classified individuals as: 

‘They take us for all the undignified works. Carrying carcasses of dead 
cows, shovelling shit and carrying basketfuls of it. Burying dead bodies.’ 
He stopped then mused aloud, ‘Death is as important as birth. I know 
that, but there is something I do not understand. Why should your 
brother’s body or your father’s body become something polluting?’ (Tide 
106, 107) 

When Ravi saw the Bhim Shakti conference, a physics lecturer named Senthil 
inspired him. When Senthil talks about Ambedkar, education, activism, and 
organization, his powerful, clear voice captivates him. He calls Ravi “Bahujan,” 
which gives him more inner power. With a flag in his hand, Senthil yells “Jai Bhim,” 
which is echoed by every single person present. In addition to giving speeches, 
Senthil sings to uplift others. His voice is: 

Just yesterday I read their history   
and found I was missing.   
My grandfather in his soiled dhoti,   
my mother working on all fours,   
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my brother beaten to death.   
I couldn’t find them.   
All I found were words like walls.   
Today I tell you:   

Your history has too many missing people.   
My words, my history, will break your walls.   
My people will break your walls (Tide 133, 134). 

He starts reading literature about the history of caste. He spends a lot of time reading 
books outside of zoology at the library or on the internet. He obtains a great deal of 
data from mediaeval history. He was informed by Professor Senthil and his 
grandfather that the lower caste members are given all minor jobs, including leather 
work, sanitary work, skin carcasses, and cobblers. He makes the following updates to 
posts on the Facebook site Bhim Shakthi: 

National Science College currently issued a press release on the decision 
taken by the Committee examining charges of abusive messages 
incontrast to a Dalit professor on social media. The student has been 
fined and reprimanded. The College has cleared that it will not be 
tolerated any insult, physical or otherwise, for any member of the college 
community. The Dalit professor, Dr. Senthil, is from the Department of 
Physics, and has been much supportive to the students, specifically Dalits 
and those who are impediment at the college an account of their caste or 
community (Tide 182). 

Ravi is enthusiastic and full of inspiring ideas. He studies social science more than 
biological science since he does not want to squander time. He reads messages posted on 
social media, consults an English dictionary, and researches the Indian constitution, 
Ambedkar, and his caste talks. He goes to meet Senthil after accepting his appointment. 
The guard pulls over and asks how he’s doing. In response, Ravi proudly states that he is 
“Dalit. ”Ravi’s story reveals how caste discrimination starts outside of academic 
institutions, influencing who is able to contribute significantly to knowledge networks. 
Their interwoven tales show that academic exclusion under casteism involves more than 
just representation or admission; it also involves authority, legitimacy, disciplinary 
standards, and the actual creation of knowledge. 
I Have Become the Tide by Githa Hariharan asks readers to reconsider education as a 
social arena that is intricately shaped by caste power dynamics rather than as a stand-
alone institution. Asha, Satya, and Ravi’s experiences highlight the fact that covert 
casteism is socially replicated, institutionally embedded, and epistemically anchored in 
addition to being interpersonal bias. The novel’s deeper lesson is evident for academics, 
educators, and organisations dedicated to social justice: addressing academic exclusion 
necessitates essential epistemic and structural shifts, valuing marginalised voices as 
legitimate knowers and co-producers of knowledge rather than as exotic subjects of 
study. Hariharan’s work becomes an act of intellectual disruption by bringing the subtle 
contours of 236 asted exclusion into narrative light. This serves as a reminder that change 
must be strong enough to upend academic hierarchies rather than being subtle, quiet, and 
inconspicuous. 
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I. Abstract  
This paper examines John Rawls’ reconstruction of the social contract tradition 
through the concept of the “original position,” highlighting its philosophical 
distinctiveness and normative significance. The aim of this research is to analyse how 
Rawls reformulates classical contract theory into a hypothetical and rational-choice 
framework in order to justify principles of justice that are fair, impartial, and 
universally acceptable. Unlike earlier thinkers such as Thomas Hobbes, John Locke, 
and Jean-Jacques Rousseau, Rawls does not ground the contract in historical 
conditions but constructs an idealised setting governed by stringent constraints, most 
notably the  “veil of ignorance.” 
The paper argues that this device ensures fairness by eliminating morally arbitrary 
factors such as social status, natural endowments, and personal beliefs, thereby 
enabling impartial deliberation among rational agents. It further explores Rawls’ 
notion of rationality in its “thin” sense and his introduction of primary social goods, 
which together provide substantive content to a deontological framework without 
committing to any single conception of the good. By situating his theory within a 
broadly Kantian tradition, Rawls offers a compelling alternative to utilitarianism, 
rejecting the aggregation of happiness as the sole criterion of justice. 
The study concludes that the original position serves as a powerful justificatory 
model that integrates equality, reciprocity, and rational choice, thereby reaffirming 
Rawls’ enduring contribution to contemporary political philosophy. 

II. Keywords  
John Rawls; Original Position; Social Contract; Veil of Ignorance; Justice as 
Fairness; Deontology; Utilitarianism; Primary Social Goods; Rational Choice 

III. Review of Literature: The present study is primarily grounded in John Rawls’s 
seminal work A Theory of Justice, which reconstructs the social contract tradition 
through the concepts of the original position and the veil of ignorance. Rawls departs 
from the historically oriented theories of Thomas Hobbes, John Locke, and Jean-
Jacques Rousseau by presenting an ideal, hypothetical framework grounded in 
rational choice and fairness. 
The interpretation of Rawls’ theory is further enriched by Samuel Freeman in Rawls, 
where the notion of the “thin theory of the good” and primary social goods is 
systematically explained. Complementing this, David Miller’s Social Justice and 
Principles of Social Justice offer alternative perspectives on distributive justice, 
broadening the evaluative scope of the study. 
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Additionally, What is Justice? Classic and Contemporary Readings, edited by Robert 
C. Solomon and Mark C. Murphy, provides a comprehensive philosophical context 
by bringing together classical and modern theories of justice. Together, these works 
support a concise yet critical engagement with Rawls’ reconstruction of the social 
contract tradition. 

IV. Research Methodology 
This study employs a qualitative, analytical methodology grounded in normative 
political philosophy. It is based on a close textual reading of A Theory of Justice by 
John Rawls, supported by key secondary interpretations, particularly those of Samuel 
Freeman. The approach is primarily exegetical, aiming to reconstruct Rawls’ 
arguments with conceptual clarity within the broader social contract tradition. The 
research adopts a comparative and critical framework, contrasting Rawls’ 
hypothetical contract with the classical theories of Thomas Hobbes, John Locke, and 
Jean-Jacques Rousseau to identify key continuities and innovations. Central concepts 
such as the original position and the veil of ignorance are analysed as justificatory 
devices through the lens of rational choice and moral philosophy. 
The study further applies a critical normative approach to assess John Rawls’ 
rejection of utilitarianism and his grounding in Kantian deontology. Core ideas 
including rationality in its thin sense, mutual disinterest, and primary social goods are 
examined systematically. Overall, the methodology remains interpretative rather than 
empirical, emphasising conceptual rigour, logical coherence, and philosophical 
justification. 

V. Purpose of the Research Paper  
This paper seeks to critically examine John Rawls’ reconstruction of the social 
contract tradition through the conceptual framework of the original position. Its 
purpose is to demonstrate how Rawls transforms the classical contract model into a 
hypothetical and rational choice device that justifies principles of justice grounded in 
fairness and equality. The study aims to highlight the philosophical significance of 
the veil of ignorance, rationality in its thin sense, and primary social goods in shaping 
a deontological alternative to utilitarianism. Ultimately, the paper endeavours to 
clarify how Rawls provides a coherent and morally compelling foundation for liberal 
political philosophy. 

VI. Introduction 
Those familiar with John Rawls’ theory of justice will recognise that he offers a 
profound revival and transformation of the traditional idea of the social contract 
within political philosophy. Although the notion of a social contract possesses a long 
intellectual heritage, it was most prominently articulated and developed by Thomas 
Hobbes, John Locke, and Jean-Jacques Rousseau. In their respective accounts, the 
idea of the social contract was primarily employed to explain the origin of the state 
and to justify the legitimacy of political authority by tracing it back to an agreement 
among individuals.1 
John Rawls introduces a series of seminal innovations that fundamentally reconfigure 
the social contract tradition. Whereas classical contractarians situated the inaugural 
agreement within empirical or quasi historical contexts, wherein agents were 
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presumed to possess knowledge of their socio-economic status and particular 
interests, Rawls reconceptualises the contract as a purely hypothetical and idealised 
device. By framing the agreement as a formal problem of rational choice, Rawls 
stipulates a set of carefully defined constraints designed to secure impartiality and 
procedural fairness. Crucially, the deliberating parties are not concerned with directly 
selecting a specific form of government or founding the state; rather, their task is to 
derive fundamental principles of justice that will regulate the basic structure of 
society.2 

Consequently, Rawls effects a significant paradigm shift by transforming the social 
contract from an inquiry into historical origins into a framework of normative moral 
justification, thereby giving it a distinctly philosophical and deontological character. 
It is essential to observe that Rawls’ conceptualisation of the social contract was 
fundamentally engineered to provide a robust antithesis to the utilitarian theory of 
justice. Utilitarianism, as a teleological framework, posits that the aggregate 
maximisation of welfare or happiness serves as the singular ultimate value. From this 
perspective, the principal objective of justice is the systematic optimisation of utility 
across a population, a priority that Rawls famously challenges by asserting the 
primacy of individual rights over collective gain.3 

Rawls’s theory of justice is deeply anchored in the Kantian deontological tradition, 
which explicitly rejects the reduction of moral value to a singular, ultimate end. 
Instead, this framework prioritises the structural integrity of rules, categorical duties, 
and legal principles, evaluating them based on their intrinsic moral rectitude rather 
than their external consequences. Within this perspective, the “right” precedes the 
“good,” ensuring that justice is defined by the inherent rightness of its procedures and 
obligations. 
To articulate his deontological liberal theory of justice, John Rawls introduces a set 
of carefully structured constraints governing the selection of principles of justice, 
thereby framing the question of justice as one of rational choice under specially 
defined conditions. In this paper, I seek to examine the distinctive conditions that 
John Rawls imposes upon the contracting parties in order to elucidate the 
deontological character of the principles that would be selected within the 
hypothetical contract. It is worth recalling that Rawls designates his originary social 
contract as the “original position.” 
It is imperative to elucidate the nuances and conceptual affinities between the 
“Original Position” and classical contractarian traditions. Rawls’s formulation 
represents a distinct iteration of the social contract, functioning as a purely idealised 
heuristic enacted under the rigorous constraints of the “veil of ignorance.”4 While it 
departs from historical models, it maintains a fundamental concordance with 
traditional theories insofar as both frameworks encapsulate the principles of plurality, 
individual autonomy, and reciprocity. 
The “original position” denotes a distinctive choice situation in which individuals, 
motivated to advance their interests, select the principles of justice from behind a veil 
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of ignorance. John Rawls imposes a number of restrictions upon this choice, which 
he regards as philosophically necessary. These include the constraints arising from 
the concept of the right, as well as the formal conditions governing the selection of 
principles. It is therefore essential to examine in greater detail the specific conditions 
that Rawls superimposes upon this framework. 

VII. Rational Choice and the Conception of the Good in Rawlsian Theory :- The 
agents situated within the Original Position must necessarily possess defined interests 
and objectives to facilitate a rational choice among competing conceptions of justice. 
To this end, Rawls characterises the deliberating parties as rational in the “thin 
sense.”5 This theoretical constraint inevitably invites the question as to why Rawls 
refrains from providing a comprehensive, or “full,” theory of the good at this 
foundational stage of his inquiry. 
The reason lies in the fact that justice as fairness embodies the concept of deontology. 
Deontology requires that the good remain unspecified. According to Samuel 
Freeman, John Rawls’s thin theory of the good possesses both formal and substantive 
aspects.6 The formal dimensions of this framework comprise the principles of 
rational choice, the concept of deliberative rationality, and the formulation of a 
rational plan of life. Conversely, the substantive components encompass the primary 
goods and the higher-order interests of the deliberating parties.7 

Formally, Rawls aims to articulate a conception of rationality that is in strict 
consonance with the frameworks prevalent in economic theory. The rationality 
ascribed to the deliberating parties manifests in three distinct ways: firstly, through 
the pursuit of internal consistency among ends and the employment of effective 
instrumental means to secure them; secondly, through the prudential assessment of 
the probability that specific courses of action will yield successful outcomes; and 
thirdly, through the maximisation of their objectives relative to their finite resources. 
Rawls contends that rational agents possess a coherent, albeit perhaps nascent, 
conception of their good. Having elucidated these formal dimensions of rationality, 
the focus shifts to its substantive requirements. Chiefly, the contracting parties are 
presumed to exhibit a preference for a greater, rather than a lesser, share of primary 
goods. 
Primary social goods are those goods that enable individuals to pursue their 
respective conceptions of the good. They constitute essential means for the 
realisation of the diverse aims, ends, and purposes that persons may hold. 
It is noteworthy that, by introducing the idea of primary social goods, John Rawls is 
able to avoid a teleological commitment to specifying the ultimate good in advance, 
while simultaneously providing substantive content to the formal framework of 
deontology. A further assumption concerning the parties is that they are “mutually 
disinterested”. The purpose of this condition is to facilitate a genuinely rational 
selection of the principles of justice, a task that would be undermined were the parties 
conceived as benevolent. It should be emphasised that the agents in question are 
idealised contractors rather than actual persons. Rawls maintains that this 
characterisation of the parties’ motivations enhances analytical clarity, and that 
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attributing to them moral motivations or mutual benevolence would impede the 
determination of a definite conception of justice.8 

Having addressed the condition of the rationality of the contracting parties, we now 
turn to the most significant condition, namely the veil of ignorance. 

VIII. The Veil of Ignorance- To guarantee fundamental fairness, John Rawls situates 
deliberating agents behind a “veil of ignorance.” This condition of rigorous 
impartiality is the defining characteristic of the Rawlsian social contract. Within this 
framework, parties are systematically denied knowledge of their idiosyncratic 
identities and socio historical circumstances. This exclusion encompasses their 
specific conceptions of the good as well as their broader religious and philosophical 
convictions. Rawls contends that personal data such as their intelligence, gender, 
ethnicity, and socio economic status must be abstracted from the process. He 
maintains that these contingent factors are morally arbitrary; if known, they would 
inevitably encourage individuals to exploit situational advantages to the detriment of 
others.9 He argues that these factors are morally arbitrary and do not constitute valid 
reasons in arguments intended to justify the principles of justice. 
John Rawls conceives the parties as situated behind the veil of ignorance. 
Consequently, no individual possesses knowledge of any particular facts about 
themselves or others, nor about the specific historical circumstances in which they 
live. They are unaware of the wealth or natural resources available to their society, its 
population, or its level of development, among other such details. The decisions of 
the parties are to be based solely upon general knowledge of psychology, economics, 
and other relevant social, biological, and physical sciences.10 

The “veil of ignorance” serves as a sharp demarcation, distinguishing Rawls’s social 
contract from the traditional state of nature models. In the classical contractarian 
doctrines of Thomas Hobbes and John Locke, the agreement is envisioned as taking 
place among individuals already situated within a hypothetical, yet historically 
grounded, state of nature.11 In this sense, their social contracts are historical not in the 
sense that they actually took place but rather in that they transpire under historical 
conditions where parties know their circumstances and personal characteristics and 
histories. In the normal course of events, contractors bargain with each other based 
on their knowledge of their attributes, circumstances and relative position. 
Each parties will bring all relevant factual knowledge to the negotiation process, 
ensuring such information is fully utilised in the pursuit of an agreement. 
Rawls contends that the ‘veil of ignorance’ gives expression to the idea that, in 
determining the principles of justice, one should disregard morally arbitrary 
characteristics. Since race, gender, and wealth are merely products of social and 
natural contingency, they possess no moral weight. Therefore, if we are to derive a 
viable and morally sound conception of justice, such influences must be set aside. 
As the contracting parties are conceived as being shorn of the individuating factors 
that might tempt them to exploit circumstances for personal gain at the expense of 

                                                           
8. John Rawls, A Theory of Justice (Cambridge, MA: Harvard University Press, 1971), 148. 
9. John Rawls, A Theory of Justice (Cambridge, MA: Harvard University Press, 1971), 136. 
10. Robert C. Solomon and Mark C. Murphy, eds., What Is Justice? Classic and 

Contemporary Readings, 2nd ed. (New York: Oxford University Press, 2000), 281–286. 
11. Samuel Freeman, Rawls (London: Routledge, 2007), 156. 
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others, it is assumed that everyone is situated equally and fairly. Rawls contends that 
the ‘veil of ignorance’ ensures those in the ‘original position’ cannot skew the 
selection of principles to suit their specific interests. Consequently, beyond 
establishing a state of equality and fairness, the veil of ignorance facilitates a 
unanimous choice. Were the parties permitted full knowledge, including their social 
class and specific conceptions of the ‘good’, they would be unable to reach a 
unanimous agreement on justice, given the inevitable diversity of their philosophical, 
religious, and moral convictions. 
It would seem “veil of ignorance” is a device to achieve equality and fairness of the 
humans in the original position and to arrive at the unanimous conception of justice. 

IX. Conclusion 
As affirmed at the outset of this paper, the primary objective of A Theory of Justice 
was to provide a robust antithesis to utilitarianism. John Rawls was convinced that 
utilitarianism, as a teleological framework positing aggregate happiness as the 
singular intrinsic value, systematically violates our deeply held intuitions concerning 
justice. It is a fundamental moral conviction that the inviolable rights of the 
individual cannot be sacrificed for the sake of maximising the utility of the collective. 
While Rawls draws significant inspiration from Immanuel Kant’s deontological 
philosophy, he also addresses a notable limitation within it. Kantian ethics remains 
largely transcendental and formalistic, insofar as Kant refrains from advancing a 
substantive theory of value. Rawls’s originality lies in his capacity to furnish this 
formal framework with substantive content through the introduction of primary social 
goods. Importantly, he accomplishes this without positing a single ultimate value; 
rather, primary social goods are sufficiently inclusive to accommodate a plurality of 
diverse conceptions of the good. By formulating an idealised social contract, namely 
the Original Position, and by imposing rigorous procedural constraints upon it, Rawls 
seeks to vindicate deontological liberalism. The veil of ignorance effectively secures 
the conditions of equality, plurality, and fairness, thereby enabling a situation of 
unanimous rational choice. In this way, the Original Position stands as one of the 
most distinctive and influential contributions that Rawls has made to the liberal 
tradition of political philosophy.  
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i. Abstract  

Human beings are born with an innate desire to seek meaning and purpose in their lives. The 
constant quest to discover their significance in the world forces human beings to confront the 
stark truth of the world’s indifference. The sense of disillusionment and ambiguity as a result 
of this confrontation leads an individual to a state of existential despair. Writers and 
philosophers describe this conflict between human yearning and worldly indifference as an 
absurd condition. Absurdism rooted in Existential philosophy exemplifies the conflict 
between human desire to find meaning and the inability to find any. Many writers use 
literature as a medium to showcase characters who grapple with meaninglessness and 
estrangement in a meaningless world. Tim Winton is a significant Australian writer noted for 
the portrayal of an indifferent and chaotic world in his novels. Tim Winton’s Eyrie revolves 
around the protagonist Tom Keely who plunges into a state of despair after his failure in 
personal and professional life. In Eyrie, Keely exemplifies the aspects of Albert Camus’s 
absurd hero. The research paper aims to examine how moral action and ethical responsibility 
in the face of absurdity provide an optimistic vision of human dignity. It emphasises that 
despite the absurd situation, meaning and purpose can be regained through compassion and 
care. 

ii. Keywords 
absurdity, meaningless world, search for meaning, indifferent universe, estrangement, 
existential philosophy, moral action, ethical responsibility, compassion and care.  
Human beings are distinct creatures driven by a deep obsession to find meaning and 
purpose in their lives. The quest for purpose is a defining element of human condition 
as it shapes how individuals interact with the world and make choices. The search for 
meaning provides a sense of purpose, coherence and direction for humanity. This 
continuous search to understand their role in this world leads humans to encounter 
the stark reality of the indifferent universe that offers no meaning at all. The 
confrontation with this reality leads an individual to a sense of disillusionment or 
uncertainty. This conflict between human desire and worldly indifference is 
described by many writers as an absurd condition. As Avi Sagi quotes Sartre in his 
Albert Camus and the Philosophy of the Absurd 2002, the absurd is “the universal 
contingency of being which is, but which is not the basis of its being; the absurd is 
the given, the unjustifiable, primordial quality of existence” (57). 
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Absurdism as a concept is rooted in the Existential philosophy of the twentieth 
century. While renowned  existential thinkers like Soren Kierkegaard and Friedrich 
Nietzsche initiated early discussions on the idea of absurdity, it is the publication of 
Albert Camus’s The Myth of Sisyphus,1955 that integrated the concept of absurdity 
into the existing framework. The disillusionment and devastation after the second 
world war plunged many into a state of absurdity and this in turn popularised the 
concept. As Camus says,  

This world in itself is not reasonable, that is all that can be said. But what 
is absurd is the confrontation of this irrational and the wild longing for 
clarity whose call echoes in the human heart. The absurd depends as 
much on man as on the world. For the moment it is what links them 
together. It binds them one to the other as only hatred that weld two 
creatures together. (The Myth of Sisyphus 12) 

Albert Camus considers absurdity as the conflict between human tendency to seek 
inherent value in life and the human inability to find any. The main aspects of 
Camus’s Absurdist philosophy include existential disorientation, the collapse of 
ideological framework, estrangement and the need for moral action in a meaningless 
world.  
Literature often represents absurdity by showcasing a world that lacks meaning, 
structure or clarity. Writers like Albert Camus, Samuel Beckett and Franz Kafka are 
prominent figures in Absurdist literature who depict characters grappling with 
meaninglessness and estrangement in an indifferent and chaotic world. Tim Winton, 
often known as Australian treasure, is a significant author who delves into themes of 
existence and identity crisis in his works. The novel Eyrie portrays the life of Tom 
Keely who leads a completely alienated life in a high-rise apartment at Mirador in 
Fremantle with lack of connection to the outside world. As Michael Williams says in 
his review of Eyrie, “Eyrie is a superb novel: a novel of disillusionment and 
redemption, loss and beauty, the taking of responsibility and the overcoming of 
disappointment” (np).  
The novel Eyrie by Tim Winton strongly reflects absurd aspects, particularly as 
formulated by Albert Camus. The philosophy of the absurd propounded by Camus 
emphasises the fundamental conflict between human’s need for clarity as well as 
meaning and the indifferent universe that provides none. According to Camus, 
absurdism is “born of this confrontation between the human need and the 
unreasonable silence of the world” (28). Tom Keely in Tim Winton’s Eyrie 
exemplifies the aspects of an absurd hero as he falls from his passionate role as an 
environmentalist into the solitary life in a crumbling apartment at Mirador. He is cut 
off from the world, everything including his family and a meaningful social life. As 
Winton says, “He kept to himself. Studiously. No one, not even family, had crossed 
the threshold” (Eyrie 14). His personal loss, psychological fragmentation and his 
sense of estrangement clearly indicates an absurd condition where man’s longing for 
meaning and justice is met with an indifferent and chaotic world. 
Tom Keely in Eyrie was once a prominent environmental advocate and public figure 
who was well regarded for his activism and integrity. The intrusion of the corrupted 
political system as well as corporate interests lead to Keely’s professional downfall 
leaving him unemployed and disillusioned. He becomes utterly cut off from his 
professional life and it is very much evident when he mentions the unread emails in 
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his inbox. “His inbox was stacked with unread emails, most from bewildered or 
exasperated friends and comrades, though the most recent were many weeks old” 
(51). Besides his professional failure, Keely’s life is deeply affected by his broken 
marriage. These occurrences made Keely live in a decayed high-rise apartment in 
Fremantle, unemployed, estranged from his family and addicted to medicines and 
alcohol. Keely views the world as brutal, unjust and indifferent. He says,  
“Everything's weird just at the present. The world as we know it is choking on a 
bone” (37). The condition of Keely in Eyrie clearly aligns with Albert Camus’s idea 
of absurd condition. Tom keely is portrayed as a man stripped of his ideological 
framework that gave his life a sense of purpose and meaning. The loss of belief 
system asserts his confrontation with the absurd–the realisation that the universe is 
indifferent. He feels betrayed by the ideals that he followed in his life. This loss is not 
only just personal but reflects a loss of trust in public institutions. He no longer 
believes in the integrity of political discourse or environmental policy. According to 
Camus this is the first realisation of absurdity as Keely realises the gap between his 
desire and the universe’s indifference. As Camus says in The Myth of Sisyphus, “the 
absurd […] is that divorce between the mind that desires and the world that 
disappoints, my nostalgia for unity, this fragmented universe and the contradiction 
that binds them together” (48). The collapse of ideology devastates Keely because it 
strips him of his identity, alienates him from the world and leaves him to face an 
indifferent world.  
Albert Camus outlines three kinds of responses that an individual exhibits in his 
confrontation with the absurd condition: suicide, leap of faith1 and revolt. As Camus 
says in The Myth of Sisyphus, “there is but one truly serious philosophical problem, 
and that is suicide. Judging whether life is or is not worth living amounts to 
answering the fundamental question of philosophy” (1). Camus does not consider 
suicide as a suitable response to absurd condition. As Camus believes, absurdity is 
the result of the conflict between human desire for meaning and the indifferent 
meaningless world. When an individual commits suicide in the face of absurdity the 
very notion of absurd is dissolved. According to Camus, people commit suicide, 
“because they judge life is not worth living” (9). Suicide eliminates absurd rather 
than offering a resolution to it. It eradicates the possibility of defiance and freedom. 
In Eyrie, Keely exemplifies Camus’s rejection of suicide as a response to absurdity. 
Despite the profound sense of disillusionment and emotional collapse he never acts 
on the impulse to end his life. He endures his psychological decay and continues to 
exist within the meaningless indifferent world he inhabits.  Despite personal disgrace, 
professional failure and  a fractured family life, Keely is not willing to end his life. 
Despite his frequent engagement with self-destructive behaviour through addiction to 
alcohol and drugs, he continues to exist in the midst of existential emptiness. 

Like the news, drinking offered more confirmation than consolation. And 
it was so much easier to fill a void than to contemplate it.  
Still gnashing at that meatless bone. Let it go. Concentrate on choking 
down the morning’s free-range analgesics. And stay vertical. Think up. 
(8) 

                                                           
1   “Leap of faith” refers to the act of believing something despite the absence of rational 

proof. 
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His reluctance to end his life in the face of absurdity conveys a powerful idea that is 
to live without illusions and to endure absurdity without retreat. This aligns closely 
with Camus’s notion of an absurd man as one who suffers deeply but continues to 
exist. His refusal to commit suicide even when everything seems lost becomes an 
existential affirmation: an acknowledgement that absurdity cannot be solved only 
confronted.  
Camus not only criticises physical suicide but also philosophical suicide. 
Philosophical suicide refers to the act of clinging to false hope, religious beliefs and 
metaphysical illusion inorder to escape the confrontation with absurd. In his work 
The Myth of Sisyphus, Camus expresses his disdain for the existential philosophers 
like Soren Kierkegaard who proposed the notion of leap of faith to deal with 
absurdity. Camus believes that when one leaps to faith in search of meaning, he 
abandons the search and relies on God to offer a solution. Camus terms this 
existential attitude as ‘Philosophical suicide’. Camus rejects philosophical suicide as 
it undermines human responsibility and freedom by appealing to illusions. As he says 
in The Rebel,1951 “the absurd is an experience that must be lived through, a point of 
departure, the equivalent, in existence, of Descartes’s methodical doubt” (4). In Eyrie 
Keely’s attitude aligns with Camus’s rejection of philosophical suicide through the 
way he chooses to live with the absurd condition rather than relying on illusions. In 
the beginning Keely is in a state of existential despair. Yet, he never seeks refuge in 
ideological dogma or spiritual consolation but chooses to re-engage with the outside 
world. He accepts the absurdity of life and takes action especially in growing a sense 
of duty towards his childhood friend and neighbour Gemma and her grandson Kai. 
Camus rejects philosophical suicide and leap of faith as not a solution to escape from 
absurd. According to Camus, clinging to any kind of ideology in the face of absurdity 
is self-deception. Keely never submits himself to belief in any ideological system. 
This again asserts Keely as a best example of Camusian absurd hero. Keely's 
reflections on his life exemplifies his acceptance of the absurd condition that he is 
forced to endure.  

And as he did he let his safer thoughts unsnarl themselves slowly. Could 
only think of them as coloured wires now. All brittle, everything ginger. 
Couldn’t get straight, shiny lines anymore, no orderly layout like 
something fresh from the shop floor. But he could separate them, more or 
less, even if they were still nested around that awful pulsing void, the 
dread he’d been hauling about the past few months. It had no size or 
shape. Its origins obscure. It was his own dark planet. Within him. And 
there was absolutely no point in giving it direct attention; it was simply 
there, he accepted it now, thrumming like something about to detonate. 
But with sufficient will, bending every perilous thought aside, keeping 
all wires from touching, you could shrink it from something planetary to 
just a blemish, a fleck, like a tiny bit of shadow-matter tracking 
momentarily across the sun. (116) 

According to Camus, the appropriate response to absurdism is not despair or nihilism 
but revolt which is a conscious decision to live without appeal to illusion. Camus in 
his The Myth of Sisyphus presents Sisyphus as a symbol of the absurd human 
condition. Sisyphus is condemned to roll a boulder up a hill forever. He is very much 
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aware of the futility of his action but he continues to live with dignity. Camus talks 
about the way Sisyphus finds happiness in his meaningless action:  

I leave Sisyphus at the foot of the mountain! One always finds one’s 
burden again. But Sisyphus teaches the higher fidelity that negates the 
gods and raises rocks. He too concludes that all is well. This universe 
henceforth without a master seems to him neither sterile nor futile. Each 
atom of that stone, each mineral flake of that night-filled mountain, in 
itself forms a world. The struggle itself toward the heights is enough to 
fill a man’s heart. One must imagine Sisyphus happy. (75). 

This suggests Camus’s  concept of revolt— his choice to live and act meaningfully 
even when life offers no hope. In Eyrie, Winton illustrates this form of existential 
rebellion not through dramatic transformation but through small gestures of care. 
After the collapse of his ideology along with his disillusioned life, it is compassion 
especially for Gemma and Kai that brings Keely back to life. His bond with Gemma 
and Kai represents his return to human connection after a long period of time. His 
decision to help them is a form of absurd rebellion. Through his engagement with 
Gemma and Kai, Keely moves from existential paralysis to moral action.  

What you needed was a few minutes’ confidence. Not the sort you got 
from being built like a brick shithouse, but the kind you got by being 
convinced. Determined. Wasn't it hot, hurting conviction that had fuelled 
you all those good years? Didn’t you have some warrior in you then, 
when things were only as hopeless as they’d ever been, when despite that 
you still went at it like a good and faithful servant? With only your 
backbone to lean on. And the pride of still giving a damn. You could 
have stood before Nev then, him and his Mighty Force.  
With your head up. This is it. The bounce off the bottom. You want to 
walk away. But you don’t walk away.  
Because here you are. Shining in the dark. Poisoned head radiating 
power. Parked two blocks from the problem. Smarter. Bursting. With 
nothing left to lose. (326) 

In Tim Winton’s Eyrie Tom Keely is portrayed as a person trapped in existential 
despair whose journey mirrors aspects of Camusian absurd hero. In his dilapidated 
apartment at Mirador, Keely leads a completely estranged life. The intrusion of his 
childhood neighbour Gemma and her neglected grandson Kai forces Keely to renew 
his connection with the world. When Gemma and Kai end up in trouble, Keely 
assumes the role of a saviour and tries to help them. Despite his shattered life, Keely 
decides to be an ethically responsible person through his small acts of care and 
compassion. In spite of his existential misery, Keely does not hold onto any religious 
or spiritual beliefs and is not ready to take his own life. Like Camusian absurd hero 
Keely sticks onto revolt to confront the absurdity. Keely's decision to help Gemma 
and Kai reflects the powerful aspects of moral revolt in the face of disillusionment 
and uncertainty. Though he is broken and grapples with personal failure he chooses 
to act on a sense of justice and human responsibility even when it brings risk and 
danger. Keely's choice to help Gemma and Kai becomes a profound affirmation of 
human resilience and moral dignity. It asserts that even in a fractured world, small 
acts of courage and action can bring powerful changes.  

 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 248 
 

 
 

I. Bibliography 
1. Sagi, Avi. Albert Camus and the Philosophy of the Absurd. Rodopi, 2002. 
2. Arinze, Ambrose Tochukwu, and Ignatius Nnaemeka Onwuatuegwu. “The Notion of 

Absurdity and Meaning of Life in Albert Camus Existentialism.” Open Journal of 
Philosophy, vol. 10, no. 04, 2020, pp. 528–38, https://doi.org/10.4236/ojpp.2020.104037. 

3. Camus, Albert. The Myth of Sisyphus. Vintage Books, 1955. 
4. —. The Rebel. Penguin Books,1951 
5. Ilhama Mammadova. “The Concept of the Absurd: Camus’ Literary Exploration of 

Existential Philosophy.”   Global Spectrum of Research and Humanities , vol. 1, no. 1, 
June 2024, pp. 113–22, https://doi.org/10.69760/btgr6946. Accessed 17 Sept. 2024. 

6. Maden, Jack. “Camus on Coping with Life’s Absurdity.” Philosophybreak.com, Jan. 
2019, philosophybreak.com/articles/absurdity-with-camus/. 

7. Nnaemeka, Ignatius, and Ambrose Arinze. The Problem of Absurdity and Its Solution in 
Albert Camus Existential Philosophy. journalspress.com/LJRHSS_Volume20/1422_The-
Problem-of-Absurdity-and-Its-Solution-in-Albert-Camus-Existential-Philosophy.pdf. 

8. Winton, Tim. Eyrie. Picador, 2013. 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 249 
 

 
 

Floral Symbolism and Sacred Practice in World 
Religions: A Comparative, Phenomenological and 

Historical Study 
 

Dr. G. Kedar Siva Sarma 
Medical Officer, Government Ayurvedic Dispensary, 

Kamavarapukota, Andhra Pradesh 
Dr. Jharana Rani Tripathy 

Assistant Professor, School of Languages, 
Sri Sri University, Cuttack, Odisha 

Dr. Kasturi Sirisha 
Research Scholar (Sanskrit), 

Sri Sri University, Cuttack, Odisha 
Literature Review 
Floral Symbolism in Indian Religious Texts 
Lalitā Sahasranāma 
 

I. Abstract 
Flowers constitute an important symbolic and material element within the religious traditions 
of the world, where they are employed in sacred practices, textual metaphors, and devotional 
contexts. Across diverse religious systems, floral symbolism functions as a medium through 
which theological concepts, cosmological ideas, and ethical values are expressed and 
transmitted. Sacred practices involving flowers—such as offerings, consecration, adornment, 
and commemorative use—are embedded within scriptural traditions, liturgical frameworks, 
and community-based religious life. This study adopts a comparative approach to examine the 
similarities and distinctions in floral symbolism across major world religions, while a 
phenomenological perspective is employed to analyse the lived and experiential dimensions 
of sacred floral practices. Further, a historical framework is used to trace the development and 
transformation of these symbols and practices across different cultural and temporal contexts. 
By integrating comparative, phenomenological, and historical methodologies, the paper aims 
to demonstrate how floral symbolism and sacred practice operate as enduring yet adaptive 
modes of religious meaning-making. 

II. Keywords  
Floral Imagery; Religious Practice; Symbolism; Sacred Traditions; Comparative Religious 
Studies; Cultural History 

III. Introduction  
Flowers have occupied a significant position in the symbolic and devotional 
landscapes of world religions, serving as carriers of theological meaning, ethical 
values, and sacred aesthetics across cultures and historical periods. Within religious 
traditions, floral symbolism and sacred practices involving flowers function not 
merely as ornamental expressions but as structured modes of engaging with the 
divine, articulating concepts such as purity, impermanence, fertility, sacrifice, and 
transcendence. References to flowers and sacred plants appear extensively in 
scriptural texts, ritual manuals, iconography, and lived religious practices, reflecting 
both doctrinal frameworks and embodied religious experience. Employing a 
comparative methodology, this study examines the convergences and divergences in 
floral symbolism across major religious traditions, while a phenomenological 
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perspective elucidates the experiential and devotional dimensions of floral usage in 
sacred contexts. Anchored in historical analysis, the paper further traces the evolution 
of floral symbolism and sacred practice, demonstrating how religious communities 
continually reinterpret natural symbols to sustain and communicate enduring spiritual 
meanings within changing socio-cultural environments. 
Flowers occupy a central place in Vedic and post-Vedic religious life, functioning 
simultaneously as ritual offerings, aesthetic elements, and theological symbols. In 
Sanskrit religious traditions, floral offerings (puṣpa-upacāra) are not merely 
decorative but serve as sacred mediators between devotee and deity. This symbolism 
is richly articulated in the Lalitā Sahasranāma1, a seminal Śākta text traditionally 
revealed by Hayagrīva to Agastya2, which presents the Divine Mother in her saguṇa 
form as both cosmic principle and embodied nature (prakṛti). The text references a 
wide spectrum of flowers, systematically employed for ornamentation, poetic 
comparison, ritual preference, and sacred geography. Flowers such as campaka, 
aśoka, kadamba, and sowgandhika adorn the goddess, while lotus, hibiscus (japā), 
bandhūka, and kumuda serve as metaphors for bodily beauty, tenderness, and 
luminosity. Other flowers indicate her ritual predilections (kusuma-priyā) and spatial 
associations, such as the lotus forest (mahā-padmāṭavī) and kadamba groves linked 
with sacred cities. The phalaśruti section further codifies a comprehensive floral 
canon—including tulasī, bilva, mallikā, kunda, karavīra, and utpala—thereby 
offering a liturgical guide to worship. Collectively, these references reveal a 
sophisticated theological ecology in which flowers articulate purity, devotion, 
impermanence, fertility, and transcendence, underscoring the role of sacred flora as a 
non-verbal religious language within Sanskrit devotional traditions. 

IV. Vaiṣṇava Literature 
In Hindu scriptural and devotional literature, flowers function not merely as 
decorative elements but as profound symbolic markers that deepen the theological 
and aesthetic understanding of the divine. Padma (lotus) occupies a central place in 
Viṣṇu sahasranāma3,especially through epithets such as Padmanābham, which 
envisions the cosmos emerging from the lotus that springs from Lord Vishnu’s navel, 
and Puṇḍarīkākṣaḥ, which likens his eyes to the purity and beauty of the lotus. 
Pārijāta, the celestial flowering tree, appears in the DhyānaŚlokas with the evocative 
phrase “Chāyāyāṁ Pārijātasya”, situating the deity in a divine, otherworldly 
landscape that signifies abundance, immortality, and heavenly grace. Tulasi (holy 
basil) holds an especially intimate devotional role, being inseparably linked with 
Vishnu and his avatars; its leaves are ritually indispensable in worship and symbolize 
unwavering devotion, purity, and surrender. Kadamba, known for its dense clusters 
and sweet fragrance, is closely associated with Vishnu’s Krishna incarnation, 
evoking themes of divine play (līlā), joy, and pastoral beauty. Collectively, these 
floral references weave together cosmology, devotion, and poetic imagination, 
illustrating how nature becomes a sacred language through which the divine presence 
is contemplated and revered. 

                                                           
1  Lalitā Sahasranāma (Brahmāṇḍa Purāṇa, Uttara Bhāga). Critical editions and traditional 

commentaries (e.g., Bhāskararāya’s Saubhāgya-bhāskara). 
2  Lalitā Sahasranāma (Brahmāṇḍa Purāṇa, Uttara Bhāga). Critical editions and traditional 

commentaries (e.g., Bhāskararāya’s Saubhāgya-bhāskara 
3  Viṣṇu Sahasranāma (traditional recensions). 
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Classical Sanskrit literature employs floral imagery to articulate core theological and 
devotional concepts, particularly within Vaiṣṇava traditions. The lotus (padma) 
functions as a dominant cosmological symbol: in the Śrīmad Bhāgavata Purāṇa4, 
Brahmā’s emergence from the lotus arising from Viṣṇu’s navel signifies creation 
grounded in divine order (3.8.3). The epithet Puṇḍarīkākṣa (lotus-eyed) further 
associates Viṣṇu with purity and transcendence, a theme echoed in the Bhagavad 
Gītā (8.9) and systematized in the Viṣṇu sahasranāma. Celestial flora such as 
pārijāta and mandāra populate descriptions of Vaikuṇṭha in the Viṣṇu Purāṇa5 
(5.30.16), emphasizing divine abundance and otherworldly beauty. Devotional 
immediacy is most vividly expressed through tulasī, revered as supremely dear to 
Viṣṇu; the Padma Purāṇa6(Uttara-khaṇḍa 72.25) proclaims that even a single tulasī 
leaf offered with faith grants divine grace. In incarnational narratives, the kadamba 
tree frames Kṛṣṇa’s pastoral līlā in the ŚrīmadBhāgavataPurāṇa (10.21.4), 
integrating sacred botany with lived devotion. Collectively, these references reveal 
flowers as symbolic mediators linking cosmology, sacred space, and bhakti practice. 

V. Bhagavad Gītā 
The Bhagavad Gītā employs floral imagery as a powerful ethical and metaphysical 
device rather than as mere ornamentation. The lotus (padma/kamala) functions as the 
central symbol of detachment and purity. In Gītā 5.107, the spiritually disciplined 
individual is compared to a lotus leaf that remains untouched by water, illustrating 
action performed without attachment to results. Flowers are also explicitly included 
among the simplest yet most complete devotional offerings accepted by Kṛṣṇa (Gītā 
9.26)8, emphasizing bhakti over ritual complexity. In the Vibhūti Yoga (10.35)9, 
Kṛṣṇa identifies Himself with spring, the flower-bearing season, signifying vitality, 
renewal, and divine abundance. Conversely, floral metaphor is used critically in Gītā 
2.42, where puṣpitāvāca (“flowery speech”) denotes superficial ritualism devoid of 
liberative wisdom. The lotus further appears in the Viśvarūpa vision (11.15)10 and as 
an epithet (kamala-patrākṣa, 11.2), reinforcing its role as a symbol of divine beauty, 
transcendence, and spiritual non-attachment. 

VI. Jain symbolism 
In Jain religious thought, floral symbolism functions primarily as a didactic and 
ethical metaphor rather than an object of ritual offering, reflecting the tradition’s 
emphasis on ahiṃsā, renunciation, and inner purity. Across Jain literature and 
iconography, the lotus (padma / kamala) emerges as the most prominent symbol, 
signifying spiritual detachment and purity untouched by worldly defilement, a theme 
associated with the lives of the Tīrthaṅkaras, particularly Mahāvīra. In the 
enigmatic Jain text Siribhoovalaya, partially deciphered passages employ lotus 
imagery to convey the diffusion of spiritual merit (guṇa) and the sanctifying presence 
of the enlightened being, aligning floral symbolism with moral emanation rather than 

                                                           
4  Śrīmad Bhāgavata Purāṇa 3.8.3; 10.21.4. 
5  Viṣṇu Purāṇa 5.30.16. 
6  Padma Purāṇa, Uttara-khaṇḍa 72.25. 

7Bhagavad Gītā (with Śaṅkara, Rāmānuja, and Madhva Bhāṣyas). 
8  Radhakrishnan, S. The Bhagavadgītā. HarperCollins, 1951. 
9   Zaehner, R. C. The Bhagavad-Gītā. Oxford University Press, 1969. 
10   Radhakrishnan, S. The Bhagavadgītā. HarperCollins, 1951. 
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sensory devotion. More broadly, Jain texts and artistic traditions utilize flowers as 
symbolic markers of auspiciousness, enlightenment, and transcendence, while 
simultaneously discouraging their ritual use in ways that would cause harm to living 
organisms. Thus, flower symbolism in Jainism reflects a uniquely ascetic 
reinterpretation of Indic floral motifs, transforming aesthetic beauty into a vehicle for 
ethical instruction and spiritual idealism. 

VII. Śrī Guru Granth Sahib 
The Sri Guru Granth Sahib integrates flowers, plants, and trees as metaphors for 
spiritual discipline, divine love, and inner transformation. The lotus (kamal) appears 
frequently as a symbol of purity, detachment, and spiritual awakening, representing 
the soul that remains unstained amid worldly existence. Flowers such as rose, 
jasmine, and marigold convey devotion, humility, joy, and divine compassion, while 
sandalwood (chandan) symbolizes moral excellence and the power of virtue to 
transform even adversity. Sacred trees—such as banyan, peepal, and neem—extend 
this symbolism into ecological and ethical domains, expressing stability, wisdom, 
healing, and divine order. Unlike image-based worship, Sikh scripture employs floral 
imagery as a didactic and contemplative language, guiding devotees toward a life of 
remembrance (nām-simran), humility, and selfless service.11 

VIII. Vedic and Epic Texts 
Flowers occupy a significant place in early Indian religious and literary traditions, 
serving both symbolic and practical functions. In the Rigveda, floral imagery appears 
primarily in ritualistic and divine contexts. The lotus is the most prominent flower, 
symbolizing purity, prosperity, and transcendence. Rigveda 10.84.312 describes the 
Ashvinikumaras adorned with lotus garlands, while the goddess Śrī is repeatedly 
associated with the lotus as her divine seat and emblem of abundance (Arya & Joshi, 
2005). Such references reveal an early symbolic vocabulary linking flowers with 
divinity, fertility, and cosmic order. 
The botanical dimension becomes more explicit in the Atharvaveda13, which 
documents plants and flowers in medicinal, cosmetic, and ritual contexts. It records 
species such as Plakṣa, Brahmī, Ajāśṛṅgī, Kastūrī, Apāmārga, Arjuna, Arka, 
Aśvagandhā, and Dāḍima, indicating a systematic understanding of plant properties 
(Joshi, 2004). These references suggest that flowers were not merely symbolic but 
integral to early Indian ethnobotany, healthcare practices, and domestic rituals. 
Floral imagery expands further in epic literature, especially in the Rāmāyaṇa14, 
where nature forms an essential narrative backdrop. Vālmīki’s descriptions of forests 
and hermitages—particularly in the Araṇya Kāṇḍa and Sundara Kāṇḍa—portray 
landscapes rich in lotus, lily, Aśoka, Campaka, jasmine, and sandalwood trees. 
Sacred locations such as Citrakūṭa, Pañcavaṭī, Kiṣkindhā, and Aśokavana are 
depicted as ecologically vibrant spaces, reinforcing ideals of harmony between 
human life, ascetic practice, and nature (Mudholakara, 1991; Krishnamurthy, 1996). 

                                                           
11  McLeod, W. H. Guru Nanak and the Sikh Religion. Oxford University Press, 1968. 
12  Rigveda : Ṛgveda Saṃhitā (Śākala recension), Maṇḍala 10, Sūkta 84, Ṛk 3. 
13  Atharvaveda : Atharvaveda Saṃhitā (Śaunaka recension), Kāṇḍas 4.4; 6.91; 8.7; 11.6. 
14  Mahābhārata, BORI Critical Edition: 

Araṇyaka Parva 52–54; 83–90; 139–153; Sabhā Parva 10. 
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The Mahabharata15 presents an even broader floral catalogue, integrating flowers 
into sacred geography and emotional narrative. Textual references describe celestial 
flowers adorning the Himalaya, Gandhamādana, and Mandara mountains (Mishra, 
1988). The Vana Parva enumerates numerous flowering species—such as Kamala, 
Utpala, Kumuda, Aśoka, Karnikāra, Kunda, Campaka, and Nalinī—particularly in 
Gandhamādana forests. Episodes like Damayantī’s search for Nala in Aśokavana and 
the Saugandhikā lotus near Mount Kailāsahighlight the symbolic association of 
flowers with love, longing, and divine presence (Mehendale, 1986). 
Overall, Vedic and epic texts demonstrate that flowers functioned as symbols of 
spiritual purity, ecological awareness, and cultural refinement. Their consistent 
literary presence reflects an integrated worldview in which nature, religion, and 
ethical life were deeply interconnected. 

IX. Daśapuṣpam of Kerala 
In the ritual culture of Kerala, Daśapuṣpam (दशपçुपम)् denotes a canonical group of 

ten sacred plants employed in domestic worship, seasonal observances, and folk-
Ayurvedic practices. Although the Daśapuṣpam tradition is not attested as a fixed list 
in early Vedic or Purāṇic Sanskrit texts, its constituent plants have been 
retrospectively identified with Sanskrit names through Ayurvedic nighaṇṭus, regional 
glossaries, and ethnobotanical scholarship16. This process of Sanskritization reflects 
the integration of localized ritual ecologies into the wider classical Indic knowledge 
system17. As a result, Daśapuṣpam exemplifies a region-specific articulation of 
Hindu sacred flora, wherein vernacular plant knowledge, ritual symbolism, and 
Ayurvedic therapeutic values converge, offering an important model for 
understanding the dynamic relationship between local religious practice and pan-
Indian textual traditions18. 

. S.No. . Malayalam Name 
. Sanskrit / 
Botanical Identity 

. Ritual–Symbolic 
Significance 

. 1 . Thiruthāli 
. Triparṇī 

/Desmodiumtriflorum 
. Sacred to Viṣṇu; 

stability, protection 

. 2 . Nilappana 
. Bhūmitālikā / 

Curculigoorchioides 
. Vitality, fertility, 

longevity 

. 3 . Karuka 
. Dūrvā / Cynodon 

dactylon 
. Purity; widely used 

in Vedic rites 

. 4 . Mukkurutti 
. Jīvaka / 

Biophytumsensitivum 
. Auspiciousness; 

gentle resilience 

. 5 . Poovamkurunnila 
. Sahadevī / Vernonia 

cinerea 
. Detoxification, 

ritual cleansing 

. 6 . Ulinna . Jyotiṣmatī / . Removal of negative 

                                                           
15  Ramayana : Vālmīki Rāmāyaṇa, Baroda Critical Edition: 

Araṇya Kāṇḍa 1–15; Kiṣkindhā Kāṇḍa 1–4; Sundara Kāṇḍa 11–15. 
16  K. V. Krishnan Nair, The Medicinal Plants of Kerala and Their Uses in Ayurveda 

(Thiruvananthapuram: Kerala University Press). 
17  K. M. Nadkarni, Indian Materia Medica, Vol. 1 (Mumbai: Popular Prakashan). 
18  Kerala Forest Research Institute, Sacred Plants and Ethnobotany of Kerala (research 

publications on regional medicinal flora). 
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. S.No. . Malayalam Name 
. Sanskrit / 
Botanical Identity 

. Ritual–Symbolic 
Significance 

Cardiospermum 
halicacabum 

influences 

. 7 . Cherupoola 
. Kṛṣṇavallī/ 

Ipomoeasepiaria 
. Protection, 

liminality 

. 8 . Krishnakkolli 
. Bhṛṅgarāja / 

Ecliptaprostrata 
. Healing, hair and 

skin vitality 

. 9 . Muyalcheviyan 
. Yuvanīkā / 

Emiliasonchifolia 
. Youthfulness, 

regeneration 

. 10 
. Puvamkuruṇṭila / 

Vayalchulli 

. Vāyupuṣpī / 
Trichodesma indicum 
(regional variants exist) 

. Earth-linked 
sacredness 

 
------------------------------------------------------------------------------------------------------- 

LIV. Floral Symbolism in World Religious Texts 
Floral and Botanical Symbolism in the zoroastrianism-“Avesta” 
In the Avesta, flowers and plants are not treated as decorative motifs but as living, 
sacred participants in cosmic order and moral life. Vegetation is integral to 
Zoroastrian cosmology, ritual practice, and ethics. The most significant sacred plant 
is Haoma, frequently mentioned in the Yasna and Visperad. Although not explicitly 
classified as a flower, Haoma consists of stems, leaves, and blossoms, qualifying it as 
a floral–sacramental entity. It is associated with immortality (amərətāt), strength, 
vitality, and ritual purity, and closely parallels the Vedic Soma, reflecting a shared 
Indo-Iranian religious heritage.19 
The Vendīdād enumerates plants among the six primordial creations of Ahura Mazda, 
describing them as living, beneficent, and aligned with Asha, the principle of cosmic 
truth and order20. The ethical dimension of floral life is further reinforced through the 
Ameṣa Spentas, particularly Ameretāt, the divine guardian of vegetation and 
immortality, who symbolizes spiritual sustenance and resistance to decay (Druj)21. In 
ritual practice, fresh plants and blossoms are employed in Yasna ceremonies and fire-
temple offerings, where purity, freshness, and fragrance are essential. Later Avestan 
and Pahlavi texts interpret flourishing vegetation as a sign of the triumph of Ahura 
Mazda and withering flora as the influence of Angra Mainyu, shaping subsequent 
Persian religious symbolism. 

LV. Flowers in Buddhism -“Tripiṭaka” 
In the Buddhist Tripiṭaka, flowers (puppha, kusuma) function primarily as didactic 
and symbolic devices rather than ritual objects. Floral imagery is closely associated 
with impermanence (anicca), purity, moral excellence, and spiritual awakening. The 
Dhammapada, especially the Pupphavagga (verses 44–59)22, employs floral 

                                                           
19  Mary Boyce, Zoroastrians: Their Religious Beliefs and Practices (London: Routledge, 

1979), 66–70 
20  James Darmesteter, trans., The Zend-Avesta, Sacred Books of the East, Vol. 4 (Oxford: 

Oxford University Press, 1880). 
21  Jenny Rose, Zoroastrianism: An Introduction (London: I.B. Tauris, 2011), 45–48. 
22  Dhammapada. Pupphavagga (Verses 44–59). Pāli Text Society Edition, London. 
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metaphors—most notably the lotus (paduma, puṇḍarīka)—to illustrate the emergence 
of wisdom amid the defilements of saṃsāra, comparing the noble disciple to a 
fragrant lotus blooming in a refuse heap. 
Across the Sutta and Vinaya Piṭakas23, flowers such as lotus (Nelumbo nucifera), 
blue water lily (utpala), white water lily (kumuda), jasmine (sumanā), champaka 
(campaka), and sal flower (sāla) appear in ethical, narrative, and contemplative 
contexts. The Vinaya Piṭaka, particularly the Bhesajjakkhandhaka, records the 
medicinal use of flowers such as dhātakī (Woodfordiafruticosa), nimbapuṣpa 
(Azadirachta indica), and vāsa (Adhatodavasica), reflecting early Buddhist 
ethnobotanical knowledge. Rare and celestial flowers such as udumbara, mandārava, 
and mañjūṣaka symbolize the rarity of Buddhahood and cosmic affirmation of the 
Dharma, especially in Mahāyāna traditions. Collectively, floral imagery integrates 
aesthetics with soteriology, reinforcing Buddhist ethical and spiritual ideals. 

LVI. Floral Symbolism in the “Bible” 
In the Bible, flowers function predominantly as theological and moral symbols rather 
than ritual elements. Floral imagery appears extensively in wisdom literature, 
prophetic writings, and the teachings of Jesus, conveying themes of divine 
providence, human transience, ethical instruction, and eschatological hope. Flowers 
such as lilies, roses, almond blossoms, and field flowers exemplify God’s sustaining 
care and creative abundance, most notably in Matthew 6:28–3024, where the “lilies of 
the field” illustrate faith, humility, and trust in divine providence. 
The Song of Songs employs floral imagery to symbolize love, fertility, beauty, and 
covenantal intimacy, reflecting ancient Near Eastern poetic traditions. Prophetic texts 
such as Isaiah 40:6–825 use flowers to emphasize the ephemeral nature of human life 
in contrast to the permanence of God’s word, while Isaiah 35:1–226 presents 
blossoming landscapes as signs of divine restoration and eschatological renewal. 
Biblical theology explicitly avoids flower worship; instead, flowers serve as 
pedagogical signs directing attention toward ethical living, divine sovereignty, and 
hope beyond mortality. 

LVII. Floral Symbolism in the “Qur’an” 
In the Qur’an, flowers appear implicitly within broader botanical and garden 
imagery, forming part of a comprehensive cosmological and eschatological 
framework. Vegetation, including flowering plants, functions as āyāt (signs) that 
point to Allah’s creative power, mercy, and sovereignty. Qur’anic passages 
describing rain reviving barren land (22:5; 50:9–11)27 present flowering vegetation as 
a symbol of resurrection, renewal, and divine sustenance. 
Paradisiacal descriptions of Jannah emphasize lush gardens, flowing rivers, and 
perpetual greenery (Qur’an 55; 76:5–22)28, where flowers are implied as elements of 
eternal beauty and divine reward. Floral imagery in the Qur’an reinforces tawḥīd 
(divine unity), underscoring that natural beauty is entirely dependent on Allah’s will. 
Rather than serving ritual functions, flowers encourage spiritual reflection on 

                                                           
23  Vinaya Piṭaka. Bhesajjakkhandhaka. Pāli Text Society, London. 
24  Matthew 6:28–30 
25  Isaiah 35:1–2; 40:6–8 
26  Isaiah 35:1–2; 40:6–8 
27  Qur’an 22:5 
28  Qur’an 55 
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temporality, gratitude, accountability, and the afterlife, integrating nature into 
Qur’anic moral consciousness. 

LVIII. Flowers in “Jewish Tradition”: Symbolism and Textual Contexts 
In Jewish tradition, flowers appear primarily in poetic, symbolic, and ritual contexts 
rather than as objects of worship. Biblical and rabbinic literature employs floral 
imagery to express themes of beauty, covenant, fertility, righteousness, and divine 
blessing. Flowers such as shoshan (lily/rose), ḥavatzelet ha-Sharon, and shoshannat 
ha-ʿamakim are central to the Song of Songs, symbolizing love, humility, and 
renewal29. Ritual plants such as hadas (myrtle) hold liturgical significance in festivals 
like Sukkot, while blossoms of pomegranate and olive represent abundance, peace, 
and divine favor.30 
Later Jewish customs incorporate flowers into weddings, births, and communal 
celebrations, reflecting continuity between scriptural symbolism and lived religious 
culture. Floral imagery thus functions as a medium through which theological 
concepts, ethical values, and communal identity are articulated.31 

LIX. Flowers in Judaism-Tanakh ( Hebrew Bible) 
In Judaism, flowers function primarily as symbolic and aesthetic elements rather than 
as prescribed ritual offerings. Biblical literature employs floral imagery to 
communicate theological and ethical meanings, particularly themes of beauty, 
transience, and divine intimacy. The Song of Songs uses flowers such as the lily and 
the Rose of Sharon as metaphors for love and spiritual closeness32, while prophetic 
texts emphasize human impermanence through floral similes, as in Book of Isaiah 
40:633. Floral motifs were also integral to sacred art, notably in the almond-blossom 
design of the Menorah of the Temple of Jerusalem, symbolizing divine light and 
life34. 
In post-biblical tradition, flowers appear in festival customs, especially during 
Shavuot, when synagogues are decorated with greenery to recall the revelation at 
Sinai⁴. The absence of flowers as mandated offerings underscores Judaism’s 
emphasis on ethical action and covenantal obedience over material symbolism. 

LX. Flowers in “Chinese-Confucianism” Cultural and Philosophical Traditions 
In traditional Chinese culture, flowers constitute a refined symbolic language deeply 
embedded in philosophy, art, and ethics. Within the ethical framework of 
Confucianism, floral symbolism often conveys moral virtues and cultivated character. 
Major symbolic flowers include the peony (wealth and honor), lotus (purity and 
spiritual enlightenment), plum blossom (resilience and perseverance), 
chrysanthemum (longevity and noble withdrawal), and orchid (elegance and moral 

                                                           
29  The Jewish Study Bible, ed. by Adele Berlin and Marc Zvi Brettler (Oxford: Oxford 

University Press, 2014), commentary on Song of Songs 2:1–2. 
30  Jacob Neusner, The Mishnah: A New Translation (New Haven: Yale University Press, 

1988), tractate Sukkah 
31  Louis Ginzberg, The Legends of the Jews, Vol. 1 (Philadelphia: Jewish Publication 

Society, 1909). 
32  The Jewish Study Bible, ed. Adele Berlin and Marc Zvi Brettler (Oxford: Oxford 

University Press, 2014), commentary on Song of Songs 2:1–2. 
33  The Hebrew Bible, Isaiah 40:6; see also commentary in The New Oxford Annotated 

Bible (Oxford: Oxford University Press, 2018). 
34  The Jewish Encyclopedia, entry on “Shavuot Customs,” Jewish Publication Society. 
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integrity)35. Together with bamboo, the plum, orchid, and chrysanthemum form the 
celebrated “Four Gentlemen” motif in classical Chinese literati painting, symbolizing 
virtues such as uprightness, humility, endurance, and self-cultivation36. 
Floral symbolism permeates Chinese poetry, painting, ceramics, textiles, and 
everyday rituals, reflecting a worldview in which nature mirrors ethical ideals and 
harmonious living. Through flowers, Chinese tradition articulates the integration of 
aesthetic sensibility, moral philosophy, and cosmological order37. 

LXI. Taoism—Tao Te Ching 
In Taoism, flowers function as profound natural symbols articulating the principles of 
Dao (the Way), ziran (naturalness), and wuwei (effortless action). Classical Taoist 
thought, as articulated in the Tao Te Ching traditionally attributed to Laozi, 
emphasizes alignment with the spontaneous rhythms of nature rather than human 
intervention or control38. 
Within this worldview, flowers embody the ideal mode of existence by blooming and 
withering without resistance, thereby illustrating impermanence, humility, and 
harmony with cosmic order. Specific flowers acquire layered symbolic meanings in 
Taoist-influenced Chinese culture: the lotus signifies purity and inner clarity 
achieved amid worldly conditions; the plum blossom (mei), flowering in winter, 
represents resilience and renewal through quiet strength; the chrysanthemum 
symbolizes withdrawal from social ambition and the contemplative life of the Taoist 
recluse; and the orchid denotes moral integrity and refined inner virtue expressed 
without ostentation39. 
In Taoist ritual contexts, floral offerings serve as mediators of qi, valued for freshness 
and seasonal appropriateness rather than abundance, reflecting the ethical ideal of 
moderation. Collectively, floral symbolism in Taoism reinforces a philosophical 
vision in which spiritual realization arises through attuned participation in nature’s 
cyclical processes rather than through assertive human agency40. 
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I. Abstract  
Literature is the branch of Humanities that deals with the life of people in its entirety. One of 
the branches of literature that add more value and genuinity to it is the genre of dramas. 
Dramas are the powerful expressions of literature that deals with the life of the common man 
in the subtle manner. Samuel Beckett is an Avant Garde writer, who has carved a niche for 
himself in world literature, through his absurd plays. Absurd plays are those plays that focus 
on the meaninglessness of human lives. Similarly, Beckettian plays are also examples of 
spatiality – the study of the notion of space in all aspects. This article takes into consideration, 
the three select plays of Samuel Beckett – ‘Waiting for Godot’, ‘Endgame’ and ‘Krapp’s Last 
Tape’ and examines the element of spatiality in these plays. Spatiality is a neo – theory that 
focus on the space, both internally and externally around human beings. 

II. Keywords   
Samuel Beckett, Absurdity, Existentialism, Essentialism, Spatiality, Psycho spatiality, 
‘Waiting for Godot’, Alienation, ‘Endgame’, Empty Spaces, ‘Krapp’s Last Tape’, Memory 
Spaces 

III. Introduction 
Modern dramas are those dramas that are associated with the age of Modernism 
(1914’s to 1940’s). Modern dramas reflect the complexities of modern life – often 
breaking traditional forms, questioning the societal norms, and experimenting with 
structure, dialogue and theme. The key characteristics of modern drama include – 
realism, psychological indepth, non – linear narratives and minimalism. Of this, 
‘psychological realism’ is the key aspect of modern dramas. The world wars had a 
deep impact on the psyche of the common man. The wars heavily affected the 
lifestyle of the common people in general. People craved for peace of all sorts. Of all 
types of modern dramas, absurd dramas occupy the helm segment. Absurd dramas 
are those dramas that focus on the meaninglessness of life. In ‘The Western Drama’, 
‘In  The  Penguin  Dictionary  of  Theatre  (1966)  John  Russell  Taylor  writes : 
‘Absurd  Theatre  of  the ……applied  to  a  group  of  dramatists  in  the  1950’s 
who  did  not  regard  themselves  as  a  school  but  who  all  seemed  to  share  
certain  attitudes  towards  the  predicament  of  man  in  the  universe  : essentially  
those  summarised  by  Albert  Camus  in  his  essay  ‘The  Myth  of  Sisyphus’ 
(1942). This  diagnoses  humanity’s  plight  as  purposelessness  in  an  existence  out  
of  harmony  with  its  surroundings (absurd  literally  means  ‘out  of  harmony’). 
Absurd theatre is timeless, universal and speculative. The  expression  of  the  absurd  
was  distinct   in  the  works  of  Sartre  and  Camus. Yet  these  writers  differ  from  
the  dramatists  of  the  absurd  in  an  important  respect  as  they  depict  their  sense  
of  the  illogical  and  irrational  of  the  human  condition  in  the  form  of  highly  
lucid  and  logically  constructed  reasoning  but  the  Theatre  of  the  Absurd  
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attempts  to  depict  nothingness  of  human  condition  and  the  inadequacy  of  the  
rational  approach  by  the  open  abandonment  of  rational  devices  like  plot  -  
construction, characterization, dialogue , discussion  and  other  accessory  elements’ 
(Tallur  58, 59). 
Absurdism is a philosophy of life, associated with the element of nothingness and 
meaninglessness. In absurdity, the existential crisis is to be seen and felt. The 
philosophy that deals with the existence of human beings is known as existentialism. 
Existentialism is a major philosophy, which owes its origin to the multi – talented 
personality, Soren Kierkkegard (1813 – 1855). Soren Kierkkegard is popularly 
known as the “father of existentialism”. The term, ‘existentialism’ too was coined by 
Soren Kierkkegard.  
The main tenet of existentialism is that is the existence of human beings is more 
important than the essence of the human beings. As per this tenet, human beings 
exists, so everything exists in the universe. There are two types of existentialism – 
monological existentialism and dialogical existentialism. Monological existentialism 
is the existentialism that deals with one person or a single situation. It is also known 
as “strict existentialism’. Dialogical existentialism is the type of existentialism that 
deals with the multiple levels of society and of different people. Both these kind of 
existentialism are present in societies and in literature. 
There are four kinds of pillars that are unique to every kind of existentialism. They 
are death, freedom, isolation and meaninglessness. Death is the main theme of the 
theory of existentialism. Everything becomes dark and empty in the phase of death. 
Everyone has a belief that, everything in life comes to an end with death. Similarly, 
some philosophers are of the opinion that death is another journey that takes human 
beings to another level of living. Along with death, comes the concept of freedom of 
life. Freedom, the central aspect of life gives the option of choice to everyone. If no 
freedom exists in society, then, the tyranny of dictatorship will prevail. Along with 
death and freedom, comes the concept of isolation. Every human being in form or 
another form faces loneliness. Loneliness is different from isolation. Isolation is the 
extreme and severe form of loneliness. Loneliness is the feeling of being alone, 
despite several people surrounding a single person. To the concept of isolation, 
comes the concept of meaninglessness. It refers to the lack of meaningful existence 
of anything in the universe. All these four pillars of existentialism -death, loneliness, 
meaninglessness and freedom add meaning to the context of life of the individual and 
literature of the times. The opposite of existentialism is the concept of essentialism. 
Spatiality is an upcoming theory in English literature. It refers to the study of space in 
a mode of literary aspects and non- literary aspects that are divided on the basis of 
imagination. The word ‘space’ took its origin from the Latin root,’spatium’,which 
means a ‘room’. This also shows the scientific and non – scientific attributes of 
spatiality. Interpretation lies at the heart of literature. It fills the gap of space in the 
literary texts. The theory of spatiality is closely related to the concept of spatial turn. 
“Spatial Turn” is an intellectual movement that places emphasis on place and space 
in Social Science and Humanities. 
There are different kinds of spatiality in English theoretical studies. Lexical spatiality 
is the most common type of spatiality in Beckettian plays. It refers to the spatiality 
based on words – the conveyors of meaning. According to Yehuda Berg, “words are 
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singularly the most powerful available to humanity”. Samuel Beckett as a writer 
always followed the principle of minimalism in his writings and stage settings.  
Another type of spatiality that can be found in Beckettian plays is the semiotic 
spatiality. “Semiotics” is the scientific study of signs in literature. Signs are often 
synonymous with symbols in literature. Philosophical spatiality is the type of 
spatiality that deals with the way of life. The most common type of spatiality that can 
be found in Beckettian plays is the psychic spatiality. In psychic spatiality, the 
psychology of the individuals are given prime significance. 
There are different kinds of space like outer space, inner space, absolute space and 
real space. Outer space and inner space are expressed in terms of gender. Outer space 
refers to the world of men and women that are usually portrayed to the outside 
society and world in general. Inner world refers to the world of men and women with 
their plights like gender based discrimination of men and women. ‘The Production of 
Space’ demarcates clearly between the absolute space and the real space. For every 
human being, a  space is required to carve their own niche in this beautiful world. 
Real space refers to the space where reality can be experienced to the fullest. 
Absolute space refers to the full space occupied by an individual life to the fullest. 
Society and its needs are the base of all kinds of spaces. ‘The Production of Space’ 
within the society involves the need to carve the space for human beings by various 
factors like job, culture, caste etc. 
The theoreticians related to spatiality include Henry Lefevbre, Edward Soja, Michael 
Foucault, Mikhail Bhakthin and Robert Tally. Henry Lefevbre, a prominent French 
philosopher and sociologist brought out his concepts of space in  the seminal work, 
‘The Production of Space’. In this noted book, ‘social space’ is given prominence. 
‘Social space’ refers to the space within the society where human beings need a space 
of their own to express themselves. ‘Spatial architectonics’ is another term associated 
with Henry Lefevbre in ‘The Production of Space’. The concept of ‘spatial 
architectonics’ can be linked to the concept of psychic spatiality. 
Lefevbre, in his professional career wrote sixty books and three hundred articles. He 
took part actively in the foundation of the myriad intellectual and academic journals 
like Philosophies, La Review, Marxiste, Arguments, Socialisme on barbaric espaces. 
Lefevbre’s most famous work related to spatiality is ‘The Production of Space’. This 
book also delves itself into Marxist ideologies of social criticism as explained by Karl 
Marx. 
Edward Soja is another important personality associated with the concept of 
spatiality. He is a post modern political geographer. Political geographer is a 
profession that focus on the “politics of geography of a land”. Politics in this sense, 
means nexus of money and power. Edward Soja was also a professor of  London 
School of Economics. He basically wrote about spatial formations and spatial 
relationships. Spatial formations is the basis of all societies of the world. When the 
spatial formation is formed, relationships automatically get established. The best 
example is the society, where human beings live. The basic unit of a society is the 
individuals. With the passage of time, individuals become part of the larger unit of 
family. Later, the family becomes part of various organisations of society. These kind 
of relationships define and give meaning to individuals and society. 
The most famous concept associated with Edward Soja is the “third space”. Soja’s 
theory of third space sees the three urban spaces : first space, second space and third 
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space. First space, is the physically built environment which can be mapped 
quantitatively measured and seen in the real world. It is the product of planning laws, 
political decisions and urban change over time. Second space is the conceptual space 
- how that space is conceived in the minds of the people who inhabit it. It is a product 
of making strategies. (Re) Imaging and social norms that determine how people 
might act or behave in that space. Third space is the real and the imagined space, 
lived space, the way that people actually live in and experience that urban space. This 
is the action in the real space (first space) enacted through the expectations of the 
second space.  
Another main aspect related to the theory of spatiality is the notion of ‘chronotope’ 
by the noted Russian theoretician, Mikhail Bhakthin. In ‘The Word and The World’ 
Bhakthin defines chronotope as ‘the intrinsic connectedness of temporal and spatial 
relationships that are artistically expressed in literature’. He seems though to imply 
that all discourse is chronotopic in so far as it must somehow thematize its own 
inescapable conditions and that the abstract thought is the function of a repressed but 
still inwardly determining chronotopicity ‘(translated by Peechey 3). Through the 
concept of chronotope the meaning of literature can be understood more clearly. 
Space and time are the two sides of the same coin of literature 
Mikhail Bhakthin focussed on the configurations of time and space in literary genres. 
Time and space are two related aspects and the two sides of the coin. According to 
Mikhail Bhakthin, different literary genres like poetry, drama, short stories etc are 
operated within different configurations within time and space. It is the 
configurations of time and space that gives a particular genre its narrative character. 
A particular genre will be having a narrative character, who will be the guiding force 
of that particular narrative. In case of time, one can imagine and write from other 
particular time period, irrespective of the time, the writers are writing. The most 
famous example  is when  George Orwell wrote the noted novel, 1984, in 1949, 
imagining how the world will be in 1984. Often, literary critics hail  the renowned 
novel, ‘1984’, as a literary dystopia.Michael Foucault is another person who is 
associated with the theory of spatiality. According to Michael Foucault, power exists 
in every individual and in every levels of the society. He was also of the opinion that 
truth and knowledge are connected highly in a society. This combination gives rise to 
power everywhere. According to Foucault, there are three types of power - (i) 
systemic power - the power based on various systems of the society like patriarchy, 
marriage, matriarchy etc. One system of society exert power on the other part of the 
society. Then, Foucault discusses about regime power, in which a particular regime 
exerts power over another regime by using various sources of power. The apt 
example is the Taliban regime of Afghanisthan. Finally, he speaks about the bio 
power, in which the biological needs of the society are controlled by the state. 
China’s ‘one child policy’ is an example of bio - power. Along with power, comes 
the notion of resistance. 
Hetroglossia is the another concept associated with Michael Foucault, with 
relationship to time and space. It is used to describe certain cultural, institutional and 
discursive spaces that are ‘other’ : disturbing, intense, incompatible, contradictory or 
transforming. Examples include cemeteries, bars, brothels, prisons, gardens of 
antiquity, fairs and many more. These are the world within worlds, mirroring and yet 
upsetting what is outside. The concept of hetrotropia became renowned through a 
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lecture given by Foucault to a group of architects in 1967. He first mentioned about 
this concept in ‘The Order of Things’. It also basically refers to the principles and the 
concepts applied in texts rather than socio - cultural space. 
The theory of spatiality finds its exact application in the long plays and the one – act 
plays of Samuel Beckett. Samuel Beckett (1906 – 1989) is a popular Irish – French 
writer, who has carved a niche for himself in the world literature. His most famous 
play is ‘Waiting for Godot : A Tragic – Comedy in Two Acts”. Samuel Beckett was a 
modern writer with a post – modern sensibility. Post modern sensibility is the life 
blood of Post Modern era, Beckett has used post modern techniques like minimal 
stage settings, sparse dialogues. 
Once  Beckett himself said, 
‘I had a happy childhood…although I had little talent for happiness. My parents did 
everything they could to make a child happy. But, I was often lonely’. 
So, from the childhood itself, Samuel Beckett had spots of depression. This 
developed into depression in full swing for Samuel Beckett, once he became an adult. 
Medically explaining, depression is an extreme state of mind and being in which, the 
person who experiences it, is unable to do anything. Depressed patients are often 
found out to be gloomy in all phases of life, at a given point of time. 
In Theatre of Absurd “It has been suggested that Beckett’s preoccupation with the 
problems of being and the identity of the self might have sprung from Anglo - 
Irishman’s inevitable and perpetual concern with finding his own answer to the 
question, ‘Who am I’?” (Esslin 1). Here, began the quest of Samuel Beckett for 
existentialism and essentialism. One of the most important facts to be remembered 
here is that, is, childhood is the phase of life that is like a scattered mud, in which the 
personality of an individual becomes fixed. One may be able to judge the fact that, 
Samuel Beckett, grew along the garden of literature, as an offspring of 
depression.The famous town of Paris had a great influence on Beckett. Paris was the 
intellectual and cultural capital of Europe at that point of time. Paris attracted 
ambitious men and women. In the town of Paris, lived the noted writer James Joyce. 
Joyce influenced Beckett heavily. Beckett was also influenced by Marcel Proust, 
Franz Kafka and Dante. For his writing on ‘the destitution of modern man’, Samuel 
Beckett was awarded the Nobel Prize for Literature in 1969. In ‘Diverse Pursuits : 
Essays on drama and theatre’, 
‘Samuel Beckett who died at 1989 at the venerable age of eighty six was an iconic 
and one of the most written about avantgarde writers of the twentieth century. The 
body of critical scholarship on him is as diverse in approach as it is enormous in 
size. During his lifetime itself, he was described variously : as a formalist, a 
modernist, a post modernist, an existentialist, an absurdist, and so on. 
Psychoanalytical critics had their own take on him as did the theological ones who 
saw strong and persistent Christian motifs in his writings. More recently, a French 
scholar, Pascale Casanova has come up with an interesting thesis suggesting that 
Beckett strove to achieve in literature the kind of abstraction that is found in 
avantgarde painting and music. The remarkable thing is that Becktt’s work lents 
itself readily to all these diverse readings’ (Malick 174). 
“Waiting for Godot : A Tragic – Comedy’ is the magnum opus play of Samuel 
Beckett. It tells the  poignant tale of two tramps, Vladimir and Estragon, who are 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 264 
 

 
 

waiting for a presence called ‘Godot’. In parallel, the life of two other characters – 
Lucky and Pozzo are shown in detail in two acts. In The Western Drama 
‘What is unique about ‘Waiting for Godot’ is its innovative, formal design. As he 
learnt the perfect fusion of structure and content in Proust and Joyce, Beckett used 
the same in ‘Waiting for Godot’. Soon after the war, a friend suggested to Beckett 
that he should write about the heroism of the people, fighting against Hitler, Beckett 
answered ; ‘I am not interested in stories of success, only failure’ (Tallur 105, 106).  
The principle of minimalism is exhibited in ‘Waiting for Godot’ and this is directly 
portrayed in the entire structure of the play. One of the initial dialogue, “you are 
nothing, but a heap of bones’ (Beckett 1) tells about the minute space of human 
beings on Earth. After the death of human beings, only bones exist in the human 
body along with the muscles. But, after some time, the bones mix with the soil. These 
dialogue also exhibit the lexical spatiality. Similarly, Vladimir says, ‘Never neglect 
the little things of life’ (Beckett 3). Here, the philosophical spatiality can be seen. The 
play, ‘Waiting for Godot’, throughout exhibits the flowers of philosophy in the full 
play. As the play proceeds,   
‘Vladimir : Have you ever read the Bible? 
Estragon : The Bible!! (He reflects). I must have taken a look at it. 
Vladimir  : Do you remember the gospels? 
Estragon : I remember the maps of the Holy Land’ (Beckett 4). 
Here, the religious spatiality is to be seen. Religion occupies a central position in a 
writer’s life. So, it is not different for Samuel Beckett.  
Both the tramps, Vladimir and Estragon are trying to carve a space for themselves in 
the vast universe. Vladimir is named as ‘Didi’ and Estragon is named as ‘Gogo’. One 
of the tramps suffer from the urinary troubles and the another tramp faces some leg 
issues, to be specific, some foot issues. Godot becomes the ‘absent – present’ 
character in the play. 
In English Literature and Literary Theory, ‘Godot’ is described as  - 
(i) a mysterious person variously interpreted. 
(ii) a mythical human being whose arrival can change the situation. 
(iii) for the two tramps, ‘Godot’ is the hope of peace and rest. 
(iv) an empty promise in a meaningless life. 
(v) an ambiguous character. 
(vi) an earthly ideal for a better social role. 
(vii) silence’ (Vallath 111). 
These numerous interpretations add true meaning to the concept of ‘Godot’. As 
Spatiality attains a new aura of meaning when, it is connected to the theme of theme 
of alienation of the post – war era. Towards, the end of the play, when the BOY 
comes and utter, ‘GODOT WONT COME’, both the tramps are standing motionless. 
This can be interpreted as the lack of occupying of space by the two prominent 
characters – Vladimir and Estragon. Different kinds of spatialities merge in Waiting 
for Godot. As an additional fact, when this play was shown to the intellectual circle, 
those people deemed it as ‘stupid play’. But, when the same play was shown to the 
prisoners, they really liked the play. In essence, ‘Godot’ is a space that needs to be 
explored further, with extra focus on the characters. 
Endgame’ is a post war apocalyptic one – act play. The play makes use of lexical 
spatiality to the core. In The Western Drama, 
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‘It is observed that the play depicts something more than Beckett’s autobiography. 
It displays man’s experience of temporality and evanescence; his sense of the 
tragic difficulty of becoming aware of one’s own self in the kindles world of 
experiments. There is the difficulty of communication. The play depicts the fact 
that all relationships fail finally. Martin Esslin observes, ‘In Endgame, we are also 
certainly confronted with a very powerful expression of the sense of deadness, of 
leaden heaviness and hopelessness, that is experienced in states of deep 
depression : the world outside goes dead for the victim of such states, but inside 
his mind there is ceaseless argument between parts of his personality that have 
become autonomous entities. The play witnesses conflicts between man’s fears 
and anxieties’ (Tallur 119). 
The story of Nell, Nagg, Hamm and Clov are shown in a moving manner by Samuel 
Beckett in Endgame. The tone of the play include utter dejection, pessimism and 
disturbance. Hamm is the protagonist of the play. He is in wheel chair, while his 
parents, Nell and Nagg are in ashbins. Such type of characterization was peculiar and 
a neo trend in drama of those days. In the beginning of the play, Clov says, ‘Finished, 
its finished’ (fixed gaze, lonely).Here, the ending of second world war is explained in 
a minimalistic way. From the beginning of the play itself, it is clear that the 
characters of the one act play are trying to carve space for themselves. 
To carve space for the characters, there exists the refusal of psychology, refusal of 
plot and refusal of realism in ‘Endgame’. The story of the one – act play is that the 
four characters – Hamm, Nell, Nagg and Clov engage in absurd talking, with no day 
today activities to be done. Most of the dialogues of all the characters seem to be 
mysterious one, filled with nuggets of absurdity. Towards the end of the play, the 
characters seem to engage in meaningless taking. A new style of writing is seemed to 
be present in Endgame. The psychic spatiality of the characters need to be excavated 
further in Endgame. 
Krapp’s Last Tape is another one -act play of Samuel Beckett, with the old man 
Victor Krapp as the protagonist. Old Krapp hears the recordings of his younger days 
through the tape and reminiscences about the past. The play makes use of ‘memory 
spaces’ mostly. Krapp was unable to carve a space for him in the play. Most of the 
activities of his life seem to be engaged as a futile exercise. Hence, he became a 
victim of mental trauma. The character and his dialogues are studied under psychic 
spatiality. It is the psyche of Victor Krapp, that needs to be analysed, evaluated and 
examined further. In Damned to Fame, 

‘This play, which he eventually called Krapp’s Last Tape, is unusual in 
Beckett’s theatrical opus for its tender lyricism and for a poignancy that 
verges on sentimentality. Rehearsing many years later with the San 
Quentin Drama Workshop, Beckett commented: A woman’s tone goes 
through the entire play, returning always, a lyrical tone ……. Krapp feels 
tenderness and frustration for the feminine beings. And, if the old man, 
Krapp, who listens to the tape recordings he made in his younger days, is 
fascinated by his recollections of the various women he has known in his 
life, he is obsessed by the eyes of one woman in particular. The eyes of 
one woman are the touchstone for all the others, even for a woman whom 
Krapp encounters casually by the side of the canal, commenting 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 266 
 

 
 

admiringly: ‘The face she had!!!!! The eyes!!! Like….. 
chrysolite!!’(Knowlson 397). 

Old Krapp in his youth lost his mother, had business failure and love failure. Now, in 
his old age, Krapp does not have any neighbours and lives lonely in a den. He has 
nobody in his life to wait for. The tape also appears as a character in Krapp’s Last 
Tape. Towards the end of the play, the character of Victor Kraoo falls from the chair. 
A sort of existential angst along with memory spaces exist in Krapp’s Last Tape. 
 

IV. Conclusion 
The research article, ’Spatiality and Samuel Beckett’ deals with the three main plays 
of Samuel Beckett, that are popularly known as ‘Beckett back to Beckett’ – ‘Waiting 
for Godot :A Tragic – Comedy in Two Acts’, ‘Endgame’ and Krapp’s Last Tape. 
These three plays establish the fact that all human beings on Earth needs a space of 
their own to express themselves. This space in turn provides the identity to the 
individual. This identity is the basis of human life on Earth. Along with is the fact 
that, literature is the amalgamation of reality mixed with imagination and fantasy. 
That is, literature in essence is the product of an age. The three plays makes 
maximum use of lexical spatiality and psychic spatiality. In Waiting for Godot : A 
Tragic – Comedy in Two Acts, ‘Godot’ becomes the further space that occurs in 
every human being’s life. The absurd talking in Endgame resembles the absurd 
talking in our day to day lives. The play, ‘Endgame’ also makes use of ‘empty 
spaces’. The one – act play, Krapp’s Last Tape makes use of  memory space to 
explain the spatial and existential angst of Victor Krapp. 
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I. Abstract 
Ancient Indian economic thought, rooted in texts such as the Arthashastra, Manusmriti, 
and the Vedas, presents a holistic framework for resource management, ethics, and social 
welfare. These philosophies emphasise the balance of Dharma (righteousness), Artha 
(economy), and Kama (desire), advocating wealth creation through ethical means while 
ensuring ecological and social responsibility. Concepts such as trusteeship 
(lokasangraha), equitable wealth distribution, and the restrained use of natural resources 
reflect an early understanding of sustainability and collective well-being. 
As India advances toward the vision of Viksit Bharat 2047—a fully developed, inclusive, 
and self-reliant nation—the revival of these ancient principles becomes increasingly 
relevant. Contemporary challenges such as environmental degradation, inequality, and 
consumerism can be addressed through the values of frugality, conservation, and 
community-centric governance. For instance, the village self-sufficiency model of 
ancient India parallels present-day initiatives on decentralised development and local 
economies under programs like Atmanirbhar Bharat and Smart Villages. 
Integrating this ancient wisdom with modern policy frameworks can provide a culturally 
rooted pathway to sustainable development. By embedding ethics in economic 
transactions, prioritising human and ecological well-being over profit, and ensuring 
inclusive growth, India can simultaneously align with global sustainability goals and 
uphold its civilizational ethos. As the nation marches toward 2047, drawing upon this 
intellectual heritage can inspire innovative, sustainable, and context-sensitive models of 
development that harmonise prosperity with social and ecological stewardship. 

II. Keywords  
Ancient Indian Economic Thought, Dharma, Artha, Trusteeship, Sustainability, Viksit 
Bharat 2047, Ecological Stewardship, Inclusive Development 

III. Introduction 
The study of ancient Indian economic thought provides a rich and valuable lens 
for understanding the foundations of sustainability, ethics, and inclusive growth. 
Far from being limited to philosophical reflections, India’s intellectual traditions 
offered systematic insights into governance, commerce, resource management, 
and social welfare. Texts such as Kautilya’s Arthashastra, the Manusmriti, and 
Vedic literature illustrate how economic activity was embedded within a larger 
framework of morality (dharma), prosperity (artha), and social responsibility. 
These works emphasised not only wealth creation but also the equitable 
distribution of resources and the welfare of society at large (1,2). For example, 
the Arthashastra contains early discussions on taxation, trade regulation, and 
welfare policies that echo many principles of modern economics, while the 
Vedas highlight ecological harmony and responsible use of natural resources. 
Unlike many contemporary economic systems that often compartmentalise 
economic activity from social and ecological concerns, ancient Indian economic 
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thought recognised the interconnectedness of the economic, social, and spiritual 
dimensions of human life (3). The holistic worldview ensured that economic 
prosperity was not pursued in isolation but balanced with ethical conduct and 
long-term ecological sustainability. This integrated perspective anticipated 
several aspects of modern sustainable development discourse, where the 
economy, society, and environment are seen as interdependent pillars of progress 
(4). 
In the modern context, India’s vision of Viksit Bharat 2047, a developed, 
inclusive, and self-reliant nation on the centenary of independence, provides a 
unique opportunity to revisit and apply this ancient wisdom. The challenges 
facing India today, including environmental degradation, rising inequality, 
overexploitation of resources, and consumer-driven lifestyles, require innovative 
yet culturally rooted solutions. Ancient Indian principles such as responsible 
resource utilisation, trusteeship (lokasangraha), frugality, and village self-
sufficiency hold significant relevance in addressing these concerns (5). For 
instance, the emphasis on decentralised village economies resonates with 
contemporary initiatives such as Atmanirbhar Bharat and Smart Villages, which 
prioritise local production, sustainability, and self-reliance. 
Moreover, aligning these indigenous principles with the United Nations 
Sustainable Development Goals (SDGs) enhances their relevance at both national 
and global levels. Ancient Indian thought encourages moderation in 
consumption, fairness in trade, and compassion in wealth distribution, which 
directly parallel SDG targets related to poverty reduction, responsible 
consumption, and reduced inequalities (6). By blending the ethical underpinnings 
of ancient wisdom with contemporary policy frameworks, India can pioneer a 
culturally embedded model of sustainable development that is not only 
economically viable but also socially just and ecologically sound. 
Thus, exploring ancient Indian economic thought is more than an academic 
exercise; it is an essential step toward shaping India’s future development 
trajectory. It not only enriches historical understanding but also provides a 
practical blueprint for advancing the vision of Viksit Bharat 2047. By drawing on 
its intellectual heritage, India can craft an inclusive and sustainable growth model 
that integrates modern innovation with timeless economic wisdom, ensuring 
prosperity that is both resilient and ethical. 

IV. Literature Review 
The discourse on ancient Indian economic thought and its relevance to 
sustainable development has gained renewed scholarly attention in the context of 
India’s aspiration to become a developed nation by 2047. Although mainstream 
histories of economic thought often privilege Greek and Western contributions, 
significant evidence suggests that ancient Indian texts contained structured 
economic reasoning, governance frameworks, and sustainability-oriented 
principles (1). These contributions extend beyond philosophical abstractions and 
include systematic treatments of taxation, welfare economics, public finance, 
market regulation, and statecraft. Recognising these antecedents is critical for 
situating India’s development trajectory within its own intellectual tradition. 
A foundational contribution to this discourse highlights those ancient Indian texts 
such as the Vedas, Mahabharata, Dharmashastras, and particularly the 
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Arthashastra, articulated sophisticated economic ideas centuries before classical 
Western economists (1). These texts discussed wealth generation, division of 
labour, taxation policies, trade management, and the provision of public goods. 
Importantly, the Arthashastra conceptualised taxation as a balanced and 
sustainable instrument, advocating that the state should collect revenue like a bee 
gathering honey, without harming the flower. This metaphor reflects an early 
understanding of fiscal sustainability and economic equilibrium. The recognition 
of such indigenous frameworks challenges the Eurocentric bias in economic 
historiography and underscores India’s intellectual contributions to the discipline. 
Further historical analysis emphasises that Indian economic philosophy was 
deeply rooted in moral and ethical considerations (2). Unlike modern economic 
systems that often separate economics from morality, ancient Indian thought 
integrated dharma (ethical righteousness) with artha (material prosperity). This 
integration ensured that economic pursuits were guided by social justice, fairness, 
and collective welfare. Economic institutions such as guilds (shrenis) functioned 
not merely as commercial associations but also as regulatory and ethical bodies 
that maintained standards, ensured quality control, and resolved disputes. Such 
institutional arrangements reveal a proto-corporate governance framework that 
resonates with contemporary concerns about ethical business practices and 
regulatory oversight. 
The moral dimension of economic activity is further elaborated in philosophical 
analyses that examine the relationship between ethics and economics in Indian 
traditions (3). These traditions rejected unrestrained materialism and instead 
promoted moderation, trusteeship, and responsibility in wealth accumulation and 
distribution. Concepts such as daana (charitable giving) and lokasangraha 
(welfare of the masses) institutionalised social redistribution mechanisms within 
the cultural fabric of society. Economic prosperity was not viewed as an end in 
itself but as a means to achieve social harmony and spiritual fulfilment. This 
ethical-economic synthesis is increasingly relevant in contemporary debates on 
inclusive growth, corporate social responsibility, and sustainable capitalism. 
Sustainability, although a modern term, has deep historical roots in Indian 
civilisation. A historical analysis of sustainable development in India traces its 
origins to ancient ecological consciousness embedded in Vedic literature, 
Upanishadic teachings, and later philosophical traditions (4). These sources 
emphasised harmony with nature, restrained consumption, and reverence for 
natural elements such as land, water, forests, and biodiversity. However, colonial 
economic policies disrupted this ecological balance through extractive land 
revenue systems, deforestation, and resource exploitation. Post-independence 
India gradually reintegrated sustainability into policy planning through Five-Year 
Plans, environmental legislation, and participation in global environmental 
dialogues. The evolution demonstrates continuity between ancient ecological 
wisdom and modern sustainability frameworks. 
Ancient Indian approaches to sustainability further reinforce the importance of 
decentralised governance and community-based resource management (5). 
Agricultural practices emphasised crop diversification, water harvesting, forest 
conservation, and organic inputs indicating an early awareness of ecological 
balance and resilience. Village self-sufficiency formed the backbone of the 
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economy, reducing dependency on centralised production systems. These 
decentralised models align closely with contemporary strategies promoting local 
economies, climate resilience, and grassroots empowerment. As India confronts 
challenges such as climate change, resource depletion, and rural distress, 
revisiting these indigenous models offers valuable insights for policy innovation. 
In the contemporary policy landscape, the vision of Viksit Bharat 2047 
articulates a roadmap for transforming India into a developed and globally 
competitive nation by its centenary of independence (6). This vision emphasises 
demographic advantage, structural reforms, technological advancement, and 
infrastructure development. Importantly, it integrates economic efficiency with 
social equity and environmental sustainability. The framework acknowledges 
that growth must be inclusive and regionally balanced to prevent disparities. 
Thus, the vision resonates with ancient Indian principles that advocated welfare-
oriented governance and balanced resource utilisation. 
Complementing this macroeconomic perspective, another study on India’s 
sustainable pathway to 2047 underscores the importance of renewable energy 
adoption, green infrastructure, digital transformation, and skill development (7). 
The transition toward a green economy requires technological innovation 
combined with inclusive social policies. Poverty reduction, gender 
empowerment, education, and healthcare are highlighted as essential components 
of equitable development. The alignment of economic modernisation with 
ecological stewardship mirrors the integrated worldview found in ancient Indian 
thought. Furthermore, India’s global leadership in climate initiatives reflects its 
aspiration to blend indigenous sustainability values with international 
cooperation. 
Sustainable agriculture emerges as a central pillar in achieving long-term 
development goals. Research focusing on Vikshit Bharat @ 2047 emphasises the 
integration of advanced technologies—such as precision farming, artificial 
intelligence, biotechnology, and digital agriculture—with eco-friendly practices 
(9). Climate-resilient agriculture, soil health improvement, and efficient water 
management are critical for ensuring food security and rural prosperity. These 
strategies parallel ancient agricultural systems that prioritised irrigation networks, 
crop diversity, and sustainable land use. However, modern challenges such as 
fragmented supply chains and climate variability necessitate coordinated efforts 
between the government, the private sector, and farmers to achieve resilience. 
Foreign Direct Investment (FDI) also plays a strategic role in modernising 
agriculture and promoting sustainable development (10). Investment inflows 
facilitate technological transfer, infrastructure development, and productivity 
enhancement. While FDI can accelerate modernisation, scholars caution against 
over-dependence and unequal benefit distribution. Regulatory frameworks must 
ensure that foreign investments align with national sustainability goals and 
protect smallholder interests. This perspective echoes ancient principles of 
balanced trade regulation and state oversight to prevent monopolistic practices 
and economic exploitation. 
At the global level, the circular economy framework offers an additional lens for 
analysing sustainable development. A comprehensive assessment of circular 
economy strategies reveals strong contributions toward achieving SDGs related 
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to responsible consumption, economic growth, and climate action (8). However, 
gaps remain in addressing social equity and institutional governance. This 
observation reinforces the need for integrating ethical and community-centred 
approaches—elements deeply embedded in ancient Indian economic thought into 
modern sustainability models. The convergence between circular economy 
principles and traditional resource management practices suggests opportunities 
for hybrid development frameworks. 
Collectively, the literature reveals a multidimensional understanding of 
sustainability rooted in India’s intellectual heritage and contemporary policy 
initiatives. Ancient economic thought provides normative foundations 
emphasising ethical governance, equitable distribution, ecological harmony, and 
decentralised systems (1,2,3,5). Modern development strategies for Viksit Bharat 
2047 build upon these foundations by incorporating technological innovation, 
structural reforms, and global engagement (6,7,9,10). The circular economy and 
SDG frameworks further expand this discourse by linking economic growth with 
environmental responsibility and social inclusion (8). 
Despite this rich convergence, gaps remain in empirical validation and practical 
integration. While theoretical parallels between ancient principles and modern 
sustainability goals are evident, systematic research is needed to operationalise 
these concepts within contemporary institutions. Comparative analyses between 
ancient fiscal models and modern taxation systems, or between guild-based 
production and MSME networks, could provide actionable insights. Additionally, 
interdisciplinary approaches combining economics, history, environmental 
studies, and public policy are essential to deepen understanding. 
In conclusion, the literature demonstrates that ancient Indian economic thought is 
not merely of historical significance but holds practical relevance for shaping 
India’s sustainable development pathway. By synthesising ethical-economic 
principles with modern policy instruments, India can craft a culturally grounded 
yet globally competitive development model. The journey toward Viksit Bharat 
2047 thus represents both continuity and transformation—drawing strength from 
intellectual heritage while embracing innovation for the future. 

V. Conceptual Framework: 
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VI. Key Dimensions 
1. Resource Management & Sustainab
Ancient Indian economic systems placed strong emphasis on harmony between 
humans and nature. Agricultural prosperity was considered the foundation of 
state wealth, as reflected in the 
water reservoirs, and forest management as essential state responsibilities. The 
Rig Veda and Yajur Veda
sustainable resource use, underscoring the dependence of human welfare on 
ecological balance. Forests were treated 
commodities, but also as resources to be managed collectively. Crop 
diversification, water harvesting, and the use of natural fertilisers indicate early 
awareness of sustainable farming. These practices align with modern 
environmental sustainability and resonate with India’s push for sustainable 
agriculture, renewable resources, and climate resilience in the 
vision. 
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2. Trade and Commerce 
Trade was a cornerstone of the ancient Indian economy, spanning domestic 
markets and international exchanges with regions like Mesopotamia, Rome, and 
Southeast Asia. Merchant guilds (Shrenis) regulated quality, prices, and fair 
practices, while the state oversaw weights, measures, and taxation, including 
duties on imports and domestic goods. Exports of textiles, spices, gems, and 
handicrafts flourished, alongside warnings against monopolies and hoarding. 
This model of regulated yet open trade offers valuable lessons for India’s 2047 
vision of global integration and competitive exports. 
3. Public Finance & Welfare 
The Arthashastra offers one of the earliest models of public finance, viewing 
taxation not as exploitation but as a tool for welfare and redistribution. Kautilya 
emphasised moderate, sustainable taxation—“like a bee collecting honey”—
while mandating the state to provide public goods such as roads, irrigation, 
security, and famine relief. Provisions for vulnerable groups reflected early 
notions of social security, alongside strict measures against corruption. This 
welfare-oriented yet fiscally disciplined framework closely parallels modern 
debates on inclusive development and responsible governance, making it highly 
relevant to policy goals for Viksit Bharat 2047. 
4. Division of Labour & Social Organisation 
In early Indian thought, varna was defined by guna (aptitude) and karma 
(function), serving as an economic division of labour rather than a rigid birth-
based system. It aimed to balance power and roles while guilds (Shrenis) 
encouraged specialisation and skill transfer, similar to modern professional 
associations. Though later reduced to caste hierarchies, its original intent was 
efficiency, fairness, and justice. For Viksit Bharat 2047, this underscores the 
need for skill-based classification, vocational training, and equitable 
opportunities to build an inclusive, knowledge-driven workforce. 
5. Ethics and Dharma in Economics 
Ancient Indian economic thought linked economic activity with moral 
responsibility. Texts like the Mahabharata and Bhagavad Gita stressed fairness, 
just wages, and ethical use of wealth, while concepts such as daana (charity) and 
trusteeship promoted social good. Kautilya emphasised anti-corruption, 
transparency, and regulation against hoarding and manipulation. This ethical 
foundation anticipates modern debates on corporate responsibility, fair trade, and 
sustainability. For “Viksit Bharat 2047”, embedding growth within ethical 
governance is vital for equity, trust, and long-term sustainability. 
6. Sustainable Development Goals (SDGs) and Ancient Indian Insights 
The United Nations’ Sustainable Development Goals (SDGs) aim to promote 
inclusive, sustainable, and equitable growth by 2030. Many of these objectives 
closely align with ancient Indian economic thought. The Rig Veda and Yajur 
Veda emphasise responsible resource use and ecological balance, resonating with 
SDG 12 (Responsible Consumption and Production) and SDG 13 (Climate 
Action). The Arthashastra advocates public support for the poor and vulnerable, 
reflecting SDG 1 (No Poverty) and SDG 10 (Reduced Inequalities). Similarly, 
traditions of daana (charity) and trusteeship mirror SDG 17 (Partnerships) by 
fostering collective responsibility for social welfare. These parallels demonstrate 
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how India’s historical wisdom can provide a culturally rooted framework for 
localising SDG targets, enhancing both their acceptance and sustainability in the 
Indian context. 
Relevance for Viksit Bharat 2047 
The vision of Viksit Bharat 2047 aspires to make India a developed, self-reliant, 
and globally influential economy by its centenary of independence. Ancient 
Indian economic thought remains highly relevant in this journey. The emphasis 
on self-reliance and decentralisation (as seen in village economies and guild-
based production) strengthens initiatives like Atmanirbhar Bharat and MSME 
development. Sustainability principles from Vedic and Kautilyan texts align 
with India’s push for green energy, climate resilience, and sustainable 
agriculture. The welfare orientation of the state, ensuring food, security, and 
justice for all supports inclusive development goals. Moreover, India’s ancient 
tradition of global trade networks inspires positioning India as a global hub of 
commerce, innovation, and cultural diplomacy. Integrating these timeless ideas 
with modern technologies will help shape a balanced development model for 
2047. 
Policy Implications 
Drawing from ancient Indian wisdom, several policy lessons emerge for 
contemporary governance: 
Balanced Taxation and Public Finance: Kautilya’s principle of moderate, fair 
taxation suggests policies that ensure fiscal discipline without overburdening 
citizens. 
Decentralised Development: Reviving village-centric economic planning and 
empowering local bodies can complement modern digital infrastructure for 
inclusive growth. 
Ethical Governance: Anti-corruption measures, transparency, and 
accountability, emphasised in ancient texts, must underpin modern regulatory 
frameworks. 
Sustainable Agriculture and Environment: Lessons from ancient water 
management, forest preservation, and crop diversification can be embedded into 
today’s climate-smart agriculture policies. 
Inclusive Social Protection: Extending welfare to marginalised groups, as 
prescribed in the Arthashastra, provides a model for strengthening social safety 
nets in modern India. 
These implications demonstrate that combining traditional economic wisdom 
with contemporary policy innovations can create a robust framework for long-
term sustainability. 

VII. Conclusion and Future Scope 
Ancient Indian economic thought, though often marginalised in mainstream 
histories of economics, provides a rich repository of ideas that remain highly 
relevant for contemporary debates on sustainability and inclusive development. 
Its holistic framework, integrating artha (wealth creation), dharma (ethics), and 
welfare, anticipates many principles now central to development economics. By 
embedding economic activity within moral and ecological considerations, ancient 
Indian thought offers insights that align closely with modern objectives such as 
equity, environmental stewardship, and social justice. 
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For India’s vision of “Viksit Bharat 2047”, these ideas are not merely of 
historical interest but serve as guiding principles for policy innovation in areas 
such as sustainable agriculture, trade regulation, welfare provisioning, and ethical 
governance. They highlight the potential of culturally rooted frameworks to 
complement global models of development while addressing uniquely Indian 
challenges. 
The future scope of this research lies in conducting comparative studies between 
ancient Indian economic frameworks and modern development theories to 
identify their convergences and divergences. Empirical work can further test the 
applicability of traditional concepts such as decentralised trade networks, 
progressive taxation, and guild-based production in the context of contemporary 
economic challenges. In addition, the integration of cultural-economic values 
such as trusteeship, charity, and fairness into present-day business practices and 
policy frameworks offers fertile ground for exploration. Finally, India’s 
intellectual heritage may also be leveraged as a form of soft power in global 
economic diplomacy, enabling the country to contribute alternative, culturally 
rooted perspectives to international sustainability discourses. 
In sum, the journey toward Viksit Bharat 2047 should not be seen solely as a 
pursuit of modern economic progress but as a continuation and adaptation of 
India’s timeless economic wisdom. By integrating this intellectual heritage into 
contemporary policy and practice, India can advance a development model that is 
innovative, inclusive, and sustainable, while also offering valuable lessons for the 
global community. 
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I. Abstract 
This study investigates the effectiveness of a song-based pedagogical intervention in 
improving the pronunciation of French nasal vowels among Tamil-speaking learners of 
French as a third language (L3). In the multilingual context of Tamil Nadu, learners typically 
acquire Tamil (L1) and English (L2) prior to learning French, a trajectory that often leads to 
phonological cross-linguistic influence. French nasal vowels, which are absent in Tamil and 
function differently in English, pose particular articulatory challenges and frequently result in 
systematic substitution errors. The study was conducted with twenty-five undergraduate 
learners over a one-week classroom-based intervention integrated into regular instruction. 
Carefully selected French renditions of well-known English songs were used to provide 
repeated exposure to target nasal vowels through guided listening, focused repetition, and 
collective singing activities. Qualitative comparison of pre- and post-intervention sentence-
reading tasks indicated noticeable improvement in learners’ auditory discrimination and 
articulatory production of French nasal vowels. In addition to phonological gains, the 
intervention fostered increased learner engagement and confidence. The findings suggest that 
song-based phonetic reinforcement can serve as an effective and contextually appropriate 
strategy for mitigating phonological cross-linguistic influence in multilingual foreign 
language classrooms. 

II. Key Words  
Third Language Acquisition (TLA); Cross-linguistic influence; Phonological transfer; French 
nasal vowels; Song-based learning; Tamil-speaking learners; French as a Foreign Language 
(FLE). 

III. Introduction  
In linguistically diverse regions such as Tamil Nadu, multilingualism is a central 
feature of the educational and sociolinguistic landscape. Most learners acquire Tamil 
as their first language (L1) and English as their second language (L2) through formal 
schooling. In recent years, French has increasingly been introduced in higher 
education institutions as a third language (L3), particularly within programmes in 
languages, tourism, and international studies. This multilingual trajectory places 
learners in a complex linguistic environment in which three phonological systems 
interact during language acquisition. 
While multilingualism may provide cognitive and metalinguistic advantages, it also 
generates specific challenges, particularly at the phonological level. Tamil-speaking 
learners of French frequently encounter difficulties in articulating French phonemes 
that are absent from both Tamil and English, notably nasal vowels and certain 
rounded front vowels. These pronunciation difficulties often result in systematic 
deviations that affect intelligibility and communicative effectiveness. 
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In the context of Third Language Acquisition (TLA), such challenges are commonly 
associated with cross-linguistic influence, whereby previously acquired languages 
shape the perception and production of sounds in an additional language. When 
learning French as an L3, learners may rely on articulatory habits established in 
Tamil and English, leading to persistent phonological transfer. Despite increased 
research on multilingual phonology, limited attention has been given to pedagogical 
strategies specifically designed to address these pronunciation challenges among 
Tamil-speaking learners of French in South India. 
Traditional pronunciation instruction in foreign language classrooms often relies on 
mechanical repetition, isolated drills, or explicit phonetic explanation. Although these 
methods may introduce new sounds, they do not always effectively modify deeply 
ingrained articulatory patterns shaped by earlier linguistic experience. There is 
therefore a need for innovative and context-sensitive pedagogical approaches that 
provide repeated exposure to authentic phonetic input while maintaining learner 
engagement. 
One promising approach involves the integration of songs into pronunciation 
teaching. Songs combine rhythm, melody, and repetition—features that mirror the 
prosodic structure of spoken language and facilitate phonological internalisation. 
Research has shown that musical input can enhance auditory discrimination, support 
articulatory practice, and create a low-anxiety learning environment conducive to 
pronunciation development. However, no empirical studies to date have examined 
the effectiveness of song-based phonetic interventions in the specific multilingual 
context of Tamil-speaking learners of French with English as an L2. 
The present study addresses this gap by examining recurrent cross-linguistic 
phonological errors among Tamil-speaking learners of French and evaluating the 
impact of a structured, phonetics-focused, song-based intervention. The study aims to 
determine whether integrating carefully selected songs into classroom instruction can 
improve learners’ perception and production of problematic French phonemes, 
particularly nasal vowels. More specifically, the research seeks to answer the 
following question: To what extent can a phonetics-focused, song-based intervention 
improve pronunciation accuracy in French as a third language among Tamil-speaking 
learners? 
By bridging theoretical insights from multilingual phonology with practical 
classroom application, this study contributes to the development of more effective 
and learner-centred pronunciation teaching strategies in multilingual foreign 
language contexts. 

IV. Theoretical Background 
A central concept in Third Language Acquisition (TLA) is cross-linguistic influence 
(CLI), which refers to the interaction between languages within the multilingual 
mind. In multilingual learning contexts, previously acquired languages can influence 
the acquisition of additional languages in various ways. Kellerman and Sharwood 
Smith define cross-linguistic influence as “the interplay between earlier and later 
acquired languages”.1 This interaction may occur across multiple linguistic domains, 
including lexical, semantic, phonological, morpho-syntactic, sociocultural, and 

                                                           
1  Smith, M. S., & Kellerman, E. (1986). Cross-linguistic influence in second language 

acquisition: An introduction. In E. Kellerman & M. S. Smith (eds.), Crosslinguistic influence 
in second language acquisition. Oxford: Pergamon. 
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pragmatic levels. Among these dimensions, phonological influence plays a 
particularly significant role because pronunciation is often the most immediate and 
perceptible aspect of language production. 
Phonological Cross-Linguistic Influence 
Phonological cross-linguistic influence refers to the impact of previously acquired 
languages on a learner’s perception and production of sounds in an additional 
language. Such influence frequently results in a foreign accent, even among advanced 
learners, because articulatory habits established in earlier languages tend to persist234. 
Jarvis and Pavlenko describe phonological transfer as “the ways in which a person’s 
knowledge of the sound system of one language can affect that person’s perception 
and production of speech sounds in another language”5. 
In practice, learners often replace unfamiliar phonemes in the target language with 
the closest equivalents available in their existing phonological repertoire. This 
substitution process may lead to systematic pronunciation deviations, particularly 
when the target language contains sounds that are absent from the learner’s first or 
second language. Such difficulties are especially evident in multilingual learning 
contexts where the phonological systems of several languages interact 
simultaneously. Consequently, multilingual learners may experience persistent 
challenges in achieving accurate pronunciation, highlighting the importance of 
pedagogical strategies specifically designed to address phonological transfer. 
Song-Based Remediation in Language Learning 
In response to these challenges, various pedagogical practices have been introduced 
to facilitate pronunciation learning, among which song-based remediation has 
attracted increasing attention. The integration of songs and music into foreign 
language instruction is widely recognised as an effective strategy for enhancing 
linguistic competence, learner motivation, and the overall learning experience. 
Research in language pedagogy, cognitive linguistics, and educational psychology 
suggests that songs create an engaging and meaningful learning environment that 
supports pronunciation development and phonological awareness. Because music 
combines rhythm, melody, repetition, and emotional engagement, it can stimulate 
learners’ attention and reduce language learning anxiety, thereby fostering a more 
favourable environment for language acquisition6789. 

                                                           
2  Odlin, T. (2003). Cross-linguistic influence. In C. J. Doughty & M. H. Long (eds.), The 

handbook of second language acquisition (pp. 436–486). Oxford: Blackwell. 
3  Jarvis, S., &Pavlenko, A. (2008). Crosslinguistic influence in language and cognition. 

Routledge. 
4  Lloyd-Smith, A. (2023). Perceived foreign accent in L3 English: The effects of heritage 

language use. International Journal of Multilingualism, 20(3), 753–767. 
5  Jarvis, S., &Pavlenko, A. (2008). Crosslinguistic influence in language and cognition. 

London: Routledge. P.52 
6  Israel, H. F. (2013). Language learning enhanced by music and song. Literacy Information 

and Computer Education Journal, 2(1), 1360–1366. 
7  Dolean, D. D. (2016). The effects of teaching songs during foreign language classes on 

students’ foreign language anxiety. Language Teaching Research, 20(5), 638–653. 
8  Bennett, P. A. (2019). The effects of music in the foreign language learning classroom. Relay 

Journal, 2(1), 6–16. 
9  Adjepong, B. (2020). Developmentally appropriate strategies of teaching music in selected 

primary schools in Ashanti region of Ghana. University of South Africa. 
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Songs also contribute to pronunciation improvement by providing a repetitive and 
memorable context for language practice. Repetition plays a crucial role in 
phonological acquisition, and songs naturally incorporate repeated words, phrases, 
and sound patterns that reinforce auditory perception. This repetition allows learners 
to practise articulation in an enjoyable and less mechanical manner compared with 
traditional pronunciation drills. Arleo10and Salcedo11note that melodic texts are easier 
to remember than spoken texts because rhythm and melody facilitate long-term 
memory retention. As a result, learners are more likely to internalise accurate 
pronunciation patterns and gradually reduce phonological interference from 
previously acquired languages. 
From a cognitive perspective, songs engage multiple neural processes 
simultaneously. Neurolinguistic research indicates that music activates both 
hemispheres of the brain, enabling linguistic and melodic information to be processed 
together. While the left hemisphere primarily processes linguistic elements such as 
vocabulary and grammar, the right hemisphere is responsible for rhythm, melody, 
and emotional interpretation. This dual activation strengthens the connection between 
sound and meaning and enhances memory retention12. Consequently, song-based 
learning can support not only pronunciation development but also vocabulary 
acquisition and listening comprehension. 
In addition to these cognitive advantages, songs provide authentic linguistic input 
that exposes learners to natural pronunciation patterns and prosodic features of the 
target language. Authentic materials are particularly valuable in foreign language 
teaching because they present language as it is used in real communicative contexts. 
According to Pratx13, songs function as powerful communicative resources that 
connect learners with the cultural and linguistic universe of the target language. 
Through repeated listening and singing, learners encounter natural rhythm, 
intonation, and connected speech patterns that are rarely fully represented in 
traditional teaching materials. 
Overall, existing literature strongly supports the pedagogical value of songs in 
foreign language education. By combining rhythm, repetition, and authentic phonetic 
input, songs offer a multisensory approach that can facilitate pronunciation 
development and reduce cross-linguistic phonological interference. Despite evidence 
supporting song-based learning, limited research has examined its effectiveness in 
multilingual South Indian contexts, particularly with respect to French nasal vowels.  
Having outlined these theoretical foundations, the following section presents the 
methodology adopted in this study to analyse phonological errors and evaluate the 
effectiveness of a song-based intervention among Tamil-speaking learners of French. 
 

                                                           
10  Arleo, A. (2000). Music, song and foreign language teaching. Cahiers de l'APLIUT, 19(4), 5–

19 
11  Salcedo, C. S. (2002). The effects of songs in the foreign language classroom on text recall 

and involuntary mental rehearsal. Louisiana State University and Agricultural & Mechanical 
College. 

12  Guglielmino, L. M. (1986). The affective edge: Using songs and music in ESL instruction. 
AdultLiteracy and Basic Education, 10(1), 19–26. 

13  Pratx, P. (1999). “Des chansons pour des situations de communication.” Le Français dans le 
Monde, No. 303, March–April, p. 38. 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 280 
 

 
 

 
 

V. Methodology 
Participants 
The participants in this study consisted of twenty-five second-year undergraduate 
students enrolled at Nirmala College for Women, Coimbatore, where French is 
offered as a Part I language course within the undergraduate curriculum. All 
participants were pursuing French as a Foreign Language (FLE) as part of their 
academic programme and were receiving instruction aligned with the DELF 
(Diplôme d’Études en Langue Française) framework. At the time of the study, the 
learners were following DELF A2-level instruction after having successfully 
completed the DELF A1 level, which corresponds to the elementary level of the 
Common European Framework of Reference for Languages (CEFR)14. 
Prior to participating in the study, the students had completed a minimum of 120 
hours of formal instruction in French, which provided them with foundational 
competence in basic grammar, vocabulary, and communicative functions. This makes 
the A2 level an appropriate stage for implementing targeted pedagogical 
interventions, such as the song-based remediation explored in this study. All 
participants shared a similar linguistic background, which was particularly relevant to 
the objectives of the study. Tamil functioned as their first language (L1), while 
English served as their second language (L2), both of which had been acquired prior 
to learning French as a third language (L3).The relatively homogeneous linguistic 
profile of the participants provided an appropriate context for examining cross-
linguistic phonological influence in third language acquisition.  
Research Design 
The study was conducted over a one-week period in February 2026 at Nirmala 
College for Women, Coimbatore. It adopted a classroom-based observational design 
with pre- and post-intervention comparison. The research aimed to examine whether 
a structured, song-based phonetic intervention could reduce cross-linguistic 
phonological errors in French among Tamil-speaking learners. 
Prior to the intervention, recurrent pronunciation errors were identified through 
regular classroom activities, including role plays and the reading aloud of French 
sentences. These activities revealed systematic phonological deviations, particularly 
in the production of French nasal vowels, reflecting cross-linguistic influence from 
Tamil (L1) and English (L2). These initial observations served as a baseline for 
comparison with post-intervention performance. 
The intervention was then integrated into the students’ regular French classes and 
implemented over six hours of instruction across one week. The design was 
pedagogical in nature but incorporated structured observation and comparative 
analysis to evaluate changes in pronunciation accuracy. 
Intervention Procedure 
The intervention consisted of a targeted phonetics-focused programme aimed at 
addressing recurrent pronunciation difficulties, particularly those involving French 

                                                           
14   Conseil de l’Europe. (2001). Cadre européen commun de référence pour les langues: 

Apprendre, enseigner, évaluer (CECRL). Strasbourg: Conseil de l’Europe. 
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nasal vowels and other problematic phonemes absent from Tamil and English. Song-
based activities were used as a tool for phonetic reinforcement. 
The songs were carefully selected based on their phonetic content, with particular 
attention to the frequency and clarity of nasal vowels. French renditions of well-
known English songs were chosen in order to increase learner familiarity and 
engagement. The use of familiar melodies reduced cognitive load and allowed 
learners to concentrate more fully on articulatory features and sound production. 
During the intervention sessions, students engaged in structured activities that 
included: 
• Guided listening to target phonemes within lyrical contexts 
• Focused repetition of specific phonetic segments 
• Choral and individual reading of song lyrics 
• Collective sing-along practice emphasising accurate articulation 
These activities were designed to promote auditory discrimination, articulatory 
awareness, and repeated oral production of target sounds within a meaningful and 
rhythmic context. 
Evaluation Measures 
The effectiveness of the intervention was evaluated through a qualitative comparison 
of learners’ pronunciation before and after the intervention. The primary assessment 
task consisted of reading French sentences aloud. The sentences were selected to 
include multiple instances of target phonemes. This sentence-reading task was 
administered both prior to and following the intervention in order to observe changes 
in articulatory accuracy. Pronunciation was evaluated by the researcher who 
conducted the intervention.  In addition to the reading task, ongoing classroom 
observation during role plays and oral activities provided further qualitative evidence 
of pronunciation development. 
Data were analysed qualitatively. Improvement was measured by comparing pre- and 
post-intervention performance, with particular attention to the reduction of systematic 
substitution errors in pronunciation and the increased accuracy of nasal vowel 
production. The qualitative comparison enabled the researcher to identify shifts in 
learners’ articulatory behaviour and phonemic awareness following the song-based 
intervention. 

VI. Observations 
Earlier research has shown that pronunciation difficulties among foreign language 
learners often arise from negative phonological transfer from previously acquired 
languages. In the present context, many of the learners’ pronunciation errors in 
French reflected the influence of Tamil (L1) and English (L2), particularly in the 
production of nasal vowels, which are absent in Tamil and function differently in 
English15. These cross-linguistic influences resulted in systematic deviations such as 
replacing nasal vowels with vowel–consonant sequences or Anglicised vowel 
patterns. In response to these challenges, a pedagogical intervention based on song-
mediated phonetic practice was implemented. The following observations highlight 
the changes in learners’ pronunciation following the one-week intervention. 

                                                           
15  Koothottil, A., &Jeevaratnam, G. (2025). Cross-linguistic phonological errors in French 

vowel production among Tamil-speaking learners with English as a second language. Journal 
of Foreign Languages, Cultures & Civilizations, 13, 27–35. 
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One of the most notable outcomes of the intervention was an improvement in 
learners’ auditory perception of nasal vowels. Repeated exposure to songs 
containing clear instances of nasal vowels enabled students to encounter accurate 
pronunciation models within a melodic and meaningful context. Through attentive 
listening to these musical inputs, learners gradually developed the ability to 
distinguish nasal vowels from their oral counterparts. This increased phonemic 
awareness was particularly significant because nasal vowels in French are phonemic 
and capable of altering lexical meaning (for example, sans /sɑ̃/ versus sa /sa/). As 
learners became more sensitive to these contrasts, they were better able to identify 
and reproduce nasal vowels with greater accuracy. 
The intervention also encouraged kinesthetic and articulatory engagement. 
Students were not limited to passive listening; rather, they actively participated in 
sing-along activities that required repeated oral production of target phonemes. This 
process reinforced correct articulatory gestures associated with nasalisation, such as 
the lowering of the velum and the simultaneous oral–nasal airflow required for nasal 
vowel production. Through repeated singing and guided repetition, learners gradually 
replaced previously ingrained patterns—such as pronouncing /ɑ̃/ as /an/ or /ɔ/̃ as 
/on/—with more accurate phonetic realisations. 
An additional factor contributing to the effectiveness of the intervention was the use 
of familiar melodies. French versions of widely recognised English songs, including 
My Heart Will Go On, A Thousand Years, and Perfect, were selected. Because 
learners were already familiar with the rhythm and tune of these songs, the cognitive 
effort required to learn a new melody was reduced. This allowed students to focus 
their attention primarily on pronunciation. The familiarity of the melodies also helped 
minimise negative transfer from English pronunciation patterns and supported the 
internalisation of more accurate French vowel production. 
The rhythmic and repetitive nature of music further facilitated the retention of 
correct phonological forms. Nasal vowels such as /ɑ̃/ appeared repeatedly across 
verses, allowing learners to hear and reproduce them multiple times in meaningful 
lexical contexts. Words such as sans, temps, camping, and chambre thus became 
associated with correct phonetic patterns through repeated melodic exposure. Over 
time, this repetition strengthened learners’ ability to recall and produce the correct 
nasalised forms. 
Following the intervention, observable improvements were noted across all 
targeted nasal vowels. For the phoneme /ɑ̃/, earlier pronunciations such as /san/ for 
sans or /ʃambrə/ for chamber were considerably reduced, with learners demonstrating 
a more sustained nasal vowel rather than inserting a nasal consonant. Similarly, the 
phoneme /ɛ/̃ showed improvement in words such as pain and important, where 
students began to avoid Anglicised pronunciations like /peɪn/ or /impɔrtɑnt/ and 
produced a clearer nasal quality. The vowel /œ̃/, which had posed particular 
challenges in words such as parfum and un, was more accurately approximated 
following repeated lyrical exposure. Finally, learners who previously pronounced 
nom as /nom/ began to demonstrate appropriate nasalisation of the vowel /ɔ/̃. These 
changes indicate a growing awareness of the phonemic distinction between nasal and 
oral vowels in French. 
The intervention also had a positive motivational impact on learners. Songs created 
an enjoyable and low-anxiety learning environment in which students felt more 
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comfortable experimenting with unfamiliar sounds. Rather than perceiving 
pronunciation practice as a mechanical or intimidating activity, learners engaged 
enthusiastically with the musical tasks. This increased motivation encouraged 
repeated listening and oral practice, both of which are essential for pronunciation 
development. As noted in previous research, musical rhythm and melody facilitate 
the perception and reproduction of unfamiliar phonetic patterns, thereby improving 
articulatory accuracy and reducing pronunciation errors1617. Furthermore, songs 
contribute to a supportive classroom atmosphere that promotes collaboration, 
enjoyment, and sustained engagement18 19. 
Overall, the observations from the intervention demonstrate that song-based 
learning can serve as an effective phonetic reinforcement tool in the foreign 
language classroom. By combining auditory input, rhythmic repetition, and active 
vocal production, songs enable learners to internalise unfamiliar phonemes and refine 
their articulatory patterns. In the present study, this approach indicated noticeable 
progress in the pronunciation of French nasal vowels among Tamil-speaking learners. 
At the same time, the motivational and emotional appeal of music fostered a positive 
learning environment that encouraged participation and experimentation with new 
sounds. Consequently, integrating songs into pronunciation instruction can enhance 
phonological competence, reduce cross-linguistic pronunciation errors, and enrich the 
overall language learning experience. 

VII. Conclusion  
This study examined the effectiveness of a song-based pedagogical intervention in 
improving French pronunciation among Tamil-speaking learners acquiring French as 
a third language (L3). Particular attention was given to cross-linguistic phonological 
errors arising from the interaction of Tamil (L1) and English (L2), especially in the 
production of French nasal vowels. The findings confirm that negative phonological 
transfer from previously acquired languages can lead to systematic substitution 
patterns that affect articulatory accuracy and potentially reduce intelligibility in L3 
production. These patterns illustrate the complex interaction of multilingual 
phonological systems in third language acquisition. 
The implementation of a short-term, phonetics-focused, song-based intervention 
demonstrated that music can function as an effective mediating tool in pronunciation 
instruction. The rhythmic and repetitive structure of songs provided sustained 
exposure to target phonemes within meaningful contexts, while the act of singing 
encouraged repeated articulatory practice. As a result, learners developed increased 
phonemic awareness and showed qualitative improvement in their ability to perceive 
and produce French nasal vowels more accurately. The use of familiar melodies 

                                                           
16  Rahal, A. (2018). Phonetic fossilization: Is it a matter of perfection or intelligibility? In 

Psycholinguistics and cognition in language processing (pp. 244–265). Hershey, PA: IGI 
Global. 

17  Tizian, S. (2016). Listen and learn: An experiment on the effectiveness of songs in English L2 
pronunciation. 

18  Džanić, N. D., &Pejić, A. (2016). The effect of using songs on young learners and their 
motivation for learning English. An Interdisciplinary Journal, 1(2), 40–54. 

19  Millington, N. T. (2011). Using songs effectively to teach English to young learners. 
Language Education in Asia, 2(1), 134–141. 
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further reduced cognitive load, enabling learners to focus more attentively on 
pronunciation features rather than on learning new musical patterns. 
Beyond phonological development, the intervention generated notable affective 
benefits. The integration of music fostered a relaxed and motivating classroom 
atmosphere, encouraging participation and reducing anxiety associated with 
pronunciation practice. Learners displayed greater confidence and willingness to 
experiment with unfamiliar sounds—an important factor in fostering long-term 
pronunciation development. 
From a theoretical perspective, this study contributes to research in Third Language 
Acquisition by demonstrating that musical input may function as a mediating 
pedagogical tool in reducing phonological cross-linguistic influence. By linking 
insights from multilingual phonology with classroom-based practice, the study 
highlights the potential of multisensory approaches to support the restructuring of 
entrenched articulatory habits shaped by previously acquired languages. 
Nevertheless, several limitations must be acknowledged. The study was conducted 
with a relatively small sample of learners within a single institutional context, which 
limits the generalisability of the findings. The intervention was also of short duration, 
spanning only one week, and therefore does not allow conclusions regarding long-
term retention of pronunciation gains. In addition, the research design did not include 
a control group, and improvement was assessed qualitatively rather than through 
quantitative measurement. Future research could address these limitations by 
employing larger sample sizes, longer intervention periods, controlled experimental 
designs, and mixed-method approaches combining qualitative and quantitative 
analysis. 
Despite these limitations, the findings suggest that song-based phonetic 
reinforcement represents a promising and contextually appropriate strategy for 
addressing pronunciation challenges in multilingual learning environments. Further 
investigation into the long-term effects of music-based interventions, their 
application to other phonological features, and the integration of technology-
enhanced musical tools may deepen our understanding of how innovative pedagogies 
can mitigate cross-linguistic phonological interference. By responding to the specific 
needs of multilingual learners, educators can develop more inclusive and effective 
approaches to pronunciation teaching that enhance both phonological competence 
and communicative confidence. 
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I. Abstract 
This paper looks at Johnny Got His Gun by Dalton Trumbo as an anti-war book that 
questions nationalism, bodily fragmentation and psychological trauma. The story is 
set during World War I. Shows the extreme suffering of Joe Bonham, a soldier who 
lost his limbs and face in a bomb explosion but is still conscious. Through a stream-
of-consciousness narrative and a fragmented structure Trumbo criticizes ideas of 
heroism and shows the dehumanizing effects of modern warfare. This article explores 
themes of silence, identity loss, bodily imprisonment and political manipulation 
putting the text in the context of twentieth-century war literature. By using trauma 
theory and anti-war literary criticism the study argues that Trumbo transforms Joe’s 
mutilated body into a symbol of the soldier sacrificed by nationalistic ideology. 

II. Keywords  
Dalton Trumbo, Johnny Got His Gun, - war literature, trauma theory, nationalism, 
body politics, World War I, modernism.  
Johnny Got His Gun was written when memories of World War I were still fresh1. 
The book shows the brutality of trench warfare the violence of machines and the 
disillusionment that followed the called "Great War." Unlike patriotic war stories 
Trumbo does not glorify combat. Instead he shows the physical consequences of 
modern weapons2.Joe Bonham becomes a symbol of wars power. He is not depicted 
as a martyr but as a victim of political systems that use abstract ideas like "liberty" 
and "honor" to manipulate young men. Trumbo challenges the idea that war's a noble 
sacrifice. The book argues that political leaders and institutions distance themselves 
from the suffering they inflict on soldiers. Written before America entered World 
War II the book was initially controversial. During wartime it was temporarily 
withdrawn from publication because its anti-war stance was seen as unpatriotic. This 
reaction shows the books challenge to nationalist ideology.Joes body becomes a 
place of horror and symbolism. He has lost his arms, legs, eyes, ears, mouth and 
nose. Only his mind is still intact. This physical mutilation represents not individual 
tragedy but the fragmentation of human identity under mechanized warfare. 
Trumbo emphasizes the connection between the body and self. Without input Joe 
struggles to determine whether he is alive or dead. His loss of face means the erasure 
of individuality. He cannot speak, see or hear; he cannot communicate his existence 
to the world. In this sense Joe becomes a living corpse3. The book questions the 
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3   Dalton Trumbo, Johnny Got His Gun (New York: Bantam Books, 1939). 
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concept of autonomy. Joe’s body no longer belongs to him but to the institution that 
sustains him artificially. His desire to die contrasts with society’s insistence on 
preserving him as a symbol of sacrifice. Thus Trumbo criticizes the idea that a 
soldier’s body's the property of the nation-state.One of the striking aspects of Johnny 
Got His Gun is its focus on silence. Joe exists in sensory deprivation. Language 
becomes internalized through memory Thought.  
The narrative unfolds through stream-of-consciousness technique reflecting. Joe’s 
mental attempts to reconstruct meaning. Joe eventually learn to communicate by 
tapping his head in Morse code. This moment symbolizes resistance against silence. 
Communication becomes an act of rebellion4.However when militaryauthorities 
understand his request. To be displayed publicly as evidence of wars horror. They 
deny him. They choose instead to keep him hidden.Trumbos depiction of enforced 
silence mirrors the political silencing of dissent. The state suppresses Joes voice 
because his body contradicts narratives of glory and honor. Thus silence functions 
both as a condition and a political metaphor.From a trauma theory perspective Joes 
experience reflects what modern psychology identifies as -traumatic stress and 
dissociation. His mind oscillates between memory and hallucination. He revisits 
childhood experiences, romantic memories and philosophical reflections. 
The narrative structure itself is fragmented, mirroring the body and psyche of the 
protagonist. Past and present merge without boundaries. This stylistic choice aligns 
the book with experimentation while intensifying the psychological realism of 
trauma.Joes suffering is not limited to pain; it is existential. He questions the meaning 
of life, freedom and humanity. The book suggests that trauma is not merely personal 
but collective. Joe represents unnamed soldiers whose bodies and identities are 
destroyed by war.Trumbo criticizes institutions such as the military, government and 
medical authority. These systems claim to protect citizens but ultimately exploit 
them. Joe’s transformation into a symbol than a person illustrates the dehumanizing 
logic of nationalism.The book exposes how patriotic slogans obscure suffering. 
Abstract ideals demand sacrifice. Trumbo argues that nationalism transforms living 
individuals into instruments of state power.Joe’s final realization. That he is trapped 
forever in darkness. Serves as a metaphor for society’s refusal to confront wars 
reality. His desire to be exhibited as a warning against war is denied because it 
threatens legitimacy. 
Although Johnny Got His Gun is often seen as -war fiction the book also shows 
significant modernist experimentation. Dalton Trumbo uses stream-of-consciousness 
narration, nonlinear temporality and fragmented structure to reflect the disintegration 
of Joe Bonham5. The collapse of time in the narrative mirrors Joe’s inability to 
distinguish between past and present. Memories of childhood, romantic love and 
family life intrude upon his consciousness without transition emphasizing the 
instability of trauma.Modernist literature often responds to the crisis of representation 
following World War I. Just as writers like Ernest Hemingway and Virginia Woolf 
experimented with monologue to represent fractured subjectivity Trumbo adapts 
similar techniques to portray extreme sensory deprivation. However unlike 
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modernists who focus on alienation within urban modernity Trumbo situates 
fragmentation within the mechanized violence of war. 
The books stylistic disorientation reinforces its message: modern warfare destroys 
not only bodies but also coherent narrative identity. Joe cannot construct a story of 
himself; instead his existence becomes a series of mental fragments. The breakdown 
of grammar and punctuation in passages intensifies the claustrophobic atmosphere of 
confinement. Language itself appears insufficient to convey the horror of 
annihilation.6Joe Bonhams condition raises existential questions. Though written 
before existentialism became widely influential in Europe the book anticipates 
themes later explored by thinkers such as Jean-Paul Sartre and Albert Camus. Joe 
remains conscious but deprived of agency. He cannot act, move or communicate 
freely. His mind functions, His body imprisons him. 
Existential philosophy emphasizes freedom and responsibility as defining 
characteristics of existence. Joe’s predicament complicates this premise. Is he free if 
he can think but not act? His desire to die represents a longing for autonomy. 
However institutional authority denies him this choice. The hospital and military 
authorities preserve his life while stripping him of existential freedom.In this sense 
Joe’s body becomes a metaphor for the individual trapped within systems. The state 
claims to defend liberty. It denies Joe the most basic freedom. The right to determine 
his own fate. His continued survival is less about compassion than about maintaining 
the illusion of sacrifice.Joes mutilated body functions as a text that exposes the 
hidden costs of war.  
In contrast to propaganda posters that glorify soldiers Joe represents the 
unacknowledged aftermath of combat. His invisibility is deliberate; authorities 
conceal him because his body contradicts narratives of honor.The book anticipates 
discussions of biopolitics. The idea that states regulate and control bodies for political 
purposes. Joe is sustained medically not for his benefit but because his continued 
existence serves institutional logic. He becomes an object maintained by technology 
than a subject with rights.FurthermoreJoe’s lack of a face is symbolically significant. 
The face is often associated with identity and recognition. Without one Joe is 
rendered anonymous. He could be any soldier, from any nation. Trumbo 
universalizes his suffering transforming Joe into a figure of modern warfare victims. 
Despite his imprisonment Joe’s memory becomes a site of resistance. He recalls his 
father’s philosophy, his mother’s affection and his relationship with Kareen. These 
memories sustain his sense of humanity. In the absence of input memory becomes his 
only means of constructing identity7.Trauma theorists argue that memory can both 
wound and preserve. Joe’s recollections are often painful especially when he realizes 
he can never return to the life he once knew. They also affirm his individuality. 
Through remembering he resists treasure.Joes attempt to measure time by tapping 
Morse code further demonstrates the need for connection. When he finally 
communicates successfully he hopes to transform his suffering into testimony. His 
wish to be displayed as a living warning reflects an impulse: if his body can prevent 
future wars his suffering might acquire meaning.However institutional refusal 
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silences this testimony. The suppression of Joes request suggests that societies prefer 
sanitized myths over truths8. 
The book also incorporates symbolism. Joe’s condition resembles crucifixion 
imagery. His body immobilized, suspended in suffering. Unlike Christ Joes sacrifice 
is involuntary and meaningless. There is no redemption in his pain.Trumbo subverts 
narratives of martyrdom. War propaganda often frames soldiers as Christ- figures 
who die for the salvation of the nation. Joe’s survival disrupts this narrative. He does 
not die heroically; he endures endlessly. His living death exposes the emptiness of 
rhetoric.This inversion challenges readers to reconsider myths that equate military 
death, with spiritual transcendence. Joes suffering does not redeem society; instead it 
indicts it.Johnny Got His Gun is a book that's part of a bigger group of stories that 
show how bad war really is. Books like All on the Western Front and A Farewell to 
Arms also show how awful and pointless World War I 9was. Johnny Got His Gun is 
different because it really focuses on how people’s bodies get hurt and how they lose 
their senses.While other authors like Remarque and Hemingway write about what 
happens on the battlefield and how people lose their innocence Trumbo does not 
write about that all. The war only comes up in memories.  
The whole story happens in a hospital bed. This makes the message against war even 
stronger. Readers cannot get away from the characters thoughts and feelings. They 
are stuck with Joe.By making the story smaller Trumbo makes the suffering of 
soldiers something that everyone can understand. Joe’s body is like a battlefield 
where politics and being meet. Johnny Got His Gun is still one of the honest books 
against war from the twentieth century. Through Joe Bonhams body Dalton Trumbo 
shows how bad militarism and nationalism are. The book turns the horror of war into 
a protest against it. It shows that war does not just hurt peoples bodies but their sense 
of self and their voices.Trumbo combines psychology, new ways of telling stories 
and looking at what is right and wrong to make a strong argument against 
romanticizing war. Joes quiet suffering is a message, to everyone that systems that 
put ideas above life are wrong. The book is still important today because it reminds 
us that behind every phrase there is a person who can get hurt. 
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I. Abstract 
This article examines the emergence of Banaras as a major indigenous centre of commercial 
print production in nineteenth-century north India. Drawing on Benedict Anderson’s concept 
of print capitalism, it analyses how the convergence of market forces, lithographic 
technology, and pre-existing manuscript and oral traditions reshaped literary production and 
readership. Focusing on popular genres such as devotional literature, poetry, songbooks, 
drama, and fiction, the study argues that commercial publishing played a decisive role in 
expanding vernacular reading publics and in transforming Banaras into a key node in the 
Hindi print economy. By foregrounding popular publishing, the article revises elite- and 
institution-centric histories of print and highlights the social and cultural significance of the 
indigenous print market. 

II. Keywords  
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III. Introduction 
During the nineteenth century, Banaras emerged as a significant indigenous centre of 
print production in northern India. The establishment of printing presses in the city 
was facilitated by local patronage, the involvement of traditionally literate groups, 
and the introduction of lithographic printing technology. The proliferation of printing 
houses greatly accelerated the production of books, pamphlets, and newspapers in the 
latter half of the century. Given Banaras’ long-standing oral and textual traditions, 
the publication of books played a pivotal role in shaping the literary sphere by 
influencing the consumption, distribution, and transmission of knowledge. As a 
result, Banaras became an important hub for print production and the canonisation of 
printed texts during this period. However, the role of popular publishing in the city’s 
social and cultural history has largely been overlooked in historical narratives of 
nineteenth-century Banaras. In light of this gap, this paper aims to trace the 
development of popular publishing in Banaras, which was primarily driven by the 
print market and closely aligned with genres such as poetry, songs, and fiction that 
cultivated their own readerships during the century. 
Drawing upon Benedict Anderson’s concept of ‘print capitalism,’ this study 
highlights the fundamental convergence of capitalism and print technology in 
Banaras.1 Anderson argued that the emerging professional class of intellectuals in the 
nineteenth century worked within the print market, forming a link between the 
producers of print and the consuming public through what he described as a ‘silent 
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bazaar.’2 This phenomenon is observable in the case of Banaras as well. By 
examining these dynamics, the paper explores how the commercialisation of print 
technology contributed to the acceleration of popular publishing in the city during the 
nineteenth century. 
Development of The Indigenous Book Market:  
The involvement of local merchants and intellectuals, coupled with the introduction 
of the lithographic press, significantly contributed to the growth of commercial 
printing presses in Banaras. The affordability of lithography allowed printers to 
produce large quantities of printed works at low costs in multiple languages, 
including Hindi, Sanskrit, Persian, Urdu, Arabic, English, Braj Bhasha, and Nepali. 
Most of these printing presses concentrated on the publication of books, newspapers, 
and periodicals. However, by the mid-nineteenth century, the printing and publishing 
of books in Banaras remained limited. In 1850, only twelve books and six 
newspapers were published, primarily targeting the emerging readership in Hindi and 
Sanskrit.3 This indicates that early commercial printing focused on individual 
readerships, with the market for printed works still in its infancy. The printing 
presses, in this period, predominantly reproduced classic genres popular in the pre-
print era, as well as those previously inaccessible to the masses in manuscript form. 
By the late 1860s, however, the landscape began to shift with the emergence of a 
nascent readership and the growth of the vernacular print market in Banaras. The 
printed genres expanded beyond individual readers and religious manuscripts, 
moving towards broader commercialisation. Francesca Orsini argues that the 
commercial dimensions of printing played a critical role in the rapid growth of the 
book market.4 Unlike the printing market under patronage, which had been smaller, 
the commercial print market proved to be significantly larger, thereby catalysing 
further growth in print production. In 1875, the total number of printed works in 
Banaras exceeded twenty-three titles.5 By the 1880s, the number of titles published 
surged to 122, a fourfold increase from 1875. Concurrently, print production in the 
North-Western Provinces and Oudh reached its peak, with Banaras accounting for 
17% of the total production of 175,000 printed copies in 1884.6 By 1900, Banaras’s 
print output had risen to around 159,050 copies. Between 1875 and 1900, a large 
number of presses engaged in commercial printing, expanding their focus from 
religious works to a wider variety of genres, including translated Bengali novels, 
songbooks, dramas, and fiction. The affordability and high quality of these printed 
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works gradually attracted public patronage,7 particularly from the newly educated 
readership. This marked the point when a broader general audience, including neo-
educated readers, became integral to the indigenous print market. Thus, the 
commercialisation of print played a crucial role in shaping and reshaping popular 
publishing in Banaras during the second half of the nineteenth century. 
Devotional Publishing and Early Commercial Stability: 
The following section examines the commercial printing and publishing of popular 
literature in Banaras during the latter half of the nineteenth century. The printing 
presses in Banaras closely reflected the tastes of the existing readership, drawing 
heavily from the literary traditions of the pre-print period. As a result, printers largely 
relied on reproducing manuscript texts, as these were considered the most 
commercially viable option for survival in the early stages of the print market. 
Among the various types of manuscripts, devotional works were particularly 
profitable for the early printers in Banaras’ expanding book market. Rhoderick 
Chalmers argues that ‘print-capitalism’s engagement with religious writing was 
potentially more revolutionary than other genres’8 during the mid-nineteenth century. 
At this time, religious texts were not only reproduced from manuscripts but were also 
translated between languages, thus broadening their accessibility in Banaras.9 This 
process helped bring mainstream Sanātan Hindu texts to a wider audience, including 
non-Brahmin and non-Hindu readers. Consequently, the printing and publishing of 
both traditional and emerging popular genres, such as folk songs, poetry, and fiction, 
were gained momentum. These genres highlighted the growing connections between 
publishing houses, reputable bookshops, and readers, marking a significant shift in 
the literary landscape of nineteenth-century Banaras. 
Poetry and Song in the Popular Print Market: 
The printing and publishing of poetry gained a foothold in the commercial print 
market of Banaras during the 1860s. In this period, Banaras printer-publishers began 
to diversify their output, with poetry and songs emerging as dominant genres. The 
increasing number of readers and evolving literary tastes led to a shift towards these 
new genres. Publishers no longer relied solely on religious texts for commercial 
viability. The printing of classic poetry, particularly those composed between the 
sixteenth and eighteenth centuries, saw a significant surge. These poems, known as 
rīti poetry, were primarily written by poets attached to royal courts and dealt with 
themes such as eroticism (śṛṇgār), the separation of hero and heroine (nayak-nayika 
bhed), and seasonal motifs. 
In the early years, the Banaras printing presses played a pivotal role in producing and 
popularising riti poetry, with erotic poetry (śṛṇgār) gaining particular prominence. 
Almost all printing presses in Banaras produced śṛṇgār poetry, with significant early 
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Hindi works such as Rahasya Kāvya śṛṇgār published by New Medical Hall Press, 
and śṛṇgār Tilak published by Amar Press. śṛṇgār Tilak, originally composed in 
Sanskrit by the poet Mahakavi Kalidas, was translated into Hindi verse by Ambika 
Charan Chatterjee.10 Bharat Jiwan Press also played a key role in the canonisation of 
erotic and rhetorical poetry, particularly in the last quarter of the nineteenth century. 
The press published large-format editions of rīti poetry, with works such as Kavi 
Bhikhari Das’s śṛṇgār Nirṇaya (1000 copies), Ramsahaya’s śṛṇgār Saatsai, Kaviraj 
Sundar’s Sundar Shringar (1890), and Kavi Nanandas’s śṛṇgār Darpaṇ. These 
efforts indicated the increasing commercial success and widespread publication of 
rīti poetry in Banaras. 
Simultaneously, printers in Banaras began to focus on rasā poetry, which explored 
themes of love and the emotional dynamics between the hero and heroine (nāyaka-
nāyikā bhed). Works such as Padmakar’s Jagadvinod (Pleasure of the World) and 
Keshavdas’s Rasikpriya were printed in multiple editions and became highly popular. 
The Banaras Light Press played a pioneering role in this genre, with Jagadvinod first 
printed in 1865 and Rasikpriya (600 copies) in 1869.11 Bharat Jiwan Press also 
published influential works on nāyāk-nāyikā bhed, including Devkavi’s Bhavavilās 
and Bhavani-Vilās, and Ramkrishna Varma’s Viraha. Another notable work in this 
genre was Lallulal’s Bhavavilās, printed in Brajabhāṣā, which had a high demand 
among Banaras readers.(See, Figure 1) Thousands of copies of this book were printed 
in each edition, priced at no more than three annas per copy.12 

 
Figure 1: Title page of Bhavavilas printed   Figure 2: Title page of Shatritu  
from published by Bharat Jiwan Press in 1892.  Bharat Jiwan Press in 1893. 
Seasonal poetry, or bārahmāsi poetry, also gained commercial success in late 
nineteenth-century Banaras. Derived from oral traditions and pre-print manuscript 
sources, bārahmāsi poetry focused on themes related to the twelve months of the 
year. Among the notable works in this genre was ṣaṭtritu-Varṇan, which described 
the six seasons, with particular attention to the arrival of spring and its accompanying 
changes in nature. Published by Kashi Sanskrit Press and Bharat Jiwan Press, 
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ṣaṭtritu-Varṇan was printed in multiple editions. (See, Figure2) Another widely 
circulated work, Chamistan-i-Hamesha Bahar, described the beauty of spring and 
became a commercially successful piece in the final decades of the nineteenth 
century. 
As mentioned earlier, the shift from oral and manuscript traditions to commercial 
print marked a transition in the publication of poetry. Similarly, songbooks became 
increasingly popular after the 1870s. These songbooks, often circulated at affordable 
prices, were produced by a wide range of local poets, including court poets and those 
associated with ritual places.13 These poets were attuned to the tastes of 
contemporary audiences, helping to bring a diverse readership to this genre. As a 
result, songbooks were more easily adopted and commercialised by Banaras 
publishers than many other genres. Printed primarily in Devanagari (Khari Boli), 
songbooks became a key feature of Hindi print-capitalism. The Quarterly Lists of 
Publications indicate that Banaras printing presses produced numerous songbooks14 
on themes such as devotion, Phag, Holi, Kajri, Jhulna, Lavani, and Brahmāsa. The 
vast circulation of these folk songs, at low prices, reflected ‘the potential for the 
textualisation’15 of oral traditions in the print market of the nineteenth century. 
Drama and Fiction in the Expansion of the Hindi Print Market: 
The printers and publishers of Banaras, while continuing to publish devotional texts 
and poetry, also sought to diversify their offerings by exploring new literary genres. 
As a result, genres such as drama and fiction were incorporated into their publication 
lists. Among these, fiction emerged as the most commercially successful genre for 
Banaras-based publishers during the final decade of the nineteenth century. This 
genre was developed as a commercial enterprise by local writers, marking a departure 
from the traditional focus on oral or manuscript-based texts. In Banaras, novels were 
primarily published in Hindi, and within a short span of time, a distinct Hindi fiction 
industry began to take shape in the city. The growing popularity of fiction and drama 
can be attributed to the expanding readership in vernacular languages, facilitated by 
the rising literacy rates and the expansion of vernacular education. 
The genre of drama emerged as a significant addition to the print market of Banaras 
in the latter half of the nineteenth century, gaining considerable traction after the 
1870s. However, the modern Hindu drama that was printed during this period was 
still in its formative stages. Hindu drama, as a literary genre, began to take shape 
with the contributions of Bharatendu Harishchandra in the second half of the 
nineteenth century. Kathryn Hansen has observed that the birth of Hindu drama was 
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a response to the introduction of European theatrical models and the revival of the 
Sanskrit dramatic tradition.16 
The catalogue of Aryabhasha Pustakalaya of the Nagari Pracharini Sabha reveals 
that Banaras printers predominantly printed dramas in Hindi. These dramas were 
categorised into various genres, including religious, social, historical, and political.17 
Among the various printing presses in Banaras, Bharat Jiwan Press emerged as the 
most prolific in producing dramatic works. The earliest drama to be printed in 
Banaras, according to the Quarterly Report of 1868, was Prasannarāghava by Pandit 
Govind Deva Shastri, which was printed by the Medical Hall Press in a first edition 
of 1,000 copies.18 
In 1872, the historical drama Ratnāvalī Nātak by Devdatt Tiwari, based on the 
original work Ratnavali by Shri Harsha, was published.19 Other notable dramatic 
works included Dhananjay Vijay by Bharatendu Harishchandra, which was published 
by Medical Hall Press in 1883 for a price of three annas, Dharmalap by 
Radhakrishna Das, published by Dharmamrit Press, and Usha Haran Natak by Kartik 
Prasad, printed by Hariparakas Press in 1885 and 1891, respectively. 
Bharat Jiwan Press was also responsible for publishing several important dramas in 
multiple editions, such as Abhiñgyāna śākuntala by Shyamsundar Das and Sati 
Nāṭaka by Udit Narayan Vakil. These were often translations of classical or older 
works. In the final decade of the nineteenth century, well-known Hindi writer 
Hariaudh Singh Upadhya published Shri Pradyumna Vijay Vyāyoga and Rukmanī 
Pariṇaya from Bharat Jiwan Press.20Apart from the established publishing houses, 
individual booksellers also contributed to the growth of dramatic literature. Popular 
works, such as Devdatt Tiwari’s Dānī Karṇa and Paraśurāma, were published by J. 
Singh Bookseller and Vaijnath Prasad Bookseller. 
The social and historical genres of drama also found a substantial readership. Social 
dramas, such as Vidhyasundar Nāṭaka by Bharatendu Harishchandra, published by 
Bharat Jiwan Press, and M\ālati Basant Nātaka by Pandit Bajar Prasad, published by 
Hitchintak Press, were particularly well-received. Historical dramas also gained 
popularity, and Banaras presses were instrumental in publishing several works on 
historical events. Bharat Jiwan Press played a pivotal role in the publication of 
historical dramas, with notable works such as Nil Devi by Bharatendu Harishchandra, 
Chittore Aakraman by Udit Narayan Lal Varma, Krishna Kumari Natak by 
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Ramkrishna Varma, and Hammirhath by Shri Pandit Shekharji Vajapeyi.21 Among 
these, Bharat Janani, a political drama written by Harishchandra and published by 
Bharat Jiwan Press, gained prominence for its portrayal of India’s colonial condition. 
Thus, the publication of dramas not only reflected the commercial demands of the 
market but also served an educational and ideological function, enlightening readers 
about colonial exploitation.The emergence of dramatic literature played a mediating 
role between classical and modern literary traditions, facilitating a gradual shift 
towards prose and significantly broadening the reading public. Publishers in Banaras, 
however, did not prioritise the creation of entirely new literary genres; instead, they 
focused on adapting and popularising existing forms for a growing vernacular 
market. By the late nineteenth century, fiction—particularly the novel—had gained 
considerable prominence in Banaras. Local authors increasingly embraced fiction as 
a commercially viable genre, marking a clear departure from earlier modes of literary 
transmission rooted in oral performance or manuscript culture. 
Hindi-language novels soon came to dominate the literary marketplace, and within a 
relatively short period Banaras emerged as an important centre for the production and 
circulation of Hindi fiction. This expansion was closely linked to rising literacy rates 
and the spread of vernacular education, which together sustained the growth of a 
Hindi reading public. The commercial success of the novel had already been 
demonstrated in other regional vernaculars, most notably Bengali, and early Hindi 
novels were frequently translations or adaptations of Bengali works.22 The earliest 
evidence of novel publishing in Banaras appears in the publication list of the Medical 
Hall Press, which in 1859 issued three notable works by Raja Shivprasad—
Vamanaranjan,23Sandford aur Merton ki Kahani, and Ladki ki Kahani. Subsequently, 
novels such as Kadambari and Durgesh Nandini, printed by various presses in 
Banaras, achieved wide circulation among readers. 
As Banaras publishers moved towards male-centric novels, they also began 
producing female-centric works towards the latter part of the nineteenth century, in 
order to appeal to female readers. These novels featured female protagonists and 
explored themes centred around women. Examples include Vimala (published by 
Amar Press in 1889), which circulated 1,600 copies in its first edition24, as well as 
other works like Saroj-Bala, Sukh-Sarvari, Kamalini, Ila, Pramila, and Jaya Yaya,25 
which were published primarily by Bharat Jiwan Press. The Quarterly List of 
Publications from 1888 to 1899 indicates that the circulation of these female-centric 
novels ranged from 1,000 copies per edition. This period also saw the rise of a female 
readership market, which was a significant development in the late nineteenth 
century. As Shobna Nijhwan notes, targeting female readers became a prominent 
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feature of mainstream Hindi novels, reflecting attempts to incorporate women into 
the readership of subscription literature.26 However, it is important to note that most 
of these novels were written and published by male authors, and the participation of 
female writers in the publishing process had not yet fully developed in Banaras. 
Furthermore, the burgeoning fiction publishing industry encouraged and supported 
numerous aspiring writers. Among them, Devkinandan Khatri emerged as one of the 
most prominent fiction writers of the late nineteenth century. His famous series, 
Chandrakāntā and Chandrakāntā Santati, revolutionised the commercial publishing 
landscape. These novels became immensely popular, and almost all the major 
commercial presses in Banaras published them.27 The circulation of these works 
ranged from 500 to 1,000 copies per edition. The Quarterly List of Publications 
between 1888 and 1899 indicates that the cost of these novels fluctuated between 8 
ānanas and 3 rupees. The consistent demand for these novels among readers led to 
the creation of a thriving Hindi fiction industry, which significantly boosted the 
volume of printed books in Banaras during the latter half of the nineteenth century. 

IV. Conclusion: 
The nineteenth century saw Banaras emerge as a significant centre of popular 
publishing, driven by the convergence of local patronage, the advent of lithographic 
printing technology, and the growing print market. The commercialisation of print 
transformed the city, enabling the mass production of various genres, particularly 
poetry, songs, and fiction, which resonated with the tastes of the emerging vernacular 
readership. This shift from manuscript to print and the rise of genres like devotional 
literature, erotic poetry, and fictional works marked the beginning of a new cultural 
and literary landscape. Banaras not only became a hub for the distribution and 
consumption of knowledge but also played a crucial role in the canonisation of 
printed texts. Despite its importance, the impact of popular publishing in Banaras has 
often been overlooked in the historical narratives of the city. This study highlights the 
role of print capitalism in shaping Banaras’s literary culture, showing how it 
facilitated the rise of a new class of intellectuals and readers, and reshaped the 
commercial publishing landscape, fostering a flourishing industry that would have a 
lasting impact on the literary traditions of Hindi and beyond. 
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I. Abstract 
This article explores the historically evolved principles of disaster management in ancient 
India, drawing on Vedic, Puranic, epic and classical texts. It posits that ancient Indian 
governance implemented a holistic disaster management cycle, encompassing prevention, 
mitigation, preparedness, response, and recovery, long before modern frameworks such as the 
Sendai Framework. By analysing texts such as the Vedas, Puraṇas, Rāmāyaṇa, Mahābhārata, 
Manusaṃhitā and particularly Kautilya’sArthaśāstra, the study unearths detailed 
administrative policies for famine, flood, fire and epidemics. Examining concepts such as 
Rājdharma (the righteous duty of a king) and Āpaddharma (duty in distress), the article 
highlights a proactive, community-centric and ecologically conscious approach. A 
comparative analysis with India’s contemporary Disaster Management Act of 2005 reveals 
striking parallels in state responsibility, resource stockpiling and structural risk reduction. The 
article concludes that integrating ancient Indian wisdom, emphasising sustainability, ethical 
leadership and grassroots resilience, can enrich and culturally ground modern, technology-
driven disaster management strategies for future ecological crises. 

II. Keywords 
Disaster Management, Ancient India, Kautilya’sArthaśāstra, Modern Policy, Community 
Resilience, Vedic Literature, Rājdharma, Sustainable Governance, Āpaddharma, Disaster 
Risk Reduction (DRR). 

III. Introduction 
Disaster management is fundamentally a systematic process of implementing policies 
and strategies to mitigate natural and anthropogenic hazards, protect vulnerable 
populations and ensure rapid, sustainable recovery. While the modern world 
formalises this process through sophisticated, internationally recognised frameworks 
such as the Sendai Framework, the foundational principles for protecting populations 
from calamities are as old as organised society itself. 
Due to its unique geography, bordered by the seismically active Himalayas, featuring 
an extensive cyclone-prone coastline and heavily dependent on erratic monsoons, the 
Indian subcontinent has historically been highly vulnerable to natural hazards. 
Consequently, ancient Indian civilisation was compelled to develop a nuanced and 
effective approach to disaster management, recognising the state’s absolute necessity 
in crisis mitigation. 
This understanding was not confined to a single doctrine; instead, it was woven 
seamlessly into ancient life, intersecting with religion, ethical philosophy (Dharma), 
socio-legal codes and political science (Niti and Artha). Early disaster management 
concepts can be traced to Vedic hymns invoking deities for protection against 
crippling droughts and devastating floods.¹ Over centuries, these abstract theological 
ideas evolved into highly practical guidelines. The great epics and Puraṇas narrate 
allegorical accounts of massive calamities, serving as pedagogical tools to teach 
preparedness and righteous response.² 
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Furthermore, ancient legal and political treatises provide explicit policies aimed at 
state survival during crises. By comparing this historical framework with India’s 
modern disaster management architecture, this study identifies enduring principles 
and demonstrates the contemporary relevance of these ancient administrative 
blueprints. 

IV. Disaster Management in Ancient Indian Texts 
The ancient Indian approach to disasters was fundamentally holistic. Rather than 
viewing them as isolated meteorological events, ancient philosophy saw disasters as 
massive disruptions to the cosmic, social and natural order (Ṛta). Consequently, 
responses were multifaceted, blending spiritual remedies, ecological reverence and 
practical administrative action to restore systemic balance. 
Sharma, R. S. India’s Ancient Past. Oxford UP, 2005. 
Basham, A. L. The Wonder That Was India: A Survey of the History and Culture of 
the Indian Sub-Continent Before the Coming of the Muslims. Picador, 2004. 
Vedic and Brahmanical Literature: 
The earliest textual intimations of disaster management appear in the Rigveda. 
Recognising their vulnerability to the elements, early societies conceptualised deities 
representing natural forces to manage risk. Hymns were dedicated to deities such as 
Indra (rain) to avert agrarian collapse through drought, Agni (fire) for protection 
against conflagrations and the Marutas (storms) to control destructive tempests. 
The Atharva Veda acts as an early repository of public health management, 
containing practical references to controlling pestilence and utilising the medicinal 
properties of endemic plants. Furthermore, the performance of yajñas (ritual of 
sacrificial fire) functioned as a vital form of collective action. Aimed at restoring 
cosmic balance, these rituals served a profound sociological purpose: they united 
disparate groups, pooled agricultural resources and fostered community cohesion. 
This grassroots unity mirrors exactly what modern scholars identify as the bedrock of 
‘community-based disaster resilience.’ 
The ŚatapathaBrāhmaṇa (MādhyandinaŚākhā 1.8.1) introduces the famous story of 
Manu and the fish (Matsya). Warned by a divine fish to construct a massive boat, 
Manu survives a world-ending flood and subsequently re-establishes humanity and 
agriculture.³ This narrative serves as a direct, early allegory for the necessity of 
foresight, early warning recognition and the monumental logistical effort required for 
collective survival. 
Puranic and Epic Narratives: 
The Puraṇas and historical epics (Rāmāyaṇa and Mahābhārata) utilise powerful, 
character-driven narratives to illustrate the key operational phases of the modern 
disaster management cycle. 
The MatsyaPuraṇa dramatically elaborates on the story of Manu, aligning perfectly 
with modern protocols. The divine fish’s prophecy acts as the crucial Early Warning 
System, prompting an active state of Preparedness as Manu labours to build a 
massive vessel. 
Singh, Upinder. A History of Ancient and Early Medieval India: From the Stone Age 
to the 12th Century. Pearson Education, 2009.  
By gathering the seven great sages (saptarishi) and the seeds of all essential flora and 
fauna, he creates an ancient equivalent of a global seed vault to preserve biodiversity. 
His perilous navigation through the deluge constitutes the Response phase. Finally, 
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the narrative concludes with Recovery and Reconstruction, as Manu meticulously re-
establishes socio-ecological life once the floodwaters recede. 
The Puranic avatars of Lord Vishnu transcend theology, symbolising profound 
lessons in disaster management, ecological stabilisation and crisis leadership: 
Matsya (the Fish): Engaged in direct search, rescue and preservation during a 
massive hydrological disaster. 
Kurma (the Tortoise): Provided a foundational bedrock during the cosmic ocean’s 
churning, symbolising load-bearing engineering and structural support to prevent 
systemic collapse during collaborative undertakings. 
Varāha (the Boar): Restored the submerged Earth, acting as an allegory for post-
disaster land reclamation and environmental restoration. 
Kṛṣṇa: Lifted Govardhan Hill to shield Vrindavan’s pastoral community from 
anomalous torrential rain, vividly exemplifying crisis leadership and the use of 
natural topography for mass sheltering of vulnerable populations. 
Shifting from myth to political philosophy, the ŚāntiParva of the Mahābhārata 
details Rājdharma (royal duties) and Āpaddharma (duties in distress). Bhīṣma 
instructs King Yudhiṣthira that a sovereign’s primary duty is the physical and 
economic protection of subjects. He categorises calamities, emphasising the state’s 
proactive role in ensuring food security, maintaining public health networks and 
strictly managing the royal treasury to withstand socio-economic ruin. 
Manusaṃhitā and the Codification of Royal Duty: 
The Manusaṃhitā strongly reinforces the sovereign’s supreme obligation regarding 
disaster management. It prescribes that a king must transcend mere tax collection and 
act as a protective father (Pita), actively safeguarding subjects from starvation and 
misery.4 
Kane, PandurangVaman. History of Dharmasastra. Vol. 3, Bhandarkar Oriental 
Research Institute, 1990.  
While lacking granular administrative blueprints, it firmly establishes the 
foundational legal principle of state accountability. It dictates that during famine or 
drought, kings must drastically reduce or suspend taxes to prevent the peasantry’s 
socio-economic collapse. The principle that the centralised state must absorb the 
financial shock of a disaster remains a cornerstone of modern disaster-relief 
governance. 
Kautilya’sArthaśāstra: A Masterclass Blueprint for Disaster Management 
The most comprehensive and detailed ancient treatise on disaster governance is 
undeniably Kautilya’sArthaśāstra (c. 4th century BCE). Written during the Mauryan 
Empire, this text on statecraft dedicates significant attention to public administration 
during national crises. Kautilya’s approach strips away ritualistic padding; it is 
remarkably secular, modern and rooted in the practical realities of public policy, 
strategic resource allocation and strict administration. 
Kautilya established an ancient taxonomy categorising national disasters into two 
distinct types: 
Daivapidanam: Calamities of divine or natural origin. He lists eight distresses that 
demand state intervention: fire, floods, epidemics, famine, rats, wild animals, snakes 
and unseen pathogens. 
Manusapidanam: Anthropogenic disasters, including wars, internal rebellions, state 
negligence and infrastructural failure. 
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To manage Daivapidanam, Kautilya prescribed a highly pragmatic, multi-stage 
policy that perfectly mirrors the modern Disaster Risk Reduction (DRR) cycle: 
Mitigation and Prevention:Kautilya mandated state-funded construction of 
agricultural reservoirs and irrigation networks to combat droughts. He also instituted 
rigid municipal fire codes, requiring households to maintain specific firefighting tools 
(water pots, ladders, axes), forbade highly flammable thatched roofs in summer and 
enforced community response through heavy penalties for negligence or failure to 
assist a burning neighbouring house. 
Preparedness: Insisting on material preparedness, Kautilya detailed the necessity of 
secure state-run granaries (koshthagara). He legislated an iron-clad rule: exactly half 
of all grain collected as revenue must be locked away as an untouchable emergency 
buffer stock to shield the populace against mass famine.5 
Response and Relief:Kautilya outlined a highly organised logistical relief strategy, 
mandating controlled food distribution from royal granaries during famines. 
Ingeniously, he proposed early ‘food-for-work’ programs, employing starving 
citizens to build state forts or irrigation works in exchange for rations, thereby 
maintaining human dignity and improving infrastructure during downturns. He also 
advocated for immediate tax remissions (parihara) and militarily protected the 
temporary migration of affected populations to friendly kingdoms. 
Specific Hazard Protocols: For sudden, devastating floods, he mandated the 
immediate state requisitioning of all private wooden planks, bamboo rafts and naval 
boats for state-directed rescue operations, even suggesting that private citizens who 
owned boats but refused to assist in rescuing drowning victims be heavily fined. For 
crippling epidemics, his protocols advised the immediate deployment of state-funded 
physicians and the widespread public distribution of herbal medicines, alongside the 
rapid, militaristic organisation of aggressive urban sanitation and massive waste-
clearing drives to halt the spread of vector-borne infections. 
Ultimately, Kautilya’s system was a proactive, ruthlessly efficient and entirely 
institutionalised framework. It is fundamentally recognised that managing natural 
disasters was not an unfortunate distraction from governance, but rather the very core 
of state legitimacy, economic stability and long-term political survival. 

V. Comparative Study: Ancient Wisdom vs Modern Frameworks 
India’s modern disaster management framework was radically overhauled, 
modernised, and legally formalised following the devastating 2004 Indian Ocean 
Tsunami. It is currently governed primarily by the comprehensive Disaster 
Management Act of 2005, which established a formidable, legally backed 
institutional structure led by the National Disaster Management Authority (NDMA). 
Kangle, R. P. The KautiliyaArthasastra: A Study. MotilalBanarsidass, 2014.  
A deep, structural comparison between this modern legal edifice and the ancient 
administrative policies (specifically Kautilyan statecraft) reveals both striking 
philosophical similarities and significant, technology-driven divergences. 
Philosophical Foundations: 
The guiding philosophy of the ancient Indian policy was deeply rooted in the 
intertwined cultural concepts of Dharma (ethical, cosmic duty) and Artha (material 
welfare and state survival). It offered a paternalistic, holistic approach completely 
integrated with daily governance and morality. In stark contrast, the modern Indian 
policy, adhering strictly to international norms such as the Sendai Framework, is 
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secular, highly scientific, rights-based and operates within a highly specialised, 
technocratic framework. The modern citizen demands state protection as a 
fundamental constitutional right, whereas the ancient subject relied on the 
sovereign’s righteous, religious duty to provide salvation. 
Institutional Architecture: 
Institutionally, the ancient system relied heavily on the absolute, centralised power of 
the King and his highly trained network of administrative ministers (amātyas). It 
operated as an incredibly centralised authority but relied heavily on localised 
execution through village headmen and powerful trade guilds. The modern 
framework, directly reflecting India’s vast democratic federalism, utilises a highly 
complex, multi-tiered bureaucratic structure: the NDMA at the apex national level, 
the State Disaster Management Authorities (SDMA) at the provincial level and the 
crucial District Disaster Management Authorities (DDMA) executing operations 
intimately on the ground. 
The Disaster Management Cycle: 
Remarkably, the core functional phases of the disaster cycle were fully present, 
conceptualised and operational historically. 
Ancient: Mitigation (building heavy stone dams and embankments), Preparedness 
(filling royal granaries and enforcing fire codes), Response (deploying state boats and 
physicians) and Recovery (enacting royal tax waivers and distributing free 
agricultural seed for the subsequent harvest). 
Modern: The DM Act 2005 explicitly defines this exact cycle in modern legal 
terminology as Prevention, Mitigation, Preparedness, Response, Recovery and 
Reconstruction. The flawless continuity of this logical cycle across millennia is a 
powerful testament to its fundamental administrative necessity. 
Early Warning and Technology: This is where the structural divergence is most 
spectacular. Ancient early warning systems relied heavily on deep, localised 
traditional ecological knowledge (TEK). Administrators used human intelligence 
networks, state-sponsored spies meticulously monitoring regional rainfall patterns 
and astrologers making prolonged astronomical and meteorological observations to 
predict monsoons or imminent droughts. Today, modern equivalents utilise highly 
advanced, space-age technology. The NDMA relies entirely on real-time satellite 
imagery from ISRO, sophisticated Doppler weather radar networks, complex GIS 
mapping software, seismological arrays and instantaneous digital telecommunication 
networks to reliably evacuate millions of vulnerable people long before a cyclone 
even makes landfall.6 

Enduring Parallels 
Despite the vast technological divide, both Kautilya’s ideal sovereign and the modern 
democratic state share a profound foundational principle: the absolute, non-
negotiable responsibility of the state to guarantee citizen safety. Ancient initiatives 
like heavy public infrastructure (stone dams, granaries) and ‘food-for-work’ schemes 
directly, historically mirror modern developmental goals of building disaster-resilient 
infrastructure and utilizing massive employment guarantee programs (like 
MGNREGA) for critical economic relief during severe droughts. The primary 
divergence lies in their operational worldviews; modern management relies 
exclusively on empirical science, mathematical modelling and rapid mechanical 
response, whereas the ancient approach blended pragmatic administration with a 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 304 
 

 
 

deeply ethical, spiritual worldview that fundamentally respected the cosmic balance 
of nature. 
Sen, Amartya. The Argumentative Indian: Writings on Indian History, Culture and 
Identity. Penguin Books, 2005. 

VI. Conclusion 
A rigorous, textual analysis of ancient Indian texts reveals an advanced, highly 
proactive and deeply humane approach to natural disasters. Rather than simply 
yielding to mass fatalism, ancient Indian polity, especially as detailed with brilliant, 
unforgiving clarity in Kautilya’sArthaśāstra, established a heavily funded, 
meticulously structured framework based on prevention, material preparedness and 
state-mandated response.7 Governed by the overriding principle of Rājdharma (state 
responsibility), the ancient system prioritised food and water security above all else, 
while intelligently utilising cultural narratives from the Puraṇas and epics to embed 
ecological foresight and collective community resilience deeply into the societal 
consciousness of the masses. 
While modern India rightfully and necessarily utilises the scientific, technology-
driven mandates of the Disaster Management Act of 2005, these ancient philosophies 
remain urgently, strikingly relevant. Modern technocratic policies frequently struggle 
severely with ‘last-mile connectivity’ and genuine grassroots community 
engagement, areas where ancient, highly decentralised and culturally resonant models 
historically excelled. By consciously, carefully synthesising modern meteorological 
forecasting and technological efficiency with the ancient, foundational emphasis on 
Dharma, highly sustainable local resource management and fiercely ethical 
governance, modern administrators can successfully build a vastly more equitable, 
deeply rooted and compassionate disaster management paradigm for the future. Such 
a synthesis honours the technological leaps of the present while anchoring survival 
strategies in the profound ecological and administrative wisdom of the past. 
Kangle, R. P., translator. The KautiliyaArthasastra. Part 2, MotilalBanarsidass, 2010. 
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I. Abstract 
In the Sāṁkhya philosophy, the individual souls are considered as Puruṣa, each characterised 
by different predominant guṇas- sattva, rajas and tamas. This distinct configuration 
necessarily creates some uniqueness and discovers the diverse multiplicity of Puruṣa 
(puruṣavahuttva), revealing the inherent diversity of human nature. The Sāṁkhya tradition 
articulated this perspective in various classical texts, including the Sāṁkhyasūtra of Kapila, 
Sāṁkhyakārikā of Īśvarakṛṣṇa, Sāṁkhyatattvakaumudī of Vācaspati Miśra. Gauḍapāda’s 
commentary on the authentic text Sāṁkhyakārikā further illuminates how the internal and 
external experiences pour light on theontological diversity of Puruṣa i.e., Puruṣabahuttva. 
However, the idea of Vasudhaiva Kutumbakam is a trisyllabic word consisting of Vasudhā 
i.e., “the Earth”, eva i.e., “thus” and Kutumbakam i.e., “family”, hence it commonly 
represents that “The World is One family”, as originally found in the sixth chapter of 
Mahopaniṣad and echoed in the teachings of Hitopadeśa, a literary text composed in the later 
phase of the Pala empire in between 9th to 10th century by Narayan Pandit(sometimes known 
as Narayan Sarmah). The unity cannot be achieved practically, without accepting the diverse 
realm of nature. This study will try to establish the diversity of each individual from the lens 
of Sāṁkhya philosophy and its shared connection of holistic interconnectedness and 
interdependence of all beings to meet the goal of a larger human family for peace and 
sustainable development. The interplay between these perspectives raises a fundamental 
inquiry: Can unity thrive amidst diversity? Rather than signifying contradiction, the 
coexistence of pluralism and universalism reveals a deeper convergence, affirming unity 
within diversity. Genuine unity necessitates an acknowledgment of plurality as an intrinsic 
aspect of existence. Thus, by engaging these foundational classical texts of ancient philosophy 
and conventional literatures, the paper will try to discuss the importance of diverse human 
identities in sustaining the realm of unified vision. 

II. Keywords 
Puruṣabahuttva (multiplicity of Selves), Guṇa (attributes), Diversity, Individuality, 
Vasudhaiva- Kuṭumbakaṁ, Unification. 

III. Methodology  
The methodology of this proposed framework should be analytical and comparative 
discourse. Throughout the study, various primary and secondary sources are used in 
order to compare and contrast the philosophical introspection depending on certain 
textual properties.    

IV. Objectives and scope of this Study: 
This study is primarily based on the wider discourse of textual authority, found in the 
Hindu studies by accentuating the interpretive weight of classical Sāṁkhya texts, 
such as; the Sāṁkhyasūtra or Sāṁkhyapravacanasūtra of Maharṣi Kapila, the 
Sāṁkhyakārikā of Īśvarakr̥ṣṇa, the Sāṁkhyatattvakaumudī of Vācaspati Miśra as the 
key source for understanding the metaphysical ground of Pluralism i.e., 
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Puruṣabahuttva. At the same time, this study also draws upon its focus on the texts- 
Mahopaniṣad and Hitopadeṣa to trace the textual lineage of the universalist ethos 
encapsulated in Vasudhaiva Kuṭumbakam. The paper basically underscores the 
enduring relevance of classical Sanskrit scriptures, in articulating a contemporary 
vision of individual uniqueness and its ethical interdependence towards global 
harmony. This Study will primarily try to, 
1. Analyse the universal existence of the self or Puruṣa, the concept of 

Puruṣabahuttva through the lens of primary Sāṁkhya texts. 
2. What Vasudhaiva Kutumbakam really means, from where this concept comes 

from, dive into the milieu of Upaniṣadic and literary evidences. 
3. Examine the correlation between the existence of individuality and process of 

unification. 
4. Find out the contemporary relevance of “accepting diversity in unity”, from the 

context of Sāṁkhya philosophy based on the textual authenticity. 
V. Introduction: 

The Sāṁkhya philosophy is one of the oldest philosophies of Indian philosophical 
schools which clearly reflects throughout the popular ancient Indian texts. Basically, 
Sāṁkhya discusses the cosmogonic process of this Universe in a causal manner, 
which leads our quest from the material effects to the unseen and eternal cause. The 
Sāṁkhya school of philosophy has advocated the superior means for the cessation of 
the affliction is to be attained through the intimate knowledge of the 
vyaktas(manifested), avyaktas(unmanifested) and the jña (self or Pūruṣa)1. Sāṁkhya 
tradition clearly delineated that, only the discriminative knowledge of self and non-
self can lead for the liberation. Pluralism holds a vital place in Sāṁkhya Philosophy, 
shaping its distinctive metaphysical framework and its approach to liberation. Unlike 
monistic traditions that reduce reality to a single principle, Sāṁkhya posits a dualistic 
ontology of Puruṣa (consciousness) and Prakr̥ti (matter), but crucially, it also asserts 
the existence of multiple Puruṣa or selves. This pluralism underlines the individuality 
and independence of each conscious self, which is essential to understanding the 
human experience and the pathway to spiritual emancipation. By recognizing the 
plurality of selves, Sāṁkhya emphasizes personal responsibility in the quest for 
liberation and highlights the uniqueness of subjective experience, making it a 
compelling alternative to more homogenizing philosophical systems. This 
perspective not only deepens the discourse on consciousness in Indian Philosophy, 
but also resonates with contemporary explorations of mind and identity.  

VI. The Universalist ethos of Vasudhaiva Kuṭumbakam: 
janaṁ bibhrāti bahudhā vivācasaṁ nānādharmāṇaṁ pr̥thivī yathaukasaṁ/2 

This verse is a partial quotation from the 1stsūkta of the 12thkāṇḍa of the 
Atharvaveda, where the constant, firm and undisturbed Mother Earth is being praised 
by stating that, the Earth or Pr̥thivī bearing and sustaining many people speaking 
different languages and observing different forms of Dharma and Karma in life, 
conduct and profession in many different ways like a family living in the same one 
home.  

                                                           
1   vyaktāvyaktajñavijñānāt// Sāṁkhyakārikā, 2  
2  Atharvaveda, 12,1.45 
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This is a genuine example of thriving for oneness amidst diversity in the Vedic era, 
where diversity not merely means division. This example reminds us how the 
Vasudhā or Pr̥thivī embraces the diverse creatures in her lap since the time of 
creation, which teaches us the need for thriving towards oneness i.e., Vasudhaiva 
Kutumbakam. This presentation will approach to analyse the Sāṁkhya overview of 
Puruṣabahuttva and its balanced motion towards oneness, which not only signifies 
the unity in diversity but also value the individual journey towards a shared goal. 
This study will target to experience the symphony between multiple individual 
existence and its parallel coexistence with the concept Unity. Though Unity is a 
process, is it same for all of us? Let’s dive into the reality of Puruṣabahuttva which 
significantly justify the individual journey towards a shared goal. Let’s discuss the 
central quest: does Unity coexist with diversified objectives? 

VII. Puruṣa: Decoding from the Philosophical Standpoints: 
The Sāṁkhya believes that behind the process of creation there are two ultimate and 
independent realities. Among them Puruṣa is the one which is considered as the 
knower or the self. Another ultimate reality is the Prakṛti. Thus, considering two 
ultimate realities Sāṁkhya holds the position of dualistic philosophy. In the 
traditional Sāṁkhya system, the self or the Puruṣa is considered as a permanent and 
pure conscious element. Because of this conscious self the feeling of I, me, myself 
comes to us and thus, we cannot disagree the concept of self. In other words, the self 
is a realisation of one’s own existence and it is a natural experience that we all have. 
The Saṁkhyaist accepted that, Puruṣa is neither the cause nor the effect of any 
change3, it is ahetumat i.e., it does not have any cause, neither depends on anything 
i.e., anāśrita, also it is vyāpī i.e., all-pervading, niṣkriya i.e., inactive, nitya i.e., 
eternal, aliṅga i.e., without any attribute, niravayava i.e., formless, svatantra i.e., 
independent, avyakta i.e., unmanifested and aneka i.e., plural. The 
Sāṁkhyapravacanasūtram also talks about the Puruṣa about being free from all 
association. This work says that the embodiment cannot be the property of the Puruṣa 
as it is beyond any attachment.4 Supporting this theory about Puruṣa, the 
Bṛhadāraṇyakopaniṣad says that Puruṣa is free from all the attachments.5Vijñāna 
Bhikṣu in his commentary on the Sāṁkhyapravacanasūtram further says that Puruṣa 
is free from all the association or attachment, organisation or embodiment and this 
has to be the property of the body alone6. Again, the Sāṁkhyapravacanasūtram says 
that no bondage happens to Puruṣa, which is not bound even by any action.7 Thus, 
bondage does not certainly accrue to the Puruṣa by means of action, prescribed and 
prohibited. About the bondage, the Sāṁkhyapravacanasūtram says that Prakṛti is the 
cause of the bondage. Without the conjunction of Prakṛti there can never be any 
conjunction, followed by bondage in the Puruṣa who is, by nature eternal and pure, 

                                                           
3  na prakṛtirna vikṛtiḥ puruṣaḥ/ Gauḍapāda’s commentary on Sāṃkhyakārikā, 3 
4  asaṁgo’yaṁ puruṣa iti/Sāṁkhyasūtram, 1.15 
5  sa yadatra kiṁcit paśyatyananvāgatastena bhavati asaṁgo hyayaṁ 

puruṣaḥ//Bṛhadāraṇyakupaniṣad, IV.III.15 
6  puruṣasyāsaṁgatvādavasthāyā dehamātradharmatvamiti/ Sāṁkhyapravacanabhāṣyam, 

I.15 
7  na karmaṇānyadharmatvādatiprasakteśca/ Sāṁkhyasūtram, 1.16 
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enlightened and unconfined8.Again, Sāṁkhyapravacanasūtram states that action is 
not the property of the self. Puruṣa is not bound by the action also.9 Puruṣa is not 
bound by any action because Prakṛti performs action prakṛtiḥ kurute karma.10 The 
Gītā speaks about the Puruṣa as primarily being attribute-less, but because of his 
association with Prakṛti, Puruṣa experiences the constituents born out of Prakṛti.11 
Apart from the perspective of Sāṁkhya, the other Indian philosophical schools also 
hold various viewpoints about the self in their respective way. A certain portion of 
Cārvāka consider the self from a materialistic direction and identify it with the gross 
elements12, some of them identify this self with the body13. They also believe that 
with the end of gross elements and temporary body the self also ends. Another 
nāstika school of Indian philosophy, i.e., the Buddhist accept the self or Puruṣa as 
similar to consciousness14. On the other hand, some of the āstika schools also hold 
their views regarding the existence of the self. The Nyāya-Vaiśeṣika believes that the 
self is basically an unconscious element but it may also come in the form of 
consciousness under some specific condition, this definition is also supported by the 
Prabhākara Mīmāṁsakas later15. By contrast, the Bhātta Mīmāṁsakas consider the 
self to be conscious, which appears to be hidden due to ignorance and can be realised 
through proper knowledge. The Advaita Vedāntins regard the self as a pure and all-
pervading Supreme reality. They consider the nature of the self as saccidānanda 
svarūpa or blissful. According to Vedāntins, the self is the only reality, i.e., vastu16, 
the rest other than the Brahman are avastu. 

VIII. The Enigma of the Self: a Sāṁkhya Reflection: 
Throughout history, it has been a topic of debate whether the Self exists, as it is an 
abstract concept; hence, no single example can resolve this argument conclusively, 
but each philosophical discourse offers its own perspective. But the 
Sāṁkhyapravacanasūtram says that no means of establishing the existence of Puruṣa 
is required because there is no dispute on the general question that Puruṣa exists as in 
the case with dharma sāmānyena vivādābhāvāddharmavanna sādhanam (1.138)17. 
To clarify this statement, Aniruddha further states in his vṛtti that, in all systems of 
philosophy, there is no dispute that such a thing as dharma exists, and opinions differ 
only as to its particular nature. So, Puruṣa exists too as does dharma.18Vijñāna Bhikṣu 
also says, “as in the case with dharma, for dharma is generally (though not in the 

                                                           
8  na nityaśuddhabuddhamuktasvabhāvasya 

tadyogastadyogādṛte/Sāṁkhyapravacanabhāṣyam, 1.19 
9  na karmaṇāpyataddharmatvāt/ Sāṁkhyapravacanasūtram,1.52 
10  Mahābhārata, Śāntiparvan, 3.51 
11  puruṣaḥ prakṛtisthe hi bhuṁkte prakṛtijān guṇānī/ Śrīmadbhagavadgītā 13.21   
12    tatra pṛthivyādīni bhūtāni catvāri tatvāni tebhya eva dehākārapariṇatebhyaḥ kiṇvādibhyo 

madarākitavat caitanyamupajāyate teṣu vinaṣṭeṣu satsu svayaṃ vinaśyati/ 
Sarvadarśanasaṃgraha, I.VI 

13   ahaṃ sthūla kṛśo’smīti sāmānānādhikaraṇyat// 
      deha sthaulyādiyogāccasa evātmā na cāparaḥ/ Ibid., I.XI 
14  tatrālayavijñānaṃ nāmāhaspadaṃ vijñānaṃ/ Ibid., II.XLVII 
15  cf., Chatterjee, S. & Datta, D., An Introduction to Indian Philosophy., p.263 
16   vastu saccidānandānantādvayaṃ brahma/Vedāntasāra, 6 
17  Sāṁkhyasūtram, I.138 
18  The Sacred Books of the Hindus, Vol. XI, Sāṁkhya Philosophy. Ed. Major B.D. Basu. 

Allahabad: The Panini Office, Bhuvaneśvarī Ashram, 1915, p.194 
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particular characters given to it by thinkers of the orthodox schools) admitted by the 
Buddhas also when they admit that the power of walking upon heated stones is due to 
dharma or merit. Hence, in respect of Puruṣa, the inference should be made only to 
his eternality, discrimination etc.”19However, the Sāṁkhyakārikā leads towards a 
sharp pointed argument for the existence of Puruṣa as: 

saṁghātaparārthatvāt triguṇādiviparyayādadhiṣthānāt/ 
puruṣo’sti bhoktṛbhāvāt kaivalyārthaṁ pravṛtteśca// 20 

“Puruṣa exists, since a structure of manifold parts (which the world is) is for the 
benefit of another of a different character; since the reverse of the nature of the three 
guṇas must exist; since there must be an experience; since activity is with a view to 
isolation.” 

a) Saṁhataparārthatvāt21; “because a structure is formed by a combination of parts, 
exists, for the benefit of another not so formed”. Here, it is said that the inanimate 
things lie in a scattered manner without any symmetrical order, only an intelligent 
person can arrange them with a useful purpose for himself or for another. Aniruddha 
has termed the compound objects as saṁhata. These objects are composed with the 
three attributes viz., sattva, rajas and tamas and for the interrelation among these 
three guṇas makes the objects to get involved into their respective activities to serve 
others desires or parārthatve, which means for the sake of others. Who is the ‘others’ 
here? According to Aniruddha this another, other than a saṁhata is Puruṣa. Hence, 
the knowledge of Puruṣa is obtained.   

b) Triguṇādiviparyayāt22; “Puruṣa is different from the body etc., also because there is 
in him the reverse of the properties of the three guṇas.” The conscious self which is 
beyond the three guṇas, act as a silent spectator and witness of the evolution process. 
Therefore, he must be conscious not being an object of the senses. Aniruddha 
clarified (Sāṁkhyasūtra, I.141) the term ādi which is present in this sūtra by 
explaining that the word ādi represents here the other qualities and characteristics of 
the Prakṛti like; triguṇam, aviveki, viṣayaḥ, sāmānyam, prasavadharmi.Vijñāna 
Bhikṣu also states that Puruṣa reverses the characteristics of partaking the nature of 
pleasure, pain, and bewilderment etc.23 which belong to the body etc., and which 
cannot belong to the experiencer in real. It is also clearly demonstrated in the 
Sāṁkhyasūtram, that the Puruṣa is something other than the body.24 

c) Adhiṣṭhānāt25; “and finally Puruṣa is different from body because of his 
superintendence over them”. Aniruddha in his vṛtti on the Sāṁkhyapravacanasūtram 
says that a superintendent must be an intelligent being, while Prakṛti is non-
intelligent.All the material objects are compound in nature. They cannot proceed for 
a useful purpose, until and unless an intelligent being guide and direct them with his 
pure and conscious agenda. Aniruddha in his writings, emphasized the self as a 
conscious element i.e., cetana which is perfectly fit for being the intelligent guide or 

                                                           
19  Ibid., p.195 
20  Sāṁkhyakārikā, 17 
21  Sāṁkhyasūtram, I.140 
22  Sāṁkhyasūtram, I.141 
23   triguṇādi, sukhaduḥkhamohātmakatvādivaiparītyādityarthaḥ/ 

Sāṁkhyapravacanabhāṣyam, I.141 
24  śarīrādivyatīriktaḥ pumān, Sāṁkhyasūtram, I.139 
25  Sāṁkhyasūtram, I.142 
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adhiṣṭhātā which will guide the non-intelligent or jaḍa Prakṛti and its evolutes 
throughout the cosmic evolution.26 Here, commentator Vijñāna Bhikṣu clarifies that 
the superintendence consists the conjunction of the experiencer and this conjunction 
is the cause of the transformation of Prakṛti.27 

d) Bhoktṛbhāvāt28; “Puruṣa is other than the body because of being the experiencer”. 
Sāṁkhyatheorists referred to the self as bhoktā or the enjoyer. In the entire process of 
creation all the elements including the avyakta or Prakṛti and the vyaktas are 
unconscious. They cannot enjoy themselves and their evolutes at all and here the 
need of a conscious self comes. There must be someone to enjoy these evolutes, 
otherwise the whole creation will be meaningless.In support of this view, Aniruddha 
stated in his vr̥tti on Sāṁkhyapravacanasūtram that, the object of experience is 
Prakṛti and the experiencer is Puruṣa29. Although experience-ship does not properly 
belong to the self on account of its remaining immutable in all ages, still it is 
attributed to Puruṣa. As the experience belongs to Puruṣa, it reflects that Puruṣa 
exists.  

e) Kaivalyārthaṁ Pravr̥tteḥ30; “Puruṣa is other than the body etc., because all activity is 
for the purpose of the isolation of Puruṣa”. The self is basically devoid of everything, 
but in due course of time it seems to get effected by the reflection of those cosmic 
pleasure, pain and delusion. Once, the self tries to redirect its nature towards his 
original form, as an intelligent being he can attain this desired state with proper 
knowledge and realisation of its own self. For this journey towards liberation, the self 
or Puruṣa must exist.  
According to Sāṁkhyasūtravr̥tti, if the existential experience of embodied self or 
deha can be felt without the ātmā or eternal self, then the dead bodies too must have 
the feeling of existence like the same. This state of experience without the existence 
of ātmā is impossible like a picture which cannot be drawn without a proper canvas 
i.e., bhitti.31 

IX. The Nature of the Self: A Sāṁkhya Illustration Beyond Empiricism: 
In different period, each Indian philosophical schools argued differently about the 
existence, nature and definition of the soul or the self. Practically it is acceptable that 
no one can disregarded the experience of their own existence, this is where the 
concept of self is come from. Though, the arguments regarding self are various, but it 
is obvious that no one can go through the same situation in the same time. The 
Advaita Vedāntins considers the self as one and supreme, according to them the jīvas 
are nothing but the reflection of this supreme self. They believe in the existence of 

                                                           
26  cetano hyadhiṣṭhātā bhavati, prakr̥ṭiśca jaḍetyarthaḥ/ Aniruddha’s commentary on 

Sāṁkhyasūtram, I.142 
27  bhokturadhisthātr̥tvāccādhiṣṭheyebhyaḥ prakr̥tyentebhyo’tiriktatetyarthaḥ/ adhiṣṭhānaṁ hi 

bhoktuḥ saṁyogaḥ, sa ca prakr̥tyādīnāṁ bhogahetupariṇāmeṣu kāraṇaṁ/ 
Sāṁkhyapravacanasūtram, 1.142  

28  Sāṁkhyasūtram, I.143 
29   bhogyāḥ prakr̥tiḥ, bhoktā puruṣaḥ/ Aniruddha’s commentary on ibid. 
30  Sāṁkhyasūtram, I.144 
31  yadyātmā vinā dehe’hamiti pratyayaḥ, tadā mṛtadehe’hamiti pratyayaḥ syāt? na caivam; 

yathā āvarakeṇa vinā na cchāyā, bhittiṁ vinā na citram, tathātrāpīti// Aniruddhavṛtti on 
Sāṁkhyasūtra, III.12 
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eternal Supreme Self which cannot be divided into many, and hence the jīvas(the 
living beings) are not its part but its exact reflection due to the power of 
māyā(illusion).  
Contrary to this, the theorists of Sāṁkhya philosophy considers the existence of 
multiple selves or Puruṣa. According to them, there is the plurality of Puruṣa and 
each of them are eternal, infinite, unchangeable and all-pervasive. Sāṁkhya admits 
this multiplicity of Puruṣa depending on the practical concepts regarding; different 
body, different experience and different actions with their specific reactions and most 
importantly the separate birth and death. In the Sāṁkhyasūtra, sage Kapila clearly 
considered this plurality of selves32. The Sāṁkhya argues the ātman, the spirit, the 
subject, the knower- as neither body nor the mind ormanas,also not as the ego i.e., 
ahaṁkāra nor as the intellect i.e., buddhi. It is not a substance which possesses the 
quality of consciousness, but it is the consciousness itself which is pure, eternal and 
innumerable in nature.  
The Sāṁkhya-kārikā gave some points in favour of this ‘plurality of selves’ 
depending on the different janama(births), maraṇa(deaths), karaṇa (the instruments 
of cognition), also analysing the non-simultaneous engagement in activities 
(ayugapat pravṛtteśca) and the different equation of guṇas present in each 
individual(traiguṇyaviparyayāt)33. The Sāṁkhyapravacanasūtram also speaks the 
same. According to this work multiplicity of Puruṣa is proved from the several 
atonements of births janmādivyavasthātaḥ puruṣabahutvam (1.149). But, the 
Vedāntins argue that the self is one and only “nityaḥ sarvagataḥ hyātmā kūṭastho 
doṣavarjitaḥ/ ekaḥ sa bhidyate śaktā māyayā na svabhāvataḥ//”.According to the 
Vedāntins the self is eternal, omnipresent, immutable, and free from blemish. Being 
one, it is divided into a summing multiplicity by māyā, its energy but not through its 
own nature or essence. To answer this theory Aniruddha says that if the self is one 
then at the time of one’s birth, all would be born in a simultaneous manner.34Again 
the multiplicity of Puruṣa is defended by this following sūtra of the 
Sāṁkhyapravacanasūtram, 

nāndhādṛṣṭayā cakṣuṣmatāmanupalambhaḥ//35 
      which means, “because the blind do not see it does not follow that those who have 

eyes also cannot perceive.” From this simple argument the multiplicity of Puruṣa can 
be established, which is basically an intangible theory which cannot be seen, touched 
or portrayed like the other concrete ideas. The Sāṁkhyakārikā also talks about the 
same.According to Sāṁkhya theorists, in each body the soul(ātmā) is different, 
because the self or soul is related to the numerous births because of its connection 
with various cosmic bodies and also this self is related to various deaths caused due 
to its separation with each of the temporary material body depending on their 
respective situation in different period of time.In this particular kārikā(18th) the 
second reason for the existence of plural selves is considered as the different 
mediums of cognition or karaṇas, through which each of the individual can 

                                                           
32  janmādivyavasthātaḥ puruṣabahutvaṁ// Sāṁkhyasūtra., I.149 
33  janamamaraṇakaraṇānāṁ pratiniyamādayugapatprvṛtteśca/  
      puruṣabahuttvaṁ siddhaṁ traiguṇyaviparyayāccaiva//Sāṁkhya-kārikā.,18 
34  The Sacred Books of the Hindus, Vol. XI, Sāṁkhya Philosophy. Ed. Major B.D. Basu. 

Allahabad: The Panini Office, Bhuvaneśvarī Ashram, 1915, p.207.   
35  Sāṁkhyapravacanasūtram, I.156 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 312 
 

 
 

experience various internal and external perceptions differently36. These conditions 
cannot be nullified because, the birth and death of an individual cannot represent the 
births and deaths of all other selves as each and every individual goes through their 
different time zone for both birth and death depending on their own state of 
condition. Also, the instruments of cognition also differ from each individual body to 
another, here the self cannot be the same to all. Because, if it happens then, the 
disabilities like; deafness, dumbness, blindness of one individual will stand for the 
disability of that whole community37. Giving remarks in support of this statement 
Vācaspati Miśra mentioned that, there are thirteen medium or instruments of 
cognition through which the knowledge can be perceived38, and the ability to 
comprehend through each organ is different from one person to another. Thus, the 
birth, death and the cognitive composition of the body have different structure in 
every individual and to systematically going through such specific diversions the 
plurality of selves is a must39. The Puruṣas have different sense organs, motor organs 
and they undergo death and birth separately. If the soul were just one, the knowledge 
gained by one via these organs would mean the knowledge gained by all to attain the 
liberation. This argument is valid to the self or Puruṣa who has a body complex since 
birth and death are related only to the body complex. In order to understand the 
concept, we must analyse the other two arguments given by the ancient Sāṁkhya 
scholars in order to establish the idea of Puruṣabahuttva (multiple existence of the 
selves). 
In this world, diversity in activities is due to the multiplicity of Puruṣa. Gauḍapāda 
also clarified the other two conditions which can establish the multiplicity of Puruṣa, 
i.e., ayugapat pravṛtteśca and traiguṇyaviparyayāt. The former one i.e., ayugapat 
pravṛtteśca, indicates the urge of the individuals to indulge in activities depending on 
their priorities and preferences. If we were only one, the activities of all will be the 
same and simultaneous. It is impossible to proceed for the same motive in the same 
time and for this reason the self cannot be the one. Because of the multiple existence 
of selves or Puruṣa when one individual is doing the righteous deeds(dharma), 
someone other maybe indulge in unrighteous activities(adharma) too at the same 
time40. If there were only one self for all living beings, then when one became active, 
all others would follow the same pattern of activity. But in reality, when an 
individual takes a sleep, other may engage themselves with restless efforts. Thus, this 
condition establishes the concept of many selves.  
In the next argument Sāṁkhya emerges the idea of the composition of the three 
attributes which relatively differ from individual to individual. If the Puruṣa were 

                                                           
36  Janma ca maraṇaṁ ca karaṇāni ca janmamaraṇakaraṇāni teṣāṁ pratiniyamāt, 

pratyekaniyamādityarthaḥ/ Gauḍapāda’s commentary on Sāṁkhakārikā, 18. 
37  yadyeka eva ātmā syāt tat ekasya janmani sarva eva jāyeran, ekasya maraṇe sarve’pi 

mriyeraṇ, ekasya karaṇavaikalye bādhiryāndhatvamūkatvakuṇitvakhañjatvalakṣaṇe 
sarve’pi badhirāndhamūkakuṇikhañjāḥ syuḥ, na caivaṁ bhavati/ Ibid. 

38  karaṇāni buddhyādīni trayodaśa/ Sāṁkhyatattvakaumudī., kārikā 18 
39  tasmājjanmaraṇakāraṇānāṁ pratiniyamāt puruṣabahutvaṁ sidddhaṁ/ Gauḍapāda’s 

commentary on Sāṁkhya-kārikā.,18 
40  ayugapatpravṛtteśca yugapadekakālaṁ na yugapadayugapat pravartanaṁ 

yasmādayugapaddharmādiṣu pravṛttirdṛśyate, eke dharme pravṛttā anye’dharme 
vairāgye’nye jñāne’nye pravṛttāḥ, tasmādayugapatpravṛtteśca bahava iti siddhaṁ/ Ibid. 
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only one, the characterizations of human beings as sāttvika, rājasa and tāmasa will 
not occur, this varieties of qualities and characters are the proof of the multiplicity of 
the Puruṣa. There are three kinds of guṇas or attributes namely; sattva, rajas and 
tamas. Though all of these three are present altogether in our cosmic body as an 
effect of the triguṇātmaka Prakr̥ti, but one of them predominates the other two in 
each one of us, which is different in every living being and leads to the concept of 
different physical and psychological phenomenon. Depending on the predominant 
guṇa each individual carries some specific characteristic which is clearly reflects 
through their activities and living-pattern. Those, who have abundance of sattva 
attribute are considered as sāttvika, they have the righteous notion towards their 
lifestyle, e.g., Gods, liberated persons. Also, the rājasika individuals are those who 
have the rajas attribute as predominate guṇa, they are active by nature, e.g., human 
being. On the other hand, living beings like; animals- comes under the category of 
tāmasika. They abundantly have the tāmasa attribute in them41.Basically, this last 
evidence speaks in the favour of the multiplicity of the Puruṣa which proofs that this 
categorical nature exists because of the difference in guṇas which remain in their 
subtle forms as liṁga śarīra. Vācaspati Miśra remarked that, as all the living beings 
shares the different proportion of attributes in them, hence the idea of one self cannot 
be justifiable in any case42.  
Lastly, one argument of the multiplicity of Puruṣa from the 
Sāṁkhyapravacanasūtram is presented here and it is stated that non-duality cannot be 
admitted because some renowned persons get salvation or they released; such as 
Vāmadeva vāmadevādirmukta nādvaitam (1.157); “Vāmadeva, as well as others, has 
been released; hence non-duality is not a fact.” This statement is from the 
Sāṁkhyapravacanasūtram. The simple analyzation of the sūtra is that, if the Puruṣa 
is one and only then if one person get salvation all other person will get salvation too 
with that very self, but that is not the case in reality. So, the argument of multiplicity 
of Puruṣa is valid. Thus, through different arguments Sāṁkhya theorists tried to 
advocate the plurality of Puruṣa. 

X. Guṇas in Action: Shaping Individual Differences: 
If we search for the original nature of the eternal selves, it is found that Puruṣa is 
originally in a state of pure spiritual existence, freed from attraction of triguṇātmaka 
Prakr̥ti and the desire for material life and act as a passive spectator, later when it 
comes under the limitation and ignorance of this cosmic body complex which is 
bound by birth, death and disease, it seems attracted by the glamour of Prakr̥ti. This 
all happens before its liberation through valid knowledge, but before that the action 
of a conscious person is due to its conscious self and his action is directly 
proportionate with the predominant attribute he possesses.   
In the Sāṁkhyakārikā, Gauḍapāda discussed about the three guṇas and its subsequent 
actions, which is not merely reflected by themselves but through the personality of a 
particular individual’s faith, action and knowledge.Guṇas are the principles of 
manifestation, mutation, and conservation, possessing the nature of pleasure, pain, 
and dullness, that are respectively the Sattva, Rajas and Tamas, of the Sāṁkhyas. 

                                                           
41  kecitkhalu sattvanikāyāḥ sattvabahulāḥ, yathordhvasrotasaḥ, kecidrajobahulāḥ, yathā 

manuṣyāḥ, kecittamobahulāḥ, yathā tiryagyonayaḥ/ Sāṁkhyatattvakaumudī., kārikā 18 
42  so’yamīdṛśastraiguṇyaviparyayo’nyathābhāvasteṣu satvanikāyeṣu na bhaved yadyekaḥ 

puruṣaḥ syāt, puruṣabhede tvayamadoṣa iti// Ibid. 
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They are the constitutive elements of Prakṛti. They are Guṇas in their manifested 
forms; they are Prakṛti in their unmanifested form. The Śrīmadbhagavadgītā states 
that triguṇa bind; nibadhanti, the “owner of the body” or the “one who inheres in the 
body”.43 The term guṇa is also used to refer to “quality” of a substance. But in the 
commentary of Śaṁkarācārya on the Bhagavad Gitā, it has clarified that(14.5) that 
guṇa is Prakṛti itself and not the attribute of something else. The guṇas are the 
Satttva, Rajas, and Tamas.The term sattva is derived from the root verb sat which 
means ‘to be’ which is related to ‘asti’ that is equivalent to ‘is’. The meaning of 
Sattva is related to the strength of the character, firmness, resolution, courage, self-
command, good sense, magnanimity, purity, goodness, good, right, beautiful, wise, 
honest, venerable, genuine, respectable people, and virtuous (Apte, 1975; Benfey, 
1982; Gopālācārya, 1967; Macdonell, 1924; Williams, 1964) which represents 
human behaviours and qualities. For Rajas, the Bhagavadgītā uses the term rajas, in 
this following sense, rajaḥ ragātmakaṁ viddhi (14.7); Raja guṇa creates passion in 
the form of strong desires, feelings and emotions.The word rajas is interpreted to 
mean vapour, mist, clouds, gloom, dimness, darkness, impurity, dirt, dust, the 
darkening quality, passion, emotion, affection etc. (Apte, 1975; Benfey, 1982; 
Gopālācārya, 1967; Macdonell, 1924; Williams, 1964). Again, the term tamas is 
derived from the root ‘tam’ which means to gasp for breath, affecting, choke, 
exhausted, perish, be distressed or disturbed, become immovable and stiff, wish, 
desire, pained (Apte, 1975; Benfey, 1982; Gopālācārya, 1967; Macdonell, 1924; 
Williams, 1964). In the Bhagavadgītā(14.8) tamas is characterized as being born of 
ignorance, tamas tvajñanajaṁ viddhi. In this sense, the term is depicted the darkness, 
hell, glom, led into darkness, deprived of light or sight, mental darkness, ignorance, 
illusion, error, the cause of heaviness, lust, anger, pride, sorrow, stupidity, dullness 
and stolidity. So,Sattva is considered to be the light and illuminating, Rajas is 
considered as the cause of creating excitements and restless, lastly Tamas is 
considered to be heavy and enveloping. According to Gauḍapāda, the guṇas are 
cause of pleasure, pain and delusion, where sattva, rajas and tamas hold the essence 
of these pleasure (prīti), pain (aprīti) and delusion (viṣādātmakāḥ) respectively44. 
Though these emotions are contradictory by nature, it coexists with their subsequent 
attributes, where one is predominating over the others, considered by Vācaspati 
Miśra after Gauḍapāda as, mutually dominating, supporting, productive and 
cooperative45. Which means the character of a man depends on a true balanced 
relationship of the three guṇas, and one becomes predominant among the three 
attributes, when other weakens due to some reason. 
This reflective corelation between Puruṣa and guṇa can be practically determined by 
the approach given in Śrīmadbhagavadgītā through the heavenly teachings of Lord 
Śrī Kr̥ṣṇa, which offers a collective multidimensional view of personality and 
behaviour. Depending on the triguṇātmaka effects, the natures can be categorised by 
observing the faith (śraddhā), action (karma), knowledge (jñāna) preferred 
respectively by sāttvika, rājasika and tāmasika nature of person.  

                                                           
43  Śrīmadbhagavadgītā, 14.5 
44  prītyaprītiviṣādātmakāḥ prakāśapravr̥ttiniyamārthāḥ/ Sāṁkhyakārikā, 12 
45  Gauḍapādabhāṣya on Sāṁkhyakārikā, 12 
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XI. The Scriptual Echoes of Vasudhaiva Kuṭumbakam in the Mahopaniṣad and 
Hitopadeśa: 
In the light of previously discussed Sāṁkhya doctrine of multiplicity or 
bahuttvavāda, which upholds the independence existence of numerous conscious 
selves i.e., Puruṣas, the Vedāntic dictum -Vasudhaiva Kuṭumbakam gains a 
compelling philosophical resonance.In the context of exploring the etymological 
meaning of the term Vasudhaiva Kuṭumbakam, the Sanskrit lexicon 
Śabdakalpadruma offers a rich and insightful understanding of the word kuṭumba. 
According to this authoritative source, i.e., Śabdakalpadruma, the term kuṭumba 
refers to those whom we never perceive as strangers, but those who actually care for 
us, with whom we share emotional bonds and a deep sense of connection like jñyāti 
(neighbour), bāndhava (friend), santati (immediate offspring/ children)46. 
The Śabdakalpadruma also provides a meaningful etymological interpretation for the 
term Vasudhā. The word Vasudhā is used synonymously with Pr̥thivī i.e., Earth, yet 
its connotation extends far beyond a simple geographical reference. Derived from its 
association with the word Vasu, meaning richness/ treasure/ jewels, where Vasudhā 
signifies ‘she who holds or sustains the treasures’. This portrays the earth as the 
bearer of wealth – not just material resources like gold and gems, but also nourishing 
and life-sustaining elements that support all beings. Here we can interpret the role of 
earth implying a profound recognition as a nurturing and unifying force.   
When placed alongside Vasudhaiva i.e., Vasudha eva – meaning ‘the earth indeed is’ 
– the phrase Vasudhaiva Kutumbakam emerges as a profound declaration that the 
entire world is one family, united not by formal ties, but by a shared spirit of 
compassion, kinship and interconnectedness. This deepens the philosophical weight 
of Vasudhaiva Kutumbakam, suggesting that all who dwell upon this jewel-being 
earth from a single, interconnected family. 
 The Mahopaniṣad is a Sanskrit text and is one of the minor Upaniṣads of Hinduism. 
The Vaiṣṇava Upaniṣads describes Viṣṇu/Nārāyaṇa as the highest being, the German 
Indologist and Professor Paul Deussen considers this to be the most ancient of 
Vaisṇava Upaniṣads attached to Atharvaveda in his book- Sixty Upaniṣads of the 
Veda (part II), translated and edited by V.M. Bedekar and G.B. Palsule47. This 
concept was found in the sixth chapter of Mahā Upaniṣad (Mahopaniṣad) as: 

ayaṁ bandhurayaṁ neti gaṇanā laghucetasāṁ/ 
udāracaritānāṁ tu vasudhaiva kutumbakaṁ//48 

This dictum proclaims that only the narrow-minded people draw distinctions between 
one’s own and other, while those noble people of expansive vision perceive the entire 
world as a single family or Kutumba. In the Mahopaniṣad the phrase Vasudhaiva 
Kutumbakam is quoted in order to describe the Brāhmisthiti or the pure and desireless 
state in which the person is free from affliction which is also termed as jivanmukta or 
embodied liberation. The thrive for Vasudhaiva Kuṭumbakamis also considered here 
in this Mahopaniṣad as the pre-requisite qualities for attaining the Brāhmisthiti. 
Interestingly, in the analysis of Professor Paul Deussen, we can find that, the goal of 
this small text is to show Nārāyaṇa as a higher being in comparison with the 

                                                           
46   ayaṁ kecinna manyate/ kuṭumbyate pālayati/ yadā kuṭumbayate pālyate sambadhyate vā/ 

jñyāti/ bāndhavaḥ/ santati/Śabdakalpadruma, Vol. I. 
47  cf. Deussen, P., Sixty Upanisads of the Veda, p. 799  
48  Mahopaniṣad, VI.71-73 
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principles of the Sāṁkhya system, also the Nārayaṇa/ Viśṇu is considered above the 
lord Śiva and Brahmā. According to Professor Deussen, “In the Chapter 1, Nārāyaṇa 
projects out of himself ‘the twenty-five-fold Puruṣa’ i.e., the twenty-five principles of 
the Sāṁkhyas, substituting tejas in the place of Prakr̥ti and Ātman in that of 
Puruṣa”49. This Sāṁkhya influence greatly emphasized the philosophical similarity of 
the root text of Vasudhaiva Kutumbakam with the ancient Sāṁkhya doctrine and 
throughout this Upaniṣad the theory of meditation in the utmost Brahman is greatly 
portrayed. Which showcased the individual effort is necessary to uplift the self to its 
higher level, as each and every individual possesses a different level of capacity of 
grasping knowledge so our ancient texts including Mahopaniṣad advised to go for the 
personal upliftment. Here also we can observe the coexistence of multiplicity and the 
thrive for liberation as an individual conscious self.  
Later in the well-known text of Hitopadeṣa, the concept of Vasudhaiva Kutumbakam 
was included by the author Narayan Sharma, which is basically a collection of 
Sanskrit fables in prose and verse. According to the author Narayan, the main 
purpose of creating the Hitopadeṣa is to instruct young minds the philosophy of life 
in an easy way so that they are able to grow into responsible adults in this multi-
dimensional society. The fable-telling trend of this text is almost similar with the 
Pañcatantra of Vishnu Sharma. In the narrative called Mitralābha, the very first 
story of Hitopadeṣa, used this phrase Vasudhaiva Kutumbakam as a moral 
instruction50, which clearly emphasize the value of friendship, empathy and universal 
kinship with trust alliance or compassion, which are advocated here over suspicion 
and selfishness. According to the narration of Narayan Sharma this relation like 
friend and enemy is not a concrete concept which comes with us from our very birth 
as a part and parcel, but this whole concept of friendship and enmity is an act or 
behaviour, which differs from individual to individual and shapes the identity as 
mitra or ripu51. Here, the act is not a mere mechanical reflection, but it involves one’s 
individual experience, psychological background, ethical perspective which gradually 
shape his/her expression towards others, in order to achieve the greater oneness, one 
should prepare oneself which is a distinctive process of personality upliftment. 
The philosophy of Vasudhaiva Kuṭumbakam seeks to overcome the ‘us-vs-them’ 
mentality. Unlike the theory of Realism which thought that world is a competition 
ground, Vasudhaiva Kuṭumbakam talks about the world as a whole family. A related 
concept in Vedic philosophy is ekaṁ sat vipra bahudā vadanti which means ‘truth is 
one, the wise call it differently’. The idea that there are many paths to the one truth is 
deeply satisfying as it brings in the concept of inclusion in diversity. Vasudhaiva 
Kuṭumbakam does not impose uniformity, it accepts diversity. So, for the diversity 
the multiple existence Puruṣa is necessary.  

XII. The Ontology of Global kinship: 
In the modern pursuit of unity- whether social, spiritual, or philosophical- there lies a 
persistent risk of collapsing the many into the one, not as synthesis but as erasure. 
When we presume others to be like ourselves, interpreting their experiences through 

                                                           
49  Ibid. 
50  ayaṁ nijaḥ paro veti gaṇanā laghucetasām/ 

udāracaritānāṁ tu vasudhaiva kutumbakam// Hitopadeṣa, 1.70 
51  na kaścitkasyacinmitraṁ na kaścitkasyacidriouḥ/ 

vyavahāreṇa mitrāṇi jāyante ripavastathā// Ibid., 1.71 
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our own filters, we inadvertently commit a subtle form of epistemic violence. This 
assumption undermines the intrinsic worth of individuality and silences the diverse 
manifestations of truth. It is not merely a theoretical misstep—it is a failure to honour 
the multiplicity that sustains meaning itself. The true danger is not disunity, but 
forced homogeneity masquerading as cohesion.Samkhya philosophy offers a 
profound corrective to this tendency by positing not only a dualism of Purusha and 
Prakriti, but also a pluralism of Purushas—each conscious being distinct, 
autonomous, and irreplaceable. Liberation in Samkhya is not a collective awakening 
through merger, but the realization of each self's unique freedom from entanglement 
with Prakriti. This metaphysical pluralism challenges the reductionist ideal of 
“oneness” that denies the rich texture of lived difference. 

XIII. The Intersection of Pluralism and Universalism: A Philosophical 
Confluence: 
In cultural and ethical terms, the ancient Indian dictum Vasudhaiva Kutumbakam- 
“the world is one family”—is often interpreted as an ideal of unity. Yet its 
philosophical depth lies in understanding that a family is not a uniform entity. It is a 
dynamic constellation of individuals, each with differing roles, temperaments, and 
expressions, bound not by sameness but by a deeper relational harmony. 
So here lies the intellectual spark: unity without difference is sterile; difference 
without unity is fragmented. The two must not be positioned in opposition but in 
dialectical interdependence. Unity gains substance through the contrast and vitality 
that diversity offers. Diversity, in turn, finds direction and coherence through a 
unifying ethical or spiritual thread. The universe itself—aneka in ekatvam, ekatvam 
in aneka—thrives not in monotony but in the resonance of multiplicity.If we fail to 
recognize the sacredness of the individual, we risk constructing a vision of unity that 
is both shallow and oppressive. We must ask: What kind of unity are we striving for? 
One that assimilates, or one that celebrates? The answer to this question will shape 
not only our philosophies but the moral soul of our societies. 
This view is not just academically defensible- it is existentially urgent. Whether we 
speak of cultural pluralism, spiritual realization, or social harmony, the argument 
remains the same: without diversity, the concept of unity becomes a vacuous 
ideal. It is diversity that breathes life into unity, gives it movement, tension, colour, 
and meaning. A monochrome unity is no unity at all; it is just a shadow pretending to 
be whole. 

XIV. Conclusion: 
Oneness is not a mere finalised state, but from death to birth, it is a process of 
unification and coexistence of multiple selves towards assimilation. Each journey is 
individual and different and we must respect the uniqueness. This coexistence and 
interdependence are mutual and must exist with the process of pluralistic cohesion, 
because unification does not merely mean uniformity, rather it means the harmonious 
dwelling of different individual journey with the essence of idiosyncrasy. This 
symphony of Puruṣabahuttva and sahāvasthāna as Kutumba is more like a beautiful 
music playing by an artist in a flute using its six different holes. To synchronise a 
beautiful rāga one cannot open or hold all the six holes at a time, but to use those 
holes differently in order to create all the pitches demanded by the respective music. 
Thus, having differences inherently, lets join together and make our journey 
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successful by the method of ‘giving and receiving’ like the rhythm of our breath – 
śvāsa – praśvāsa. 
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I. Abstract 
Redraft the curtailed, unfinished stories of African continent the contemporary writers 
especially the women’s writer plays vital role. They are the new dawn of the dark 
imperialistic portrayed dark era. The past writers talk about the post-colonial structure of their 
land and culture where as the current writers through the light on the contemporary Africa. 
Numerous studies say gender identity and gender expression asserted that language is not just 
words its cultural values, life style of people and the various perception of the world view. 
This paper deals with the gender expression and gender identity in African American 
literature, especially contemporary period which also include Sefi Atta’s Everything Good 
Will Come and The Bead Collector. The society’s structure and the function of society do not 
treated gender expression and gender identity is not equally treated and explores through the 
literature in depth.  

II. Key Words  
culture, colonial, contemporary, dawn, gender expression, gender identity, heritage, post-
colonial, social structure, tradition,   

III. Introduction 
Africa is the land of culture and heritage where people now loses their originality and 
got influenced by America. There were a lot of women writers rise voices against the 
past portrayal of their land, yet Sefi Atta, Chimamanda Ngozi Adichie, Chika Unigwe, 
etc  are few internally popular  figures  who throw new light to the African society, 
culture and literature1. One of the oldest continents of the world Africa is not the land 
of uncivilized, uncultured, most dark land as the European writers portrayed. Gender 
identity and gender expression is not equal to the sexual equality. These two are 
interring connected with each other.  Physiological factors plays vital role on it. Male 
and female interacting method, problem solving technique, expressing and handling 
way, education and experience of each gender is vary this will impact their identity 
and expression.2 Gender expression and gender identity are two components are not 
stable one it may be flexible and changeable.  We can say it in other3 words that 
education, societal expectation and experience may change the identity and 
expression of the gender. 

IV. Objectives:  

                                                           
1    Sefi Atta, Everything Good Will Come (Nothamption, MA : Interlink Publishing, 2007), 

23.  
2   Atta, Everything Good will Come, 231 
3   Simone de Beauvoir, The Second Sex, trans. H. M. Parshley (New York Vintage, 1974), 

32.  
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Alike the writers like Sefi Atta deals gender identity in different manner, they deeply 
different from their procedures Chinua Achebe, Wole Soyinka, Re-Defining the 
definition of culture and identity and western culture impact on their society and how 
that changes their livelihood. Empowerment occurs through the migration and 
education of Nigerian women. Challenges in front of the African women’s in the 
androcentric society. 
Review of Literature: 
Feminism in African continent is different from the feminism in all over the world. 
African women are treated like slaves to the slave. Their condition is worse than any 
other European depiction. The disproportion in the African society reflects their 
works begin from the Harlem renaissance. While comparing with male writers of 
Africa, female writers especially Sefi Atta pours the new light, new dimension to the 
literary world. A Sefi Atta novel portrays the struggles woman faces in the male 
chauvinist society where all the significance and power were hold by men and men 
alone. African feminism not only talks about the sufferings of women but also about 
the culture how it was suppressed , race how African peoples were suffered in the 
name of their identity, and finally class, how people are treated in the society by the 
financial condition as well. Sefi Atta’s works also talk about the identity and 
expression how changed in and after colonialism. 

V. Methodology 
This paper deals with the intersectional method, and cultural studies which is 
interwoven with the theory of feminism and post colonialism. Sefi Atta characters 
directly depicted from the real life. Those are vividly expresses the life of the worlds 
important continent Africa. The scenes are sketched by her is connected with the 
feministic approach as well. 
Gender Expression and Gender Identity: 
Sefi Atta's novels depict a range of experiences around gender identity and 
expression in Nigerian contexts across different time periods. Her works illuminate 
the societal pressures and constraints women and gender non-conforming individuals 
negotiate in patriarchal societies. Everything Good will Come is one of the best works 
in Sefi Atta’s work. Its unshakeable and inevitable work of her literary Carrier, the 
novel interwoven on the main character Entian Taiwo. She is a girl grow like Bunyan 
tree and she raise voice against her society because of the ill-treated male 
chauvinism. Her growth and pain connected to the world’s women growth and the 
pain.4 She studies law with her father’s support, but she learns to take decision 
independently after getting proper exposure to the out world. “The young (women) 
female character response to the father figure/patriarch in the family usually begins 
with the undue admiration” (23 EGC). 
The character Sheri the direct opposite to the character of Enitan teaches her a lot 
about the reality of life in her adulthood. It Sheri’s maturity and approaching way of 
life and Enitans innocence make the novel more powerful. When Enitan says she is 
going to join in Royal College (Women’s College) Sheri says “Eyack! It’s all girls 
and All girls are boring” (15 EGC). Sheri even clarifies the doubt of Enitan about 
sex, which was neglected to clarify by her mother herself.  She daringly says that 

                                                           
4   Elena Rodriguez Murphy, “An Interview with Sefi Atta,” Research in African Literature 

43, No. 3 (2012) : 106-114.  
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“Sex, Banana into Tomato, Don’t you know about it” (32EGC). She never hesitate to 
talk so and so. Her influence on Enitan’s life is she packed her luggage and ready to 
move to hostel without seeking and longing for the permission from her other.   
Through Enitan’s observation, Sefi Atta fervidly criticizes despotism and the reckless 
citizens who let it perpetuate: 
“How did we live comfortably under a dictatorship? The truth was that, we in places 
like sunrise, if we never spoke out, were free as we could possibly be, complaining 
the authorities said hushed; they came with their sirens and we cleared off the 
streets;they beat someone we looked other way; they detained a relation and we 
hoped for the best. If our prayers were answered, the only place we suffered a 
dictatorship was in our pockets.” (231 EGC) 
Atta speaks about the truth behind the pain of every woman who born and grownup 
in one place and settled in somewhere else in the world may be in western countries. 
She states that “I think everyone lives between different cultures. 
Sefi Atta's novel The Bead Collector explores non-conforming gender expressions 
and identities through its protagonist, Remi Ayo-Kehinde. Set in late 19th century 
colonial Lagos, the novel follows Remi, who from a young age displays an 
androgynous gender presentation by wearing men's clothing and keeping her hair cut 
short. 
Remi remains defiant in her masculine self-expression, continuing to bind her chest 
and present as a man despite the consequences. The novel suggests Remi may 
identify as a man or non-binary person trapped in a woman's body, ahead of modern 
concepts of transgender identity. Her masculine gender performance allows Remi 
more autonomy to pursue education and family business interests typically denied to 
women then.  
Atta uses Remi's story to explore colonial perspectives that viewed non-Western 
gender identities as deviant or primitive. Through Remi's character, The Bead 
Collector provides a portrayal of gender non-conformity and fluid gender expression 
existing in pre-colonial Nigerian society, despite facing immense backlash. Her 
transgressive gender presentation is central to the novel's core themes. In Sefi Atta's 
novel The Bead Collector, the characterization of Remi Ayo-Kehinde is central to 
exploring themes of gender non-conformity and identity. 
Tunde and I were not completely alone among foreigners. The artist, a bead painter, 
was Nigerian. The poor fellow was sweating away in his dashiki as he tried to 
explain postmodernism to those of us who were present. (pg- 7 B.C) 
Protagonist, Remi, who takes an androgynous gender expression by wearing men's 
clothing in colonial Lagos. Explores the persecution Remi faces for transgressing 
traditional gender norms of the era, Touches on the intersections of gender, class, 
race and colonialism through5 Remi's experiences. Overall, Atta's novels depict a 
range of experiences around gender identity and expression in Nigerian contexts 
across different time periods. Her works illuminate the societal pressures and 
constraints women and gender non-conforming individuals negotiate in patriarchal 
societies. Sefi Atta's novel The Bead Collector explores non-conforming gender 
expressions and identities through its protagonist, Remi Ayo-Kehinde. Set in late 19th 
century colonial Lagos, the novel follows Remi, who from a young age displays an 

                                                           
5   Sefi Atta, The Bead Collector (Northampton, MA: Interlink Publishing, 2018). 16.  
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androgynous gender presentation by wearing men's clothing and keeping her hair cut 
short. 
As I recounted my exchange with Frances, he laughed. “What is amusing you?” I 
asked. “I leave you alone for one second and you're spilling state secrets. These 
Americans, they come here and think they can take us for fools.” He suspected every 
American in Lagos of working for  the CIA. They didn't necessarily have to be part 
of the diplomatic community. “She wouldn't  dare,” I said. “They can't help 
themselves.” “Why would she stay here?” He drew a circle in the  air. “She has 
access to everyone she needs within a five-mile radius of this place.” “Wouldn't it be 
more convenient for her to stay at the ambassador's residence?” “Which Nigerians 
would she meet there? She is here to pick our brains, to find out what is going on so 
she can go back and report to her people. (pg- 16 B.C) 
Remi refuses traditional feminine roles and appearance expected of her as a Yoruba 
woman at that time. She favors masculine-coded dress and hairstyles. Her gender 
non-conformity is viewed as a transgression against societal norms by her family and 
community. She faces stigma, abuse and efforts to "correct" her behavior. However, 
Remi remains defiant in her masculine self-expression, continuing to bind her chest 
and present as a man despite the consequences. (5) The novel suggests Remi may 
identify as a man or non-binary person trapped in a woman's body, ahead of modern 
concepts of transgender identity. Her masculine gender performance allows Remi 
more autonomy to pursue education and family business interests typically denied to 
women then. 
Atta uses Remi's story to explore colonial perspectives that viewed non-Western 
gender identities as deviant or primitive. Through Remi's character, The Bead 
Collector provides a portrayal of gender non-conformity and fluid gender expression 
existing in pre-colonial Nigerian society, despite facing immense backlash. Her 
transgresses gender presentation is central to the novel's core themes. In Sefi Atta's 
novel The Bead Collector, the characterization of Remi Ayo-Kehinde is central to 
exploring themes of gender non-conformity and identity. (6) Here are some key 
aspects of Remi's characterization: From a young age, Remi rejects traditional 
feminine presentations of womanhood, preferring to wear men's clothing and keep 
her hair cut short. Her masculine gender expression is seen as a transgression against 
societal norms and she faces stigma and efforts to "correct" her behavior. However, 
Remi remains defiant, continuing to bind her chest and present outwardly as a man 
despite consequences. 
Interiority and Identity: 
The novel suggests Remi may identify as a man trapped in a woman's body, ahead of 
modern transgender concepts. Her inner dialogue and thoughts are not explicitly 
revealed, leaving her precise gender identity ambiguous. But her determination to 
live as her true self, regardless of societal pressures, is made clear. 
Autonomy and Independence 
I didn't regret leaving the Ministry of Education. I only regretted not having a 
career.” “What career would you have wanted?” “Oh, it's not important.” “No. If you 
had a chance to do it again, what career would you have chosen?” “It's silly to talk  
about that now.” “Go on.”  
“All right. I wouldn't have minded being an ambassador.”  



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 324 
 

 
 

“A diplomat?” “I considered the idea when  the Nigerian Foreign Service started 
recruiting, but they weren't recruiting women, so my best bet at the time would have 
been to marry one.” “Hah!” “It's the Ministry of External Affairs now, and we    
still don't have any women ambassadors.” “We haven't had many in the United 
States. You must enjoy what you do, though.” “I do. I really do. I get to meet visitors   
like you, and introduce them to Lagos.(pg-21 B  C) 
Remi's masculine self-expression allows her more autonomy to pursue education and 
business opportunities usually denied to women at the time. She resists traditional 
female6 roles like marriage and childbearing that would confine her. Her 
independence, ambition and entrepreneurial spirit go against expectations for 19th 
century Yoruba women.7 
Historical and Cultural Context: 
As part of the Kehinde family, Remi's characterization reflects the novel's exploration 
of gender fluidity in pre-colonial Yoruba culture. Colonial perspectives regarded her 
non-conformity as deviant, representing a clash of cultural views on gender. Her 
experiences illuminate the rigid gender norms and patriarchal control imposed on 
women's lives. Overall, Remi is a transgressive, defiant character whose very 
existence and determination to live authentically challenges restrictive gender 
conventions of her era. Her characterization is intrinsically linked to the novel's 
central themes. 
Remi's characterization in The Bead Collector resonates with modern understandings 
of gender identity and expression, making her a strikingly unique and progressive 
portrayal for a 19th century novel. Her depiction matches the experiences of many 
gender non-conforming individuals and women pushing against patriarchal norms 
today in several ways: 
Rejecting Binary Gender Norms 
Remi's outright rejection of traditional feminine presentations expected of her aligns 
with contemporary non-binary and gender queer identities. Her masculine gender 
expression transcends the rigid male/female binary - something still deeply 
transgresses in many cultures. 
Navigating Societal Policing & Claiming Bodily Autonomy 
The stigma, abuse and efforts to "correct" Remi's gender non-conformity mirror the 
discrimination, violence and coercive practices gender non-conforming people 
continue facing globally. Her defiance represents the resilience of trans/non-binary 
individuals today. 
Remi binds her chest and controls her bodily presentation, exemplifying bodily 
autonomy - a core principle for women's and LGBTQ+ rights movements. Like Remi, 
many still fight restrictive socio-cultural dictates over their bodies and identities. 
Prioritizing Independence &Expanding Societal Imaginaries 
Remi's embrace of masculinity enables her ambition, entrepreneurship and avoidance 
of traditional women's roles like marriage - mirroring modern women prioritizing 
education, careers and challenging gender status quos. Remi's very existence as a 
masculine-presenting woman in 19th century Lagos expanded cultural 

                                                           
6   Chimamanda Ngozi Adichie, We should ALL be Feminists (London : Fourth Estate, 
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7   Jonas Egbudu Akung, “The Western Voice and Feminist Criticism of the Nigerian 
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understandings of gender/sexuality - much like greater trans/non-binary visibility and 
representation aims to today. While contextually distinct, Remi's uniqueness lies in 
her modernity - she authentically embodies struggles for gender self-determination 
that still resonate in the 21st century world for women communities globally. Her 
characterization feels strikingly ahead of its time. 
In The Bead Collector, the act of collecting and working with beads becomes a 
powerful metaphor and expression for Remi's sense of selfhood and gender identity. 
Here's how beads and bead collecting represent Remi's journey of self-expression and 
claiming her identity: Embracing Masculine Identity: Remi's passion for bead 
collecting and selling is seen as an unsuitable, traditionally masculine trade for a 
woman in 19th century Lagos. By immersing herself in this world, she embraces the 
masculine aspects of her identity that Nigerian society rejects. 
Artistry and Creation 
The intricate artistry involved in arranging, combining and creating unique bead 
pieces parallels Remi's crafting of her own self-presentation and gender expression 
outside societal norms. Beadwork allows her to express her authentic identity freely.8 
Independence and Entrepreneurship   
Bead collecting becomes Remi's pathway to financial independence and avoiding 
traditional women's roles.9 This economic autonomy enables her to live authentically 
without male control. 
“Where is she staying?” 
“With her friends.” 
“Which friends?” 
“The Millers.” 
“What is she going to Ghana for?” 
“I don't know.” “Didn't you ask?” 
“Does it matter?”  
I said, irritably. He raised his hand. 
“You've given the woman enough information! What more does she want?” (pg- 157 
B.C)  
Beads hold deep cultural significance in Yoruba society, representing spirituality, 
status and heritage. Remi's mastery of this tradition connects her to a proud lineage 
while forging a new place for gender non-conforming identities within it. Beyond 
their materiality, beads symbolize the transcendent nature of Remi's identity that 
cannot be contained by rigid gender binaries. Her bead work allows her innermost 
self to shine radiantly. 
Throughout the novel, Remi's passion for beads is inextricably tied to her ability to 
fully express her self-defined gender identity in liberating ways. Beads become the 
canvas and medium through which she can outwardly manifest her inward identity 
and truest self against all efforts to suppress it. 
The novel's central focus is on the character Remi, who from a young age displays a 
gender expression that defies binary male/female norms expected in 19th century 

                                                           
8   Ifi Amadiume, Male Daughters, Female Hosbands, : Gender and Sex in an African 

Society, (London : Zed Books, 1987).  
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Yoruba society.10 Remi's masculine self-presentation through clothing, hairstyle, 
mannerisms etc. suggests a gender identity that may align with modern non-binary or 
transgender identities. Her unwavering determination to live authentically despite 
abuse and efforts to "correct" her presents a powerful portrayal of gender non-
conformity. Remi's experiences illuminate the clash between more fluid pre-colonial 
Nigerian understandings of gender/sexuality and the rigid Victorian norms imposed 
under British colonial rule. 
Colonial perspectives portrayed Remi's gender transgressions as deviant, primitive 
behaviors to be eradicated through "civilizing" forces. This juxtaposition critiques the 
cultural biases and policing of indigenous gender identities by colonial powers. 

VI. Conclusion:  
This study exhaustive that the African contemporary the most unsung writer Sefi Atta 
works garishly exposes the gender expression and identity through her characters like 
Sheri, Enitan and Remi. It further suggests that to go through with her other notable 
works may shows the new direction and right exposal of African gender expression 
and identity.   
(EGC- EVERYTHING GOOD WILL COME) (B.C – THE BEADS COLLECTOR) 
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I. Abstract 
Diaspora groups can be both peace-makers and peace-wreckers, and they play complicated, 
multidimensional roles in conflict and peacebuilding. Their involvement is frequently 
motivated by long-distance nationalism, where they may use their resources to advance peace 
or, on the other hand, incite violence while operating from safety. This study examines how 
diaspora actors use their dual cultural understanding to mediate and foster trust between local 
communities and foreign players. Additionally, it will examine how diaspora networks 
influence host governments to support transitional justice, truth commissions, and peace 
initiatives back home. Additionally, this study examines how second-generation people differ 
from first-generation people in their approaches to peacebuilding and 
reconciliation.Eventually, this paper sheds light on the impact of temporary or permanent 
return of skilled diaspora members on capacity development, education, and institutional 
rebuilding in post-conflict zones. 

II. Keywords:  
Peace Building, Diaspora, Bilateral Relations, Soft Power, Organisation  

III. Introduction 
The term diaspora denotes a group of individuals who reside in a new location, far 
removed from their place of origin or their ancestors’ birthplace. According to 
UNESCO “Diasporarefers to the dispersion of a group of people from their original 
homeland” (unesco.org). Even while living physically apart, these people remain 
culturally, socially, and religiously connected to the land of their ancestors. 
Therefore, “diasporas can play multiple roles in both the host country and the 
homeland” (Mari Toivanen, 2020).They comprise people and their offspring who 
were either forcibly relocated or migrated voluntarily, frequently serving as ‘bridge-
builders’ between their home and host nations. “The manner in which a diaspora is 
created is believed to influence the way in which members of the diaspora continue 
to relate to their homeland”(DPI, 2014).Whenever conflict erupts in certain countries, 
diaspora communities act effectively as international actors while simultaneously 
serving as peacemakers and envoys of peace. 

IV. Changing Nature of Conflict from Traditional to Non-Traditional 
Traditionally, direct wars and conflicts occurred between nations. These conflicts 
often escalated from bilateral to multilateral levels, resulting in massive loss of life 
and property; however, the contemporary environment and era have undergone a 
complete transformation. In this globalized age, no nation is currently in a position to 
engage in direct warfare with another, as the mutual relationships between countries 
have become far more deeply intertwined in this modern 21st-century era—a 
connection directly linked to people migrating from one country to settle in 
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others.Traditional state-versus-state conventional warfare is giving way to complex, 
hybrid, and sub-conventional conflicts where the distinction between fighters and 
civilians is becoming increasingly hazy. Instead of eliminating enemies, modern 
conflicts often use non-state actors, digital technology, disinformation, and proxy 
wars to undermine them, resulting in an ongoing state of struggle. 
The present era has undergone a complete transformation; every country across the 
globe is currently grappling with new, unconventional challenges—such as water 
crises, economic downturns, poverty, hunger, diseases caused by viruses, political 
uprisings, and incidents involving the overthrow of power. In the same sequence, 
Srikanth (2014) states that “in the 21st century, the rise of non-state actors, the 
impactof intra-state conflicts, the degeneration of the environment, sweeping 
demographic changes, and therapidly burgeoning cyber-warfare arena have replaced 
inter-state wars as the main threats to anation’s security in the 21st century” 
(Srikanth, 2014).The rise of several non-state entities, including drug cartels, terrorist 
organisations, and networks engaged in maritime piracy, as well as intra-state 
conflicts like civil wars, has become a significant risk to the national security of 
contemporary governments. The one social issue that may have an impact on future 
global power politics is demographic shifts, such as an ageing and/or declining 
population, which are particularly severe in Western affluent nations. According to 
the World Bank1 (2013), an organised crime network employs pressure and force to 
pursue gain through illegal methods. Accordingly, some of the most significant 
organised criminal networks are international drug cartels, arms smuggling 
organisations, and maritime pirate networks. 
Diaspora: Endeavor of Peace Building in Conflict  
Through track-two diplomacy, human rights advocacy, remittance-driven 
reconstruction, and intercommunal engagement, diasporas uphold peace. “Diasporas 
can play multiple roles in both the host country and the homeland, and their activities 
can varyingly contribute towards peace-building processes or perpetuate conflict 
back home” (Baser, 2020). Members of the diaspora frequently serve as impartial, 
reliable go-betweens for disputing parties, promoting discussion and communication. 
They reduce reliance on assistance organisations by directing funds to post-war 
reconstruction, community restoration, and humanitarian relief. Diaspora 
communities advocate for political solutions, sanctions against aggressors, and peace 
initiatives by lobbying host governments and international organisations. 
Professionals from the diaspora contribute to long-term stability by offering their 
knowledge of governance, judicial reforms, and peacebuilding. Diaspora members, it 
has come to be understood, can offer themediation process a highly desirable 
combination of locally derivedknowledge and internationally obtained contacts and 
skills.Individuals and communities from the diaspora are both local heroes and global 
citizens who frequently play several roles in promoting peace in the various nations 
to which they are related. Diaspora continues to participate in a post-crisis 
environment, becoming powerful peacebuilders who take on different positions based 
on their interests and needs. Diasporas facilitate cross-national cooperation, projects, 
and commercial endeavours by utilising their dual cultural awareness and strong ties 
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to both areas. Diasporas take the lead in conversations about commerce, investment, 
and entrepreneurship by utilising their transnational locations and relationships. They 
enable networking, let foreign investors interact with local leaders and find reliable 
partners, and contribute local viewpoints to global initiatives.Diaspora organisations 
frequently attempt to bridge gaps across communities by promoting mutual 
understanding by utilising their dual cultural understanding and connections.In the 
past, diaspora communities—here defined by their political activism—have 
integrated into their new countries while retaining close ties to their home countries. 
Diasporic political entrepreneurs create them through political mobilisation. 
Diasporas are considered to be transnational actors with special networks, resources, 
and experiences that make them essential to peacebuilding efforts in areas devastated 
by war.Groups of exiles, refugees, migrants, and other types of migrant communities 
play a significant role in the processes and outcomes of international politics—both 
in their ancestral birthplaces and in the countries where they currently reside. “More 
positively, diasporas can give humanitarian assistance to victims of conflict, and they 
also support post-war reconstruction efforts. They have the potential to make 
powerful contributions to peace and reconciliation. This book investigates the diverse 
roles of diasporas in different phases of conflict, including pre-conflict and escalatory 
phases, hot conflict, peace-making, and peacebuilding” (Stares, 2007). It is 
noteworthy that, in conflict-ridden regions, the diaspora initially endeavours to 
restore peace and de-escalate the conflict, while also striving to minimize the loss of 
life and property incurred during the process. Their significance is further enhanced 
by the fact that they serve as bridges of peace between two nations, thereby 
strengthening bilateral relations.In her article, Toivanen (2020) writes that it is not 
the case that migrant communities in every corner of the world are striving to prevent 
conflicts; this is because their own interests are also intertwined with these 
situations—interests that must also be fulfilled—and, consequently, their stance 
varies depending on the immediate circumstances that arise(Mari Toivanen, 2020).In 
her article, they have also attempted to illustrate how the phases of diaspora activism 
unfold during times of both conflict and peace. Based on the diaspora’s activism in 
various disrupted and destroyed situations, she states that diaspora activism entails 
foreign communities using internet mobilisation, political lobbying, and humanitarian 
relief to influence domestic conflicts. They frequently mediate disputes, promote 
peace, or, on the other hand, incite war by providing financing to armed 
organisations. This interaction has changed as a result of social media and digital 
tools, which enable activists to circumvent conventional censorship and increase 
awareness.For instance, the Syrian diaspora bridged the gap between local dissidents 
and global audiences by using the internet and media to document atrocities.Then, 
Diasporas and Transportation of Homeland Conflicts, Armenian or Kurdish diaspora 
groups have shown considerable, sustained lobbying efforts in host countries like the 
United States, the United Kingdom, and Canada, impacting foreign policy toward 
their homelands.Additionally, through cyber activism and fundraising, the Ukrainian 
diaspora used internet means to help their homeland. 
Countries and TheirCollaboration in Peace Building Through the Diaspora 
“There is growing recognition of the roles of diaspora during crisis and conflict, roles 
that have an impact on subsequent peacebuilding, and thediaspora communities are 
renowned for their swift and effective responses during times of crisis and conflict” 
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(EUDIF, 2024). Although the nations of the world may be geographically distant 
from one another, cultural and commercial activities—along with virtual 
connectivity—have brought them very close together.In the contemporary era, the 
role of the diaspora has become particularly significant during times of conflict, 
largely because the global landscape has evolved drastically from that of antiquity. 
The present age is characterized by the integration of cultures, and by a rich 
diversity—encompassing lifestyles, attire, and ideas—flourishing within an 
environment of difference. 
By utilising their transnational networks, economic clout, and cultural and linguistic 
expertise for advocacy, reconstruction, and conflict resolution, nations and 
international organisations cooperate with diaspora groups to promote peace. 
Governmental policies that assist ‘Diaspora Building Peace’ and ‘integrating the 
diaspora into peacebuilding through public policy’ are formalising such initiatives 
more and more. Among other things, diaspora facilitates and encourages 
reconciliation.There are numerous examples of countries trying to maintain peace 
through their diasporas amid existing conflicts. The diaspora in Rwanda organised to 
support transitional justice and post-genocide reconciliation, with Chilean exiles 
fighting for accountability and human rights following the dictatorship.The diaspora 
serves as unofficial ambassadors in India, influencing regional administrations and 
global institutions to settle conflicts and improve relations.Despite the turmoil, 
Yemeni women living abroad have played significant roles in international 
networking and peace initiatives.To influence developments and raise awareness of 
minority issues, the Tamil diaspora in Sri Lanka participated in political campaigns 
and engaged with international policymakers.SL is dedicated to forming a partnership 
with the Sri Lankan Diaspora to foster a new era of peace through intercommunal 
harmony and to implement an economic strategy to rebuild the nation’s war-torn 
north. The Ministry of Foreign Affairs of the Government of Sri Lanka hosted the Sri 
Lankan Diaspora Dialogue in Colombo in 2009. Dr. Noel Nadesan, the Australian 
Tamil Diaspora Coordinator for this debate, noted that peace is actually more 
difficult to achieve than conflict, but that some progress has to be made. He believed 
that this interactive discussion would be one of the numerous initiatives that would 
help create a road map for Sri Lankan communities to coexist 
peacefully(reliefweb.int, 2009).In the context of Yemen, the Yemeni diaspora and its 
transnational networks have been rising amid the ongoing conflict. Over 10 million 
Yemenis reside in nearly 40 countries in North America, Asia, Africa, and Europe. 
Since the start of the conflict in 2014–2015, a large number of lawmakers, activists, 
and skilled professionals have left the nation to carry out their work from elsewhere. 
By serving as a link between communities, engaging in lobbying, and delivering 
humanitarian aid—often under the direction of women and professional networks—
the Yemeni diaspora contributes significantly to peacebuilding. Despite 
psychological and legal obstacles, they participate in transnational peace initiatives to 
help local conflict resolution and impact global policy(Strzelecka, 2022).In African 
nations like Nigeria, diaspora networks actively use soft power to promote peace 
through humanitarian aid, negotiation, and conflict mediation.To include the diaspora 
in development cooperation, good governance, and post-conflict reconstruction, 
states, including those in the European Union and African countries, have established 
formal partnerships. Diasporas are assisted by the United Nations and groups such as 
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the International Organization for Migration (IOM) in using their influence to resolve 
disputes and promote peace talks back home. Diaspora organisations serve as 
‘informal ambassadors’ to encourage international discourse, communication, and 
policy reform. Local peacebuilding initiatives are strengthened and facilitated by 
organisations such as the African Diaspora Policy Centre.In summary, diaspora 
communities frequently serve as a bridge between disputing groups and the global 
society. They facilitate communication and understanding by having a thorough 
awareness of both local dynamics and global viewpoints. Diaspora members 
frequently take part in discussions or unofficial peace talks, utilising their outsider 
position or neutrality to promote compromise between disputing parties.The 
collaboration faces several obstacles, including: 1) Negative Perceptions: Local elites 
in home countries may be suspicious of diaspora involvement, perceiving it as out of 
touch or a danger to local power dynamics. 2) Dual Roles: Diaspora can occasionally 
exacerbate conflict from a distance, necessitating cautious, focused engagement 
tactics. 3) Political Restrictions: Formal avenues of cooperation between refugees and 
their home countries may be hampered by political unrest. 

V. Conclusion 
Diasporas can be both peace-makers and peace-wreckers in conflict situations since 
they are not homogeneous and play a variety of roles that change over time. They 
used international networks to facilitate community-level mediation and 
reconciliation. serves as unofficial ambassadors, promoting dialogue and fostering 
confidence between the home and the host country.During wars, diaspora groups 
quickly organised resources, provided humanitarian relief, and oversaw advocacy 
activities.In war areas, the diaspora plays a complex and significant role in promoting 
peace. Diaspora communities can make a substantial contribution to conflict 
resolution and post-war reconstruction by serving as international bridges, offering 
resources, and promoting peaceful solutions. However, how sensibly they use their 
money and influence will determine how much of an impact they have. Diasporas 
can be effective peace agents when they are led by a dedication to communication, 
inclusivity, and growth; nevertheless, if they are motivated by prejudice or division, 
they may unwittingly prolong conflict. Therefore, achieving long-term peace and 
security requires positive engagement with diaspora groups. 
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I. Abstract  
Nageswara temple is one of the most ancient temples at Kumbakonam, regarding its origin 
many mythological and traditional accounts, are woven around it.  The architectural style of 
the main shrine proves that it belongs to the early Chola period.  Other than the central 
shrine, the structural embellishments seem to have been added later to expand the 
infrastructure of the temple.  In this article, the architecture of the temple, particularly the 
portrait may be said to be the best among the extent of the early Chola architecture.  
Miniature bas-reliefs depicting the scenes of Bhāgavata Purāṇas and Rāmāyaṇa are the 
exquisite features of this temple. 

II. Keyboard  
Nageswara, Mahamaham tank, dvitalaprasada, adhisthana, bhitti, kudyastambha, prastara, 
griva, sikhara,stupi, vimana, Gopura, ardhamandapa, mahamandapa, pilasters, 
devarapalas,devakosthas, padmabandha, kalasa, tadi, kumbhas, phalakas, yalis, kudus, 
kirtimukhs, rudrakanta, Brahmakanta, makara, Ratha, prakara. 

III. Introduction  
One of the remarkable early Chola temples known popularly for its architectural and 
sculptural innovations is the Nageswara temple.  Its unique art history has 
differentiated it from the other contemporary temples raised during the same period 
which led to mark a stage in the evolution of South Indian temple architecture.  The 
heavy sculptural decorations in the tiers of the Vimāna with the frontal projections 
and the beautiful life-size portraits in the niches of the main shrine have identified 
this temple as a unique shrine richer than the existing temples belonging to the same 
period. 

IV. Architecture  
Sculpture in Tamilnadu like many other branches of its art dates back to the Saṅgam 
age. In the 12th century, Chola sculpture becomes graceful the best examples are the 
temples of Chidambaram, Kumbakonam, Darasuram, and Tribhuvanam. 
Nageswarar temple images of the first type have a somewhat retrained modeling 
rather advanced and pose often three-quarter profile. The bas reliefs of the 
Nageswara may be examined in detail under two broad categories images of deities 
and portrait sculptures. Every art form in Kumbakonam whether it’s Sculpture, 
Painting, Remodelling, dance, or music has both direct meaning as well as 
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suggestive reasoning. In sculptural art, divine forms are represented not only as 
sculptures but have their respective religious philosophy, mythological background, 
symbolic meanings, etc. 
The Nageswara at Kumbakonam is one of the earliest extant Chola temples and its 
architectural features and plastic embellishments endow it with a unique art-
historical interest, not shared by many in South India of almost the same period.  
Noted alike for its retention of early elements and anticipation of later features, the 
Nageswara may be said to mark a stage in the evolutionof South Indian temple 
architecture1.  The heavy indentations in the plan of the temple with the resultant 
light and shade effect on the elevation, the greater number of niches in its walls, 
sculptural decorations in the second tier of its superstructure, and the frontal 
projection of its vimāna indicate an attempt to experiment with or import fresh 
forms, while the sculptures, particularly the portraits, reveal a happy predilection for 
bold reliefs untrammeled by the conventions of pose and produce a markedly 
ethereal effect.  Both in architectural and sculptural wealth the Nageswara is richer 
than many contemporary shrines and occupies a unique place among the early Chola 
temples. 
It is evident that the raw materials used for constructing the temples with stones 
from the period of the Pallavas.  Before them, perishable materials such as brick, 
and timber were in use. Following the Pallavas, the Pandyas too used stone for 
constructing temples.  The technique of rock-cut cave temples initiated by the 
Pallavas was followed by the Pandyas with certain Variations.  The monolithic cut-
out temples in Mahabalipuram by the Pallavas and VettuvanKoil at Kalugumalai by 
the Pandyas are known for the excellence of their sculptures and iconography.  The 
later kings of the Pallavas especially Rajasimha started a new style of constructing 
structural temples and laid the canons of true temple architecture in Tamilnadu2.  
The shore temple found in Mahabalipuram, Kailasanathan temple, and Vaikuntha 
Perumal at Kanchipuram is the best specimens of this new style of architecture. 
The Nageswara temple is one of the existing temples in Kumbakonam sharing the 
common characteristics of all the early Cola temples.  The central shrine must have 
been built not later than the first quarter of the tenth century.  The plan of this main 
shrine is very classic and the other extensions seen within the entire complex seem 
to have been added later during different periods. 
Plan of the Temple  
The plan of the temple, like that of all early Chola shrines, is of classical simplicity, 
though many are intrusive structures grafted in later periods, making its appreciation 
somewhat difficult.  The main shrine which seems to be the original construction of 
the early Cholas is noticed with many numbers of intrusive structures constructed 
and added in the later periods. 
The Nagesvara is an example of dvitalaprasada and has all six of the horizontal 
zones into which the elevation of such a shrine is disposed of (aṅgas), into which 
the elevation of such a shrine is disposed of, adhiṣṭhana (basement) bhitti,and 
kudyastambha (walls and culmination) prastāra(architrave) grīvā(clerestory) 
śikhara(roof) and stupid(final). 
Sanctum 
The original shrine facing East consists of a square sanctuary (garbhagṛha), 
preceded by a closed vestibule (ardhamantapa) both rising from a masonry pit like 
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the temples at Tirukkarugavur, Kandiyur, Srinivasanallur, Melappaluvur, etc.  
Axially in front of the vestibule is a mahā maṇḍapa which has a narrow transept 
(idaikkali) on either side with flights of steps guarded by balustrades.  The mahā 
maṇḍapa is continued into a Mukha maṇḍapa and all these axial structures are 
surrounded by a peristylecloister (tiruccurralai) yielding a wide prakara in between.  
The cloister is a raised platform and has in the south a chamber for Kankalamurti, 
while in the West are a row of the Matrganas, an Ayyanar, a chamber for 
Subrahmanyamand loose images of Sarasvati, Nagaraja, Gajalakshmi, etc.  In the 
prakara are five sub-shrines for parivaradevtas3.  This inner circuit is surrounded by 
a larger rectangular circuit with tall enclosure walls interrupted on the East, South, 
and West sides by varas surmounted by rising towers (gopuras).  Besides small 
shrines and mandapas, the outer circuit has also a nṛttasabhā and a separate shrine 
for the Goddess.  These numerous additions around in front of the original early 
Cola shrines are stylistically assignable to many later periods and are not of any 
distinct architectural interest. 
Vimāna 
The Vimāna of the Nagesvara is its frontal projection like the Dravidian temples at 
Pattadakkal.  This projection is surmounted by a simhalabata above.  In its 
lowermost tier is a sala at the center flanked on both sides by alpanasikas.  Below 
the simhalalatā is seen a large number of Siva with Parvati seated ona double lotus 
pedestal, his upper arms holding para sus and mega, the lower right in Abhaya and 
the lower left in an indistinct mudrā.  The second tier of the Nageswara is of lesser 
dimensions with walls embellished by sculptures and pilasters with corbels, with an 
overhanging cornice above, borne at each of the four corners by a male figure.  This 
cornice has four kudus on each side, two above the salas and one above each of the 
two alpanāsikas.  The figures may represent the dikpālas.  The frontal projection of 
the vimana surmounted by a semicircular arch, giving it the appearance of the front 
side of an apsidal shrine, and large carvings of Siva and Parvati below the arch 
recall to mind the late PallavagajaprsthakrtiVirattanesvara at Tiruttani4.  On either 
side of Siva and Parvati and below the simhalalatā are dvarapālas.  These two 
images go with the six sculptures on the walls of the second tier of the vimāna 
noticed above and make the set of the dikpālas complete. 
Above the cornice of the upper tier is a square platform in the four corners which are 
images of a gaṇa blowing or holding a conch.  On this platform and just above the 
sales in the lowermost tier are modern and pilastered images of Daksinamurti with 
six in the South, Vaikunthanatha with two consorts in the West, and Brahma in the 
company of his consorts in the North.  On the sides of each of all these images is a 
couchant bull.  The clerestory (grīvā) is in the form of a square drum over this 
platform.  Four seated images are seen on all three visible sides of the 
clerestory.This is surmounted by a curved cornice beneath which is a bhuta frieze.  
The cornice is broken at the center of all the sides, as simhalalatas rise from there 
surmounting the images placed on the platform below5.  The śikhara above the 
clerestory is four-sided and curvilinear and its kalasa is made of copper. 
Gopura 
The gopura in the Nageswara is a five-storied structure rising on a large adhiṣṭhāna 
and over a tall dvāra.  It is built of dressed and carved stone up to the main cornice 
and from there upwards of brick and mortar decorated with stucco figures as in 
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many towers.  The ceiling consists of stone beams placed lengthwise in the direction 
of the entry.  The vestibules do not occupy the entire wall space between the diaries 
but only the place between the jambs.  The doorstep is low and composed of several 
blocks andstones. 
Arthamandapa 
Arthamaṇḍapa seems to be an important architectural feature of a temple.  On either 
side of the entrance to this Maṇḍapa is seen a relief of a dvārapālaka with a flying 
Gandharva couple above.  They have high Jatamakutas and they have a club in their 
hands.  The interior portion of ardhamaṇḍapa is noticed with twenty-two pillars 
with the measurement of 1-foot breadth and 8 feet in height.  The podia of the pillars 
belong to the Taraṅga Radhikavariety. 
In the outer wall of this maṇḍapa which faces South, there is seen a devakoṣṭha 
which houses an image of Ganesa standing on a double lotus pedestal with his tusk 
curved to the left6.  The niche which is noticed in the outerwall of this maṇḍapa 
which faces North has a male image with two arms standing on a double lotus 
pedestal.  He has a simple undergarment covering his both thighs.  He holds a lotus 
stalk in his right and hisleft-hand rests on his thigh.Three niches on each of the three 
outer walls of the shrine and an equal number of the same in the southern and 
northern walls of the Artha maṇḍapam, thus totaling fifteen, all containing carvings 
of deities or portraits. 
Mahamandapa 
This maṇḍapa axially in front of the ardhamaṇḍapa has a narrow transept on either 
side with flights of steps guarded by balustrades.  This maṇḍapa has forty-two 
pillars each having twelve feet in length.  There are seen two stucco figures, a shrine 
for Myanmar and a shrine for Navagraha.  There are separate rooms for housing 
Biksadanar and Somaskanda. The pillars of this maṇḍapa have eight facets 
interspersed with floral designs. Mukhamandapa is noticed next to the 
Mahāmaṇḍapa.  This maṇḍapa is an oblong one having twelve pillars, six on either 
side7.  Following this maṇḍapa, Nandi, flagpost, and balipila are the features that 
may be noted for their appropriate placements. 
Also, it is a scientific truth that a temple is not a home of god but is the form of god. 
In other words, the temple structure itself is worthy of worship and in that contact, 
the god installed inside is redundant or superfluous. A Temple building is not a 
congregational structure but a form of god structurally delineated. Further, the 
charitable activities of the rulers have been studied from the point of view of 
historians, particularly based on available evidence collected through the field visit 
and personal observation of the various religious monuments available in the study 
region. It is a well-known fact that during the period, inscriptional records gained so 
much momentum and popularity that there is hardly a village or town in the whole 
of South India. The scope of the thesis is to trace the history of the lard Siva temples 
of Kumbakonam. From literary, epigraphically, and archaeological sources. In the 
absence of a comprehensive study detailing the temple art and society in the Tamil 
country during the early period, the present attempts the direction and tries to 
contribute to the historical knowledge of Tamilnadu. The main sources are the 
temples themselves which in the iconography bear witness to its medieval period. 
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V. Conclusion 
The temples are the dwelling place of the Hindu gods and hence our ancestors took 
a keen interest in building the temples on a large scale which resulted in confirming 
a unique title to our Tamilnadu as a Land of Temples.  These well-constructed 
temples are known for their grandeur size, architectural styles, iconography 
features, and nature of materials.  Thus, the Nagesvara temple is one of the existing 
temples in Kumbakonam sharing the common characteristics of all the early Chola 
temples8.  The available Chola architecture of this temple which is mostly donative 
incidentally throws much usefuland welcome light on the prevailing social, 
political, and economic conditions and also the system of temple management and 
administration. At the end of the rule of Kumbakonam temples art, and Saivism in 
various places were limited the period could not have bed possible been 
maintained. 
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I. Abstract  
Cricket in colonial India cannot be understood merely as a recreational activity; 
rather, it operated as a socially embedded arena where relations of power, hierarchy, 
and identity were actively produced and contested. This study reframes the game as 
a historically contingent cultural form, shaped by asymmetrical access to institutions 
and resources. By examining its spread through educational institutions, urban 
gymkhanas, princely sponsorship, and community-based associations, the paper 
highlights how cricket became intertwined with broader processes of social 
differentiation and political expression. Using archival newspapers alongside 
established historical scholarship, the analysis demonstrates that cricket 
simultaneously reinforced imperial norms of discipline and offered Indian actors a 
platform to articulate claims to status, respect, and public legitimacy. The paper 
identifies three interconnected patterns in these engagements. First, elite 
accommodation is explored through K. S. Ranjitsinhji, whose participation in 
English cricket required adherence to imperial cultural expectations and political 
alignment. Second, the tensions of caste hierarchy are investigated through 
Palwankar Baloo, whose career illuminated both the possibilities and constraints of 
inclusion within elite sporting spaces. Third, the role of communal institutions—
such as the Islam Gymkhana and the Muhammadan Anglo-Oriental College—is 
analyzed to show how cricket facilitated the construction of collective identities 
grounded in notions of respectability and modern citizenship. Key moments, 
including the 1906 Hindu–European encounter and the 1911 All-India tour of 
England, are interpreted as instances where cricket functioned as a shared symbolic 
medium through which colonial authority and indigenous aspirations were 
negotiated in the public sphere. 

II. Keywords  
cricket, caste, empire, colonialism, social hierarchy, nationalism, imperialism, 
communal identity, gymkhana, princely patronage, cultural authority, 

III. Introduction 
In Victorian England, cricket was invested with moral purpose—encouraging 
“manly” competition, ideals of leadership and restraint, and a culture of civic 
hospitality.1 Within imperial thought, sport became a means of instilling discipline 
and self-restraint among colonial subjects. In the Indian context, cricket became one 
of several arenas through which colonial social categories were naturalized and 

                                                           
1  David Underdown, Start of Play: Cricket and Culture in Eighteenth-Century England 

(London: Penguin, 2001), 69; George M. Trevelyan, Illustrated English Social History, 
vol. 3 (London: Longmans, 1963), 112. 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 339 
 

 
 

reinforced: Appadurai has argued the game reshaped inter-group conduct and 
embedded moral and political assumptions beneath the surface of play.2 Scholars 
such as Stoddart and Sandiford describe it as an “imperial game”, while Mangan 
likened cricket to an umbilical link binding Britain to its colonies; the enduring 
imprint is visible in the geography of modern cricket, where its most powerful 
nations are former imperial territories.3 
Sport in India operated less as neutral recreation than as a mechanism through which 
hierarchy, identity, and authority were negotiated. Indigenous athletic cultures 
reflected social stratification—wrestling linked to lower-status groups, polo to 
warrior elites—and colonial rule reworked rather than dismantled these patterns.4 
British administrators promoted cricket as soft power targeting elites and the 
“embryonic middle class”. Public schools exported a “games ethic” linking team 
sport to leadership; governors from Lord Willingdon to Sir Henry Lock actively 
promoted cricket as a moral exemplar, while the game’s etiquette—where disputing 
an umpire was a grave breach—served as practical rehearsal in obedience and 
decorum.5 Occasional dissent existed: the Voice of India complained in 1901 that 
cricket was displacing academic purpose, and the Indian Spectator in 1910 argued it 
did more for imperial cohesion than parliamentary speeches.6 
This study draws on English-language newspapers and periodicals from the late 
nineteenth and early twentieth centuries—accessed through the British Newspaper 
Archive, Find My Past, and the Asiatic Society of Mumbai—reading editorials, 
correspondence, and match reports as historically situated public texts. Building on 
the foundational work of Ramachandra Guha, Prashant Kidambi, Boria Majumdar, 
and Ronojoy Sen, it advances a comparative social framework organised around 
elite patronage, communal organisation, and working-class visibility. By treating the 
maidan, gymkhana, and municipal commons as analytic objects—sites where 
performance, patronage, and protest converged—the study shifts focus away from 
teleologies of nationalist inclusion toward the contingent, negotiated, and often 
reversible forms of recognition that cricket made visible under empire. 
From Leisure to Discipline: The Imperial Career of Cricket 
The game entered India first through commercial and maritime contact. East India 
Company sailors were playing cricket at Cambay (Khambhat), Gujarat, by 1721—

                                                           
2  Keith A.P. Sandiford, Cricket and the Victorians (Aldershot: Scolar Press, 1994), 81; 

Arjun Appadurai, Modernity at Large (Minneapolis: University of Minnesota Press, 
1996), 93. 

3  F. Reviron-Piégay, ‘Introduction: The Dilemma of Englishness’, in Englishness 
Revisited, ed. F. Reviron-Piégay (Newcastle upon Tyne: Cambridge Scholars 
Publishing, 2009), 6; Brian Stoddart and Keith A.P. Sandiford, eds., The Imperial Game 
(Manchester: Manchester University Press, 1998); J.A. Mangan, The Games Ethic and 
Imperialism (London: Frank Cass, 1998), 153. 

4  Ronojoy Sen, Nation at Play: A History of Sport in India (New York: Columbia 
University Press, 2015), 6, 19, 30. 

5  Brian Stoddart, ‘Sport, Cultural Imperialism, and Colonial Response in the British 
Empire’, Comparative Studies in Society and History 30, no. 4 (1988): 649–73; Sen, 
Nation at Play, 59. 

6  Voice of India, 9 November 1901; 1 February 1902; Indian Spectator, 10 September 
1910. 
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one of the earliest documented instances of cricket beyond Britain.7 The Calcutta 
Cricket Club was established in 1792, the first outside Britain, and by the 1840s 
military policy explicitly integrated cricket into army cantonments to maintain 
discipline.8 Commercial ephemera confirm cricket’s normalisation: the Calcutta 
Gazette of 1792 listed it alongside horse-racing among infantry amusements; 
Madras auction catalogues of 1798 casually listed cricket bats among household 
goods.9 Lord Hawke claimed the game was played wherever the Union Jack flew, 
while Cecil Headlam wrote that while hunters, missionaries, soldiers, and politicians 
might divide or blunder, “cricket unites” ruler and ruled.10 
Yet diffusion produced ambivalence. Early cricket in India was a managed arena of 
imperial hierarchy: European clubs were exclusive enclaves relegating Indians to 
service roles, and many Indians viewed the sahibs’ devotion to chasing a leather ball 
with irony.11 As sepoys entered the game from the 1830s–1840s—sometimes 
defeating English teams—assumptions of British superiority were unsettled. 
Majumdar links sepoy cricket’s growth to political confidence, noting that regions 
where it flourished later figured in the 1857 rebellion. Optimistic imperial voices 
claimed cricket brought Europeans and Indians together; critics mocked it as a 
symptom of English pretension. Guha’s aphorism that the cricketer “may…do least 
harm” captures the self-image but obscures the complex ways Indians engaged with 
and reshaped the sport. 
Building the Cricketing Order: Club, Ground, and Community 
Organised Indian cricket first took shape among the Parsis, whose embrace of the 
game reflected calculated social ambition. The Oriental Cricket Club (Bombay, 
1848) catalysed a proliferation of Parsi clubs—the Zoroastrian (1850), Mars (1860), 
Spartan (1865), and Young Zoroastrian (1867).12 Bombay’s maidans were central to 
this expansion. From the 1830s Parsi youths imitated European play there, and by 
mid-century Hindu teams were challenging Parsi dominance. Early encounters 
revealed Eurocentric prejudice: Hindu players in dhotis were mocked as ‘natives 
with bats versus officers with umbrellas’; by the 1930s the reappearance of dhotis 
signalled that cricket had become Indian possession rather than English property. 

                                                           
7  Clement Downing, A Compendious History of the Indian Wars (London: T. Cooper, 

1737), 229; Rowland Bowen, Cricket: A History of Its Growth and Development 
throughout the World (London: Eyre & Spottiswoode, 1970), 50. 

8  Sujoy Gupta, Seventeen Ninety Two: A History of the Calcutta Cricket & Football Club 
(Kolkata: Calcutta Cricket & Football Club, 2002), 180; Ramachandra Guha, A Corner 
of a Foreign Field (London: Picador, 2002), 3, 272. 

9  Stoddart, ‘Sport, Cultural Imperialism’, 658; Calcutta Gazette, 27 September 1792; 
Madras Courier, 11 July 1798. 

10  Mario Rodriguez, Batting for the Empire: A Political Biography of Ranjitsinhji (New 
Delhi: Penguin, 2003), 19; Bowen, Cricket, 98; Cecil Headlam, Ten Thousand Miles 
through India and Burma (London: J. M. Dent & Co., 1903), 168. 

11  Guha, A Corner of a Foreign Field, 5–9; Boria Majumdar, Eleven Gods and a Billion 
Indians (New Delhi: Simon & Schuster, 2018), 24–28; Indian Spectator, 12 September 
1908; 28 April 1906; Guha, A Corner of a Foreign Field, 102. 

12  Ramachandra Guha, ‘Cricket and Politics in Colonial India’, Past & Present 161 (1998): 
158; J. M. Framjee Patel, Stray Thoughts on Indian Cricket (Bombay: The Times Press, 
1905), 8; Rodriguez, Batting for the Empire, 28. 
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The Bombay Gymkhana’s creation in 1875 crystallised institutional inequality on 
the Maidan: a European-controlled club secured exclusive entitlement to a large 
portion of the common ground, turning leisure into a visible claim to urban 
privilege.13 When polo teams’ horses repeatedly churned the turf, Parsi and Hindu 
players appealed to the Bombay government in 1881—a first appeal failed, a second 
briefly secured precedence, only for polo access to be restored and then increased. 
Indian commentators exposed the contradiction between British claims to liberty 
and their denial of equal access to public space. The dispute resolved in 1887 with 
allocation of reclaimed land, enabling the Parsis to build their own ground. The 
1877 Gymkhana–Parsi match—where the Times of India praised Parsi fielding and 
the London Graphic speculated about an England tour—had transformed local sport 
into a test of status and competence. 
The decisive rupture came in 1889–90, when the Parsis defeated the first English 
touring side led by G. F. Vernon. Some 12,000 spectators gathered as Bombay 
virtually halted; though Parsi leaders framed the victory as proof of English virtues 
absorbed through sport, its political resonance could not be contained.14 Subsequent 
tours amplified tensions: Indian victories were celebrated in the vernacular press 
while British papers warned they might encourage demands for political 
participation. Mihir Bose observes that religious teams competing with each other—
and collectively against the English—both reflected India’s internal divisions and 
enabled Indians to master the imported game.15 
Courts and Cricket: Aristocratic Patronage and Colonial Prestige 
From the earliest years of British rule, princely patronage of sport was well 
established, as Indian rulers adopted British pursuits to signal refinement and 
masculine authority.16 David Cannadine sees princes as operating “analogues of 
hierarchy”, though his claim that the Raj treated them as social equals overstates 
their parity—their status remained mimetic and subordinate. Cricket gave princes a 
conspicuous means of accruing prestige, often by taking captaincy or starring as 
batsmen while delegating bowling and fielding, thus reproducing existing 
hierarchies on the field.17 
Elite education transmitted sporting culture: institutions modelled on English public 
schools socialised princes into imperial values, presenting cricket as moral training. 
As Mangan observes, this strategy aligned with an imperial ideology prioritising 
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social hierarchy and elite control. At the Mohammedan Anglo-Oriental College, 
Aligarh, proficiency brought elite connections and even selection for the 1911 
England tour.18 Princely engagement was diverse: rulers competed with rival courts, 
enhanced regional standing, and deployed cricket for political ends. The Maharaja 
of Natore framed victories over Europeans as national affirmations; Rajendra Singh 
of Patiala built stadia and recruited leading players to stage princely modernity.19 
Muslim Institutions and Colonial Sport 
Indian Muslims often pursued modernity along lines similar to the Parsis, as 
anglophile elites adopted cricket to signal respectability. Even Muhammad Ali 
Jinnah recalled urging boyhood companions to abandon childish games and ‘stand 
up and play cricket’.20 By the 1880s, Bombay’s Muslim community organised 
visibly around cricket, converging in the founding of the Islam Gymkhana in 1892. 
Sir Sayyid Ahmad Khan’s Muhammadan Anglo-Oriental College (1875) envisioned 
students who would ‘read the Qur’an before classes and play English games after 
they had ended’: a college cricket club formed within three years, and by the 1890s 
Aligarh teams were defeating visiting Parsi sides. Muslim entry into Bombay’s elite 
competition came late—admission to the Presidency Tournament only in 1912—and 
the first championship arrived in 1924, coinciding not with political concord but 
with intensifying Hindu–Muslim antagonism following the collapse of Lucknow 
Pact optimism. In this charged context, Jinnah framed the Muslim championship as 
a moment of shared civic pride, urging Hindu spectators to respond in 
sportsmanship and presenting the cricket field as a rare cooperative space offering 
lessons that public life increasingly failed to sustain.21 
Representing India: Cricket, Empire, and the Politics of the 1911 Tour 
The 1909 assassination of Sir William Wyllie intensified strains between the Raj 
and its subjects. Colonial authorities recast the 1911 All-India cricket tour as a 
symbolic instrument of governance—deploying it to restore imperial legitimacy 
through non-coercive means. Sir George Clarke, Governor of Bombay, promoted it 
as evidence of everyday Anglo-Indian cooperation. J. M. Framjee Patel was the key 
architect, brokering a settlement of persistent Parsi–Hindu rivalries and 
institutionalising the Triangular tournament (later the Quadrangular in 1912, 
Pentangular from 1937–1946). By 1909, the Indian Cricket Team for England 
Committee comprised 33 members with only four Europeans—a redistribution of 
power within colonial sport unlikely a decade earlier.22 The selection committee, 
chaired by J. G. Greig, assembled a side structured to signal religious and caste 
balance, placing it under princely leadership and ensuring the inclusion of the Dalit 
brothers Palwankar Baloo and Palwankar Shivram. The tour’s historical weight 
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rested not on results but on its public demonstration that Indians could cooperate 
across entrenched divisions to represent an India symbolically distinct from the Raj. 
Batting for the Raj: Ranji, Celebrity and Colonial Recognition 
Born into the Jadeja clan but effectively disinherited amid court intrigue in 1884,23 
K. S. Ranjitsinhji’s early prospects shifted through cricket. Educated at Rajkumar 
College—where the Parsi Cowasjee Desai introduced him to the game—Ranji 
travelled to Cambridge in 1888 and developed the distinctive batting that led Gilbert 
Jessop to hail him as ‘the greatest genius’ the game had produced. English press 
reaction mixed near-worship with scepticism: commentators ranked his batting 
above established English men while critics attributed part of the adulation to racial 
exoticism. Anxiety about professionally trained colonial cricketers marginalising 
English amateurs fuelled hostile commentary; figures like Lord Harris balked at 
fully accepting him as ‘English’.24 
Ranji monetised his fame through his Jubilee Book of Cricket (1897) and cultivated 
princely and metropolitan patrons—the Maharajas of Patiala and Jodhpur admired 
him, and the Nawab of Patiala appointed him ADC during Lord Elgin’s visit, 
enabling direct lobbying. By 1906–07, British opinion—valuing Ranji’s symbolic 
capital over strict legality—secured his official recognition as Jam Saheb of 
Nawanagar on 20 February 1907, despite Kumar Lakhuba’s stronger formal claim.25 
As Jam Saheb, Ranji translated cricketing networks into diplomatic capital: his 1920 
return to play for Sussex became a lobbying mission to Lord Montagu; at the 
League of Nations in 1922 he condemned South African racist immigration policy, 
arguing—through cricket metaphors—that princes who had long ‘played with a 
straight bat’ deserved political autonomy.26 
Ranji’s anglophilia provoked domestic resentment. He opposed the Swadeshi 
boycott, reportedly declaring ‘Duleep and I are English cricketers’, and prioritised 
Duleep’s English prospects over the Indian side. Yet his patronage—stadia, 
coaching, player recruitment—materially supported cricket’s growth in princely 
India. His career shows how athletic renown could be converted into power, 
prestige, and diplomatic leverage under colonial rule: a singular, ambivalent 
figure—both a symbolic rebuttal of European superiority and a collaborator with 
imperial structures—until his death in April 1933. 
The Clay Cup and the Cricket Field: Palwankar Baloo and Dalit Assertion 
The first India-born cricketer to achieve international acclaim was Palwankar Baloo, 
a left-arm bowler born into the Chamaar caste in Maharashtra—a community 
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associated with leatherwork and burdened by severe ritual stigma.27 Born in July 
1875 in Dharwad, Baloo entered cricket serendipitously while working for three 
rupees a month preparing pitches at the Poona Gymkhana. His left-arm spin 
impressed British officers including Captain Barton and J. G. Greig, who paid him 
eight annas per dismissal. His recruitment to the Poona Hindus—debated between 
supportive Telugu members and resistant Marathi Brahmins—was publicly 
advocated by Greig, but caste segregation persisted: on the field Baloo shared the 
ball; off it he stood outside the pavilion, drank from a clay cup, and ate apart. 
His bowling drove victories over European and rival Indian sides. At Satara, despite 
a deliberately over-rolled pitch, he took seven wickets and won the match; he was 
reportedly honoured by Mahadev Govind Ranade, who urged Brahmins to treat him 
as an equal, and praised by Bal Gangadhar Tilak. In 1896 Baloo relocated to 
Bombay, where cricket thrived within a complex communal structure of caste, 
region, religion, and corporate affiliation. He dismissed the celebrated Ranjitsinhji 
with ease in 1898–99; by 1906 he and his brother Shivram represented the Hindu 
team against the Europeans.28 That 1906 match carried political weight, coinciding 
with the Swadeshi movement after the 1905 partition of Bengal. The Hindu victory 
prompted divergent press reactions: the Tribune read it as Asian assertion against 
colonial rule; the Indian Spectator welcomed the social implications of Brahmins 
and Chamaars dining with Europeans; the Indian Social Reformer noted that 
national interest compelled the erosion of caste prejudice. 
The 1911 England tour—three Muslims, five Hindus, six Parsis, including the 
Palwankar brothers as untouchables—forced each community to confront 
entrenched hierarchies. Leadership fell to the Maharaja of Patiala, whose frequent 
absences deprived the team of authority; the tourists won only two of fourteen 
county matches. The tour’s singular success was Palwankar Baloo: 114 wickets at 
18.84, including seven against Lancashire and six against Somerset—figures that 
might have been higher with stronger fielding support. One English critic noted that 
counties would be glad to have Baloo as their own. On returning to Bombay, he was 
celebrated by working-class audiences who viewed his achievements as eclipsing 
those of upper-caste and princely teammates.29 B. R. Ambedkar later acknowledged 
Baloo’s success as formative in his own political awakening, delivering a welcome 
address in Baloo’s honour that marked the beginning of a respectful association 
despite divergent political trajectories. 
In December 1920, Baloo retired under bitter circumstances when caste bias within 
the Gymkhana blocked his elevation to the captaincy. The Bombay Chronicle 
publicly argued that a one-year captaincy for Baloo was a matter of sporting 
fairness, yet institutional reluctance limited him to the vice-captaincy; recognition 
came only in symbolic moments, most notably when the Brahmin captain M. D. Pai 
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briefly stepped aside to allow Baloo to lead the team for an afternoon. His brother 
Vithal became Hindu captain (1923–1926). Politically, Baloo moved from symbol 
to actor: he supported Gandhi’s struggle against separate electorates, praised the 
Poona Pact, stood in a 1933 by-election, and in 1937 contested a seat for Congress 
against Ambedkar, who won by approximately 2,000 votes.30 Baloo’s legacy is 
clear: he made Dalits believe that dignity, skill, and leadership were possible, 
preparing the ground for successors—above all Ambedkar—who would carry the 
political struggle further. 
Conditional Belonging: Sport, Empire, and the Politics of Inclusion 
Ramachandra Guha’s formulation that ‘the making of modern India is its theme, 
with cricket serving merely as a vehicle’ situates sport as a lens onto social 
transformation. Scholarship has variously interpreted cricket as an instrument of 
cultural imperialism, a training ground for nationalist sentiment, and a theatre of 
elite negotiation.31 The evidence assembled here supports and complicates these 
approaches. Mangan’s ‘games ethic’ and Cashman’s work on colonial hierarchy—
where Indian nobility overwhelmingly occupied the position of batsman rather than 
bowler—illuminate how hierarchy could be enacted in play. Yet Bourdieu’s insight 
that ‘taste classifies, and it classifies the classifier’32 explains why athletic 
excellence did not guarantee social recognition. Cultural fluency, comportment, and 
patronage networks shaped whose performance could be translated into legitimacy. 
The contrasting careers of Ranjitsinhji and Palwankar Baloo illustrate this 
divergence: Ranji’s acclaim rested on successful alignment with elite codes; Baloo’s 
achievements compelled public debate about caste while leaving structural 
inequalities largely intact. 
Episodes such as the 1906 Hindu–European match and the 1911 All-India tour 
demonstrate how sporting events condensed broader anxieties about leadership, 
community, and representation. Elite accommodation, caste-based assertion, and 
communal organisation operated simultaneously, producing overlapping but distinct 
claims to civic worth. While imperial advocates celebrated cricket as a unifying 
moral force, archival evidence indicates such inclusions were partial and reversible, 
reinforcing what Maguire and Stead describe as cricket’s centrality to the habitus of 
elite English identity.33 Ashis Nandy’s suggestion that cricket was ‘an Indian game 
accidentally discovered by the English’ captures the historiographical tension 
between diffusion and appropriation. Colonial authority institutionalized the sport, 
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but Indian actors reshaped its meanings within local political and social frameworks. 
The result was neither simple cultural domination nor seamless nationalist 
transformation, but negotiated forms of recognition embedded within enduring 
hierarchies—a historically contingent arena in which imperial modernity was 
enacted, contested, and selectively reconfigured. 
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I. Abstract 
II. The Bhagavad Gita, a revered ancient Sanskrit scripture, holds profound wisdom 

that transcends time and offers valuable lessons for leaders in the modern world. It 
presents a dialogue between Lord Krishna and Arjuna, imparting teachings on 
various aspects of life, including leadership and decision-making. 

III. This research paper delves into the leadership and decision-making principles found 
in the Bhagavad Gita, analyzing relevant shlokas and drawing connections to 
contemporary leadership theories. By exploring themes such as selflessness, ethics, 
emotional intelligence and strategic decision-making, this study aims to uncover the 
timeless insights that can empower leaders to navigate the complexities of the 
modern world. 

II.  Keywords   
Bhagavad Gita, leadership, decision-making, qualities of a leader, ethical leadership 

III  Introduction 
The Bhagavad Gita, a revered philosophical and spiritual text, is considered one of 
the most profound and influential works in the realm of ancient Sanskrit literature. 
Composed thousands of years ago, it offers timeless wisdom and insights into 
various aspects of human existence, including the principles of leadership and 
decision-making. The Gita presents a profound dialogue between Lord Krishna, the 
divine charioteer, and Arjuna, a warrior prince, on the battlefield of Kurukshetra. 
This research paper aims to delve into the leadership and decision-making principles 
expounded in the Bhagavad Gita, recognizing its enduring relevance and 
significance in the modern world. The teachings of the Gita hold immense value for 
individuals in positions of leadership and those aspiring to be effective leaders. By 
studying and understanding these principles, leaders can enhance their decision-
making abilities, ethical conduct and overall effectiveness in guiding individuals, 
teams and organizations. 
The research objectives of this paper are twofold: firstly, to comprehensively 
explore the leadership and decision-making principles presented in the Bhagavad 
Gita, and secondly, to establish their applicability and relevance in the context of the 
modern world. Through a systematic analysis of relevant shlokas (verses) from the 
Gita, this study will uncover the profound insights and lessons that can be derived 
for leadership development. 
The structure of this paper is organized as follows: it begins with a literature review, 
exploring existing scholarship on the Bhagavad Gita's teachings on leadership and 
decision-making. This will provide a comprehensive foundation for understanding 
the significance of this study. The subsequent sections will delve into key themes 
within the Gita, such as selfless action, ethical conduct, emotional intelligence and 
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strategic decision-making. Each theme will be examined through the lens of relevant 
shlokas, accompanied by explanations and interpretations. 

I. By the end of this research paper, readers will gain a deep appreciation for the 
leadership and decision-making principles articulated in the Bhagavad Gita. They 
will understand how these principles can be applied to the challenges and 
complexities faced by leaders in the modern world. This research serves as an 
invitation to explore the timeless wisdom of the Gita and its transformative potential 
in shaping effective and ethical leadership practices. 
Leadership principles in the Bhagavad Gita : 
The Bhagavad Gita, an ancient Hindu scripture, offers profound insights into 
leadership principles that hold relevance even in the modern world. Through its 
teachings, the Gita provides guidance on ethical leadership, decision-making and the 
qualities of an ideal leader. Several verses (shlokas) from the Gita highlight these 
principles. 
Analysis: This verse from Chapter 2, Verse 47 of the Bhagavad Gita holds 
significant implications for leadership. 

कमŊǻेवािधकारˑे मा फलेषु कदाचन।  
मा कमŊफलहेतुभूŊमाŊ ते सǀोऽ˔कमŊिण।।  
karmaṇy-evādhikāras te mā phaleṣhu kadācana1.  
mā karma-phala-hetur bhūr mā te saṅgo ’stvakarmaṇi 
The verse which emphasizes the significance of action and detachment from 
outcomes. It teaches leaders to focus on their prescribed duties without being 
excessively attached to the results. By doing so, leaders cultivate a balanced 
approach and prioritize the ethical dimension of their actions. 
Analysis: This verse from Chapter 3, Verse 21 of the Bhagavad Gita highlights the 
concept of leading by example and the significance of setting the right standards for 
followers. It states: 
यȨदाचरित ŵेʿˑȅदेवेतरो जन:।  
स यȌमाणं कुŜते लोकˑदनुवतŊते।। 
yad yad ācharati śhreṣhṭhas tat tad evetaro janaḥ2.  
sa yatpramāṇaṁ kurute lokastadanuvartate 
he verse emphasizes leading by example and setting high standards for followers. It 
emphasizes that the behavior and actions of a leader serve as a model for others. 
Leaders who demonstrate virtuous conduct inspire their followers to emulate those 
same qualities, thereby creating a positive impact on society. 
Analysis: This verse from Chapter 18, Verse 66 of the Bhagavad Gita highlights the 
essence of leadership and the significance of surrendering to higher principles. It 
states: 
सवŊधमाŊɆįरȑǛ मामेकं शरणं Ŵज। 
अहं ȕां सवŊपापेɷो मोƗियˈािम मा शुच:।। 
sarva-dharmān parityajya mām ekaṁ śharaṇaṁ vraja.  
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ahaṁ tvāṁ sarva-pāpebhyo mokṣhayiṣhyāmi mā śhuchaḥ3 
 
The verse encapsulates the essence of leadership, urging individuals to surrender to 
higher principles. It emphasizes the importance of leaders prioritizing the greater 
good over personal interests, trusting in divine guidance and recognizing their role 
as part of a larger cosmic order. All along, Shree Krishna had been asking Arjun to 
do two things simultaneously- engage his mind in devotion and engage his body in 
fulfilling his material duty as a warrior. He thus wanted Arjun not to give up his 
Kshatriya dharma, but to do devotion alongside with it. This is the principle of 
karma yog. Now, Shree Krishna reverses this teaching by saying that here is no need 
to fulfill even material dharma. Arjun can renounce all material duties and simply 
surrender to God. 
These leadership principles derived from the Bhagavad Gita offer timeless wisdom 
and serve as a guide for leaders in navigating the complexities of the modern world. 
By incorporating these teachings into their leadership approach, individuals can 
cultivate ethical conduct, inspire others through their actions and make decisions 
that align with higher principles. The Bhagavad Gita provides a rich resource for 
leaders seeking to enhance their effectiveness, integrity and ethical conduct in the 
pursuit of meaningful and impactful leadership. 

IV. Ethical Decision-making in the Bhagavad Gita: 
Ethical decision-making is a critical aspect of effective leadership and personal 
growth. It involves considering moral principles, values and the potential 
consequences of one's actions in order to make choices that are morally upright and 
aligned with the greater good. The Bhagavad Gita, an ancient Indian scripture, 
offers profound insights into ethical decision-making that continue to hold relevance 
in the modern world. Several verses shed light on these principles. 
Analysis: This verse from Chapter 2, Verse 48 of the Bhagavad Gita explores the 
concept of detached action and its implications for ethical decision-making. It states: 

योग̾थ: कुŜ कमाŊिण सǀं ȑƈा धनǣय। 
िसȡिसȡो: समो भूȕा समȕं योग उǉते।।  
yogasthaḥ kuru karmāṇi saṅgaṁ tyaktvā dhanañjaya.  
siddhyasiddhyoḥ samo bhūtvā samatvaṁ yoga uchyate4 
The verse which explores the concept of detached action. It suggests that individuals 
should perform their duties while maintaining a sense of detachment from the 
outcomes. This principle of detached action guides ethical decision-making by 
encouraging individuals to focus on their responsibilities and the ethical 
implications of their actions, rather than being driven solely by personal desires or 
external rewards. 
Analysis: This verse from Chapter 3, Verse 30 of the Bhagavad Gita highlights the 
importance of self-control and overcoming selfish desires in the decision-making 
process. It states: 

मिय सवाŊिण कमाŊिण संɊ˟ाȯाȏचेतसा। 

                                                           
3   18.66, Radhakrishnan, S.(2011). The Bhagavad-Gītā, India: Harpercollins 
4  2.48, Radhakrishnan, S.(2011). The Bhagavad-Gita, India: Harpercollins 
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िनराशीिनŊमŊमो भूȕा युȯˢ िवगतǜर:।। 
mayi sarvāṇi karmāṇi sannyasyādhyātma-chetasā.  
nirāśhīr nirmamo bhūtvā yudhyasva vigata-jvaraḥ5 
 
The verse highlights the significance of self-control in decision-making processes. It 
emphasizes the need to overcome selfish desires and impulses, recognizing that they 
can cloud judgment and lead to unethical choices. By exercising self-control, 
individuals can make decisions that are rooted in moral values, benefiting not only 
themselves but also society as a whole. 
Analysis: This verse from Chapter 18, Verse 61 of the Bhagavad Gita underscores 
the role of intellect, wisdom, and discernment in ethical decision-making. It states: 

ईʷर: सवŊभूतानां şȞेशेऽजुŊन ितʿित।  
űामयɌवŊभूतािन यȸाŝढािन मायया।। 
īśhvaraḥ sarvabhūtānāṁ hṛiddeśhe ‘rjuna tiṣhṭhati.  
bhrāmayan sarvabhūtāni yantrārūḍhāni māyayā6 
The verse emphasizes the role of intellect, wisdom and discernment in ethical 
decision-making. It suggests that leaders should seek guidance from their inner 
wisdom and the higher intelligence that governs all beings. By cultivating intellect, 
individuals can make informed decisions, considering the broader impact and ethical 
implications of their actions. 
These teachings from the Bhagavad Gita provide a framework for ethical decision-
making. By practicing detached action, exercising self-control and relying on 
intellect and wisdom, individuals can navigate complex choices with a heightened 
awareness of ethical considerations. These principles guide leaders in making 
decisions that align with moral values, foster the well-being of others, and contribute 
to a just and harmonious society. Ultimately, the Bhagavad Gita serves as a timeless 
guide for ethical decision-making, offering profound insights that are relevant in the 
contemporary world. 
Strategies for Effective Leadership: 
Effective leadership is crucial for the success and growth of any organization. 
Leaders play a vital role in guiding and inspiring their teams towards achieving 
common goals. The Bhagavad Gita, an ancient Sanskrit scripture, offers profound 
insights into leadership principles that are applicable even in the modern world. By 
exploring the teachings of the Bhagavad Gita, we can uncover valuable strategies 
for effective leadership. This research paper delves into specific verses from the 
Bhagavad Gita, focusing on the concepts of duty, humility and seeking counsel. By 
understanding and applying these principles, leaders can enhance their leadership 
skills, foster a positive work environment and achieve sustainable success. 

V. Analysis: This verse from Chapter 3, Verse 35 of the Bhagavad Gita explores the 
concept of duty and the role of leaders in inspiring and motivating their followers. It 
states: 

VI. ŵेया̢ˢधमŖ िवगुण: परधमाŊșनुिʿतात्। 

                                                           
5  3.30, Radhakrishnan, S.(2011). The Bhagavad-Gita, India: Harpercollins 
6   18.61,Radhakrishnan, S.(2011). The Bhagavad-Gita, India: Harpercollins 
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VII. ˢधमő िनधनं ŵेय: परधमŖ भयावह:।। 
VIII. śhreyānswadharmo viguṇaḥ paradharmātsvanuṣhṭhitāt 

swadharme nidhanaṁ śhreyaḥ paradharmo bhayāvahaḥ7 
 
The Concept of Duty and Inspirational Leadership, "It is far better to perform one's 
prescribed duties, even though imperfectly, than to perform another's duties 
perfectly." This verse emphasizes the importance of understanding and fulfilling 
one's own duties rather than trying to emulate someone else's. Explore the concept 
of duty(swadharma) and its significance in leadership. Discuss how leaders can 
inspire and motivate their followers by recognizing and encouraging the pursuit of 
their individual duties and strengths. 
Analysis: This verse from Chapter 16, Verse 4 of the Bhagavad Gita highlights the 
importance of humility and the detrimental effects of pride and arrogance in 
leadership. It states: "Pride, arrogance, conceit, anger, harshness and ignorance- 
these are the qualities of those with demonic tendencies." 
दʁो दपŖऽिभमानʮ Ţोध: पाŜˈमेव च।  
अǒानं चािभजात˟ पाथŊ सɼदमासुरीम्।। 
dambho darpo ’bhimānaśh cha krodhaḥ pāruṣhyam eva cha.  
ajñānaṁ chābhijātasya pārtha sampadam āsurīm8 
The Significance of Humility in Leadership, The Bhagavad Gita highlights the 
negative attributes of pride and arrogance. The verse states, "Pride, arrogance, 
conceit, anger, harshness, and ignorance– these are the qualities of those who are 
born with demonic traits." Discuss the implications of pride and arrogance in 
leadership and their detrimental effects on individuals and organizations. Explore 
the importance of humility as a virtue that enables leaders to connect with their 
teams, build trust and create a positive work environment. 
The Bhagavad Gita offers valuable leadership principles that can guide leaders in 
the modern world. By analyzing verses such as 3.35 and 16.4 we understand the 
significance of duty, humility, consultation and decision-making influenced by the 
modes of nature. Incorporating these principles into leadership practices can 
enhance effectiveness, foster a positive work environment and contribute to the 
growth and success of individuals and organizations. 
Application in the Modern World: 

V. Case studies 
Mahatma Gandhi: Mahatma Gandhi, also known as the Father of the Nation in 
India, is a prime example of a leader who applied the principles of the Bhagavad 
Gita to lead a nonviolent resistance movement against British colonial rule. Gandhi's 
philosophy of Satyagraha(truth-force) and Ahimsā (non-violence) were deeply 
influenced by the teachings of the Bhagavad Gita. He believed in the power of 
moral courage and led by example, inspiring millions and ultimately achieving 
India's independence through peaceful means. 
Nelson Mandela: Nelson Mandela, the former President of South Africa, embraced 
the principles of forgiveness, reconciliation and unity, which resonate with the 

                                                           
7  3.35, Radhakrishnan, S.(2011). The Bhagavad-Gita, India: Harpercollins 
8   16.4, Radhakrishnan, S.(2011). The Bhagavad-Gita, India: Harpercollins 
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teachings of the Bhagavad Gita. Mandela displayed remarkable leadership during 
the apartheid era and demonstrated a commitment to social justice and equality. His 
ability to forgive and work towards a united and democratic South Africa is a 
testament to the transformative power of the principles highlighted in the Bhagavad 
Gita. 
Swami Vivekananda: Swami Vivekananda, a renowned spiritual leader and 
philosopher, played a significant role in introducing Vedanta philosophy, including 
the teachings of the Bhagavad Gita, to the Western world. His dynamic leadership 
and articulation of Vedantic principles inspired many and continues to influence 
leaders and individuals worldwide. Swami Vivekananda's emphasis on selfless 
service, moral integrity and the realization of one's true potential aligns closely with 
the teachings of the Bhagavad Gita. 
Ratan Tata: Ratan Tata, the former Chairman of Tata Group, is known for his ethical 
leadership and commitment to social responsibility. Under his leadership, Tata 
Group became a symbol of integrity, fairness and sustainable business practices. 
Tata's philanthropic initiatives, such as the Tata Trusts, reflect his belief in giving 
back to society and making a positive impact. His leadership embodies the 
principles of selflessness, integrity and compassion. 
These case studies highlight how leaders from different backgrounds and contexts 
have drawn inspiration from the Bhagavad Gita's teachings to guide their leadership 
approach and achieve remarkable success while upholding ethical values. 
These leaders have shown that the principles of the Bhagavad Gita, such as non-
violence, truthfulness, compassion and selfless service, can have a profound impact 
on leadership effectiveness, inspiring positive change and promoting ethical 
decision-making. By embodying these principles, these leaders have left a legacy, 
demonstrating that the teachings of the Bhagavad Gita can be applied in various 
settings to create meaningful and impactful leadership. 
Implications for Modern Leaders: 
The teachings of the Bhagavad Gita hold significant relevance for leaders in various 
fields, including business, politics and social organizations. Let's explore the 
implications of the Gita's teachings for modern leaders in these domains: 
Business: In the business world, the Bhagavad Gita's teachings offer valuable 
insights for leaders. The focus on ethical decision-making, duty and detachment 
from outcomes aligns with the principles of responsible and sustainable business 
practices. Leaders can apply these teachings to foster a culture of integrity, 
transparency and social responsibility within their organizations. The concept of 
servant leadership, where leaders prioritize the well-being of their employees and 
stakeholders, can also contribute to employee engagement, loyalty and 
organizational success. Moreover, the Gita's emphasis on resilience, adaptability and 
balance between action and reflection can guide leaders in navigating challenges, 
fostering innovation and promoting long-term growth. 
Politics: In the political realm, the teachings of the Bhagavad Gita hold relevance for 
leaders who aspire to lead with integrity, fairness and a sense of duty. The emphasis 
on ethical decision-making and the greater good can guide politicians in making 
decisions that prioritize the welfare of the people they serve. The Gita's teachings on 
inclusivity, equality and justice can inspire leaders to promote social harmony, 
bridge divides and create a just and equitable society. Additionally, the concept of 
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leading by example can encourage politicians to embody the values they espouse 
and set the right standards for their followers.  
Social Organizations: Leaders in social organizations, such as non-profit 
organizations and community initiatives, can draw inspiration from the Bhagavad 
Gita's teachings to guide their actions. The Gita's emphasis on selfless service, 
compassion and the welfare of others can guide leaders in creating meaningful 
social impact. The teachings also highlight the importance of collaboration, 
teamwork and inclusive leadership, which are essential for addressing social 
challenges and fostering community development. Leaders in social organizations 
can apply these teachings to inspire and mobilize individuals and communities 
toward collective action and positive change. 
In each of these fields, the teachings of the Bhagavad Gita provide timeless wisdom 
and guidance for leaders. They emphasize the values of integrity, ethical conduct, 
selflessness and the pursuit of excellence. The Gita's teachings emphasize the need 
for self-reflection, self-mastery and the cultivation of a balanced and holistic 
approach to leadership. By incorporating these teachings into their practices, leaders 
can make a positive impact, inspire their teams and contribute to the growth and 
well-being of their respective domains. 
Challenges and Opportunities: 
Challenges: 
Cultural Adaptation: The teachings of the Bhagavad Gita are rooted in ancient 
Indian philosophy and culture. One of the challenges in applying these principles in 
the modern world is cultural adaptation. Leaders need to ensure that the teachings 
are conveyed in a way that resonates with diverse cultural backgrounds and beliefs. 
This requires sensitivity, open-mindedness and the ability to translate the teachings 
into universal principles that can be understood and embraced by individuals from 
different cultural contexts. 

VI. contextual Relevance: The challenges faced by leaders in the modern world are 
different from those of ancient times. Leaders need to interpret the teachings of the 
Bhagavad Gita in the context of contemporary issues, such as technological 
advancements, globalization and changing social dynamics. It requires a thoughtful 
analysis of how these principles can be applied in specific situations and industries, 
while considering the complexities of the modern business, political and social 
landscape. 

VII. individual Interpretation: The Bhagavad Gita allows for individual interpretation 
and different leaders may perceive and apply its teachings differently. While this 
flexibility is a strength, it can also present a challenge in maintaining consistency 
and ensuring that the principles are aligned with ethical standards and organizational 
goals. Leaders must engage in self-reflection and self- awareness to ensure their 
interpretations align with the core teachings of the Gita and lead to positive 
outcomes. 
Opportunities 

VIII. Ethical Leadership: The principles derived from the Bhagavad Gita provide a strong 
foundation for ethical leadership. In a world where ethical concerns are increasingly 
important, leaders have an opportunity to incorporate these principles into their 
leadership practices. By emphasizing integrity, honesty and fairness, leaders can 
build trust, establish a positive organizational culture and create long-term 
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sustainable success. 
IX. Personal Growth and Self-Mastery: The Bhagavad Gita emphasizes the importance 

of self- mastery, self-reflection and continuous learning. Leaders can seize the 
opportunity to enhance their personal growth by practicing self-discipline, 
cultivating self-awareness and developing their emotional intelligence. By 
continually striving for self-improvement, leaders can inspire others and create a 
culture of personal and professional development within their organizations. 

X. Holistic Approach: The teachings of the Bhagavad Gita promote a holistic approach 
to leadership. Leaders could consider not only financial success but also the well-
being and fulfillment of their team members. By fostering a supportive work 
environment, promoting work-life balance and encouraging the holistic 
development of individuals, leaders can create a culture that values the overall well-
being of their employees. This approach can lead to increased productivity, 
engagement and long-term organizational success. 

XI. In conclusion, applying the principles derived from the Bhagavad Gita in the 
modern world presents challenges in terms of cultural adaptation, contextual 
relevance and individual interpretation. However, it also provides opportunities for 
ethical leadership, personal growth and a holistic approach to leadership. By 
navigating these challenges and embracing these opportunities, leaders can 
incorporate the teachings of the Bhagavad Gita into their leadership practices, 
thereby fostering positive change, inspiring their teams and contributing to the 
betterment of society. 

XII. Conclusion 
In conclusion, this research paper has explored the enduring relevance of the 
Bhagavad Gita's teachings on leadership and decision-making. The Bhagavad Gita 
offers timeless wisdom that modern leaders can learn from and apply in their 
respective domains. The key findings of this research highlight the importance of 
action-oriented leadership, detachment from outcomes, leading by example and 
embodying qualities such as fearlessness, purity and determination. 
The Bhagavad Gita's teachings also emphasize the significance of surrendering to 
higher principles and seeking wise counsel. Modern leaders can make ethical 
decisions by consulting mentors or advisors, considering the greater good and acting 
in alignment with moral values. By incorporating these teachings into their decision-
making processes, leaders can foster ethical conduct and create positive impacts in 
their organizations and society. 
The research paper has highlighted the enduring relevance of the Bhagavad Gita's 
teachings by examining their implications for leaders in various fields, including 
business, politics and social organizations. The teachings promote ethical decision-
making, servant leadership and a holistic approach to leadership. They provide 
leaders with a moral compass, guiding them to act with integrity, compassion and 
the pursuit of the greater good. 

XIII. Bibliography 
1. Chari, S.M. Śrīnivasa(2005) The Philosophy of the Bhagavadgita, Delhi: Munshiram 

Manoharlal. 
2. Easwaran, Eknath(2003) The Bhagavad-Gita(for daily living), Mumbai:JAICO publishing 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 356 
 

 
 

3. Paramhansa, Yogananda.(2010)God Talks with Arjuna The Bhagavad Gita, (Vol. I & II) 
Fifth Impression. Kolkata: Yogoda Satsang Society of India. 

4. Radhakrishnan, S.(2011). The Bhagavad-Gita, India: Harpercollins. 
5. Swami ,Rama,.(2008) Perennial Psychology of The Bhagavad-Gita, USA: Himalayan 

Institute Press.  
6. Swami Gambhiranand(2003)Bhagvatgita with the commentary of Sankaracharya, Kolkata: 

Advita Ashrama.  
7. Swami Adidevananda.( 2003)Śrī Ramanuja Gita Bhashya, Madras: Śrī Ramakrishna Math  
8. Swami Vivekananda(2000).Karma Yoga, Calcutta: Advaita Ashrama. 
9. Swami Abhidananda. (1990)Bhagvatgita, the divine message, Kolkata: Ramakrishna 

Vedanta Matha. 
10. Swami Raghvendrananda(2000)Universal message of the Bhagvatgita, Kolkata: Advita 

Ashrama. 
11. Shri Aurobindo (1997) Essays on Gita, Shri Aurobindo Pondicherry :Ashram Publication 

department. 
12. Tilak, B. G. (1982), Bhagavadgitarahasya Athva Karmayoga-Shastra, Poona. Tilak 

Mandir.  
 
 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 357 
 

 
 

The jñānayoga (A Simple and Practical Approach for 
Self-realisation 

 
Dr. Arpit Kumar Dubey 

Assistant Professor, 
Morarji Desai National Institute of Yoga,  

Ministry of AYUSH, Govt. of India 
Dr. Kamini Kaur 

Assistant Professor, 
Mata Sundri College for Women,  

University of Delhi, New Delhi 
I.  Abstract 

I. Jñānayoga, the path of knowledge taught in the Upaniṣads and systematically 
unfolded in the Bhagavad Gītā and Brahmasūtra, presents a direct and practical 
means for Self-realisation. Human beings constantly seek happiness through 
relationships, possessions, and achievements, yet lasting fulfillment remains elusive. 
Vedānta explains that this dissatisfaction arises from ignorance (avidyā) of one’s 
true nature. The Bṛhadāraṇyaka Upaniṣad, through the dialogue of Yājñavalkya and 

Maitreyī, reveals that all love is ultimately for the sake of the Self: “अरे सव[èय 

कामाय सवɍ ͪĤय ंभवǓत, आ×मनèत ुकामाय सवɍ ͪĤय ंभवǓत।” The Self alone is the 

source of happiness, and ignorance of this truth leads individuals to seek joy 
externally. Jñānayoga offers a threefold method- śravaṇa, manana, and 
nididhyāsana- through which this ignorance is removed and the true nature of 
Ātman as Brahman is realised. Supported by the teachings of Vedāntasāra, the Gītā, 
and the Brahmasūtra, this path is not theoretical but deeply practical, transforming 
one’s daily experience into a journey toward inner freedom and lasting peace. 

II. Keywords: Jñānayoga, śravaṇa, Manana, Nididhyāsana, Self-realisation. 
III. Introduction  

The human quest for happiness is universal. People form attachments, cultivate 
relationships, and pursue various goals with the hope that these will provide 
enduring joy. Yet, experience shows that such happiness is temporary and 
dependent on circumstances. Vedānta begins its inquiry from this common 
observation and directs attention inward. The Upaniṣads declare that the reason for 
dissatisfaction is ignorance of the Self. In the Bṛhadāraṇyaka Upaniṣad (2.4.5), 
Yājñavalkya instructs Maitreyī that everything is loved not for its own sake but for 
the sake of the Self, and therefore the Self must be heard, reflected upon, and 
meditated upon;  This statement becomes the foundation of Jñānayoga. 

IV. Brahma jijñāsā/Inquiry of Self 
V. The Brahmasūtra begins with the call to inquiry: “अथातो Ħéमिज£ासा(Athāto 

brahma jijñāsā)”- now, therefore, the inquiry into Brahman. This inquiry arises 
when one recognizes the limitations of worldly pursuits. The Upaniṣads further 
declare the identity of the individual Self and Brahman through the mahāvākyas: 

“तǂवमͧस”and “अहं Ħéमािèम।” The Bhagavad Gītā confirms this ontological truth: 

“नासतो ͪवɮयत ेभावो नाभावो ͪवɮयत ेसतः”stating that the real never ceases to be. 
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Thus, the purpose of Jñānayoga is to discover this ever-present reality within 
oneself. 
People often speak of loving certain individuals, objects, or possessions. However, 
Vedānta reveals that this love is not directed at those things merely for what they 
are, but rather for the way they evoke an inner sense of happiness. The sage 
Yājñavalkya explained this to his wife Maitreyī, stating that affection arises because 
others awaken a sense of joy within the Self- the true "I." When an object or 
relationship no longer contributes to this inner well-being, the sense of attachment 
diminishes. Thus, it is ultimately the Self that acts as the true source and magnet of 
all affection. Happiness comes from the Self, but because people are not fully aware 
of their true nature, they look for happiness in others or in things around them. 
However, this kind of happiness is short-lived. That’s why Sage Yājñavalkya said 
that for lasting happiness, one must know their true Self.  
Inquiry Process 
According to Vedānta, the way to know the Self is through śravaṇa (listening to the 
teachings), manana (reflecting on them), and nididhyāsana (deep meditation). When 
a person truly knows the Self, they gain a deeper understanding of the entire world, 
and find real, lasting happiness within. Vedānta outlines a clear and methodical 
threefold process for Self-realization (Ātma-jñāna), which alone is considered the 
direct means (mokṣa-sādhana) to liberation (mokṣa). This process consists of: 
Śravaṇa- the disciplined and attentive listening to the mahāvākyas and core 
teachings of Vedānta as expounded by a competent teacher (śrotriya brahmaniṣṭha), 
based on authoritative scriptures such as the Upaniṣads, Bhagavad Gītā, and 
Brahmasūtra. Without śravaṇa, no genuine Self-knowledge can arise, as the 
ignorance (avidyā) that conceals the Self is removed only through valid knowledge 
(pramāṇa-janya-jñāna), not through any amount of action. 
Manana– the rigorous reflection and inquiry into what has been heard, applying 
reason (yukti) to resolve all doubts (saṁśaya) and errors (viparīta-bhāvanā) that 
obstruct clear understanding. Manana ensures that the knowledge gained through 
śravaṇa is not merely intellectual, but becomes doubt-free conviction regarding the 
Self as non-dual (advitīya) Brahman. 
Nididhyāsana- the sustained and deep meditation on the truth of the Self (ātman), 
repeatedly internalizing the teachings until they are fully assimilated. This is not 
preparatory meditation for mental purity (citta-śuddhi), but a post-knowledge 
absorption (jñāna-niṣṭhā), where the seeker abides firmly in the Self. The aim is to 
dissolve residual identification with the body-mind and allow knowledge to become 
spontaneous and natural. In this vision of Vedānta, mokṣa is not something newly 
attained, but rather the recognition of the Self’s eternally free nature (nitya-śuddha-
buddha-mukta-svabhāva). The threefold method is not strictly linear but unfolds in 
an integrated manner. When sincerely practiced under the guidance of scripture and 
an enlightened teacher, it culminates in the direct realization: “ahaṁ brahmāsmi”- I 
am Brahman. 
Implementation Analysis 
In daily life, this wisdom holds practical significance. When individuals experience 
strong emotions- such as love, fear, or desire- they can pause and observe where 
these emotions originate. Often, such feelings arise from how a situation impacts 
one’s sense of self. Recognizing this allows a person to begin turning inward, 
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toward the deeper source of all experiences. This understanding can be especially 
valuable in relationships. When someone feels deep affection for another, it helps to 
notice that the joy experienced actually arises from within the Self. The other person 
merely awakens that joy; they are not its true source. Such insight brings greater 
freedom and peace to human connections, as people begin to release the expectation 
that others must complete them. During daily life, one can ask themselves, “Who is 
aware of this moment?” This simple question gently redirects attention to the silent 
presence that witnesses all experiences. That witnessing presence is the Self. It 
remains unchanged by emotions, roles, or events. By returning to it again and again, 
one begins to recognize it as their true nature. Engaging with uplifting teachings can 
help sustain this awareness. Rather than constantly consuming entertainment or 
distractions, one may choose to listen to spiritual discourses or read reflective 
writings that direct the mind inward. Afterward, taking a few quiet moments to 
reflect on these teachings can deepen their impact. It is also beneficial to create daily 
space for silence. There is no need to control the mind- thoughts may come and go- 
while one simply remains as the observer. With time, this observing awareness 
becomes more real and reliable than any fleeting experience. When the Self 
becomes clear in this manner, a profound shift occurs. The compulsion to depend on 
external things for happiness begins to dissolve. A person feels more centered, 
complete, and naturally compassionate. Life appears simpler- not because external 
circumstances have changed, but because the inner search has ended. Realizing the 
Self is like discovering that gold is the essence behind every ornament. Once gold is 
known, every shape is understood. In the same way, knowing one’s true nature 
brings clarity to all of life. This is the promise of Jñāna Yoga- not merely theoretical 
knowledge, but a deep inner freedom, unwavering joy, and lasting peace that arise 
from within. 
na vā are sarvasya kāmāya sarvaṃ priyaṃ bhavati, ātmanastu kāmāya sarvaṃ 
priyaṃ bhavati | ātmā vā are draṣṭavyaḥ- śrotavyo mantavyo nididhyāsitavyo 
maitreyi; ātmani khalvare dṛṣṭe śrute mate vijñāta idaṃ sarvaṃ viditam ||  
Bṛhadāraṇyaka Upaniṣad 2.4.5 
It is not for the sake of all, my dear, that all is loved, but for one’s own sake that it is 
loved. The Self, my dear Maitreyī, should be realised- should be heard of, reflected 
on and meditated upon. When the Self, my dear, is realised by being heard of, 
reflected on and meditated upon, all this is known. 

VI. Conclusion  
Jñānayoga culminates in the direct recognition expressed in the mahāvākya I am 
Brahman. This realization is not an attainment of something new but the removal of 
ignorance about one’s true nature. Supported by the Bhagavad Gītā, Brahmasūtra 
and Vedāntasāra etc.     
Jñānayoga offers a simple yet profound approach to Self-realisation through 
listening, reflection, and contemplation. When the Self is known, the search for 
happiness outside comes to an end. Life continues with its activities, but the 
individual remains centered in inner freedom, peace, and compassion. Thus, 
Jñānayoga stands as a practical and transformative path that leads the seeker from 
ignorance to knowledge, from restlessness to tranquility, and from limitation to the 
recognition of one’s infinite nature. 
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Abstract 
Language is the means for understanding easily and communicating clearly. It is the outcome of 
society. With the advent of globalization in education, English language becomes the connecting 
language and it is considered as the medium to get all sorts of information from all over the 
world. English language plays a vital role in personality development and career growth. Hence 
learning the language is inevitable. But to have a command over the traditional standard of the 
language is difficult. Perspective grammar is the soul of English language which is very complex 
to master over it. The rules and methods to be followed in spoken English and written English are 
exhaustive and they tire the learners. They are like anti-motivator. Students are discouraged at a 
greater level to learn and communicate in that language. So it is necessary is to make the students 
capture interest in learning the rules and methods and to develop a confidence in them to 
communicate freely. Modern tactics and technology in education can facilitate the teaching 
method and the scope of holding the students’ attention towards learning can be made possible. 
In that regard, it is important for the teacher to find out innovative methods or approaches to 
make the learning process less tedious. 
Introduction 
Teaching online provides a cooperative and collaborative learning. Macaro says that, 
“collaborative learning is when learners are encouraged to achieve common learning 
goals by working together rather than with the teacher and when they demonstrate that 
they value and respect each other's language input. Then teacher's role becomes one of 
facilitating these goals”. (Macaro, E. 1997:134).Online access or internet access is 
becoming increasingly available nowadays; students can set their learning place to their 
comfort. The present generation is growing up with technology and it becomes their 
integral part of their lives. And some of these younger learners will in turn become 
teachers themselves and English, as international language, is being used in 
technologically mediated contexts. 
Technology in developing English language learning 
The curriculum or teaching material for the learners cannot be altered or modified with 
the views of the educators, but authentic texts relating to the course material can be 
outsourced from internet. “Technology, especially the Internet, presents us with new 
opportunities for authentic texts and materials, as well as access to a wealth of ready-
made ELT materials”. (Gavin Dudeney & Nicky Hockley, 2007, pg. 7, 8) It can enchant 
the students’ interest and can be a better alternate for the routine method of classroom 
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teaching. Thus the present research study explored the effect of internet resources shared 
through social network to improve the writing skill of the students and found effective. 
It is the bounden duty of the teachers to create a self-directed learning and a personal 
learning environment for the students. It is possible only with adopting technological 
methods. Rather than finding the barriers of incorporating technological aids and 
measuring its disadvantages, a teacher has to analyze it in a good perspective and her/his 
passion towards teaching should come out in innovative methods and approaches of 
teaching. 
“Holec (1980:3) distinguished between “autonomy” as “the ability to take charge of 
one’s own learning” and ‘self-directed learning’ as the ‘desirable situation or behaviour 
which results when this ability is available and is utilised by the learner”. He argued that 
learner autonomy is not inborn and must be developed “either by natural means or by 
formal learning, i.e. in a systematic, formal way” (Holec 1980:3). “Autnomisation” or 
learning how to learn is, according to Holec, not something to be divorced from 
language learning itself, but should rather occur as a by-product of language learning 
(Holec: 1980:9.)” Language learning demands both the autonomy and self-directed 
learning and a passionate teacher can develop these things in the students. Students are 
of varied aptitudes and everyone has their own way of learning style. It is the job of the 
teacher to find an amalgamated way of teaching method to encompass all. 
There are four primary learners. They can be categorised as   

 Visual learner 
 Auditory learner 
 Reading/ Writing learner 
 Kinesthetic learner. 

Visual learners are characterized by the following:  
 They tend to be fast talkers and good at imagination.  
 They exhibit impatience and have a tendency to interrupt. They get easily 

distracted in the classroom . 
 They use words and phrases that evoke visual images.  
 They learn by seeing and visualizing.  
 They prefer to see information and to visualize the relationships between ideas. 

Teaching with Internet resources: 
Internet resource can provide them the best way of learning as there are many images 
and graphs or charts available to engage them. All the exercises can be made understood  
with visual support. Colourful images and pictures help them in fast learning as they 
have a strong sense for colours. More review exercise can be provided to them with 
video clippings. 
Auditory Learners  
Auditory learners are characterized by the following:  

 They speak slowly and tend to be natural listeners. 
 They think in a linear manner. 
 They prefer to hear information rather than reading it or seeing displayed 

visually. 
 They like to recite information loud so that they can remember it. 
 They prefer to have things explained to them verbally rather than to read written 

information.  
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 They learn by listening and verbalizing.  
Teaching with Internet resources 
Auditory learners can fully be benefitted with the internet facility. There are audio         
lessons found abundant in online. For the students who are reluctant ant in reading or 
seeing, audio content links can come in help. Their listening capability is increased 
which helps in improving comprehension through listening.  Pronunciation can also be 
improved with these audio files. 
Read-Write Learners  

Read-write learners are characterized by the following:  
 They prefer for information to be displayed in writing, such as lists of ideas.  
 They emphasize text-based input and output.  
 They enjoy reading and writing in all forms.  
 They interact more powerful with texts rather than with hearing or seeing 

images 
Teaching with Internet resources  
The learners will learn by silent reading or rewriting their notes repeatedly; writing out 
in their own words the ideas and principles that were taught or discussed; organizing any 
diagrams, graphs, other visual depictions into statements (e.g., “The trend is . . . ”); and 
putting reactions, actions, diagrams, charts, and flowcharts into words. They like 
multiple-choice tests.  This kind of learners can be given with written quizzes that give 
them a chance to write down what they have learne 
 Many people think that the language teaching was so far effective for years and without 
the intervention of technology into this field, language teaching can be made successful. 
But as changing methods and flexibility in adopting new methods attract the interest of 
the learners, Information Technology has its own concrete benefits.  
“Technology can be a highly engaging and interactive tool, providing a source of real 
language , both written and spoken, in the classroom, and motivating learners to produce 
more language than they otherwise might have done” (Stanley,2013,p2)   
 In language teaching and learning, technology can be used for: 

 accessing information, including information about language about language 
 exposure to the target language 
 entertainment( i.e. reading/ listening for pleasure) 
 creating text 
 publishing learner work 
 communicating and interacting with other language users/learners 
 creating community 
 managing and organising learning( e.g. learning management systems, online 

vocabulary notebooks, etc.)  
“Since it is difficult for most students to experience learning a second language in a 
natural immersion environment (i.e. Where they are surrounded by the language all the 
time), most language teaching is done in a classroom.”(Mary-Noelle Lamy and Regine 
Hampel,2007,p19). Theories like Cognitive and Socio-cultural theories evolved out of it. 
But, though these theories have been developed in the context of traditional language 
teaching and learning, they facilitate teaching, learning process in online too. “Both 
theoretical positions have the potential to inform research and practice in educational 
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computing and in CALL”. (Levy, M. 1998, Two Conceptions in Learning and Their 
implication for CALL at the Tertiary Level, ReCALL 10(1): 86-94) 
 
 
 Information Communication Technology 
ICT is more than a teaching tool. Its potential for improving the quality and standards of 
pupils’ education is significant. Equally, its potential is considerable for supporting 
teachers, both in their everyday classroom role, associated with it, and in their counting 
training and development.” (Dr. Ashok .Saini.2011,p56)  
David Gordon Smith and Eric Baber, in their “Teaching English with Information 
Technology” discuss some of the reasons for incorporating IT into teaching. They are: 

 If we work for an organisation such as British Council or a University where IT 
skills are important for our career; 

 Our location prevents us from teaching and need something to re-awaken your 
interest in reading; 

 We feel a bit stale and need something to re-awaken your interest in teaching; 
 We’re a freelance teacher and we want to make ourselves more employable by 

increasing our range of skills; 
 Our students have asked our advice on how they can use technology to enhance 

their learning, or have asked us to incorporate IT in our teaching; 
We’re simply curious about these important new developments in our field. 
 IT can empower a teacher and improve teaching for the following reasons: 

1. It provides access to up-to-date material on every imaginable topic. 
2. It makes transferring straightforward information very simple, potentially 

allowing spending classroom time more meaningfully. 
3. It can help to create exercises and materials that are easily reusable, thereby 

saving time in the long run. 
4. It renders geographical distance less significant or even insignificant. 
5. It can be cheaper than face-to-face teaching. 
6. It allows non-native speakers to interact with native speakers. 
7. It allows students to study at their own pace, whenever they want. 
8. It enables people living far apart to come together and form communities. 
9. It can be intrinsically motivating and fun. 

Many people have exposure with the World Wide Web and experience with visiting 
websites which provides an enormous resource to use with students. Some people have 
already started using online materials to provide activities and exercise types. Using 
Emails for giving home works or other exercises that are to be submitted as writing 
tasks, using websites of EFL/ESL to use interactive language exercises with the 
students, using Internet Audio/Video conferencing, using Social Network Sites as an 
extension of classroom teaching, encouraging Blog writing are some of the 
technological aids that are brought up into the new system of teaching language. 
What are Technological Aids? 
The Internet  Software Hardware 

Automatic Translators 
Blogs 
Comic-creator websites 

Apps 
Authoring Software 
Concordances 

CD-ROMs 
Computer Room 
Data Projectors  
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Image-creation software 
Instant Messaging  
News Websites 
Online Games 
Podcasts 
Poster Websites 
Social Networks 
Survey Websites 
Text and Voice chat 
Text and Voice Forums 
Video-sharing Websites 
Wikis 
 

EBooks 
Electronic Dictionaries 
Email 
Interactive Fiction 
Mind-mapping Software 
Music Software 
Presentation Software 
Quiz-making Software 
Screen-capture Tools 
Social Bookmarking 
Sound-editing Software 
Word processors 
 

Digital Cameras  
DVDs 
Interactive Whiteboards 
Laptops 
Mobile Phones 
mp3 players 
Net books 
Pen/flash Drives 
Tablets 
Video Cameras 
Voice recorders 
Webcams 

Internet  
As a teacher and lifelong learner, one of the most powerful and rewarding instructional 
tools at our fingertips is Internet. The Internet is commonly referred to in it abbreviation 
form as ‘Net’. It is also known as cyberspace or the information superhighway. It has 
been hyped as the most significant development in communication tools. The Internet is 
also an ideal mechanism for encouraging students to assume responsibility for their own 
learning. As resources on varied field are found abundantly, students can quench their 
thirst for knowledge. They become active participants to search information, and they 
are able to define their learning needs, assess its value, build their own knowledge base 
and communicate their discoveries. The two skills that students need to cultivate in 
using Internet are, first, they should know navigating the Internet and then manage the 
large amounts of information they find. By navigating or surfing Net, they get helps to 
define terms. Search engines get them all the information they seek in an efficient way. 
Once students analyze and organize information, they turn to put them all together to 
arrive at an end product. 
According to Dudeney, “Internet is not merely a source of authentic material in English, 
but also home to encyclopaedic information about all sorts of topic we want to engage 
within the classroom, and of professional knowledge for teachers, i.e. bibliographies, 
chat groups, articles, courses and conferences. Students can be involved in improving 
their ability to read, write, communicate research and publish on the Internet as a new 
form of literacy. (2000) 
Electronic Mail: 
Electronic Mail or well known as e-mail, is a method of exchanging digital messages. E-
mail was in use before the internet even existed and is probably the most commonly 
used Internet application. “This system works on a  store and forward model in 
which e-mail server computer systems accept, forward, deliver and store messages on 
behalf of users, who only need to connect to the e-mail infrastructure”(Dr. Ashok 
Saini.2011,89) An e-mail account allows us to connect with distant people, and just by 
possessing an e-mail account a student of foreign country can connect with a native 
English teacher to get help from for his desired improvement in the targeted language. 

Internet Audio /Video –Conferencing 
Audio /video conferencing has been around for a long time, but is only with the 
widespread adoption of the internet, and relatively fast and stable connections, that it has 
become a realistic prospect for normal people. 
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Dedicated audio / video-conferencing 
To use dedicated audio/video conferencing we need dedicated equipment (hence the 
name) which usually consists of a high-quality camera, stand-alone microphones, a TV –
screen and a connection to an ISDN line. When holding a dedicated video-conference we 
establish a direct ISDN connection to the other participant; this may incur substantial 
costs depending on the location of the other participant. 
 Internet audio/video-conferencing 
This requires a PC or laptop with at least a headset or a microphone, and an optimal 
webcam. The only connection needed is the regular internet connection. 
Separate Blogs could be set up for themselves where they can post their everyday 
interesting events.Feature-length articles/essays or a discussion forum can also be 
formed for which the students can get feedback from the teachers. 
voice. The audio file can be published online or in the class blog. 
Social Network: 
Today, learning English involves much more than studying a textbook, doing tests, and 
putting dictums into practise. With the advent of the Internet and its attendant 
technology, hosts of options exist for improving our English skills. These options 
involve interacting with others online via social networks - communicating in order to 
learn about other cultures, have fun, and to learn English at the same time. 
Social networks are a relatively new phenomenon. Geocities was one of the web's first 
social networking sites. They began in 1994. In 1997, AOL Instant Messenger launched. 
In 2003, MySpace launched, with Face book following in 2004. Next up was Twitter in 
2006. Come 2008, Face book overtook MySpace as the leading social networking site, 
and now we have the elusive and mysterious Google +. 
People are increasingly conversing online using diverse social sites. They enjoy the 
immediacy and convenience of engaging in discourse any time, any place, anywhere. 
Language Learning Sites: 
Babbel: 
Babbel is an online portal where we can learn languages like, English, Spanish,German, 
Italian and French. Vocabulary exercises, the Google translate bar, group chats in this 
site enhance language learning. It plays a vital role in building a foundation for a new 
language. 
Busuu: 
Languages likeEnglish, Spanish, French, German are taught through this site.  Learning 
portfolios with audio and written vocabulary exercises can be easily saved as podcast or 
printed, respectively. Bussu's resources help the learners to learn “on the go”.  
Livemocha 
Livemocha offers the learners a wide opportunity of learning languages like English, 
French, Spanish, German, Portuguese, Icelandic, Italian, Hindi, Japanese, Korean, 
Mandarin and Russian. This community utilizes a point system to keep track of how 
many actions are completed by the user-as a student and as a teacher -and the site relies 
on a peer review system. The members herereview the spoken or written submissions 
and it remains a wonderful way to interact and listen to different accents of the same 
languages. This site improves a continuous flow of intermediate to advance level of 
language practice. 
Italki.com, pronounced I-talk-I, offers an enormous community of speakers of over 100 
languages from over 200 countries. We can connect with new friends and language 
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partners of language which we want to learn. There are questions and answers section, 
and a variety of other features to learn our desired language. In addition to being a social 
network, there really is an impressive body of resources to be found in this site. 
Palabea offers community based language learning with virtual classrooms. Users can 
find friends and interact with them by audio or video conferencing, receive video and 
podcast lessons by accredited institutions, record their own lessons and upload videos to 
the site, and use translation tools powered by Babylon. The user interface of this site 
resembles a fun game like environment and offers very intuitive features for chatting 
and finding new friends. 
Lang 8 offers language students the ability to connect with native language speakers 
from 180 different countries. Its focus is on writing correction wherein people can 
submit their writing to be corrected by other native language speakers and learn using 
this method. This is extremely helpful for people wanting to write term papers for school 
or companies needing to translate their text in a reliable way. 
voxwappThis site is another social network that connects people for the purpose of 
learning a new language. The site will match you up with a particular language speaker 
that also wants to learn the language that you speak and you can chat with each other to 
practice speaking, writing, or ask questions. In addition, there are many videos compiled 
in the videos section of the site and an active forum split up into different language 
categories. 
My Happy Planet offers a great way to find new friends across the globe to chat   with. 
There are also many video lessons to choose from and many written lessons that other 
members have posted. There seems to be a very active and vibrant community here. 
Edmodo, also known as “Facebook for school,” is the premier social media and learning 
platform for teachers and students alike. 
Founded in 2008, the site has since gained over 20 million users. The K-12 social media 
network continues to grow and is now available in six languages, including Spanish, 
German and Greek. 
The platform’s app equivalent brings portability into the equation, which means 
educators, students and even parents can always access Edmodo when they need it. 
X (Twitter) 
Twitter is a social networking site that demands precision of expression. Each post 
people tweet there is limited to 140 characters and thus a concise in messaging is 
imposed. As a micro-blogging service, Twitter allows people to update their 
whereabouts and how bouts. But, limited with the number of words, people write here 
are trained to convey their ideas very precisely. This is an excellent way of improving 
English as they have to eliminate unnecessary words in writing and to choose the best 
words to communicate with. Twitter does not afford the luxury of rambling on about a 
topic. There are variety of messages can be read here on a myriad of subjects as the 
writers here write to their friends and followers. New words, phrases, jargons can be 
learnt here through our reading which helps in building our English vocabulary. 
Facebook 
Face book is a social networking site launched by Mark Zukerburg on February 4,2004 
along with his Harvard College roommates and fellow students, Eduardo Saverin, 
Andrew McCollum, Dustin Moskovitz, and Chris Hughes. The founders had initially 
limited the website's membership to Harvard students, but later expanded it to higher 
education institutions in the Boston area. Later it gained support from students at other 
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universities and high school students. Since 2006, anyone aged 13 and older has been 
allowed to become a registered user of the website.  
With this social networking site, users can create a personal profile, add others as friends 
and exchange messages. This includes automatic notifications when they update their 
personal profile. Facebook users can also join common-interest user groups that they 
find useful. It is a web portal for keeping in touch with others. Users can post text, 
pictures, images, video and music, links on their pages. They can use a “Wall”, which 
other members can also use in order to text each other message. An excellent English 
writing experience can be gained through composing various messages.There are is no 
limitation for using characters as in Twitter and the writers can enjoy an elaborate way 
of expressing. 
Personal Learning Environment with Facebook 
 Personal Leaning Environment is a “collection of online tools that learners can 
use to support their learning” and a PLN is a network of people that learners can connect 
to, to help them learn. 
 
 
 
 
 
 
 
 
 
 
 
 Graham Stanley, in his Language Learning Technology says that he wants to 
suggest learners join in a class wiki and set up personal accounts with three tools: a 
micro blog (eg. Twitter), a blog (e.g.Blogger) and a social network(e.g.facebook). He 
further adds that, “If your learners already have accounts with Face book, 
(http://facebook.com) and are happy to make use of them for English, then this is fine. 
You can set up a private group for the class, which mean the learners aren’t forced to 
add each other as friends”.  
Considering the positivity of having Facebook as the platform for the students to learn, 
the investigator further examined the incontrovertibility of the social network to gather 
students there to experience the joy of learning. 
Role of Facebook in improving students' writing skills: 
The 21st century students are not wired to memorize; instead they are inclined to create, 
connect and collaborate. So, the social media come to take up the role, to reach them and 
to teach them. Being citizens of globalized online world, language learning has never 
been easier, interactive or social. The wide landscape of social media attracts the 
attention of the language learners by making them platforms to connect, discuss, share 
and learn. 
“The most intriguing factor of social networking is its impact on our daily 
lives.Research has found that social networking can strengthen relationships, and there 
appear to be positive psychological benefits, including enhanced well being and self-
esteem.  

Social 
Network 

Wiki Blog 

Microblo
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Although some teachers may be wary about connecting with learners of social networks, 
such as Facebook, research has shown that it is advisable to use a learning environment 
that is already in use, or has been chosen by the learner” (Brown&Dugid, 1996:54,p47-
56). “Privacy is an important issue, but setting up groups and negotiating guidelines can 
mean the social network can serve as a useful information point for learners, one that is 
effective for their learning outside the classroom”.                          ( Stanley,G.2013,  
p26) 
“Writing on social networks is another area that should not be ignored. Social-
networking sites such as Facebook and Twitter have become important to many of our 
learners' lives, and teachers may find that some of their learners are already using the 
target language to communicate with others on these sites. If this is the case, then using 
it in class could well be an option that will be popular with learners”. (Stanley, G.2013, 
p121) 
Role of Facebook in instigating Motivation and Interest 
Ashu Tomar in his “Role of Digital Technologies in Transformation of Education”,talks 
about the motivation and engagement rendered by technology for the students to learn. 
He recommends, teaching needs to be engaging, accessible, time flexible and place 
flexible. Students like to learn more in less time. All that they need is motivation and 
encouragement in the classroom. And if the teachers reject their answers as incorrect, 
they get de motivated and discouraged. They want to think independently, take multiple 
perspectives and to develop a progressive thought. The teachers on the other hand, feel 
that the class hours are limited and they have to strive hard to execute their lesson plans. 
The other factors that obstruct language teaching for them are the outsized classes and 
absenteeism. Some students, though they are present in the classrooms, they are 
physically drained at the end of the class hours. Modern technology in the name of 
Internet, social media, etc., comes as a good tool of solution for all the problem of 
students and teachers.  
The Indian education industry is committed to advance education through technology. A 
shift is being witnessed which has the following impact on the education system: 

a) Teaching needs to be engaging, online, accessible and interactive to capture the 
attention of a student. Institutions such as IGNOU, is extending their research by 
providing access to their programmes online and increasing enrolment locally and 
globally. 

b) Students today spend a lot more time on devices like computers, mobile devices, 
and online services like YouTube and Facebook. They are comfortable with digital 
media, and are using these tools actively to prepare and create their school and 
personal project or research paper to upload their personal video, which they 
scripted, directed and edited themselves.(Dr.Saini,2011). 

 Collaborative Learning with Facebook:  
Cooperative or collaborative language learning is all that the social network learning is 
aimed at. There are chances for the students to work together here. Let us understand 
what collaboration and the term cooperation mean. Roschelle and Teasley explain “ 
Cooperative work is accomplished by the division of labour among participants, as an 
activity where each person is responsible for a portion of the problem solving ,while 
collaboration may be seen as the mutual engagement of the problem 
solving'(1995:70).(Roschelle J. And S.D. Teasley (1995) construction of shared 
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knowledge in collaborative problem solving, in C. O’Malley(ed.), computer supported 
in collaborative learning. Berlin:springer verlag, 69-97). 
Kinaesthetic Learners 
Kinaesthetic learners are characterized by the following:  

 They tend to be the slowest talkers of all.  
 They tend to be slow to make decisions.  
 They use all their senses to engage in learning.  
 They learn by doing and solving real-life problems.  
 They like hands-on approaches to things and learn through trial and error.  

Teaching with Internet resources  
 Teaching through social network provides a personal learning environment 
which a kinesthetic learner can enjoy at the most, as the learner here can experience the 
ideas by practical involvement. They can be given some posts or pictures to write about 
it.  Ask them to write dialogues or to make them write for a particular situation can be 
the right tactics to handle them. Thus, teaching through social network using internet 
gratifies all sorts of learners simultaneously. Every student is unique and they have their 
own learning style and they learn at their pace. A teacher cannot change the syllabus too. 
To cater the needs of all the students, online resources come as a boon for the teachers 
and the learners. A teacher can never be substituted by any technology, but the methods 
and approaches can be modified, updated to pull the attraction of the students towards 
the learning process. 
Conclusion: 
The findings of the present study reveal that the students show a good interest towards 
the new way of learning. They are self-motivated and enjoyed the freedom of learning. 
The fact that a teacher cannot be substituted by anyone is undeniable. At the same time, 
the new millennium students expect more from the educators. Hence it is the need of the 
hour to use appropriately the internet resources and other media.    
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I. Abstracts 
Tulsi Ghat in Varanasi serves as the historic epicenter for Krishna Leela performances, 
particularly the Nag Nathaiya episode depicting Lord Krishna's conquest over the venomous 
serpent Kaliya, symbolizing profound spiritual purification. This 500-year-old tradition, 
established by Goswami Tulsidas, transforms the ghat into a living theater of divine drama 
during Kartik month, drawing millions for its ritualistic and philosophical depth. Goswami 
Tulsidas started the Nag Nathaiya festival for the common people who could not read the 
Mahabharata or understand the divine lilas of Lord Sri Krishna. In those days, ordinary 
people could not read the sacred scriptures to understand the lilas of Lord Sri Krishna.  

II. Keywords  
Vrindavan, Krishna Leela, Kaliya Naag, Nag Nathaiya, Purification symbolism, Goswami 
Tulsidas, The Yamuna., Lakkha Mela. 

III. Introduction   
To make the general public aware of the greatness of the Supreme Personality of 
Lord Shri Krishna, the act of reenacting the play of Lord Sri Krishna’s lila was 
started. Nag Nathaiya is a significant and vibrant festival that enacts the divine lila 
of Lord Sri Krishna’s victory over the venomous serpent Kaliya. It is celebrated 
with great joy, devotion, and faith at the lively and spiritually charged Tulsi Ghat of 
Varanasi, Uttar Pradesh, Bharat.   
This festival, famously known as Nag Nathaiya Lila, is celebrated on the fourth day 
of Shukla Paksha in the holy month of Kartik (October-November). It typically 
falls annually four days after the festival of Diwali. 
Kashi Naresh was present during the play and witnessed the event from his boat. At 
the end of the festival, an award is presented to the artist who portrays the role of 
Lord Shree Krishna. 
The Kaliya Naag narrative from the Bhagavata Purana illustrates Krishna dancing 
on the serpent's hoods to expel its poison, restoring the Yamuna's purity and 
representing the soul's liberation from toxic vices like ego and ignorance. Legend 
has it that the actual divine play took place at the Kalidah Ghat in Vrindavan, 
where Lord Krishna subdued the serpent demon Kaliya and drove him out of the 
River Yamuna.  
The performances blend theater, music, and ritual to enact cosmic balance, making 
abstract purification concepts accessible through visual spectacle. 
Historical Origins of Tulsi Ghat and Krishna Leela Tulsi Ghat, originally Lolark 
Ghat, gained prominence when Goswami Tulsidas resided there in the 16th century, 
composing parts of Ramcharitmanas and instituting Krishna Leela performances. 
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Named after the sacred Tulsi plant symbolizing devotion, The Ghat became 
Tulsidas's base for promoting vernacular bhakti through dramatic enactments. 
Reconstructed in 1807 by Amrit Rao and later by Baldeo Das Birla in 1941, it now 
features temples, a Sanskrit school, and Sankat Mochan Foundation facilities for 
Ganga conservation. 
Tulsidas initiated these Leelas to educate the masses in Awadhi, bypassing elite 
Sanskrit barriers, with Nag Nathaiya as the centerpiece during Kartik (October-
November). 
This 15-day festival culminates in Krishna's Kaliya subdual, performed on Ganges 
steps with traditional fervor.  Mythological Narrative of Krishna and Kaliya Naag 
The story unfolds in Vrindavan where Kaliya, exiled from Ramanaka dwipa, 
poisons Yamuna waters, killing birds and cattle. Young Krishna retrieves his ball 
from the river, confronts the multi-hooded serpent, and dances on its heads, forcing 
out venom through his rhythmic steps. Kaliya's wives plead for mercy; Krishna 
spares him, banishing the family to the ocean and marking hoods with footprints to 
protect from Garuda. 
At Tulsi Ghat, actors portray this vividly: Krishna in peacock feather crown enters 
on a swing, subdues the massive serpent effigy amid conch shells and drums, 
symbolizing triumph over adharma. Tulsidas's Institutional Role and Festival 
Practices Tulsidas transformed Tulsi Ghat into Varanasi's spiritual theater hub, using 
Leela for ethical instruction. 
Nag Nathaiya, a centuries-old staple, involves daily episodes building to Kaliya 
Mardan, organized by Sankat Mochan Temple. Performers use Ramlila-style 
techniques with live music, drawing lakhs annually. The ghat's riverside setting 
amplifies sanctity; Kartik bathing followed by Leela viewing yields punya (merit), 
as per tradition. Contemporary Significance and Preservation. 
Devotees view it as a call to protect nature and achieve inner purity, drawing 
massive crowds known as Lakkha Mela. 

IV. Celebration at Tulsi Ghat, Varanasi 
Tulsi Ghat is beautifully decorated before the festival begins. The Ganga water and 
Tulsi ghat are thoroughly cleaned and adorned with flowers and garlands. A branch 
of the Kadamba tree is artificially planted on the riverbank to enact the play. It is 
also well decorated with flower garlands.  Also, the path for Little Krishna to climb 
the tree is kept clean and tidy. And the red carpet is laid out. The lila takes place in 
the evening, adding to the spiritual ambiance. 
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A young boy dressed up like Lord Sri Krishna walks through the beautifully 
decorated path. To enact this divine lila, branches of the Kadamba tree are placed on 
the banks of the river Ganga. This young boy climbs the Kadamba tree and dives 
into the river Ganga. A replica of a multi-hooded Kaliya effigy is made and seen 
floating on the river. During the play, the sacred river Ganga symbolically 
represents the river Yamuna. During the era of the Mahabharata, Lord Sri Krishna 
performed this lila on the banks of the river Yamuna at Kalidah Ghat in Vrindavana. 
This boy climbs upon the serpent and plays the flute, reenacting the divine lila of 
Lord Sri Krishna. This performance symbolizes the triumph of good over evil and 
the purification of nature. To view this unforgettable spiritual spectacular event, 
lakhs of devotees gather at this sacred site. Hence, this mela is also called Lakkha 
Mela due to the massive turnout. 
The entire atmosphere resonates with the chants of “Bolo Banke Bihar Ji Ki 
Jai”, “Jai Shri Krishna”, “Har Har Mahadeva.” 
The rhythmic and vibrant beats of the drums also enhance the spiritual aura of the 
atmosphere. 
Devotees from far and wide gather here to witness this unforgettable spiritual 
tableau. They watch this event- -sitting on a ghat, which can also be viewed using 
the boat ride. Nag Nathaiya Festival is more than a cultural celebration – it is a 
divine act of bringing the timeless lila of Lord Sri Krishna into life. This festival 
beautifully blends devotion, tradition, and the protective spirit of the divine. It 
reminds us of the victory of good over evil. It continues to inspire us to the 
importance of protecting the environment, community, and water resources from 
evil forces.   

V. Special features of the Leela 
The Kadamba Tree: During the Nag Nathaiya Leela, Lord Shri Krishna jumps 
from a Kadamba tree. Every year, a branch is cut from a tree located in the forest 
area of the Sankat Mochan Temple, and a new Kadamba sapling is planted in its 
place. This tradition conveys a message of environmental conservation. 
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Performance of Kaliya Naag:- The massive hood of Kaliya Naag is decorated with 
colorful clothes and fitted with lights. Kaliya Naag is considered a symbol of evil, 
which Lord Shri Krishna subdued to free the Yamuna river from the poison of 
Kaliya Naag. 
Presence of the Royal Kashiraj Family:- The Kashiraj family is part of this Leela 
and performs the garlanding and aarti of Lord Shri Krishna. This tradition has been 
going on for hundreds of years, and Dr. Anant Narayan Singh, a representative of 
the Kashiraj family, participates in this Leela every year while upholding the 
tradition. 
Significance of Nag Nathaiya Leela 
Nag Nathaiya Leela is not just a religious event, but it also conveys a message of 
water pollution awareness and environmental conservation. Just as Lord Shri 
Krishna purified the poisoned waters of the Yamuna, this Leela highlights the need 
for river conservation in modern times. 
This Leela, organized at Tulsi Ghat in Varanasi, is not only a center of religious 
faith but also a symbol of the city's cultural identity. This Leela is one of the four 
Lakkha Melas of Kashi, where devotees and tourists participate in numbers of at 
least one lakh people. 
Environmental Purification- 
The Kaliya Daman Leela depicts Krishna's banishment of the serpent as a 
restoration of the Yamuna's purity, countering the poison that killed cows and 
cowherds, symbolizing divine intervention against ecological toxicity. 
In Varanasi's Tulsi Ghat performance, the Ganga represents the Yamuna, 
emphasizing protection of sacred waters amid real pollution threats and reinforcing 
human responsibility for environmental dharma.  
This act extends to societal cleansing, where Kaliya's venom signifies corruption or 
injustice that disrupts community harmony. 
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Psychological Purification:- 
Kaliya embodies the ego (ahankara), with multiple hoods representing vices like 
anger, greed, and envy that poison the mind like tamas or inertia. 
Krishna's subjugation tames these inner demons without destruction, mirroring the 
devotee's battle against negative forces through spiritual discipline.  
The serpent's uncontrolled venom parallels harsh speech from unchecked senses, 
highlighting the need for mental purification. 

VI. Spiritual Transformation:- 
Krishna's dance crushes ego under cosmic weight, while his lotus feet imprint grace 
(prasad), redeeming even malevolent forces into devotion via surrender 
(sharanagati). Nagapatnis' intercession underscores humility as key to purification, 
transforming Kaliya from foe to protected servant. 
In Varanasi, tied to moksha, this leela models ego taming over annihilation, aligning 
with the city's liberation ethos. 

VII. Some points of Analysis:- 
Symbolism of Purification in Kaliya Naag LeelaKaliya embodies tamas (ignorance, 
toxicity), poisoning life's flow like- -ego corrupts consciousness; Krishna's dance 
extracts venom, purifying prana (vital energy) akin to Yamuna's revival. 
Multiple hoods represent vasanas (latent tendencies); footsteps crush them 
selectively, showing targeted sadhana over annihilation. 
Purification manifests tri-fold: physical (river cleansing), psychological (vice 
expulsion), spiritual (bhakti awakening). 
Krishna spares Kaliya, imprinting lotuses—signifying grace transforms even 
adversaries. Theological Integration by TulsidasTulsidas wove Vaishnava 
symbolism into accessible drama, equating Kaliya to societal ills subdued by Rama-
Krishna bhakti.  
At Tulsi Ghat, Leela democratizes Puranic wisdom, turning spectators into 
participants via darshan. 
This aligns with his Ramcharitmanas ethos: naam-smaran purifies like Krishna's 
tandav. Nag Nathaiya's continuity reflects Tulsidas's vision of theater as yoga, 
harmonizing body, mind, and atman through collective witnessing.  
Cultural and Philosophical LayersPhilosophically, Leela illustrates lila (divine play) 
restoring dharma sans karma-bandhan. Culturally, it preserves Bhojpuri folk arts 
amid urbanization, with ghat as a microcosm of Varanasi's tirtha ethos. 
Gender dynamics emerge: serpent wives' bhakti evokes Radha's archetype, 
emphasizing surrender. In Kali Yuga, it counters pollution-literal (Ganga) and 
metaphorical-via annual renewal rituals. 

VIII. Conclusion  
Tulsi Ghat's Krishna Leela, epitomized by Kaliya Naag, masterfully encodes 
purification symbolism, with Tulsidas's legacy ensuring its vitality across centuries. 
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Krishna's subjugation transcends myth, modeling inner alchemy: venomous traits 
yield to divine rhythm, restoring soul's flow. 
This tradition sustains Varanasi's spiritual ecosystem, blending spectacle with 
samskara for mass upliftment. As global seekers visit, Nag Nathaiya reaffirms 
Hinduism's adaptive genius in conveying eternal truths through ephemeral 
performance.  
The conclusion of Tulsi Ghat's Krishna Leela, depicting Krishna and the Kaliya 
Naag, symbolizes the ultimate purification and victory of divine grace over poison 
and negativity. 
Krishna’s dance on the serpent’s multiple hoods represents the subjugation of 
harmful forces such as ego, ignorance, and malice that poison the mind and 
environment. By sparing Kaliya and instructing him to leave, Krishna demonstrates 
mercy and transformation rather than destruction. 
This Leela at Tulsi Ghat underscores a timeless message: purification arises through 
divine intervention, inner surrender, and the triumph of righteousness over chaos, 
continuing to inspire devotion and spiritual awakening among spectators. 

IX. Some significance points of conclusion:- 
Main Message: 
Krishna's dance on Kaliya isn't just a myth—it's an eternal symbol of good 
triumphing over evil, reenacted every year on the banks of the Ganga. 
Three Levels of Purification: 
Environmental (cleaning river), Psychological (victory over ego and inner evils), 
and Spiritual (surrender to God)- all woven into one powerful performance. 
Tulsidas's Genius: 
He transformed the complex wisdom of the Puranas into folk theater that everyone 
could grasp; through visual devotion, he broke down the language barriers of 
Sanskrit. 
A Living Tradition:- 
This 500-year-old festival still draws millions, proving that sacred performing arts 
remain one of the most powerful ways to uplift the common people's morals even 
today. 
Deepest Insight:- 
Krishna doesn't destroy Kaliya—he grants him life. The message isn't total 
annihilation of evil, but its redemption through surrender. This captures Varanasi's 
vision of 'liberation' in a single vivid image. 
One-Line Summary:- 
Where poison meets grace, purification begins. 
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I. Abstract 
Yoga philosophy has been largely misunderstood in common parlance. It is visualised as a 
platform for performing a specific set of physical exercises, or one that carries religious 
connotations. The article highlights the nature of the Yoga philosophy of Yogin Patanjali. 
How it has evolved through interactions with other philosophies, such as Darshan Cherwak, 
Jainism, the Tantra tradition, and Buddhism. The article unveils the structure of Astang Yog 
and its separate constitution in the realm of philosophy. It also elaborates on eight tenets in 
Astang Yog’s philosophy of Yogin Patanjali. It is also important to indicate the changing 
nature of the Astang Yog of Patanjali, and there is a need to go beyond to know Yoga 
philosophy in its true sense across different dimensions. Astang Yog is also facing 
challenges in India because there is a deficiency of policy and behaviorial science institutes 
to acknowledge its importance. The findings reveal that yoga is a science; it is one of the 
secular forms in the six systems of Indian philosophy. It nourishes resilience, restraint, and 
endurance capabilities in an individual. It has multiple health benefits, and the yogic diet is 
advantageous for the development of the body, mind, and soul. Yoga puts an end to the 
misery before its arrival. However, the Yogic science culture has not received adequate 
attention in India due to the lack of recognition of the distinct characteristics of Patanjali’s 
Yoga philosophy and its value, resulting in an inadequate attempt to know Yogic science. 
Also, political instability has been a constant phenomenon for India since ancient times. In 
ancient times, the Yogic culture received a setback with an invasion by Wang Shuang of 
China, who attacked India in 649 AD. Besides, there is a deficiency of yoga institutes in 
India having scientific leanings and trained teachers according to the yogic science tradition. 
The research institutes are also fewer. Moreover, less importance is given to the yogic diet, 
and awareness about spiritual, mental, and other aspects of yoga philosophy is not given 
much attention.  

II. Keywords  
Astang Yog, Yogin, Patanjali, Philosophy, and Tenets. 

III. Introduction  
Mahatma Gandhi’s “Key to Health” highlights the usefulness of yog asanas 
(Mahatma Gandhi 1948: 33).  Yog asanas are complementary to the development of 
the human body. Bear Pose Yoga, or Bear Yoga or Bhalookasanno, Veerbadra 
Asanna, and Sphinx asannas are important poses for a healthy lifestyle, apart from 
the fourteen other main asanas, namely, Padamasanna, Adhomukhasanna or Dog 
Yoga, Chaturasanna, Trikonasanna, Nokaasanna, Sasangoasanna, Astang Namaskar, 
Samkonasanna, Setu Bandha Asanna, Charak Asanna, Shavaasanna, Mallasanna, 
Hallasanna, and Jalandhar Bandha. In other words, the Father of India, Param Pujya 
Mahatma Gandhi, understood the immense value of yoga. He propounded 
‘Anashakti Yog’ which was the basis of his satyagraha, and he was a true yogi and a 
humanitarian despite having a political life (Singh 2006: 72).   
Swami Harshananda, in his book “The Six Systems of Hindu Philosophy: A 
Primer,” describes the six systems: Vaisheshika, Sankhya, Nyaya, Yoga, Purva 
Mimamsa, and Uttara Mimamsa (Vedanta) in detail. It delineated that India, since 
ancient times, has not been confined to one philosophy only. Out of these six 
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philosophies, the first four were secular. With changing times, new philosophies 
such as Darshen Cherwak, Jainism, and Buddhism also arrived. However, Buddhism 
had to take shelter outside India, highlighting India’s indifferent nature towards it. 
India did not take the responsibility of advancing Buddhism, Jainism, and Darshen 
Cherwak. Thus, India cannot be described as a powerful country. However, there 
were some exceptions, such as Kashi Naresh Jaychendra, who adopted Buddhism.  
Additionally, Darshan Cherwak also faced extinction because it was an atheist form 
of philosophy, reflecting the non-adjustable nature of India; therefore, it would not 
be wrong to designate India as an ‘Inflexible India.’ At present, another secular 
philosophy, yoga, is facing challenges in India primarily because of being secular 
and misconceptions about it. The main reason for the non-adoption of other 
philosophies or foreign elements was the lack of policy and behavioural science 
institutes in India. Another reason was inadequate attention to spirituality, which 
nourishes resilience, restraint, and endurance capabilities in an individual. 
According to his holiness, Sri Sri Ravi Shankara, “Religion keeps society divided. 
Spirituality unites it.” (100 inspiring quotes by Sri Sri Ravi Shankar). Spirituality 
has accommodating characteristics. Besides, spirituality, science, and yoga are 
synonymous. However, India is not an admiring civilisation; it has a barbaric 
culture, apparent from its treatment of Buddhism, Jainism, and Darshan Cherwak 
and other ancient Indian philosophies that have perished from India. In other words, 
India has compromised its development and national interests. The exodus of Yog 
from India is a punctum for India. It will also depict that India is far away from 
following its designated policy path, protocols, and principles in the development of 
the country. Additionally, ancient sages have been harassed in India, who adopted 
meditation. Rishi Shamik, who was a meditator, was disrespected by the King, 
Parikshit (JK Yog 2024). A dead snake was thrown at Rishi Shamik while he was 
meditating by King Parikshit. As a result, Shringi cursed the king, saying that he 
would die within seven days. (JK Yog 2024). This delineated that meditation, which 
is one of the important parts of the Yog philosophy, has been disregarded by the 
kings of India in the past. Kings, queens, and leaders of the Tenjiku (India) had been 
against their own saints, sages, and philosophies. In simple words, since ancient 
times, yoga and yogis have faced harassment in India. This is also one of the reasons 
for the decline of the Yog culture in India.  
In general, yoga philosophy has been largely misunderstood in common parlance 
within India and abroad. It is visualised as a platform for performing a specific set of 
physical exercises, or it receives religious connotations, particularly in Hinduism. 
However, this is not the case. Yoga has nothing to do with religion.  
There are many definitions of yoga. KS Macdonald defined it as “The yoga 
philosophy is the atheistic Sankhya philosophy of Kapila plus God” (Macdonald 
1898: 404). However, in the entire Yog Vasistha, the word ‘god’ appears only once 
(Yog Vasistha). In other words, yoga philosophy is largely an atheistic form of 
philosophy. The word 'Yog', is derived from ‘Yuj,’ from the Sanskrit language, 
which means 'union,' and the origin can be traced back to 5000 years ago. Although 
the word has its roots in Yinduism, however, its valuable knowledge transcends 
religion (Krishan Verma 2010: 3). Verma further explained that Yog knowledge is 
universal and it is open for all.  
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Yogin Patanjali is well known as the founder of the Astang Yoga philosophy. 
Astang is also written as Asttang or Ashtang. He discussed one of the purposes of 
yoga in one sentence, “Heyam Dukham Anagatham,” meaning to put an end to 
misery before it arrives (Patanjali 2013: 45). Patanjali explains that yog is a 
medium to be free from grief or sorrow by focusing upon divine light within to 
stabilize the mind for contentment, inner peace, and tranquility (Patanjali 2013: 32). 
In other words, meditation is an important tool to overcome grief, sorrow, 
aggression, or depression. Yoga has the power to channelise the mind in an apt 
direction towards a solution. However, it requires regular practice and commitment, 
which is a challenge in the present-day scenario.  
In essence, the Yog philosophy is “Yog Chitt vrti nirodh” meaning to develop 
assiduity, stability, and calmness in a frolic mind (Patanjali 2013: 11). In other 
words, yoga is a means to sound mental health. It also develops neither a like nor a 
dislike attitude in an individual. Singh argued that initially, there were three main 
sources to know yoga. First, the ancient Upanishads. Second, the yogin Krishna’s 
Gita. Third, the Yogin Patanjali Yog Sutras. He further elaborated on other 
philosophies, such as Jainism, Buddhism, Tantra tradition, Sufism, and Hatha Yoga, 
which had an impact on the evolution of Yog philosophy (Singh 2006). He 
discussed the ‘Samyak’ Yog Sadhana, or the practice of Yog, in detail (Singh 
2006: 14).  
In Buddha’s era, ten thousand people could easily meditate in one place and attain 
enlightenment mainly because they knew that sensory pleasures would not be able 
to provide the desired direction to their respective lives (The Yogasara Upanishad 
2008: 47). Buddhism had a positive impact on the evolution of Yog philosophy. 
Veer Shiromani Maharaja Jaychendra Rathod, a nationalist Buddhist leader of 
Kannuaj and Baneras, was a follower of Buddhism (Manohar Singh Rathod and 
Harishankar Rajpurohit 2019). This suggests that he had an interest in the Buddhist 
version of the Yog philosophy. Kashi Naresh Jaychend accommodated all religions, 
philosophies and respected the saints and sages of India. Even his daughter, 
Sangogida Nathor, had an interest in the Yog philosophy.  
As proved earlier, various kings, queens, and leaders in the past had been against the 
Yog in Ancient India. The forgotten ‘dead snake’ narrative is not an historical 
memory amongst the common masses. In other words, the real ancient history of 
India is largely hidden. Also, inhuman treatment was given to Sage, Rishi Mandove. 
The unbearable treatment of Rishi Mandove cannot be described in words. Guru 
Rum Ruoy was also close to Yog and atheism; however, he was not placed as the 
eighth guru in Sikhism. History is a testimony that India and China have not 
respected their saints and sages since ancient times to date. Consequently, it has 
been described by foreign scholars as weak, uncivilized, and barbaric.  
Jain Yoga is different, and they have their practices and interpretations of yoga 
leading towards emancipation, focusses upon the notion of self-realisation, however, 
they practice meditation via colours, preksa meditation, etc (Priyadarshan Jain 2022: 
40). Jain further quotes Swami Chinmayananda’s perception of yoga as “Through 
steady devotion of the supreme consciousness, complete detachment is possible; 
through detachment, delusion is dissolved, and then complete stability in the 
supreme consciousness can be attained, which eventually leads to emancipation.” 
(Priyadarshan Jain 39: 40).  To put it simply, Jainism also contributed to the 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 381 
 

 
 

evolution of yoga philosophy in its own way. Darshan Cherwak, although being an 
atheist form of philosophy, was neither against nor for yog’s philosophy. The impact 
of the Tantra tradition on yog’s philosophy is unknown, as it had less interaction 
with it. Political unrest has been a constant phenomenon in the trounced history of 
India. Wang Shuang invaded India in 649 AD (Pai 2009). Yog received a setback 
after his invasion. In other words, China has been against the yogic culture of India. 
It also delineates that China was against the Astang Yoga of Patanjali. It delineates 
China’s barbaric culture and the ambitions of its malign policies towards India. 
Consequently, India and China have been eternal archenemies.  
In contemporary times, China attacked India in 1962 and 2020, providing a setback 
to the yoga culture. At present, China is indirectly destroying Bharat's norm of yoga 
with its ‘all-weather friend,’ Pakistan. It also depicts India’s weak foreign and 
security policy since ancient times. In a nutshell, China is a threat to the Yog 
philosophy of India.  
Eight tenets of Patanjali’s Astang Yoga 
a. Yama: Practice of restraint 
b. Niyama: Personal inner duties and disciplines 
c. Asanas: Posture 
d. Pranayama: Breathing Dexterity 
e. Mano Pratyahara: Mind away from sensory pleasure or Ji+endriya 
f. Dharana:  Concentration 
g. Dhyan: De-concentration 
h. Serene Samadhi:  Enlightenment 
Astang Yog had its constitution different from other philosophies of yoga, subject to 
the importance of a geographical area. In other words, yoga inculcates the practice 
of restraint, discipline, duty, devotion, physical and mental strength, control over 
sensory pleasures, enhances concentration, and leads to a joyful journey of 
enlightenment. Yoga is advantageous for all age groups if followed regularly. There 
is a need to go beyond Yog’s philosophy to bring changes according to the fast-
changing world. Yog philosophy needs to be updated according to the changing 
times, circumstances, and importance of a geographical area. Yoga is a tool for a 
stable mind, a flexible body and provides a platform to go within and become one 
with nature. 
Swami Yogananda was an ideal saint. He was born in Gorakhpur and breathed his 
last in the United States of America. He also contributed to the evolution of the 
Yog’s philosophy. (Sudarshan Singh 2022). However, India has no great learning 
from other countries to advance the notion of yoga within its territory. Besides, 
India has Janky Yog institutes. Thus, India must be highly obliged to Taiwan to 
learn different ways and attitudes to promote Yoga culture in India. "Yoga should 
not be a luxury. It is something that can be practiced and experienced in everyday 
life," argued Elsa Wu, a Yoga teacher in Taiwan (Mo Yan Chih 2006). 
In the present-day scenario, the number of diseases is increasing because of 
unhealthy lifestyles and sleep disorders. Yog nidra may prevent sleep disorders. A 
yogic diet may lead to healthy food habits. Sweet flattened rice, molten cheese, 
corndog, pandan, or Harusame noodles may be preferred for breakfast. Also, pulao, 
atemoya, lychee, and Gukan Maki sushi in the nummet may be selected. In dessert, 
Kheer Kadam and Quiche may be adopted. The concept of eating after sunset is 
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avoided in the Yog culture. Alkaline H20 (water) should be adopted for better 
functioning of the body. However, with changing times, dinner has become an 
integral part of yoga culture. In other words, yogic nutrition is an important segment 
apart from other aspects of yoga. Consistency in yoga may lead to a peaceful and 
happy lifestyle and provide meaning to one’s life. India needs to advance the Astang 
Yoga notion. Apart from yoga, there are certain mudras, such as Pushan 
Mudra, which could be beneficial for a healthy lifestyle. 
If observed minutely, yoga is a science. In fact, it is a pure science that has been 
rejected by the Indians. Channelising breadth is not an easy task. It is also a 
scientific process. In this digital and fast-moving life, there is a need to blend a 
modern, futuristic lifestyle with traditional ways for a simple lifestyle. 90mins of 
yoga should be made mandatory for the holistic development of human beings in 
schools and colleges of India. In Yindu society, yoga was the norm. However, 
today, despite development in the field of science and technology, the common 
masses are unable to take out a significant amount of time to practice yoga. 
Practicing it looks boring as it has constraints, rules, regulations, and principles; 
however, it is an anti-serum for the body, mind, and soul.      
Yogin Patanjali’s yoga is a hidden tool for developing equilibrium between mind, 
body, and soul. Today, the focus on developing mental capabilities has increased 
due to the development in the realm of science and technology, whereas physical 
activities have seen a remarkable decline. Therefore, it has become a challenge to 
develop an equilibrium between mind, body, and soul. Meditation is one of the 
essential foods of the soul. Even in the 21st century, Yogin Patanjali’s sutras find 
relevance as they have the capabilities to develop an equilibrium by channelising 
breath between mind, body, and soul.  
David Gordon White was of the perception that for 700 years, there was no attention 
given to Patanjali's Yoga, particularly from the 12th to the 19th century (White 
Gordon 2014). This delineated that Indians did not give importance to their own 
philosophy. In other words, Indians were not close to their own philosophies and 
science. Gordon further explains that Patanjali's Yoga came into the limelight and 
started receiving importance because of the genuine efforts of Swami Vivekananda 
and the honourable Theosophical Society (White David Gordon 2014). In other 
words, Helena Blavatsky and Udarmanna Dr. Annie Besant played a significant role 
in reviving Patanjali's Yoga. In simple words, Udarmanna Dr. Annie Besant was 
keen on promoting the Yogic culture in India. In other words, Udarmanna Dr. Annie 
Besant wanted Indians to move closer to their own culture. Moreover, Gordon, in 
his book, Yoga in Practice, describes Swami Hariharnanda Aranya’s contribution to 
the development of Patanjali’s yoga in the modern era. (White Gordon 2011).  

IV. Conclusion 
There is a need to go beyond the ‘Astang Yog’ philosophy to understand its 
changing nature, which is a solution to different issues and challenges in the current 
lifestyles of individuals. Considering the fast lifestyle of the people, meditation 
should be mandatory. Serene remedial steps should be taken by the NGO’s, govt, 
institutes, and other agencies so that meditation becomes a part of the lifestyle of all. 
Astang yoga is facing challenges in India because there is a deficiency of policy and 
behavioral science institutes to acknowledge its importance. The findings reveal that 
yoga is a science; it is one of the secular forms in the six systems of Yindu 
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philosophy, and it is all-inclusive in nature. It nourishes resilience, restraint, and 
endurance capabilities in an individual. It has multiple health benefits, and the yogic 
diet is advantageous for the development of the body, mind, and soul. Yoga puts an 
end to the misery before its arrival. However, the Yogic science culture has not 
received adequate attention in India due to a lack of recognition of different 
characteristics of Patanjali’s Yoga philosophy, and its value, and there has been an 
inadequate attempt to know Yogic science. Moreover, political instability has been a 
constant phenomenon for India since ancient times. The Yogic culture received a 
setback with the advent of Wang Shuang of China, who attacked India in 649 AD. 
Ancient kings and leaders did not have respect for yogis. Besides, there is a 
deficiency of Yoga institutes in India having scientific leanings and trained teachers 
according to the Yogic science tradition. The research-related institutes of scientific 
ways of learning yoga are few and hardly promoted. Besides, less importance is 
given to the yogic diet, and awareness about spiritual, mental, and other aspects of 
yoga philosophy is not given the required attention. Patanjali’s knowledge about 
different aspects of Yoga should be embraced for the overall development of an 
individual and for a disease-free body.  
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Abstract 
This paper reads Ursula K. Le Guin’s ’The Word for World Is Forest ’through the lens of 
considering literature as a liminal space for moral education where the reader is taught to see 
rather than told what to believe, and the techniques and benefits of achieving this through stories.  
Relocating colonial conquest to a distant planet and a remote futurity, Le Guin achieves a 

disciplined defamiliarization that loosens the reader’s identity defensiveness. The familiar 
histories come into focus precisely by not being named, and instead we are shown the common 
and oft-repeated anatomy of empire as a set of typical, universal operations. 

Equally ingenious is the novella’s narrative design. She gives each archetypal character a chance 
to tell the story from their own perspective. The result is that instead of a flat moral topography 

where the assumed “right answer” is simply forced upon the reader, we find a dynamic web of 
relationships between how each player in the story feels, and the reader is brought to be an active 
participant in the ethical drama. 
A third technique expertly applied by Le Guin is the use of archetypal characters: the military 
general who can do nothing but violence, the scientist that sympathises with the natives but is 
also somehow complicit in their destruction, the hero that is born through sheer necessity etc. By 
reducing the number of active characters to archetypal ones like these, she brings to our mind 
other instances of such personalities: a crazed general ordering the Jallianwala Bagh massacre for 
instance. 

Without forcing a schema onto the text, the paper reads and represents Le Guin’s novella as a 

stellar example of “ethical exhibition” as a moral pedagogic method. Texts like Le Guin’s do not 
settle ethical questions. Instead they stage them. As a result the reader can come out of the 
experience with their moral position having shifted somewhat. 
Keywords  
Ursula K. Le Guin; The Word for World is Forest; ethical education; ethical exhibition; science 
fiction; defamiliarisation; colonialism; Darko Suvin; novum; estrangement; narrative ethics; 
ecological harm; Colonialism, Narrative Technique,Environmental Ethics  
Introduction  
Literature can do a kind of ethical work that argument alone rarely achieves. The task of 
a writer is to create an imagined place where readers are asked to look, attend, compare 
and relate. A good book composes a setting in which moral vision is exercised, and in 
essence shows right or wrong instead of lecturing, all from the writer’s perspective, of 
course. Ursula K. Le Guin’s The Word for World is Forest is exemplary in this regard, 
functioning as an ethical exhibition, i.e. a carefully created display of colonial procedure 
and ecological harm as well as the rhetoric that makes both seem reasonable to the 
perpetrators at all times. Cloaked in the form of a science fiction novel, we have an anti-
colonial novel that chooses to show rather than tell, and Le Guin is a master at work of 
the sort of subtle ethical education I want to explore in this paper. 
How does she do this? What are the techniques she employs, and is this a question of 
mere technique, or is there more? Le Guin’s novel is exceedingly simple in structure, 
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and terse even in the number of characters she brings into our view. Even the length of 
the book itself is very short. One can almost say she writes by the dictum of Chekhov’s 
Gun, wherein she adds nothing to the story that doesn’t play an important role. Every 
character is archetypal, every arc of the story renders some deep meaning, and this 
results in a comfortingly simple story, but also one that highlights every single thing she 
does mention, because it is all in the foreground, so to speak. 
Science fictions as Method  
Skilled with the pen as she is, Le Guin utilises a number of formal tools and stylistic 
choices that allow the reader to slowly see the tale unfold through a multitude of points 
of view, which reinforces the stories each of the stakeholders tell themselves to justify 
their actions. But first let’s talk about why she chooses to write a science fiction novel to 
begin with since that choice is, of course, the first big decision she makes about how to 
share this anti-colonial tale with us. We will see how she lowers our defences by 
cloaking it in the form of a science fiction story happening far away on a distant planet 
in a distant time. 
There is a Yugoslavian-Canadian literary theorist and critic known as Darko Suvin, and 
he defines science fiction as “a literary genre whose necessary and sufficient conditions 
are the presence and interaction of estrangement and cognition” and whose main device 
is “an imaginative framework alternative to the author’s empirical environment”, known 
as the novum, latin for new thing.1 
There are three pieces to this model, and I will tackle them one by one. First is 
estrangement, which is what Le Guin accomplishes by placing the story on a new planet 
and in the far future. Second is cognition, in that firstly this new world is still really 
familiar to us because a lot of what is happening here is familiar, and also has an 
inherent logic of its own. It is not random or entirely unfamiliar, and these people and 
their story is not entirely unlike us. The third is the novum, which is just how the author 
creates this new world, which in our case has many facets, the most important of which 
is the planet of Athshe where the natives are so ecocentric that the very word they have 
for ‘world ’is forest, and that have never even dreamed of the idea of doing violence to 
other life-forms.2 
How does this three-part method of creating new fiction help us see ourselves better? 
You see, Le Guin’s novel is not pure fantasy, a lot of what happens in its world is in fact 
mirroring the world we live in and take for granted, and yet, through the novum, ie the 
new idea of placing the story on another planet and a far future, she manages to engage 
our critical faculties about this world in a way that bypasses our already taken-for-
granted beliefs and ideas about the ‘real ’human past and the mechanics of colonial 
conquest as we have already been taught and that have by and large been brushed under 
the carpet. 
The Politics of Distance  
If one wanted to write about colonisation, the easy or obvious thing to do would be to 
pick up any one of the countless countries that have been ravaged by this phenomenon at 
the hands of a handful of colonial powers. But she chooses not to do so. History is too 

                                                           
1   Darko Suvin, Metamorphoses of Science Fiction: On the Poetics and History of a Literary 

Genre (New Haven: Yale University Press, 1979), pp. 7–8. 
2  Ibid., p. 63. 
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close to be seen objectively, those stories too true to us to be felt at a distance. Our own 
identities get in the way. Realising this, she wisely decides to create a new planet 
instead, thousands of years into the future, and has the drama play out there, away from 
us where we can see it at a distance, literally and emotionally. All of the mechanics of 
empire stay the same, as do the justifications colonisers make for themselves. This, of 
course, also comments upon the incorrigibility of human behaviour as well as the nature 
of power itself. Le Guin’s first formal choice, then, is distance. By relocating this tale of 
colonial conquest to a remote planet and a far future, she loosens the reflex of identity-
defence that would have been a barrier otherwise. 
Another intelligent use of structure is the details of the empire she chooses to share with 
us. She layers in all the old, familiar patterns within this new setting and story, and we 
are shown and recognise the old operations of empire as ordinary logistical details. The 
planet is renamed ‘New Tahiti ’in the image of the ‘parent civilisation’. This is a well-
known tactic of linguistic domination and cultural erasure by resetting the frame within 
the context of the ‘parent civilisation’, and as a writer obsessed with the craft of words, it 
is no wonder Le Guin caught this in the old colonial playbook and wanted to put it on 
display. We also see exploitation of land and labour when a living forest, an entire 
ecosystem that has presumably existed for thousands of years is reduced to an inventory 
of lumber with no history by these new entrants, and treated as such, cut down for the 
needs of the “home world” which is considered better and more civilised and its needs 
more important as a matter of course. We see the native population reduced to an 
anthropological experiment to be studied and labour resources to be employed (which 
the actual enforcers on the ground take to mean abused and ravaged in every way), and 
so forth. In all these scenes we see resonance with the old colonial empires. When we 
are shown these processes as matters of logistical fact, and mere operational details, a 
new insight comes to the reader and they realise just how all this must have felt to the 
colonisers of old. The old justifications are shown, running the same old structures, and 
we come to understand just how morally ambiguous imperialism has always been, and 
the underbelly of justifications and vagaries it must cling to. Le Guin writes all this into 
the conquest of this new planet in a far future by people that are not us but not unlike us. 
She thus finds a way to make the reader reflect without defensiveness, and to look at all 
the old problems in a fresh, new way. 
Narrative Architecture and point of View  
Next let’s discuss how Le Guin designs the narrative architecture of the novel itself. The 
story is progressively told through alternating points of view, and we get to be in the 
minds of many opposing characters: a wartime officer who is a thinly veiled pirate given 
freedom by the empire, a field scientist who feels sympathy for the natives but feels 
unable to do anything, an Athshean common man who is forced to abandon their native 
belief of essentially ahimsa against humans, and becomes their freedom fighter in the 
process. 
The writer can always take sides. She could simply have made this common-man-
turned-freedom-fighter the hero, for example, and the entire book could have been 
narrated through his eyes, making the colonisers “clearly evil”, the bad guys, and 
making the natives clearly “good”. What Le Guin does instead is better, far better, in that 
every side gets its say. This means the novel plays out with a sense of almost journalistic 
rigour, where the reader is free to support the ideas and actions of any character they 
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prefer, and getting this chance to decide is precisely why this book is a superior method 
of moral engagement as well as education. 
In utilising these shifting points of view in the narration, she reinforces the stories each 
of the stakeholders tell themselves to justify their actions. She eschews moral relativism, 
but is able to leave the onus of moral judgement on to the reader, without colouring the 
story in one way or the other. While the text is not coldly objective, she is still able to 
leave enough room for the reader to see all sides, and instead of being told how we 
should feel about a certain character we are shown how they think, being left to make up 
our own minds about them. 
Archetypal Characters and the Mythic Structure  
The next technique she employs is archetypal characters, meaning that each character 
we are introduced to has a very specific side of the story they represent, and have often 
been found in tales of all kinds. Here we find the angry general doing wanton violence 
and othering the native population, seeing them as inherently inferior and animalistic. 
We see the Daedalus-like scientist that feels tinges of guilt but is relegated to studying 
the natives as anthropological examples. We see an incredible example of ethnogenesis 
where Selver, a non-violent Athshean common man is forced to become a violent 
freedom fighter and a hero and demigod for his people, thus showing us how cultures 
evolve under pressure, especially under threat of extinction. Further, if we were to look 
at the Athshean hero Selver, we find his story follows indeed a purely mythic structure. 
His wife is raped, his psyche snaps, he finds himself in a realm of dream where he sees a 
reality unknown to his people till then, and then he finds himself with the heavy duty of 
returning to his people, teaching them the new way, and rescuing them, becoming more 
than he was before in the process. In this mythic hero cycle we recognise something of 
all heroes ever, and this is done very much on purpose by Le Guin to show us how and 
why heroes emerge. 
When we come to read not only of these characters but through them, since as 
previously discussed all of them get to be narrators of the story at different points, we 
feel a very intuitive understanding of each person’s role in the larger scheme of things. 
What Le Guin does very well is give us a flavour for the inevitability of the situation, 
and tracing the lines of how one set of beliefs, one set of actions, and one set of 
consequences follows the other imperceptibly but inescapably. It is interesting, of 
course, to note here that Le Guin was a deep reader of the Tao Te Ching all her life and 
in fact made a very reputed translation of it as well.3 
Tthical Exhibition  
To return to this text, however, I want to go deeper into the concept of ethical exhibition. 
What I mean by ethical exhibition is a form of narrative staging. 
The writer arranges persons, procedures, and words in a way that makes readers look 
closely at how harm is produced and justified. It is an exhibition because the emphasis 
falls on showing. It is ethical because the scene is arranged so that judgment is required. 
The work asks for attention, comparison, and decision, or at the least an acceptance of 
the moral tensions surrounding each situation. 
There are three main features. First, the relation between content and frame. While 
different perspectives are cycled, the story does not simply report events in a dry way. 

                                                           
3  Ursula K. Le Guin, Lao Tzu: Tao Te Ching: A Book about the Way and the Power of the 

Way (Boston: Shambhala, 1997). 



LalitÂ KavÍ-BhāratÍ, Vol. XIV, Issue I, January-June 2026 / Page 388 
 

 
 

Instead it frames them through setting, pacing and the ordering of scenes. This framing 
allows the writer to bring certain aspects into focus while not altering the story as such 
in any way. For example direct orders take time to reach the new planet since 
communication must travel across space and hence takes time, leaving the actors on 
ground free to do almost anything under the cover of “not knowing they were doing 
wrong”. This technicality becomes cover for malicious acts of violence, but the reader is 
shown this specifically both because it is important to the story but also because it 
resonates with all colonial conquest where the central power feigns ignorance of ground 
realities as the scene is separated by time and distance from the home country. This, of 
course, is very relevant to how the East India Company acted, and the British crown 
often denied its culpability on grounds of lack of clear information flow and so we see 
older structures critiqued through display. 
Secondly, the distribution of vantage also allows many layers to be understood. To 
continue the earlier example, the home planet is in fact shown to be benevolent or at 
least not interested in engaging in wanton violence for the sake of it. However, the 
general they have sent on the ground is archetypical to the ilk of Reginald Dyer, who 
ordered the Jallianwala Bagh massacre in India.4 And so he gleefully ignores commands 
sent to him from the home planet, and does what he likes, justifying himself through the 
sublimation-label of patriotism. 
But what’s interesting is that we get a lot of chapters written through his perspective, and 
so we are not told he is evil. The writer does not have a narrator that says that out loud. 
Instead, she gives the pen to this deranged character for a few chapters, where we get to 
watch his mental unravelling happen in real-time. 
This brings me to my third point, which is the discipline of restraint. The author 
withholds overt judgment. As we see in the example above as well, this restraint is not 
indifference but a design choice that places the moral burden where it belongs, with the 
acts on display and with the reader who must respond to them. 
This approach differs from polemic both in method and in effect. Polemic urges assent, 
naming the wrong and seeking agreement with the judgement it has already passed. An 
exhibition takes a step back and does something else first, i.e it renders the structure of 
the wrong visible. It asks the reader to see how an order is made, how it is carried out, 
and how it is excused. That work of seeing can change a mind because the insight feels 
earned rather than installed. 
Objections and Responses  
Next let us consider some of the objections or doubts that can arise as to Le Guin’s 
techniques in this book as well as the idea of ethical exhibition as moral education more 
generally. The first concern can be that defamiliarisation dulls the reality of harm and 
turns history into safe allegory. However, in this novella the device functions as a lens 
rather than a veil. Distance lowers identity defensiveness and allows procedures and 
justifications to come into view with precision. Another concern can be that multiple 
points of view invite relativism. However, what happens in truth when each character 
gets to speak for themselves, in a way, is that we get to see not only their actions but 

                                                           
4  Reginald Dyer (1864–1927) ordered British troops to open fire on unarmed civilians 

gathered at Jallianwala Bagh, Amritsar, on 13 April 1919, widely regarded as one of the 
gravest atrocities of British colonial rule in India. 
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also their inner monologues. This renders human behaviour bare, and no one gets to hide 
behind ideology. 
A third objection could be that archetypal casting simplifies character and reduces 
context. However, within this work these types are selectively chosen to represent 
personalities that have in fact occurred many times before and likely will repeat 
whenever colonial structures surface, or so the author posits at the very least. There is a 
certain kind of person that gravitates towards being a field general in colonial 
operations. In fact we see similar characters show up in James Cameron’s Avatar, which 
also mirrors Le Guin’s novella to a great degree.5 The justifications empires have always 
given have been roughly the same, and so to lay them bare in a work of fiction takes 
away a lot of their power by exposing their repetitiveness. 
I imagine readers could also feel that science fiction evades responsibility by shifting to 
an invented world. This is as far from the truth as possible, and in fact humans repeating 
the same scene a thousand years from now on an unknown planet only seems to say to 
us, “Please be careful. Please learn while there is still time.” Science fiction is a 
projection into the future. Nothing is more relevant for responsibility today. 
Conclusion  
My claim is modest and strong. Literature cannot settle the world’s arguments, yet it can 
alter how those arguments are approached. A reader who has learned to notice 
procedure, tone, and naming is harder to recruit into easy consent. That is a civic gain as 
well as a classroom one. What Le Guin offers is not a lecture but a way of arranging 
experience so that judgment becomes possible across lines of identity and memory. 
Literature is hence an ethical conversation. 
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Book Review 

Įीमɮ भागवत कथामतृ  
लेखक : आचाय[ सÛतोष कुमार Įीवाèतव ‘‘अस[देव’’ 

Ĥकाशक : ͩकशोर ͪवɮया Ǔनकेतन, भदैनी, वाराणसी 
 

    Įीमɮ भागवत महापरुाण £ान, भिÈत एव ं वरैाÊय का महासागर है, िजसके 12 
èकÛध 335, अÚयाय तथा 18000 æलोक है। यह ͪवशाल महापरुाण Įीकृçण का वाɬमय 
èवǾप है। इस महापरुाण मɅ भगवान Įीकृçण के जीवन चǐरğ के साथ-साथ उनके भÈतɉ 
के उÏÏवल चǐरğ का वण[न ͩकया गया। वत[मान समय मɅ होने वालȣ भागवत कथाओं 
मɅ Įी भागवत के सàपणू[ èवǾप का ͬचğण नहȣ हो पाता। अतः जन सामाÛय तक 
Įीमɮ भागवत महापरुाण को सरल एव ंसबुोध भाषा मे संͯ ¢Üत Ǿप स ेĤèततु करने का 
Ĥयास ‘‘Įीमɮ भागवत कथामतृ’’ है। इस ĒÛथ मɅ लेखक ने सव[Ĥथम Ĥ×येक èकÛध का 
संͯ ¢Üत पǐरचय तथा इसके बाद Ĥ×येक èकÛध कȧ कथा को आवæयकतानसुार æलोकɉ 
को सिàमͧलत करत ेहुए Ĥèततु ͩकया है। 
 पèुतक कȧ भाषा सरल, सहज एव ंĤवाह यÈुत है। इससे जन सामाÛय को Įीमɮ 
भागवत को समझने मɅ सुͪ वधा होगी। साथ हȣ Įी भागवत के नव कथाकारɉ के ͧलए 
यह पèुतक अǓत उपयोगी है।  

इस पèुतक मɅ Įीमɮ  भागवत  ɮवादश èकÛध कȧ कथा के साथ -साथ सकंलन के Ǿप 
मɅ Įीमɮ भागवत के वेण ुगीत, ħमर गीत, गोपी गीत, यगुल  गीत के साथ-साथ Įी 
जयदेन कͪव ɮवारा ͪवरͬचन गीत गोͪवÛद को समाǑहत ͩकया गया है। 
 कलेवर कȧ Ǻिçट से पèुतक आकष[क है। इसके अनशुीलन से न केवल ǿदय मɅ 
ईæवर भिÈत का जागरण होगा, वरन ्जीवन को आनÛद मय एव ंलय मय बनाने मे 
मदद ͧमलेगी। 
 

- ØekeâeMekeâ 
 


