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Editorial 

The COVID-19 pandemic has deeply impacted our 
minds. When faced with the instability of life, we are 
compelled to critically reconsider our ordinary daily 
lifestyles, making philosophy all the more important. 
Philosophy aids us in contemplating and re-evaluating the 
fundamental questions of our existence. 

This particular volume of the Journal of Darshan 
encompasses 23 research papers that delve into various 
aspects of life, encompassing both Indian and Western 
philosophical perspectives. Among the contributions on 
Western Philosophy in this volume, four papers explore 
different facets of ethical inquiry, while one paper analyses 
Russell's examination of the concept of happiness. In contrast, 
the Indian philosophical tradition is represented by 19 papers, 
with the majority (18 out of 19) focusing on Vedanta and 
Buddhist philosophy. Additionally, one paper delves into the 
social implications of Jainism's syādavāda. 

In his paper titled "Swarāja in Ideas," K.C. 
Bhattacharya asserts, “If the Modern Indian Mind is to 
philosophize with purpose, it must engage Eastern and 
Western thought in dialogue, seeking synthesis or reasoned 
rejection where possible." As an exemplary instance of 
Classical philosophical discourse, we have selected Prof. 
T.R.V. Murti's paper, which primarily explores Vedanta and 
Buddhist philosophy. This paper exemplifies the type of 
philosophical inquiry that K.C. Bhattacharya believes the 
modern Indian Mind should pursue. 

Prof. Archana Tiwari 
Dr Rajesh Kumar Chaurasia 

Dr Arvind Jaiswal 
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Classic  

Vedānta and Buddhism 

Prof. T. R. V. MurtiX 

The title of the Seminar, “Vedānta and Buddhism” is posed 
as a kind of comparative or related study of these two basic 
philosophies. It would not do to consider either of them in isolation. 
The related study could be a historical, chronological and sequential 
tracing of each (Vedānta and Buddhism) as they influenced each 
other's development. Such a study would form part of cultural 
history and should be based on literary documents and historical 
evidence. It would also be largely conjectural and somewhat 
speculative. I surmise some participants would be concentrating on 
this aspect of the problem. They might be able to throw light on 
several points in this question: (1) Whether, and to what extent early 
Buddhism was independent of Upaniṣadic thought; (2) how a 
philosophy and religion which was radically pluralistic and atheistic 
(rather anti-theistic) could become as absolutistic and even theistic 
as in the Mahayana; (3) whether this was purely the development of 
an inner dynamism or was prompted, partly at least, by external 
influences and (4) lastly whether and in what measure the 
characteristic development of the classical Vedānta of Gauḍapada 
and Śankara was not itself influenced by the Mahayana philosophy 
(Madhyamika and Yogacara Vijñānavāda). Extreme loyalists, on 
either side, are prone to deny or belittle any such mutual influence. 
It may, however, be surmised that as Buddhism and Vedānta were 
not moving in closed compartments and as there is ample evidence 
of lively interchanges between them, mutual influence may 
legitimately be surmised. The precise nature of it, however, has to 
be determined. Influence is not necessarily borrowing or acceptance 
of doctrines from others. That too is an influence which stimulates 
the systems to modify, revise or even reaffirm their doctrines. 
Influence may be expressed as much through the opposition as by 
acceptance. In this sense, the Brahmanical systems, Vedānta and 

 
 

XA world-renowned stalwart of Buddhist philosophy who taught in the 
Department of Philosophy and Religion, Banaras Hindu University. 
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Nyaya, have been influenced by Buddhism and vice-versa. 
Reprinted from Seminar Papers, The Centre of Advanced Study in 
Philosophy, Banaras Hindu University, 1968. 

Attention should also be paid to the inherent dynamism 
present in each system of thought which impels it to develop along 
certain lines irrespective of outside influence. Inadequate 
appreciation of this factor explains, to a considerable extent, the 
unjust accusation that the development of Mahayana is foreign to 
Buddha's thought or Śankara's non-dualism, his Māyāvāda, is not 
the genuine teaching of the Upaniṣads. 

There is no doubt that almost a revolution occurred in the 
Upaniṣadic tradition (ātmavāda) as well as in the Buddhistic 
(anātmavāda) in the course of their long development. In its earlier 
phase, Buddhism became a radical pluralism in the Mahayana, 
radical absolutism with a different conception of the Buddha and the 
Bodhisattva ideal. How could this occur? 

Two possible answers, one of borrowing from or being 
influenced by the Upaniṣadic thought where absolutism and theism 
are such dominant features; the other hypothesis would deny the 
external influence and seek to account for the revolution as the result 
of an inner dynamism in Buddhist thought itself. These two views 
are not exclusive; perhaps the truth lies somewhere between the two. 

Owing to my inadequate equipment in this regard, rather 
than to the unimportance of the subject, I shall deal with this only 
marginally, if at all. My interest lies in an analytic study of these two 
systems or two traditions as examples of the basic radical types of 
philosophy. 

Does all Indian philosophy stem from one original source, 
the Upaniṣads? And are all Indian religions variations of the Vedic? 
Following the lead of Professor Radhakrishnan, the foremost Indian 
thinker of today, there is a large and impressive body of opinion 
favoring the unilinear tradition and development of Indian thought. 
The differences between the two are radical in the estimation of the 
Buddhist and non-Buddhist (Jaina and Brahmanical) orthodox 
traditions. To my mind, both these estimates seem to suffer from the 
fallacy of oversimplification. Probably, the truth lies somewhere in 
the middle. A careful analysis would reveal that Hinduism 
(Brāhmaṇism) and Buddhism belong to the same genus; they differ 
as species. In a sense, they are complementary to each other; one 
emphasizes what the other lacks or slurs over. Without affinity they 
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would have been completely sundered from each other; without 
differences, they could not have vitalized and enriched each other. 
Given the difference in their basic standpoints and the mode of their 
historical development, we should be alive to their differences as 
much as we affirm their affinities. My main purpose in this paper is 
to throw into relief the basic differences between Buddhism and 
Advaita Vedānta. 

As philosophers we should try to understand and appreciate 
each standpoint intrinsically from within; no attempt should be made 
to reduce or assimilate other systems of thought to the one familiar 
to us. The world would be poorer if we reduced all differences to a 
dull uniformity. It would be difficult to find two philosophies so 
different like Vedānta and Buddhism. Buddhism has a special claim 
to our attention as a very sustained philosophy of Becoming, of 
taking reality sequentially as a process. It took time seriously and 
was not afraid of facing the consequences. 

All systems of Hindu thought subscribe to the ātmavāda, the 
conception of reality as Being, substance and permanent. In its most 
radical form, as in the Vedānta of Śankara, it denied the reality of 
change and characterized it as appearance. The Buddhist schools 
rejected the reality of the soul or substance (anātmavāda) and 
conceived the real as Becoming. The real for them is sequential, 
momentary, incessantly perishing and emerging. There is no inner 
and immutable core in things; everything is in flux. For the 
Buddhists, the notions of soul, substance, universal and identity are 
thought constructions, subjective. This constructive activity of 
thought, however, is transcendental in character, not empirical. 
Belief in the soul or the substance (atman) is a basic wrong notion 
(avidyā, ignorance) which is at the root of all suffering. Salvation 
would result if the belief in ātman is abandoned. For, only as we take 
anything as abiding and identical do we become attached to it, cling 
to it; we are also averse to things that are opposed to it. The result is 
tension and conflict. For the Vedānta, which may be considered the 
most consistent form of Brāhmanical thought, ignorance is just the 
reverse; it is conceiving the real as changeful, different and 
particular. And when we realize the real as truly universal and 
identical (difference less), as ātman, do we get freed of limitations 
and reach Brāhmanhood? In both the Ego is transcended in 
Buddhism this is done by denying it all together; in the Advaita by 
universalizing and identifying it with God or Brahman. Religious or 
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practical differences determine the nature of philosophical 
differences. 

II 
The Two Patterns of Indian Religious Thought 

A great philosopher of the West- Kant speaks of the two 
appalling infinites "the starry Heavens above and the Moral Law 
within man. The 'starry heavens' is not to be understood as the mere 
immensity of physical Nature but as the mysterium tremendum of 
the Author of the Universe. The two infinities symbolize the two 
basic patterns of religious consciousness-one being God-centered 
and the other man-centered. In a sense, Hinduism (Brahmanism) and 
Buddhism may be taken as illustrative of these two basic patterns. 

The source of religious inspiration in Brahmanism is the 
revelation as given to us in the Vedas; in Buddhism, it is the Reason. 
Brahmanism is not antagonistic to reason or unmindful of its value; 
it is only revelation that can give us intuitions of the transcendent. 
The function of reason is to analyse and clarify and, if necessary, to 
defend and remove apparent contradictions. The role of reason is 
somewhat negative, like the hedge that protects the growing field of 
corn from depredation by stray cattle. Innovations are only 
interpretations of the. given truth and originality are not so much the 
discovery of new truths as of meanings and emphases. The entire 
mode of development in Hinduism is authoritarian and traditional. 
We could even take it as theological in character. The core or the 
initial knowledge is of divine inspiration, but it does not remain an 
imposed belief, but one which is to be realized in one's intimate 
experience (anubhavāvasānatvad brahmavijñānasya). 

In contrast to this, Buddha asks us not to receive anything on 
trust or to accept any authority but to test it by reason and 
experience. He did not owe allegiance to any authority, Vedic or 
non-Vedic. This initial doctrine was modified later, and Buddhists 
themselves acquired a considerable body of scriptures in the 
teaching of Buddha, and philosophical disputes were quite often 
settled by exegetical considerations. 

The reason for the difference in the two inspirations takes us 
to the heart of each religion. 

The fundamental principle in Buddhism is the autonomy of 
Moral Law (Karma)-the freedom that we feel and exercise in our 
actions and which determines what we are and what we would be. 
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The Law is moral, i.e., it is not a natural or mechanistic operation of 
brute necessity. Nor is it the dictate of an inscrutable and capricious 
Person-God. The moral Law is impersonal; it has absolute authority, 
no matter whether it is fulfilled frequently or seldom or not at all, its 
authority is innate and underived. The moral Law is perfectly 
autonomous. 

This was not an altogether new idea discovered by Buddha 
or Mahavira. The Ṛg Vedic hymns speak of the Ṛta and Satya, the 
Order and Truth of the universe; the Deities Indra, Agni and Varuṇa 
are invariably spoken of as Dhṛtavrata (upholders of the moral 
order), as satya dharma, as dharmasya goptā. As in the Semitic 
religions, it is not God's fiat that makes anything moral or good. 
There is an innate propriety in things, their dharma or nature. The 
Deities only reveal and uphold this order; they do not create the 
order. The impersonality of the Law of Karma was also first 
developed as a cosmic principle by the Mīmaṁsakas who were the 
first to deny a personal god. Unfortunately, the Karma or Dharma 
they understood and were interested in was ritualistic or ceremonial 
acts. It was Karma (performance of what the Gitā terms dravya 
yajña) and not duty or moral karma. And it was with the latter that 
the Buddha and Mahavira were concerned. 

Taking his stand on the autonomy of the Moral Law, the 
Buddha was led to deny two opposing standpoints: one Naturalism 
(svabhāvavāda or ucchedavāda) which totally denied, as is done by 
the Cārvāka or the Ājivika, [the moral Law (free act and its result, 
Karma and Karmaphala), and reduced man to a fortuitous 
conglomeration of natural forces. The other opposed standpoint is 
that of Eternalism (śāśvatavāda) which stood for the Transcendent 
Freedom of God (and even of an unchanging Soul or ātman) who is 
above the moral Law (karma). The Buddha characterizes both 
ucchedavāda and śāśvatavāda as species of In-activism. 

Salvation or rather Freedom is freedom from moral evil, 
from passions and their defilement (saṁskāra); spiritual discipline 
is the path of purification (viśuddhimārga) and this is achieved 
through self-effort and self-regeneration. There is no place for 
outside help or divine guidance. Salvation is strictly a sustained and 
heroic act on the part of man himself. It is not an act of God or 
cooperation between man and God. In Buddhism, at least in early 
Buddhism, we have a moral religion, a universal religion without 
God, a perfection of self-discipline and self-analysis. As the spiritual 
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discipline is a catharsis or eradication of passions, the goal is 
described negatively as Nirvana. 

The position of earlier Buddhism was considerably modified 
in the Mahayana. Buddha becomes to all intents and purposes a 
Divine Person-the free phenomenalisation of the impersonal 
Absolute or Dharmakāya. This revolution enters Buddhism through 
the unique position of the Buddha and his personality. 

III 
Philosophy of Becoming (Universal Flux) and The Conception 
of Dharma (Entity) 

Buddhism is a very consistent and rigorous form of the 
philosophy of Becoming. It takes the Real as Becoming, as dynamic 
and is opposed to the conception of the Real as Being or Substance. 
In the beginning, this was stated as a principle of observation, 
especially in the context of moral consciousness. Existence is 
declared anicca, anatta and dukkha in the Pali Canons. "All things 
are composite and the composite is transitory and painful." Later on, 
this was formulated in rigorous logical form and deduced from 
Universal Causation. 

The Real is the efficient (arthakriyākāri). The permanent as 
the non-efficient is unreal. Efficiency can be either simultaneous or 
successive. If simultaneous, all the effects being completed at once, 
it may be asked whether the permanent exists after the first moment 
or not. If it does, it should produce the same effects in the second 
and succeeding moments, thus giving rise to an interminable series 
of the same effect from one cause. This is an absurdity. If it does not 
produce this series, though continuing to exist in the succeeding 
moments, then it is evident that there is a manifest difference in its 
nature between the first and other moments; for, in the first moment, 
it is efficient (samartha), while in other moments it is not so 
(asamartha) about the same effect. That cannot be one of which two 
or more opposed characteristics are predicated. Nor is the 
permanent efficient successively, e.g. A first produces X, then Y, 
then Z. It should be asked whether A is capable of producing Y when 
it is producing X. If it could do so, A would precipitate all the effects 
at once, and the second alternative will have been reduced to the first 
one of simultaneous production. If it is not capable, it will never 
produce the effect, as a piece of stone cannot produce the sprout, 
given any length of time. If we still think that A is the same entity in 
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two or more moments, then it is both efficient and inefficient at once 
with about the same effect. 

It may be objected that a cause (e.g., the seed) is the same; 
only, the efficiency is owing to the presence or absence of 
auxiliaries. But do the auxiliaries (sahakāri) mean anything to the 
permanent? The mere inoperative presence of them will not bring 
about any result. They must therefore first modify the seed before it 
can sprout; it is the seed as changed that produces the effect. If the 
modification were an integral part of the seed, it should have that 
always. If it were not, then the seed would have two natures-one, 
what it is in itself and the other, what it becomes in response to its 
auxiliaries. But accepting two natures of a thing is really to accept 
two things, according to the Buddhist dictum. Thus, things are 
different every moment; the difference of time is the difference of 
things; at no two moments is a thing identical. Existence is 
momentary (kṣaṇika). 

The same conclusion can be enforced by the consideration 
of decay and destruction. The vulgar notion is that a thing will 
continue to exist unless it is destroyed by opposite forces. But if a 
thing is not capable of destruction by itself, no amount of external 
influence can affect it, much less reduce it to nothing. The blow from 
a stick destroys the pitcher, it may be said. But if destruction were 
not inherent in the pitcher, the blow should mean nothing to it; it 
should continue to exist untouched as before, like empty space. If 
the destruction were inherent to the pitcher, the blow of the stick is 
merely an occasion for its cessation, it does not bring it about. 
Consider for a moment what is meant by the ageing or decaying of 
a thing. It is not the case that a thing continues to exist unaffected 
for any stretch of time and then suddenly begins to change. It 
changes every moment, uniformly, unperceivedly, relentlessly. 
Change or even birth is a death at every moment; the thing must 
become different at every moment of its existence. The permanence 
of a thing is an illusion, like the oneness of the flame or the stream. 
Existence is flux. A thing is a point-instant, having neither a 'before' 
nor an 'after'; it has no span temporally; there is no duration. 
Cessation is inherent in things and is entire (ahaituko niranvayo 
vināśaḥ). 

Precisely the same logic is applied to refute the reality of the 
whole (avayavi). What constitutes one thing? We might hold with 
common sense that the table is one entity, and the tree is one, though 
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they may consist of parts. But the table is partly seen and partly not, 
as it is impossible to see all the parts at once. Parts of the tree move 
and some other parts do not; a part of it is in shade and a part of it is 
sunlit. How can that be one entity to which two or more opposed 
characteristics (e.g., seen and unseen, moving and unmoving, dark 
and sunlit) are ascribed? It is not possible to escape this logic by 
stating that what is moving is one. part and what is not moving is 
different from it. For, both the parts belong to the same thing; the 
characteristics of the parts belong to the thing-the whole of which 
they are parts. Therefore, there are as many things as there are 
distinguishable parts or aspects. An entity has no extensity or 
complexity of content. The oneness of many things (parts and 
aspects) is illusory as the oneness of a heap of corn. Horizontally, 
spatially, a thing has no expanse. It is not only an instant (kṣaṇika) 
lacking duration, but a spatial point lacking all magnitude and 
diversity as well. 

By the same logic, we are led to the denial of the universal 
(sāmānya) or identical aspect of things. Each entity is discrete and 
unique (svalakṣaṇa). The existence of the universal, uniform and 
identical, in all the particulars, is beset with insuperable difficulties. 
How can one entity exist in several particulars separated by a 
distance of space and time, in entirety, untouched by what happens 
to the particulars? Moreover, in cognizing a thing, we do not 
certainly cognize it (the particular) and its duplicate (the universal). 
Wherefrom does a universal, say cow-hood, enter into a new-
newborn? Where does it go when the cow dies? All existence, for 
the Buddhist, is particular; the universe is a thought construct, a 
vikalpa. The philosophy of Becoming leads to Nominalism 
(apohavāda). 

The real is momentary; it is simple, unitary; it is particular, 
unique. This view militates against the conception of the real as 
permanent, a substance, as universal and identical. All things, 
physical and spiritual, exhibit this pattern; there is no exception. It 
is not, as in the Sānkhya, that while the object changes, the self does 
not change. Nor is change considered as the change of a permanent 
underlying substance that is continuous in the effect. Change is the 
replacement of one entity by another; it is the cessation of one and 
the emergence of another. Existence is the momentary flash into 
being and subsidence into non-being of material and mental states-
feelings, perception, volition etc. No doubt the states can be grouped 
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under various combinations into skandha, dhātu and āyatana etc., 
but the combination is not ‘real’ over and above the constituents. 
The components are real (vastusat); the combination is the 
appearance (prajñaptisat). What we usually take as the self or the 
soul (atman) can be analyzed, without residue, into the several 
mental states, citta and caitta. There is no abiding and continuous 
self-overlapping of these states and in which they inhere. The 
pudgala or the individual is an appearance; it constitutes the primary 
ignorance (avidya; satkāya-dṛṣți). 

There is not, in the whole range of philosophical literature, a 
more rigorous and complete formulation of the philosophy of 
Becoming. Heraclitus just propounds the basic principles. Hume 
gives an account of the self which is largely Buddhistic, but he fails 
to give an adequate explanation of mental life in terms of this 
philosophy and is even afraid of the consequences of his position. 
William James, Bergson, Whitehead and Charles Hartshorne and 
some of the vogues of Existentialism explain some aspect or other 
of Becoming but nowhere do we have a full and consistent account 
as in Buddhism. 

The arguments used by the Buddhists are apagogic in 
character; they do not directly prove their position, but indirectly do 
so by disproving the opposite theory. To be cogent, it must be shown 
that there are only two alternatives in any situation; rejection of one 
would mean the recovery or acceptance of the other. Apart from this, 
I do not think that the Buddhist arguments are less cogent and 
convincing than that of any other philosophy. The Sānkhya, for 
instance, adduces only apagogic proof for its satkārya theory. The 
metaphysics of Universal Flux entails a radical theory of knowledge 
and logic. It is committed to a thorough-going nominalism and the 
doctrine of two exclusive modes of knowledge. The latter is deduced 
from two orders of reality (mānadvaividhyam meyadvaividhyāt) the 
unique particular (svalakṣaṇa) which alone is ultimately real and the 
other the phenomenal entity which is the object of empirical 
reference and communication (sāmānyalakṣaṇa). 

Both the philosophy of non-dual Being and Universal 
Becoming depart to a great extent from common sense notions. They 
had to formulate two orders of existence and work out a consistent 
two-level theory. What is real for one is ‘appearance’ for the other 
and vice versa. For the Advaita, the real is the Nitya (eternal, 
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permanent) and the changeful is appearance. For the Buddhists, it is 
just the reverse. 

IV 
The Advaita and the Madhyamika Absolutism 

Scholars of Mahayana Buddhism and the Advaita Vedānta 
have not failed to notice some resemblances between them. In fact, 
many of them were so impressed by this that they have taken the 
Advaita Vedānta to be a little different from the Madhyamika or the 
Vijñānavāda. It is true that these systems are absolutisms and that 
they reach absolutism through dialectic and negation; that they have 
to formulate a doctrine of two truths and that they have a 
consequential and complementary spiritual discipline leading to 
nirvana or mokṣa. It is, however, necessary to take a closer look to 
find out whether the categories they employ mean the same thing. I 
shall confine my observations to the Madhyamika and the Advaita 
Vedānta. 

1. The Advaita is a philosophy of Being; it is a sustained 
investigation having Brahman (God) as the subject of its enquiry. 
Philosophy is therefore brahma-jijñāsā or brahma-vidyā. It has no 
other content or concern. Brahman is Universal Being; and as 
foundational and undeniable, in any context whatever, it is a 
necessary Being. We cannot acquire or appropriate it, for we are 
never outside it. Knowing Brahman or Being is unlike knowing any 
empirical object, e.g., a chair, or table, for these could well be absent 
or appear in a changed form. Again, in knowing empirical objects, 
we invariably apply a universal or an essence through which they 
are made intelligible. In a sense, they are instances of the essence or 
the universal. Sometimes, they are contrasted with their opposites or 
contraries. There are no instances or exemplifications of the 
‘universal being’; for, from the nature of the case, there could not be 
two or more such beings. Brahman is unique and by itself (ekameva 
advitīyam), a Real Individual. It also follows that it is not known 
through any essence or representation, there being no need for it in 
this case. It is known in itself, self-evident, as being intelligible 
without mediation (svayamprakāśa). So, if we know being 
anywhere at any time, we know it in itself entirely and directly 
(sakṛd vibhātam). It might, however, be sought to be held that this 
is still hypothetical. Do we know being at all or know it only 
sometimes? We cannot help knowing Being and we know it 
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invariably. At least in one case, about the 'I' (Self) we know, it 
undeniably, for denial itself is affirmation in this context. It can also 
be stated that in knowing any object (chair, table, etc.) I am aware 
of Being. The Vedānta, therefore, holds that Being or Brahman is 
the object of every cognition, any experience whatever 
(sarsapratyayadya). 

It is also held at the same time that Brahman is not known or 
that it is transcendent. This is true in a different way. If we are asked 
to enumerate or describe the things in this room, we would count the 
chairs, tables, men and women, the ceiling fans, etc. But we would 
invariably fail to take note of the air, the light or the space itself. 
These things escape our notice by their sheer unobtrusiveness, 
invariability and pervasiveness. By their non-concreteness and 
invariability, they fail to arrest our attention. In fact, the obtrusive 
objects occupy our attention instead. To perceive the pervasiveness 
and underlying features, we have to abstract or withdraw from the 
surface of things. To be aware of Being, as Being, universal and 
invariable, we have to see through or put away the surface things or 
think them away. Dialectic or negation is employed to remove the 
undergrowth and thus to uncover the ground of Being. Negation is 
procedural and not an end in itself. The primary distinction for the 
Advaita is that of Appearance and Reality. They are not to be taken 
as two separate things, but as non-different. The Advaita Vedānta is 
a two-level philosophy. 

It may appear that I am formulating a species of the 
ontological argument in my account of Being (Brahman). This is 
true in a way. But here the accent is not on any concept or idea of 
Being, but the actual, intimate and direct acquaintance with Being 
itself or in the objective attitude. 

Though not literally true, it is still not unmeaningful in the 
Vedānta to speak of knowledge of Brahman. The 'of' is an accusative 
genitive (brahmaṇa iti karmaṇi ṣaṣṭhī). The attitude is basically 
objective and ontological. Brahman is the object of philosophy and 
the only object of philosophy. Although it is free from empiricality, 
or contingent features, Brahman is not itself śūnya (Void or 
Nothing). We may become explicitly aware of Brahman (Being) 
through negating what it is not (neti neti, adhyāropāpavāda); but in 
itself, it is not Negation or non-Being, although men of weak 
perception may misconstrue it so (digdeśa-guṇa-gati-phala-
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bhedśūnyaṁ hi paramārthasad advayaṁ brahma manda-
buddhīnām asad iva pratibhāti). 

In the Madhyamika, there is nothing to know. Philosophy is 
not the knowledge of any entity, Being or Becoming (Process), 
universal or particular, etc. Philosophy is the consciousness of its 
activity or function; philosophical consciousness comes of age as it 
were. This is achieved by the refutation of views (dṛiṣṭis), not of 
some views regarding things (even God or Tathagata included), but 
by a thoroughgoing negative dialectic. The Madhyamika has to 
make his rejection of views universal, i.e., not merely refute some 
views, but all philosophies are actual (already formulated) and 
possible (anticipate future philosophies in a general way). He has 
thus to schematize and bring all philosophical views into his net of 
the Four-cornered conspectus or Negation. Universality and 
completeness are claimed for this much in the strain of Kant's 
critique of Hegel's dialectic. The question is not of the logical 
soundness of the schematism, but of the quality and daring, almost 
pretentious nature of the claim made by the Madhyamika. Without 
this claim for universality, the Madhyamika criticism would not be 
a dialectic of all philosophy. 

The dialectic here is not a means which leads to a knowledge 
of any entity (Brahman or God) but is an end. Dialectic itself is 
philosophy. The starting point of the Madhyamika is not an 
existential situation; it emerges with philosophical views or 
formulations as actually propounded by speculative philosophies. 
Their antinomical conflict on every issue of importance is an eye-
opener; criticism or prajñā emerges. The primordial opposition or 
contrast in the Madhyamika is between dṛiṣṭi and prajñā (dogmatic 
or speculative philosophy and criticism which self-consciously 
refuses to take positions). Nowhere does the Madhyamika concern 
himself directly with issues like God, Soul, Matter, Creation, etc. but 
only indirectly in his criticism of the philosophical views about 
these. 

I am not here concerned with examining the particular 
arguments adduced by Nagarjuna or any other Madhyamika in each 
case, nor even with the soundness of the reductio ad absurdum 
method in general. I should, however, like to demonstrate the 
possibility, nay even the necessity, of the distinction between dṛiṣṭi 
and prajñā. There have always been philosophies, and conflicting 
philosophies and philosophers have also disputed their philosophies. 
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Philosophical disputes not only mean differences, perhaps 
incommensurable differences but also imply an impartial tribunal to 
which the disputants appeal. This need not be a third party external 
to the disputants but a higher light of reason or prajña in each of the 
disputants (the distinction between Phillip drunk and Phillip sober). 
In fact, dṛiṣṭi and prajñā, like the Vedantic Reality and Appearance, 
are not to be understood as two separate things, but as two stages or 
levels of the same entity; the difference is in the higher degree of 
analytic clarification and self-consciousness (prajñā). 

The Madhyamika Absolutism is an advaya-vāda and the 
Vedānta is an advaita-vāda. Advaya is knowledge free from the 
duality of the extremes (antas or dṛiṣṭis) of 'is', 'not is', being and 
becoming and their derivatives. The duality here includes more 
alternatives also. It is knowledge freed of conceptual distinctions. 
'Advaita' is knowledge of a differenceless entity-- Pure Being, 
Brahman. Advaya-vāda is solely a dialectical approach; the advaita-
vada is ontological. The sole concern of the Mādhyamika is the 
purification of the intellect of its inveterate tendency to view or 
conceptualize things. 

The two Absolutisms differ in the use of negative dialectic. 
In the Vedānta it is used to disclose the underlying Being by 
uncovering the superficial vestures or forms in which it is clothed. 
This means that no situation, even the worst context of error and 
illusion, can be totally false. There is a core of reality within and this 
is a residuum that no negation can corrode. For the Madhyamika, 
however, nothing can be retrieved or salvaged from any error 
situation. Both the alternatives, all alternatives, are equally and 
totally false. What is left over is the negating consciousness that is 
aware of the dialectical play. 

2. For the Madhyamika, both the terms of a relational 
complex are false; as mutually dependent, they lack an essential 
nature of their own (tat tat prāpya yadutpannam notpannam tat 
svabhāvataḥ). The relativity of things is their unreality. The cause 
and the effect are neither identical with nor different from each 
other, nor both, nor neither. There is no substance without attributes, 
nor attributes without substance; the self (ātman) is not one with its 
states; nor is it anything apart from them. Like Bradley, who lays 
down those qualities are nothing within or without relation and so 
too relation, the Madhyamika enunciates his dictum that both those 
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things are unreal, which cannot be conceived as either identical with 
or different from each other. 

The Vedāntin will not reject both terms as relative; he 
accepts one as the reality or the basis of the other. For the 
Madhyamika, the substance and the attributes are equally unreal, as 
neither of them can be had apart from the other. The Vedāntin would 
say that the attributes are mere ascriptions of substance, the 
particulars are negations of the universal and are, therefore, unreal 
by their very nature (svarūpato mithyā); but the substance or the 
‘universal’ is inherently real, only its seeming relationship with the 
attributes or particulars is false (saṁsargato mithyā); it has a 
transcendent nature without the relation.  

The general formula applicable to the Vedānta is: the terms 
sustaining a relation are not of the same order; one is higher and the 
other lower; the two terms are neither mutually dependent nor 
mutually independent; the relation is neither 'internal' nor 'external.' 
If mutually dependent, we cannot distinguish between the two terms, 
as they so necessarily imply to each other that one cannot exist 
without the other at any time. We cannot even say that there are two 
terms, as the basis of distinction is lacking. If mutually independent, 
there is no basis for connection; each term is a self- self-contained 
universe as it were. To escape this dilemma, we have to conceive 
one term as basic and capable of existing apart from its relation to 
the other, and the other as incapable of so doing and therefore 
dependent. One term, the higher, is not exhausted in the relationship; 
it has a transcendent or non-implication existence which is its 
intrinsic nature. The other term, however, is entirely exhausted 
within the ‘relation’ and has no non-relative existence. 

3. Any absolutism such as the Advaita Vedānta and 
Madhyamika is a two-level theory. Some relationship has to be 
posited between the two levels or orders; for otherwise, they would 
fall asunder and each would be an absolute, an unrelated world by 
itself. In the Vedānta we have the basic duality of Appearance and 
Reality; in the Madhyamika of dṛiṣṭi and prajñā. In the order of 
disclosure or discovery. we proceed from appearance to the real and 
from dṛiṣṭi to prajña which is their śūanyatā. The order of original 
formation, however, is the reverse of this. The transition from 
appearance to the real (Being) or from dṛiṣṭi to prajñā is a conscious 
and sustained negation (neti neti and śūanyatā of dṛiṣṭi). The 
transition from the real to appearance or from prajñā to dṛiṣṭi, 
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however, could only be posited or presumed as what must have 
transpired prior to any empirical experience. Both the Vedānta and 
the Madhyamika would call this transition (from the Real to 
Appearance or from prajña (śūanyatā) as Avidya or māyā. 

The functioning of avidya can only be presumed as it is not 
overt and empirical. Much like the 'Unconscious' of Freud or the 
'original sin' of Christian theology it is not known at the time of its 
formation but is revealed at the time of its unearthing or dissipation. 
We may even compare it with the a priori synthesis of Kant. 

The Madhyamika very briefly defines avidya as what hides 
the real from us and projects the unreal thing in its place (abhūtaṁ 
khyāpayaty āvṛtya bhutam avṛtya varttate; avidyā jāyamāneva 
kāmala tāṅkavṛttivat, BCAP, p. 352). He does not elaborate it and 
does not offer any satisfactory explanation. This may be in keeping 
with his manifest disinclination to propound any constructive 
theory. 

The Vedānta offers a full explanation of avidya- evidence for 
its presence and the way it functions. Avidyā is the principle of 
creativity (the Śakti of Brahman; vikṣepa śakti) by which the non-
dual eternal Being becomes, 'appears', many and differentiated. It is 
beginningless though not eternal, and it functions in an a priori way. 
Roughly stated, the empirical world is a joint product of Brahman 
and avidyā. 

This principle of contingency and creativity, which with 
Being, engenders the existence of various objects of the temporal 
world, is indeed a necessary condition of phenomena; but it is 
contingent in Being; it is in Being but not of it. 

Otherwise, if Māyā or the principle of Contingency, were an 
integral part of Brahman (Being) i.e., if Brahman is necessitated to 
become many, everything (even the most trivial occurrence in the 
world) would be determined and necessary. This would be 
Spinozism or Hegelianism. The distinction between the necessary or 
eternal Being on the one hand and the contingent constituents of the 
world on the other is obliterated. There would not be any temporal 
process or creation, but only a logical sequence or equation. Any 
species of integralism is subject to this predicament. Nor can we 
deny or fail to concede the existence of the eternal, necessary Being. 
For this is undeniable and self-evident. We cannot abolish the two 
levels and reduce them to one alone. Nor can we integrate them by 
any logic. The relation between the necessary and the contingent is 
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itself contingent, not necessary. The relation between Brahman and 
Maya, between eternal Being and its diversification, is a synthesis 
in depth and not in a horizontal or unilinear comprehension. 

Discussion on Prof. T. R. V. Murti's Paper 
Thakur Jaidev Singh: To resolve the difficulty with regard to 

Śūnya, we have to ask how the term came into vogue. 'Śūnya', from 
the root 'Śui' means "to swell". Similarly, 'Brahman' means "to grow 
big", or "to swell". Great mathematicians were using 'śūnya' and 
'ananta' in their mathematics. ‘Śūnya' is the matrix of all numbers. 
Varāhamihira says that what makes all numbers swell is ' śūnya'. Just 
as there is no alteration in the infinite Immovable, even so, there is 
no change in śūnya either by addition or subtraction. It is rather 
curious that this term ‘śūnya’ should have been seized upon by 
Madhyamika. Likewise, in the Upaniṣads, the height of thought 
culminates in 'neti, neti". Brahman is co-terminus with Śūnyatama. 
Both Vedānta and Buddhism were influenced by these two trends of 
thought present in Upaniṣads. The Vedānta emphasized the via 
positiva, i.e., Brahman. But Nagarjuna has nothing to say regarding 
his own position. When we want to make any assertion about reality, 
we find ourselves landing in self-contradiction. Madhyamika does 
not use the term ' śūnya' in the sense of mere sophistry or nothing. If 
you want to know the truth, you have to transcend vikalpas. 
Nirvikalpa can be known only by prajñā, rather than through the 
discursive intellect. 

Prof. Mahadevan in his reply had observed that Śaṅkara 
could not be unaware of Nagarjuna and Madhyamika, but if you turn 
to Vedānta Sūtra is dismissed in 3 or 4 sentences. Probably the texts 
of Śūnyavāda were not accessible to him. Śaṅkara did not assess the 
opinion of the opponent. It was on the concepts of ātman and śūnya, 
that the battle-royal was waged. However, it is when they approach 
the analyses of atman that these extremes meet. In Buddhism itself, 
Reality is called viśuddha. Buddha was conscious of some Atta 
which was different from the Atta used in common parlance.  

Prof. R. Ramanujachari: According to Prof. Chubb 
Mādhyamika had some commitments. According to Prof. 
Hartshorne, their four-fold scheme is not complete. The steps that 
Nagarjuna taught are bound to fail, for he too had his own 
philosophical position. In Prof. Murti's paper, however, there is a 
fair measure of agreement between Vedānta and Buddhism. 
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Dr R. Panikkar: How does the Madhyamika know that 
beyond the four possibilities, there is no other possibility if the law 
of excluded middle does not hold? Let me offer the concepts of two 
philosophers, concepts which are not affected by the dialectical 
method. (1) A principal Aristotelian concept, viz. that there is 
dynamic Being, which is partly moving and partly at rest. Between 
Being and not-Being, there is this dynamic Being. (2) Heidegger, 
talking about Identity and Difference, seeks to show that no thinking 
of identity is possible without a difference, and vice versa: both are 
correlative. My conclusion is that those two tides of Indian 
philosophy are not like two opposite streams, so one could belong 
either to one side or to the other side. Identity and difference are 
correlative. 

Prof. Robinson: I would like to ask whether or not sustaining 
a theory of error is possible in Madhyamika. Do not some dṛiṣtis 
need to be restated by the Madhyamika? Does Prof. Murti believe 
that Madhyamika’s transcriptions of historical views are justified or 
valid? I would further like to be enlightened as to how does Prof. 
Murti explain the differences between Vedānta and Buddhism? Is it 
possible that the differences are only apparent? Differences may 
stand out from different axiomatics or necessary pre-suppositions. 
To what extent does Prof. Murti consider the differences to be 
axiomatic? 

Prof. Hartshorne: If Buddhism is a philosophy of Becoming, 
then Becoming is most truncated and one-sided. 

Dr Brahma Swarup Agarwal: I would like to seek 
clarification. On the one side, there is a philosophy of Being, on the 
other side, there is a philosophy of Becoming. I would like Prof. 
Murti to clarify how he affects a compromise. 

Dr R. S. Mishra: Buddhism is Nirvana-oriented. In my view, 
Pratītyasamutpada can be studied as an ontological law. In earlier 
Buddhism, we find pudgala nairātmya which has no basis in our 
moral consciousness but in ontological consciousness. I suspect 
there is some influence of Kant's Categorical Imperative in this 
Buddhist version. I find that Prof. Murti identifies Dialectic with 
philosophy and philosophy with prajñā, and these three are taken as 
synonymous. But I don't think that dialectic can be taken as an end 
in itself. Dialectic is penultimate knowledge. I agree with Prof. 
Murti that dialectic means rejection of all dṛiṣtis. Philosophy is the 
reason, but the reason is buddhi, and there is something beyond 
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buddhi. Prof. Murti identifies dialectic with reason. Reason becomes 
so self-conscious that it negates dṛiṣtis, but ‘reason’ is conscious of 
the duality between dṛiṣtis and their self-awareness. Moreover, 
reason belongs to the epistemological level, whereas prajñā pertains 
to the ontological level. How is the transition made from the 
epistemological to the ontological? 

Dr (Miss) Karuna Bhattacharya: I would like to ask whether 
negative consciousness is the tattva accepted by Madhyamika. Then 
again, how can negating consciousness be non-dual? Further, if the 
world is left untouched by Madhyamika, in that case, is it a 
philosophy without metaphysics? 

Prof. T. R. V. Murti: I am grateful to Prof. Jaidev Singh for 
his observations. If Brahman and Śunya mean the same thing, then 
Vedānta and Buddhism might be coming nearer, but in philosophy, 
we have to make a distinction between the Madhyamika approach 
and the Vedānta approach: between Śunya and Brahman. 

Prof. Ramanujachari is displeased with the Madhyamika for 
attacking all. Well, if things depended on our liking or disliking, it 
would all be easy. But if there is ‘reason’, there is an appeal to that; 
it is not a matter of mere whim. 

Prof. Chubb has given a fine demonstration of what 
Madhyamika does. What is philosophy? According to Prof. Chubb 
philosophy starts with a certain commitment, it elaborates on certain 
commitments: in saying this, has he not exemplified Madhyamika 
position? There is no philosophical commitment here but awareness 
of commitments, of what philosophers are doing. -But there must be 
some name to this kind of activity. Whenever there is another view 
set against yours, you can't decide, and there is doubt regarding both 
views. The dispute cannot be decided by taking sides or by throwing 
weight on any one side. This dispute leads to suspension of 
judgement. All the pronouncements are colored by certain 
fundamental commitments Each one has his abhiniveśa. 
Commitment is never made consciously. We don't start as neutral, 
but we can become aware of our commitment. This awareness of 
commitment is prajñā; what is denied are the dṛiṣtis. Madhyamika 
cannot be taken as one more position, otherwise, it will be a 
competitor in the field. Prajña itself is not one more dṛiṣṭi. 

Dr N. K. Devaraja: What is the Madhyamika equivalent of 
reason?  
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Prof. Murti: reason with a small 'r' is buddhi, and Reason 
with a capital 'R' is 'prajña'. I don't take these two- dṛiṣṭi and prajñā 
as two entities but as two modes of the same consciousness. Prajñā 
is śūanyatā. If you take it as a dṛiṣṭi, it is the worst kind of dṛiṣṭi you 
could think of. So, śūanyatā should not be considered as a dṛiṣṭi, but 
as awareness of all dṛiṣtis. So śūanyatā is the Absolute. 

Prof. Chubb: I would like to ask whether pre-suppositionless 
awareness can remain presuppositionless if it goes further and 
refutes other views. 

Prof. Murti: This presuppositionless awareness is the result 
of all these refutations. According to Vedānta, you cannot be self-
conscious unless there is some obstruction in your position. 
Dialectic is another name for refutation. There is dialectic when you 
are being aware of the fundamental presuppositions of others, and 
so it is universal. Unless the refutation is universal, it cannot be 
dialectic. Dialectic is a position conscious of its presuppositions. 

As for Prof. Hartshorne's query, the answer is that 
Mādhyamika catuṣkoṭi is adequate for all positions. As Hegel takes 
the fundamental positions and puts them on his dialectical map, so 
also in Madhyamika all philosophy-past, present and future are 
taken into account. 

Coming to Dr Panikkar's remarks, in case his thesis is: "If 
you reject this, then you accept the other", then I reject this thesis. 

Regarding Prof. Robinson's questions, what Madhyamika 
says relating to avidyā is not very illuminating. When dialectic has 
finished its function, there is still the phenomenological problem of 
how a dṛiṣṭi is made possible. How does prajñā become a dṛiṣṭi? 
Vedānta answers this question by explaining how avidyā works. 

In Buddhism, the interest is primarily epistemological, 
whereas the whole interest in Vedānta is ontological.  

Dr R. S. Mishra: Prajña is nirvāna, but it is not self-
conscious reason. 

Prof. Murti: Where Madhyamika ends, Vedānta begins. As 
for Dr Mishra's observations on Moral Law and Buddhism, 
Pratītyasamutpāda is a formal statement of the law of Karma. 
Buddha all the time laid emphasis on self-effort there is no room for 
grace in Buddhism; there is only the working of the Law. The law 
of Karma accounts for all diversities in the world. Prajñā and 
Reason are the same but at different levels of self-consciousness. 
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As for Dr. (Miss) Karuna Bhattacharya's question, my 
answer is that philosophy is not Silence. If there is a philosophy of 
Silence, it is still talk about Silence. 
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Russellian Technique of Scrutinizing 
Unhappiness to Understand Happiness 

Dr. Monica Prabhakar� 

Introduction 
Generally, philosophers see happiness in terms of a relation 

between the individual and his circumstances. The circumstances 
however differ from person to person because what is acceptable to 
one may not be acceptable to the other. Also, the theories on 
happiness are good in so far as philosophical argumentation is 
concerned but they fail to relate directly to the issues of human 
experience which are defined by their circumstances, choices and 
opportunities. The strength of Russell’s view on happiness-
unhappiness dichotomy lies precisely in this. He assures the 
common man that he can be happy in this life and under the same 
circumstances. Russell suggests a technique following which 
individuals will develop a feeling of enmeshment with the world.  

Russell’s concern is to provide the reader with a diagnosis 
and a technique to treat the unhappiness that may surround him. His 
technique is based on his own experiences as he says:  All that I 
claim for the recipes offered to the reader is that they are such as are 
confirmed by my own experience and observations, and that they 
have increased my own happiness whenever I have acted in 
accordance with them.1  

Life, Russell admits, encounters unhappiness in a reasonably 
inclusive manner. Meet any person in a crowd, each has his own 
story to tell, his own troubles to cry for. Russell himself passed 
through a phase in which he was so frustrated in life that he could 
only think of suicide as a better alternative. His afflictions were 
however simmered down, when he somehow developed an interest 
in mathematics. His love for life was rejuvenated when he actually 
caught on to things that he had most desired, while spurning those 
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objects of desire that were inaccessible and most importantly by 
being indifferent to his follies and imperfections. 

Though we have been taught right from our childhood to 
meditate on our wrongdoings yet Russell believes that as long as we 
would tax our heads with our inanities and shortcomings, we would 
never be able to assure any happiness for ourselves for that would 
only plunge us into depression or disgust with our own selves. We 
should instead focus our attention on objects of the external world, 
objects that we genuinely desire. These external objects may help in 
loosening the tight grip of the pains that engulf us.  

The Phenomenon of unhappiness 
The main reason for unhappiness in Russell’s view can be 

traced back to the individual psychology. Self-absorption diverts the 
individual from taking active steps towards the goal, which is 
happiness. Russell mentions three kinds in which self-absorption 
smites people—The sinner, the narcissist and the megalomaniac. All 
three are so deeply and excessively involved in their situation and 
are so tied up in it that they even forget what happiness actually is. 

The sinner is a product of a social system in which right from 
the beginning children are taught to live and believe in a certain 
manner. These sentiments and prescripts get embedded in them.  
When these children grow up, they see a different kind of a world in 
which their childhood training obstructs their evolvement. They 
manage to overcome these obstructions to shape up a new 
personality of themselves. But the impressions of their early beliefs 
entangle their new personality. What was a taboo according to the 
old system becomes a pressing demand. They, then reprehend 
themselves as sinful. Their only respite then is their mother, but if 
time has also taken her away, they get even more susceptible to sin. 
If, however they encounter their love someday, that would only give 
them temporary comfort for they would seek for a motherly 
tenderness, which of course would not be present in their love mates. 
The imperfections of their consorts would only add to their 
unhappiness, making them even more miserable and cruel which 
again invokes in them a sense of sin.  This according to Russell is 
the common psychology of a sinner. 

The Narcissist, on the other hand is one who has an attitude 
of regarding her/himself with favor and also wanting others hold 
her/him in high esteem. Celebrities often show excessive narcissistic 
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tendencies, which is encouraged by the adulation of their fans and 
extensive media attention. Russell holds that such an attitude is 
acceptable up to a certain point but when it crosses that mark it 
becomes an infirmity of character. At times the behavior of such 
narcissistic persons seriously violates the basic rights of others and 
major rules of society. Obviously, if they face rejection by the highly 
significant people in their lives, it becomes an ego shattering 
experience for them and it results in conduct disorders.  

However, this attitude is very common among women. 
Besotted with their beauty they expect men to admire and love them.  
Their sole aim is to set ablaze the fire of love in every man they 
meet. These kinds of people, whether men or women, can never love 
somebody and thus can never achieve real satisfaction from it. 
People with narcissistic approach can never be happy. They would 
always crave for a special status and in case they do not get it, 
unhappiness will cloud their mind. They cannot also develop interest 
in any other pursuit. Everything except their self-indulgence is 
futile.  

A megalomaniac is one who is wrapped up in his love of 
power and wants people to be in awe of him. Russell points out that 
love of power is natural in man but when it exceeds the limit it 
causes great distress making “a man unhappy or foolish, if not both”2 
He cites the example of Alexander, the great who was so 
preoccupied in demonstrating his power to the world that he almost 
lost touch with reality and had to lose out on many essentials of a 
happy life.  

Happiness cannot be achieved by cherishing and fostering 
just one component of the human nature while eliding the rest. 
Considering that a human being is possessed of a high level of 
efficiency and ability, by doing this he delimits his scope of 
happiness. His chances of being unhappy increase because one 
digression from the course of praises makes the halo around his head 
vanish. 

The common psychology of people in the recent times has 
been that there is no reason left for living in this cruel, unsympathetic 
world. Oblivious of the actual causes of their unhappiness, they 
impute the world in which they live as the primary determinant of 

 
 

2 Ibid. p. 22. 
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their unhappiness. One may say that such reactions could be the 
upshot of a particular kind of mood a person is in. Russell however 
maintains that moods cannot decide the futility of the world. 
Happiness becomes unattainable when the joys of gratifying one’s 
long felt desires are not available to the person. Russell says, “to be 
without some of the things you want is an indispensable part of 
happiness.”3 Some amount of struggle is necessary to get the real 
taste of happiness. 

Reasons for Unhappiness 
Russell gives a list of reasons that make people unhappy. The 

first reason of unhappiness in the present world that he discusses is 
the individual’s struggle for success. Man in his zeal to outshine his 
fellows sacrifices the little joys of life, making his own life dull and 
monotonous. Russell takes the example of a businessman who 
possesses all the ingredients of a luxurious life ranging from a 
palatial house to a small needle. To add to his splendor, he has a 
beautiful wife and smart children. But he is not happy for he does 
not have time to relish his possessions. His fear of losing his wealth 
and position holds him back from enjoying his life. “Year by year 
he grows lonelier; his attention grows more concentrated, and his 
life outside business more desiccated.”4 To acquire more than what 
he has becomes the motive of his life. 

This competition or struggle for superiority has so much 
overshadowed the lives of people that they have made themselves 
unfit for leisure. Their thoughts and actions are guided by their 
longing for fame.  A man buys a book or holds an exhibition of 
paintings not because he is interested in literature or is a real lover 
of art but because he wants others to be deprived of such an 
opportunity. For him reading books or admiring the works of art is 
a waste of time for it does not add lucre to his bank balance. 
 This attitude, Russell believes, is the result of the common 
belief that life is a struggle, and he who prevails upon the rest is the 
winner and deserves all respect. 

Whatever the reason may be for this attitude, the result 
undoubtedly is the deterioration of the living standards, restlessness, 

 
 

3 Ibid., p. 27. 
4 Ibid., p. 41. 
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enmity with whoever comes in the way and above all the inability to 
relax and enjoy life with family and friends. People must therefore 
be taught to digest success and enjoy life in a saner manner.   

Boredom and excitement are also the enemies of happiness 
and thus the reasons for unhappiness. They are those undeniable 
palpable realities, which have gripped scores and scores of people. 
Boredom is the emotion that cripples its victim in his very self and 
being. It stalks through an individual when his faculties are not fully 
engaged and when he is dissatisfied with his own situation and 
compares it with a more favorable one.  

Obviously, a man would not suffer from boredom when he 
sees two people fighting or an accident taking place before him. 
Displeasing, these situations may be yet they are not uneventful. 
They keep the individual occupied just as the pleasing occasions do. 
Whereas a monotonous dull and colorless life makes a man in all 
likelihood a victim of boredom. Monotony destroys one’s spirit to 
such an extent that he fails to recognize the difference between one 
day and another. Notwithstanding this he hungers for some change 
which would at least put him back to work. 

The pangs of boredom compel people to remain embroiled 
in a ceaseless battle against it. Lots of evil doings in the present 
world are either the result of the individuals fears of boredom or his 
wish to escape from his boredom. Also, the world has witnessed 
quite a number of suicide cases as a result of this shattering emotion. 
Man is thus continually harassed by this unavailing catastrophe. 

Excitement, which Russell considers as the opposite of 
boredom, too is a cause of unhappiness. Man haunted by the fear of 
loneliness, ennui and any similar dissatisfactory emotion yearns for 
a life full of thrill and adventure. And in this endeavor, he overpasses 
the point after which excitement turns him into a groveler. He loses 
his dignity and becomes a slave of his emotions. Adultery is one of 
the offshoots of this desire for excitement. The intensity of pleasure 
that one gets in dating another woman is much higher than in having 
sex with one’s own wife. The emotional stimulation reaches a high 
when this man along with the second woman plays hide and seek 
with the people they know. This goes on until she fails to kindle his 
emotions anymore. Eventually unhappiness results, for this man 
now becomes incapable of finding pleasure in this. What was 
adventure for him at one point of time has become a normal routine 
leaving no space for thrill and excitement.  
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Too much of excitement consumes the individual’s capacity 
to enjoy. This does not however persuade Russell to discard them 
completely. For he knows that boredom and excitement are 
damaging only when they are stretched towards their extremes. Just 
as both salt and pepper are needed to make the food taste good 
similarly both these emotions are required to add color to the life of 
an individual. One who does not know the taste of boredom cannot 
relish the excitements that pass by. Excitement on the other hand 
cannot be the only goal in life. Russell points out that even the great 
literary works have boring portions in them. Also, the lives of great 
men have not gone untouched by boredom. One only has to act 
wisely. That is to learn to endure boredom and to not get 
overindulgent in the excitements of life. 

One of the wrongs that the modern parents do to their 
children is that they do not let them come in contact with the earth. 
They do not let them learn things by themselves. Instead, they crowd 
their children’s minds by putting in information which they could 
learn at later stages. They take them to theaters and shows thus 
limiting their scope for excitement in future and the capacity to bear 
anything unpleasant, painful or difficult. 

Fatigue in its worst forms also takes away the chance of 
happiness from one’s life. It tampers with all the possible sources of 
enjoyment that one may encounter with the result that man instead 
of delighting in the beauties of life gets fulminated and distracted by 
them. 

Both physical and nervous fatigue are ruinous, however the 
greatest challenge before the modern world is the nervous fatigue. 
This kind of fatigue is more common among the corporates and the 
brainworkers. These people are trapped in a typical way of living 
which seizes their real personality. The effort that they have to put 
in the midst of uncalled for noises and unknown people around them 
most of the time half drains them because there is a tendency in 
every human being to catch up with what is unknown to them and to 
recognize what is somewhat known. The haste that they make in 
rushing to their work places in the early hours of the day also wears 
them both physically and mentally. And at their workplaces where 
they are supposed to concentrate on their work, their already 
debilitated being is further haunted by the fear that if they fail to 
raise up to their employer’s expectations they might as well be 
booted out from their jobs. 
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Russell believes that these men may succeed in getting out 
of these pernicious causes of fatigue but by that time they may have 
exhausted their capacity to enjoy what they have gathered.  

Worry is also a cause of fatigue. People generally are 
incapable of having a control over their thoughts. These thoughts 
then torment these people by overpowering them and robbing them 
of their sleep and thereby of their capacity to think straight. Russell 
therefore suggests that instead of grappling with the worries all 
through the day and even at night people should take on the troubles 
as and when it is required.  

Russell feels that a person would be able to prevail upon his 
day today worries and even the big worries of life if he begins to 
realize that he is only a small part of this cosmos and that his worry 
is an insignificant matter altogether. If he is able to handle his 
situation well, the world would not change and if he is not able to do 
it, the world would not end. This kind of approach would instill in 
man the vigor and vitality to deal with the difficult situations in life. 
A man in an adverse situation would be able to abate half of his 
troubles if he prepares himself for the worst and tells himself that 
nothing beyond this can happen.  

Thus, the best way to deal with any worry or fear is to look 
straight into the trouble, understand it and then try to solve or get 
over with it instead of running away from it. This would help man 
in lessening the nervous fatigue that he might suffer from. 

The fire of Envy also consumes the individual completely. 
He in his desperation to injure or insult another person forbears his 
own joys and achievements.  Russell rightly remarks that a man 
tormented by the feeling of envy cannot find pleasure in his own 
successes but he does find pain in the successes of others. The 
envious man likes to believe that his success is infinitesimal before 
the gigantic success of his competitor or the so-called enemy.  

Right from the childhood this feeling of envy dwells inside 
the individual till he dies. It is quite apparent that a child always 
enjoys playing with the toys of another child. It is one of the facts 
about human beings that when they view the possessions, 
achievements and advantages of their neighbors, friends and 
relatives along with their lack of sufficient power, resources or 
capacity to acquire them the feelings of envy possess them. 

It is also a fact that envy cannot be felt for strangers and even 
for people who we cannot relate to or compete with. It is people who 
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are in some way associated with each other mainly professionally 
that get entrapped in the fire of envy. Among the womenfolk envy 
sparks off mainly on one reason. Russell remarks that a woman on 
finding another good looking and well-dressed woman at once turns 
catty. She would try her best not to look straight at her and would 
make every effort to know her foibles so as to malign her in some 
way or the other.  

Envy is such a devastating emotion that people inflicted with 
it cannot find happiness anywhere. What extinguishes the fire of 
envy is the realization that happiness would come by if we broaden 
our heart so as to take pleasure in and receive satisfaction from what 
is ours and to accommodate within it the accomplishments of others. 
Russell discusses the impact of those rigid and illogical beliefs of 
our ancestors which have been passed on to us and have got 
embedded in our unconscious. A little deviation makes our 
conscious get overpowered by the unconscious generating in us a 
sense of sin. This sense of sin also is one of the significant causes of 
unhappiness among adults. 

Children in the early years of their life are not given the right 
kind of training by their mothers. They are instructed about the dos 
and don’ts without being provided with any sound reason behind 
them. These children when grow up find it very difficult to deal with 
their childhood training and their reason. Sex, for example is one of 
the issues which has intruded upon man’s tranquility and his 
capacity for collected thought or decisive action. Man has been 
taught to despise carnal pleasures. If, however, he takes interest in 
them he begins to consider himself as the biggest sinner. His marital 
life also gets crumbled as his training forces him to believe that sex 
lowers women in dignity or esteem. And he expects his wife to detest 
all his initiatives. Considering that she does have a dislike for it 
under the influence of her childhood training where she was 
instructed on the value of purity, he in order to seek satisfaction goes 
to another woman. This instills a feeling of guilt in him. Thus, sex 
instead of adding happiness in the lives of men and women becomes 
a source of unhappiness by filling in them a sense of sin.  

Russell suggests that this malady can be overcome by 
scrutinizing the contents of the unconscious and deliberating on the 
preposterousness of the childhood beliefs. The consciousness can 
then be provided with beliefs which are in conformity with reason 
and which are so clear and prominent that they get imprinted on the 
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unconscious and replace the previous beliefs so that they do not 
cause distress to anyone.  

Persecution mania is another cause of unhappiness. It stems 
from one’s viewing his own merits splendiferously but not being 
acknowledged by the ungrateful, mean and unworthy people around 
him. People who suffer from persecution mania assume that the 
whole world is up in arms against them. Their imagination escalates 
to such an extent that a minor incident of unrecognition or disregard 
is considered as treachery and ingratitude. In order to generate 
sympathy in others towards themselves they narrate to them 
imaginary happenings where they are being needlessly harassed and 
outraged not by one but by the entire human race. A man who 
entertains such views is demented.  

A very familiar kind of behavior leading to persecution 
mania is “malicious gossip” or back-biting. People enjoy speaking 
ill of others for the purpose of injuring their reputation without 
regard for the truth. If, however, they get to know anything said 
against themselves then they are roused with intense anger and 
recount all the occasions when the vilifier was unnecessarily 
supported and benefited by them while comfortably omitting those 
occasions when they themselves tore him down. Russell believes 
that those who are afflicted with this kind of insanity have the 
following symptoms. First, one thinks that his actions are prompted 
by his concern for others. People falling under this category have a 
distorted view of their own selves. Their philanthropic behavior is a 
façade, which camouflages their underlying desire to win 
appreciation and derive pleasure from it. Second, one has a 
magnified view of one’s own merits. It is a general tendency in 
almost every human being to think of himself as the most wise, 
candid and brilliant person. And if they do not get the proper 
recognition or acknowledgment for what they suppose themselves 
to be, they take it as an insult and regard the odious world as 
undeserving of their merits. Wise man according to Russell is one 
who performs his actions not for applause but to express his feelings. 
A genuine playwright, for example, writes what his inner self 
inspires him to write and not to win public approbation. Russell 
suggests: “To recognize that your merit is not so great as you had 
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hoped may be more painful for a moment, but it is a pain which has 
an end, beyond which a happy life again becomes possible.”5  

Third, one expects that others take as much interest in him as 
he takes in himself. Those who have an excessive concern for their 
own selves take it for granted that others especially their near and 
dear ones would do anything for them.  If, however, they refuse or 
do not pay heed to what is expected from them, it is taken as a serious 
offense.  

Every individual has a personality of his own which makes 
him see and feel things in a particular way and which he is generally 
quite satisfied with.  Now if a man tries to impose himself on another 
then it will be too egomaniacal on his part as the other man just for 
the sake of pleasing him might ruin his own life.    

Fourth, one imagines that people around him are all the time 
busy talking about him and searching ways to malign him in some 
way or the other. Russell suggests that instead of straining one’s 
head in such fruitless and baseless thoughts one should work on the 
ways of achieving happiness because such imaginations would not 
lead anyone anywhere. 

The last cause of unhappiness that Russell discusses is the 
fear of public opinion.  It is true that a receptive environment is a 
pre-requisite for the growth and happiness of the individual. But it 
is also true that anyone who tries to think different or be different 
from his own people is severely denounced by them. We have 
enough examples of great men like Galileo and Descartes who 
instead of getting a pat on their back for their contributions had to 
face the bitterness of people around them. Stretching down to the 
modern times situation or the psychology of the people has still not 
changed. Many young people either have to remain shut up with 
their new-fangled-ness or have to swallow the virulence of their 
elders if they defy the public opinion.  

The modern man can overcome the happiness which dwells 
around him by widening the scope of his knowledge and by not 
succumbing to the undue pressure of the older people on any 
fundamental issue which is related to his happiness. Public opinion 
is important and one should have a feeling of deferential approval 
for it but only in so far as it does not ask too much from him. And if 

 
 

 5 Ibid., p. 97.  
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it does then one has every reason to show his indifference to it. This 
may remind one of what Anton Chekov had once remarked ‘If I had 
listened to the critics, I’d have died drunk in the gutter.’ Thus, if one 
wishes to lead a happy life then one must not pay attention to the 
unnecessary criticism. 

Conclusion 
Russell believes that so long as man remains incarcerated in 

his own self and does not allow himself to think of things besides 
himself, he will continue to dwell in a world of his own which is 
constituted by his self-centered feelings such as fear, envy, self-pity, 
sense of sin and conceit and remain unhappy. He will lose out on 
many interesting things that the external world holds out for him to 
enjoy.   

The happy man is one who frees himself from the clutches 
of self-centered passions by developing genuine interest outside of 
himself. “The recipe for happiness is a very simple one.”6 One only 
has to turn to external world and acquire a certain amount of 
modesty, in estimating one’s own self.  If one acquires the latter 
quality, one enables himself to cherish his accomplishments.  A high 
opinion of one’s own self mars one’s ability to feel happy on one’s 
little successes in life.  As regards the former Russell feels that the 
external world is full of surprises and we only have to prepare 
ourselves to take pleasure in them. I wish to end with an interesting 
remark by Russell. He says: 

[M]ind is a strange machine which can combine 
the materials offered to it in the most astonishing 
ways, but without materials from the external 
world it is powerless…events only become 
experiences through the interest that we take in 
them, if they do not interest us, we are making 
nothing of them. The man, therefore, whose 
attention is turned within finds nothing worthy of 
his notice, whereas the man whose attention is 
turned outward can find within, in those rare 
moments when he examines his soul, the most 

 
 

6 Ibid., p. 186. 
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varied and interesting assortment of ingredients 
being dissected and recombined into beautiful or 
instructive patterns.7  

  
 

 
 

7 Ibid., p. 126. 
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Karmayoga of The Bhagavadgītā as Embedded 
in Vivekananda’s Teaching 

Dr V. Sujata RajuW 

Introduction 
The paper seeks to highlight the relevance of Swami 

Vivekananda’s interpretation of the Karmayoga of the Bhagavadgītā 
in the contemporary world from the volumes of lectures, writings, 
and letters in his words/voice. The Bhagavadgītā, being a 
fundamental treatise on Indian ethics discusses the question of the 
highest value: what sort of life would be most appropriate for the 
attainment of the ultimate reality? In the ancient Indian tradition, the 
emphasis was given mostly on the knowledge of the ultimate and 
devotion to the almighty, however, the least significance was given 
to the path of action. Action was considered as a source of bondage 
and the advice was to renounce it, and to minimize it to a few 
essential activities. On the contrary, starting from the latter half of 
the nineteenth century a new trend to interpret the Gita in the light 
of karmayoga emerged. Swamiji says that action/work is not to be 
renounced but be performed in such a way that both social welfare 
and the individual’s moral upliftment can be harmonised into one 
goal. Action found a new meaning in Swamiji’s life and work and 
Ramakrishna Mission, the unique monastic order established by him 
may be called a living example of the teachings of the Bhagavadgītā 
where karma, bhakti and jñāna are all synthesized in the desireless 
service of humanity and God. The later interpreters/translators were 
so much influenced by Swamiji’s thoughts that a study of the recent 
interpretations of the Bhagavadgītā remains incomplete without 
reflection on his teachings on karmayoga. 

Swami Vivekananda, a nineteenth-century Hindu mystic, 
did not write any commentary on the Bhagavadgītā. However, his 
small book on 'karmayoga' is a classic exposition of the teachings 
of the Gita. The word 'karma' is derived from the Sanskrit root kri, 
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"to do". All action is karma. Technically this word also means the 
effects of actions. In connection with metaphysics, it sometimes 
means the effects of which our past actions were the causes. But in 
karmayoga we have simply to do with the word karma, meaning 
work.1 

Swamiji believed that action can lead one directly to 
salvation; provided it is performed in the spirit of detachment as 
taught in the Gita. He repeatedly said that the uniqueness of the Gita 
lies in its theory of disinterested action (niskāmakarma) through 
which one seeks to attain the highest goal, standing on the battlefield 
of life. The Swami dealt with this view which he considered the most 
important and original contribution of the Gita, in his small book 
karmayoga. So, while discussing this path of karmayoga we shall 
depend mainly on his book 'karmayoga'. 

The contemporary relevance of the path 
In the West, Swamiji taught the path of contemplation, while 

in India the emphasis was wholly on the path of action. For him, 
action was necessary for India, as the whole country, having been 
immersed in inaction had become more like a dead lump of matter 
where there was no sign of life. Under the garb of the sattva, there 
was nothing but laziness, inertia and ignorance. His question was: 
for how long such inactive, lazy and sensual people could survive in 
this world? The suffering of his countrymen, their age-old 
starvation, ignorance and social disability moved his heart. So, his 
first intention was to make the people of India active by developing 
their rajasic qualities and making them capable of their existential 
struggle. He realised that one would be compatible with 
contemplation, renunciation and devotion etc., only when one had 
crossed the boundaries of both tamas and rajas and had enjoyed life 
fully.  

He stated, “Now it won't do to merely quote the authority of 
our ancient scriptures. The tidal wave of Western civilisation is now 
rushing over the length and breadth of the country. It is not simply 
to sit in meditation on mountain tops without realising in the least 
its usefulness. Now is wanted – as said in the Gita, by the Lord – 
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intense karmayoga with unbounded courage and indomitable 
strength in the heart.”2  

Apart from the practical needs of the country, there were 
sound theoretical reasons why the path of action should be preferred 
to the other ways (Rājayoga, Bhaktiyoga, Jñānayoga) of salvation. 
The Bhagavadgītā affirms that in this world one cannot live without 
doing anything. True renunciation of action is almost impossible for 
an ordinary man. So, it is better to live in this world and work as a 
karmayogi than to be an inactive hypocrite, because inactivity is 
nothing but idleness in disguise. 

Swamiji always preferred activity to inactivity. He says that 
“those who deny themselves, live in the forest and chew the end of 
unsatisfied desires are not true renouncers. Live amid the battle of 
life. Anyone can keep calm in a cave or when asleep. Stand in the 
whirl and madness of action and reach the centre, you cannot be 
moved.”3 

Karmayoga teaches the secret of action, knowing that a man 
even while living and working as a common man in this whirlpool 
of the world, can enjoy the bliss of divine freedom. Karma then 
instead of being the cause of bondage and confusion, becomes the 
source of salvation. 

Karma and Bondage 
Everything that a man does, consciously, physically, or 

mentally is an action (karma). Karma includes every movement of 
the body, every single thought of the mind and there is nothing in 
this world which is not karma or the result of it. The phenomenal 
world itself is the result as well as the basis of this force. Every 
action brings a result, leaves its impression on the soul, and forms 
the character which again in its turn determines one's future action. 
So, the chain of karma and its results continues. 

According to Swamiji, every action is a combination of both 
good and evil, no action is exclusively good or exclusively bad. We 
call an action good when we find more of the good elements in it, 
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but that does not mean that it contains no element of evil. So also, in 
the case of bad actions. 

Karmayoga leads to freedom 
According to the Bhagavadgītā, karma, which is the cause of 

bondage, if done skilfully, can lead one to salvation.  The 
performance of actions with detachment is the secret of this path. 
The fundamental question may arise here: why does every action 
leave its impression on us? The reason is that we are attached to the 
actions and their consequences as well. If we work with detachment 
and let no action or thought produce a deep impression on our mind 
then there will certainly not be any bondage. 

The solution reached in the Gita regarding this bondage-
producing nature is that, if we do not attach ourselves to the work 
we do, it will not have any binding effect on our soul. “This is the 
one central ideal in the Gita. Work incessantly, but be not attached 
to it… By work alone men may get to where Buddha got largely by 
meditation or Christ by prayer... Liberation means entire freedom–
freedom from the bondage of good as well as from the bondage of 
evil .... So, the bad tendencies are to be counteracted by the good 
ones, and the bad impressions on the mind should be removed by 
the fresh waves of good ones, until all that is evil almost disappears, 
or is subdued and held in control in a corner of the mind; but after 
that, the good tendencies have also to be conquered. Thus the 
'attached' becomes the 'unattached'. Work, but let not the action or 
the thought produce a deep impression on the mind. Let the ripples 
come and go, let huge actions proceed from the muscles and the 
brain, but let them not make any deep impression on the soul.”4 

Karmayoga: Performance of One’s Duties 
Swami Vivekanand takes up the universally accepted ideal 

of non-resistance or non-violence which is taught by all great 
teachers of the world. Non-resistance is the highest ideal, but this 
supreme ideal can be attained only by him who has got the power to 
resist evil. In the Gita, we find Śri Krishna calls Arjuna a hypocrite 
and a coward because he refuses to fight/is resistant to fight. Here 
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under the cover of the morality of non-resistance, was fear and 
selfish attachment to his relatives and friends. 

“This is a great lesson for all to learn,” writes Swami ji, “that 
in all matters the two experiences are alike .... one man does not 
strike because he is weak, lazy and cannot, not because he will not; 
the other man knows that he can strike an irresistible blow if he likes 
but blesses his enemies. The one who from weakness resists not, 
commits a sin and as much cannot receive any benefit from the no-
resistance; while the other would commit a sin by offering 
resistance.5 

The duty cannot be the same for all and one has no right to 
criticise or sneer at other’s ideals. One must rise step by step. Each 
action is great in its place. No action is good or bad in itself, it is 
considered good if it gives strength and bad if it makes one weak. 
The motive behind the action should be taken into consideration and 
the motive of the action justifies the action. There is no gradation 
(higher-lower) of duties. Every duty is equally divine. A man should 
not be judged by the nature of his duties but by how he performs 
those actions. 

The Bhagavad-Gita alludes to duties dependent upon one's 
birth and position in life which largely determine one's capacity and 
one’s mental and moral attitudes towards various activities of life. 
Therefore, one should perform these duties which are fixed by 
society for the concerned person. Swami ji points out: "In the Hindu 
system of morality we find that this fact has been recognised from 
very ancient times; and in their scriptures and books on ethics 
different rules are laid down for different classes rules are laid down 
for the different classes of men— the householder, the sannyasin 
(the man who has renounced the worlds, and the student; then he 
marries and becomes a householder; in old age he retires; and lastly 
he gives up the world and becomes a sannyasin. To each of these 
stages of life, certain duties are attached. No one of these stages is 
intrinsically superior to another. The life of the married man is quite 
as great as that of the celibate who has devoted himself to religious 
work. The scavenger in the street is quite as great and glorious as the 
king on his throne."6 
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The right performance of the duties of any station in life, 
without attachment to results leads one to the highest realisation. 
The means and the end should be joined into one. If one performs 
one's duties – whatever kind of action it might be – small or great – 
as worship; pays as much attention to every detail of the means as to 
the end, devotes his entire life for the time being without thinking of 
anything beyond, success is bound to come. Karmayoga is 
impossible unless one puts the means and the end on an equal 
platform. Means are as much sacred as the end itself. 

Action through freedom 
Along with the performance of one's duties, the other things 

required are mental freedom and detachment. This is the essence of 
karmayoga. The very idea of duty, otherwise, would make one a 
slave. After discussing the value of duty, the Swami warns us against 
its binding capacity. He says that:  

“Karmayoga teaches us that the ordinary idea of duty is on 
the lower plane; nevertheless, all of us have to do our duty. Yet we 
may see that this peculiar sense of duty is very often a great cause of 
misery. Duty becomes a disease with us; it drags us ever forward. It 
catches hold of us and makes our whole life miserable. It is the bane 
of human life ... Look at those poor slaves to duty! Duty leaves them 
no time to say prayers, no time to bathe. Duty is ever on them! They 
go out and work. Duty is on them! They come home and think of the 
work for the next day. Duty is on them! It is living a slave's life, at 
last dropping down in the street and dying in harness, like a horse. 
This is the duty as it is understood.”7 

The only true duty is to be unattached and to work as free 
beings, to give up all work unto God... Duty is good to the extent 
that it checks brutality. To the ordinary kinds of men, who cannot 
have any other ideals, it is of some good. But those who want to be 
karmayogi must throw this idea of duty overboard... Whatever you 
have to give to this world, do give by all means, but not as a duty. 
Do not take any thought of that. Be not compelled. Why should you 
be compelled? Everything that you do under compulsion goes to 
build up attachment. 8 
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Freedom is the basic idea of Swami Vivekananda's 
Philosophy. The moment one becomes a slave – even to goodness – 
he loses his status as a karmayogi. Ordinarily, duty becomes a 
burden to the individual, he performs it because he has to, he does 
not feel any freedom or pleasure in doing it, nor can he give it up 
easily as the thought of duty has sat deep in his mind. This is the 
bondage of attachment, not freedom. The karmayogi must work with 
freedom. Freedom is the goal, and freedom is the means.  
Compulsion, attachment, and selfishness are causes of slavery. The 
karmayogi must work as a master does, not as a slave. He must work 
through love. Love never comes until there is freedom. In other 
words, love is possible only where there is freedom. “If you buy a 
slave and tie him down in chairs and make him work for you, he will 
work like a drudge, but there will be no love in him. So, when we 
work for the things of the world as slaves, there can be no love in us, 
and our work is not true work.” 9 Selfish work is slaves’ work. One 
can work at his best only when one is free from slavery and 
selfishness and when one has received love and not attachment. 
Morality lies in doing good to others and in self-abnegation. 

Non-attachment is complete self-abnegation 
The inclination to help others without any selfish motive is 

the highest form of morality. This is true renunciation. Every act of 
charity, every thought of sympathy, every action of help takes much 
of egoism away from our little selves and thus leads to self-
abnegation which is the aim of all type of yoga. 

According to Swami Vivekananda even an atheist, only by 
the virtue of unselfish work for others, can attain salvation. If he is 
not selfish, he is very near to God, for 'unselfishness is God'. 

"Unselfishness" he writes is the test of religion. He who has 
more of this unselfishness is more spiritual and nearer to Shiva. And 
if a man is selfish, even though he has visited all the temples, seen 
all the places of pilgrimage, and painted himself like a leopard, he is 
still further off from Shiva. A karmayogi doesn’t need to believe in 
God. Even an atheist can be a karmayogi and attain the highest state. 
He has simply to work with his own will, with the power of his mind 
and discrimination. But faith in God makes the way easier. Here he 
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works and gives up the fruits to God, he surrenders himself to God’s 
will and works with peace and contentment. 

Work as worship 
According to Swami Vivekananda, the unselfish work is to 

be performed with the feeling of reverence and worship. One must 
not forget the fact that by helping others we help ourselves. The 
world consists of both good and evil, and it will continue to be so 
despite all our efforts to make it completely good. He says that 
service to humanity should be done with the attitude of worship. The 
service to the poor was termed by him as the daridranārāyaṇa sevā 
(i.e., service to the beggar God). It is the giver who gains by giving 
is very much emphasized by Swami ji. He writes, “Now you see 
what karmayoga means; even at the point of death to help anyone, 
without asking questions. Be cheated millions of times and never 
ask a question, and never think of what you are doing. Never vaunt 
of your gifts to the poor or expect their gratitude, but rather be 
grateful to them for giving you the occasion of practicing charity to 
them.”10 

The term 'help' is to be transformed into the term 'service' 
and this service to humanity should be the chief concern of aw 
karmayogi. Swami ji says, look upon every man, woman and 
everyone as God, you cannot help anyone, you can only serve, serve 
the children of the Lord, serve the lord Himself, if you have the 
privilege. If the Lord grants you, blessed you, do not think too much 
of yourselves – do it only as a worship. I should see God in the poor 
and it is for my salvation that I go and worship them. The poor and 
the miserable are for my salvation, so that we may serve the Lord, 
coming in the shape of the lunatics, the leper, the sinner. 

This is the highest stage of karmayoga where service is done 
as worship. This purifies the mind removing all selfishness, and all 
ideas of diversity; and the vision of Brahman, which is the goal of 
all yoga, is ultimately attained. 

Integration of Practicability with Spirituality 
According to Swami ji, the originality of the Gita is in 

bringing out the harmony of various paths of self-realization. He was 
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the first to give karma an independent status for salvation. The 
traditional commentators of Bhagavadgītā refused to attach any 
value to the mundane world. The idea that the whole world is unreal, 
a product of illusion tended to encourage the attitude of indifference 
in the minds of the common mass. This attitude prevented people 
from being active for their well-being, at the level of society and the 
nation. The age-long slavery, want of enthusiasm, courage and 
strength were the results of worldliness, was always looked down 
and the ideal of renunciation and contemplation was too high to be 
grasped by the people at large. Swamiji felt, concerning the people 
of this country the need for an ethic which would combine wide 
practicability with intense spirituality. One must worship God, but 
this does not mean that he would neglect humanity. 

The term ‘daridranārāyaṇa sevā’ which was founded by 
Swamiji very aptly explains his views on religion and ethics. 
Serving the suffering humanity as Lord's manifestation caught the 
imagination of the Indian mind; and relief work for famine, flood, 
fire, epidemic and natural calamities were practically unknown 
before sevā-samities, sevāshramas, hospitals, and primary 
educational institutions multiplied throughout the country. 

Conclusion 
The emphasis on karmayoga and the realistic approach 

towards life and the world which we find in all the later interpreters 
of the Bhagavadgītā has its beginning in Swami Vivekananda’s 
teachings. According to him, all life is sacred and there is no better 
way than unselfish service to humanity. 

In the contemporary world, torn apart by caste, creed, gender 
and religious differences, an understanding and realizing of the 
nature of karmayoga as prescribed by Swamiji, stands as a statement 
of hope, as an injunction to live a just and virtuous life, to pursue 
higher knowledge and to transcend the delusion of both the “others” 
and “suffering”. 
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Humanistic Trends in Modern Indian 
Philosophy 

Dr Manoj Kumar Singhy 

The roots of modern Indian humanism are in the ancient 
Indian tradition and up to some extent it is in Western thought 
patterns. The Neo-Vedantism of Vivekananda, and the humanisms 
of Gandhi, Tagore, Aurobindo and Radhakrishnan are influenced by 
ancient Indian thought and culture. Whereas the humanisms of M.N. 
Roy and Jawahar Lal Nehru have their roots in Western thought 
patterns. 

In the Neo-Vedantism of Swami, Vivekananda spiritualism 
is mingled with humanism. It concerns itself with the problems of 
common man Swami ji preached the gospel of service to man. 
According to him the service of the poor and needy is the highest 
form of worship on earth. Like a true humanist, he advocated 
freedom of human personality and all-around development of the 
individual as a means towards the betterment of society. 

Rabindra Nath Tagore was an admirer of the Upanishads. 
His cosmopolitan humanism primarily focuses on man and his 
worldly life. Tagore's conception of God is humanistic. He says "I 
say of the Supreme Man that he is infinite in his essence, he is finite 
in his manifestation."1 He asserted "For our universe is the total of 
what Man feels, knows, imagines, reasons, to be, and of whatever is 
knowable to him now or in another time. It affects him differently in 
its beauty, its inevitable sequence of happenings, its potentialities; 
and the world proves itself to him only in its varies effects upon his 
senses, imagination and reasoning mind."2 Tagore's poetry is mainly 
concentrated on man. He was a great advocate of the development 
of art and literature. He establishes an institution called Vishwa 
Bharati to encourage the development of art and culture.  
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He describes reality as Satyam, Shivam, Sundaram. He 
considered the body as the temple of the spirit. "He who thinks to 
reach God by running away from the world when and where does he 
expect to meet Him, how far can he fly? Till he flies into nothingness 
itself. No, the coward would fly, can we find him? we must be brave 
enough to be able to say we are reaching him here in this very spot 
now at this very moment."3 

According to him Man is a finite being if we view him as 
body or mind, but he is infinite if we view him as soul, he is earth's 
child but heaven's heir. In its finite aspect self is conscious of its 
separateness and there it distinguishes itself from all others but in its 
infinite aspect, it is beyond the limits of the present and the personal. 
Thus, finite and infinite are not apart from each other. The two are 
real in their union. He was of the view that the individual man must 
exist for man and must express himself in distinguished works of 
science, philosophy, literature and art in the true service and worship 
of humanity.  

Like Tagore, Gandhi is also a spiritual humanist. He accepts 
man as a replica of the Divine spirit. Thus, he is influenced by the 
Vedantic view of the unity of life. Gandhi lived and emphasized 
ethical life. According to him, Ahimsa should be consistent with 
human life and its progress. He described the positive side of 
Ahimsa as love. We should have love towards all life. In his ideal of 
Sarvodaya, every individual would have the same and full 
opportunities to unhide his potentialities with the integration of the 
whole of humanity. "Human values, individual development, always 
consistent with its use for the development of society, promotion of 
altruism to the highest degree, integration of the individual with 
society, lifting the whole of human society to a higher level of 
existence, where love and fair play will have the highest role to play. 
These are the most predominant characteristics of the Sarvodaya 
ideals."4 

To Gandhiji, the service of man was the service of God. 
Gandhiji was one of the most rational thinkers, I had come across 
and I had not known any man of that greatness who welcomed 
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discussions as much as he did."5 Gandhiji had an optimistic view of 
life. He should be called a rational and moralist as his most important 
ideas were intended to be put into practice.  

Gandhi's great contribution to humanism consists in 
conceiving a religion that centers almost wholly around man and his 
life here in this world. He did not distinguish between life temporal 
and life eternal. Religion, according to him, should pervade all our 
activities; it cannot and ought not to be pursued in seclusion from 
one's fellow beings and in separation from life's other activities.6 

Sarvepalli Radhakrishnan, one of the greatest intellectuals of 
India, was an interpreter of Indian thought tradition. He believed in 
a healthy association of ancient wisdom with modern science. He 
declared that to improve the world we have to return to an idealist 
view, to philosophic thought and spiritual values. He was in favor of 
building a bridge of understanding between the East and the West. 
Like Vivekananda, he was concerned with defending the Vedānta as 
the ethical foundation of universal brotherhood. His philosophy is 
chiefly Vedantic idealism. He called the Vedānta ethics the ethics of 
action. 

Radhakrishnan believed in eternal truths of spirit and he 
accepted that there is no separation between the outer man and the 
inner man, because the realm of spirit is not cut off from the realm 
of life, the transcendent and the empirical are closely related. Thus, 
his idea is of a whole man – a multidimensional being. The real 
destiny of man lies in the union of the human and the divine. Man is 
multi-dimensional as there are elements of matter, consciousness, 
intelligence and the divine spark, within him. So, man is bound to 
progress at every stage.  

Radhakrishnan feels that the more mankind has a humanistic 
attitude towards life, the more becomes integrated into the whole 
universe. He wrote in The Pursuit of Truth, "Man is not a detached 
spectator of progress immanent in human history, but an active agent 
remolding the world nearer to his ideals. Every age is much what we 
choose to make it. The trouble with our civilization is that in our 
anxiety to pursue the things of time, we are neglecting the things that 
are not of time, the enduring and the eternal. The significance of 
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man's life is not exhausted by his service of the earthly kingdom. 
The whole complex range of human life becomes shallow, aimless 
and unsatisfying if it is not shot through with a sense of the eternal. 
We must build all relationships on a basis of understanding 
fellowship, remembering the controlling principle that life on earth 
is meaningless apart from its eternal background. The growth of 
civilization is marked by an increase in genuineness, sincerity and 
unselfishness. The only effective way of altering society is the hard 
and slow one of changing individuals. If we put first things first 
through patient effort and struggle, we will win power over 
circumstances and mold them. Only humanity that strives after 
ethical and spiritual ideals can use the great triumphs of scientific 
knowledge for the true ends of civilization." It was Radhakrishnan's 
firm belief that the ideal of Man is to make humanity one with the 
spirit. And in that case, there will be no distinction of race or creed 
or nation. He stressed the ethical life directed towards the welfare of 
fellow humans. According to him, moral force is at the center of all 
human affairs, and ethics is the outcome of spiritual self-realization. 
Thus, it is very clear that the humanism of S. Radhakrishnan is 
spiritualistic. 

In modern Indian thought, both M.N. Roy and J.L. Nehru 
were secular humanists. New Humanism is materialism and it rejects 
any supernatural entity. It believes in the freedom of individuals, 
humanist interpretation of history and organized democracy. The 
rational and moral individual endowed with the quest for freedom is 
the starting point of Roy's philosophy. 

Like M. N. Roy, J. L. Nehru was also an atheist. He does not 
believe in a supernatural order. He was a socialist and Democrat. He 
says “Even if God exists, it may be desirable not to look up to Him 
or to rely upon Him. Too much dependence on supernatural factors 
may lead, and has often led to a loss of self-reliance in man and to a 
blunting of his capacity and creative ability.”7 

Nehru had faith in science. But he was an agnostic. He says 
that whether we believe in God or not but is impossible not to believe 
in something, whether we call it a creative life-giving force or vital 
energy inherent in matter which gives it its capacity for self-
movement and change and growth, or by some other name 
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something that is as real, though elusive, as life is real when 
contrasted with death.8 

Nehru was a democrat and his view that the state exists to 
serve man. Development and happiness of man is the ultimate aim 
of the state. Nehru associated nationalism with cosmopolitanism. He 
asserts, "Why my nationalism is based on internationalism, and I am 
very conscious of the fact that the modern world, with its science 
and world trade and swift methods of transport, is based on 
internationalism. No country or people can isolate themselves from 
the rest of the world and if they attempt it, they do so at their peril 
and the attempt is bound to fail in the end."9 Nehru was of the view 
that there should be a society in which individuals remain sovereign 
and a world society in which justice, equality and brotherhood be 
realized.  

Thus, In the West humanism is developed as a system of 
thought that has been distinguished from spiritualism. The 
emergence of humanistic ideas can be seen clearly during 
Renaissance. From the age of classical Greeks and Rome, passing 
through European Enlightenment and French Enlightenment to the 
present-day world the journey of humanism is still on. 

In India, the emergence of humanism is not a result of a 
revolt against religion. Indeed, Indian humanism has not developed 
as a system of thought with a profound Metaphysics and 
Epistemology as in Western tradition, but undoubtedly from the 
Vedas to modern Indian thinkers, strong humanistic ideas can be 
traced. Especially contemporary Indian thinkers accept that for 
spiritual progress the physical aspect should not be rejected but 
rather perfected. 
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Moral Disagreements are Rationally 
Resolvable: A Defense 

Dr Vidhu JainÄ 

Introduction 
 Moral disagreements are often part of moral discourses. 

Often disagreements are seen to emerge from the conflict between 
values and practices of different cultures, moral evaluability of 
actions, rightness and wrongness of actions etc. Moral Relativists 
argue that these disagreements are fundamental and cannot be 
rationally resolved for we cannot have a common or independent 
criteria to evaluate different moral beliefs and practices which are 
specific to different cultures. One may naturally ask if these 
disagreements are fundamental whereby, they cannot be rationally 
resolved and eventually endorse moral relativism. This paper seeks 
to evaluate the responses given in favor of the rational resolution of 
moral disagreements. Views of Karl Duncker, Gilbert Harman and 
Kellenberger have been studied to see how we can make sense of 
the disagreements and their resolvability, if any, at a deeper level of 
concepts. If we can talk of a common core of moral values which 
resolves the apparent moral disagreements then we can say that 
moral disagreements are rationally resolvable. 

Moral Relativism or Ethical Relativity pertains to the 
position regarding moral values that they differ and vary from 
culture to culture, morals are relative to the cultures/societies who 
hold them and they may not be absolute. Variations in moral codes 
or values point us in the direction of facing challenges in terms of 
moral conflicts or disagreements. Moral relativists say that moral 
disagreements are not rationally resolvable because these 
disagreements are of the fundamental type. Here, fundamental 
means that even if there was a complete agreement on the properties 
of the thing or action being evaluated still people might disagree 
concerning the morality of the thing or action i.e., one might say that 
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the act or person in question is right or wrong. But various 
philosophers have objected to this kind of reasoning. They say that 
it is not always the case that moral disagreements are rationally 
resolvable. Sometimes they may be resolved by showing that there 
is greater agreement over the act in question. Other times they may 
be reduced to disagreements about non-moral facts. Philosophers 
have given various responses to the question: of whether moral 
disagreements are rationally resolvable. 

Situational Meanings 
The first view that we discuss here is of Karl Duncker who 

was dissatisfied with Relativism and asked why it should be 
assumed that moral disagreements are fundamental- rationally 
irresolvable- moral conflicts. In his essay on “Ethical Relativity?”1 
he argues that all purported fundamental moral disagreements might 
be shown to be ultimately reducible to disagreements in beliefs 
about the non-moral properties of the actions or practices under 
consideration.  He begins by identifying important features of the 
psychological situation about which participants in any social 
practice behave and concludes that the circumstances responsible for 
the so-called moral differences do not remain outside the act, but 
“enter into the psychological essence of the object dealt with in the 
act”. They provide what he calls a “pattern of situational 
meanings”.2  One of his most important examples concerns possible 
variations in the situational meaning of the practice of killing 
superannuated parents, where he argues, first that where the killing 
of one’s parents is understood as a means of sparing them the misery 
of a lingering death or of increasing their chance to land in heaven 
or to protect them against injuries from enemies or beast, the 
situational meaning of the practice “give to the act a quality of 
benevolence rather than of cruelty”(Duncker). He then contrasts 
such cases with those in which it would be denied that the killing of 
aged parents has any such properties. Here the practice would quite 
expectedly be the object of extreme disapproval. Now, Descriptive 
Moral Relativism says that different cultures connect different and 
opposed values to the same act, which in turn gives rise to moral 
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disagreements. However, in Duncker’s view, the opposed values do 
not give rise to moral disagreement. The two acts are very different 
in their situational meaning. Since the two acts are different how the 
disagreements can arise and even if we take it, as a disagreement 
then it cannot be a moral disagreement rather it can only be a 
disagreement in belief.  Ethical evaluation is not concerned with acts 
as abstract events in space and time. “The ethical essence of an act 
depends upon its concrete pattern of situational meanings.”3 

 Thus, according to Duncker the meaning of moral 
judgements depends upon the situation in which it is held and we 
cannot separate an act from the intention behind it. Also, when we 
have a fuller description of the situation and act in question, we find 
that disagreement is there only in belief and not at the level of value 
underlying the performance of the act.  It seems that Duncker is right 
in his view that the situational meanings can only bring agreement 
on the moral value attached to the act in question, but not on the 
moral worth of the action itself. Situational meanings can only make 
us understand the intention behind the action in a particular situation 
where the action does not have any meaning outside the situation but 
they cannot make us agree with the act itself. 

Moral Bargaining 
 The second view under consideration is that of Gilbert 

Harman, one of the contemporary philosophers defending Moral 
Relativism. He says that if ‘moral bargaining’ is included, then it 
may indeed be useful to assume that a moral dispute is rationally 
resolvable. By moral bargaining, he means a method to arrive at an 
implicit agreement through a process of mutual adjustments. He 
explains that moral disagreements are conflicts in affective attitudes4 
that are resolved only if agreements are reached on what to do. 
Differences in affective attitude occur when people have different 
values, with the additional feature that people may try to convert 
others to their values. A similar related type of difference in affective 
attitude occurs in bargaining. He explains bargaining in general with 
the help of an example like someone selling a house wants to sell it 

 
 

3Ibid. 
4With affective attitudes Harman refers to attitudes with “affect” like feeling, 
impulse, motivation, and caring, hope, desire, wishing, fear, and hatred.  
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for a higher price; a potential purchaser wants to buy the house for a 
lower price. They must bargain to reach an agreement on what the 
price will be. Similarly, according to Harman the question of 
whether we ought to assume that moral disputes are always 
rationally resolvable depends on what counts as a ‘rational 
resolution’ of a moral dispute. This rational resolution consists of 
moral bargaining through which we can arrive at a mutual agreement 
on what to do. Harman explains this concept with the help of an 
example “that most of us assign greater weight to the duty not to 
harm others than to the duty to help others”5. But why this be so? 
Harman contends that moral relativism explains this otherwise hard-
to-explain view. He explains that a principle is acceptable if it 
benefits all the parties to the bargaining.  Suppose a strong principle 
of harm avoidance will be of advantage to all. But since the poor and 
the weak will need help most of the time while being unable to 
extend much help to the rich and the strong, the latter group will 
regard the general principle of mutual aid as a bad bargain. A 
compromise will then be needed which would lead to the acceptance 
of the weaker principle. In other words, although everyone could 
agree to a strong principle concerning the avoidance of harm it 
would not be true that everyone would agree to an equally strong 
principle of mutual aid.  It is therefore likely that only a weaker 
principle of mutual aid would gain general acceptance. Thus, the 
process of implicit or mutual bargaining can resolve the 
disagreement regarding the acceptance of the strong principle of 
harm avoidance. If moral bargaining is included, then, according to 
Harman, it may indeed be useful to assume that a moral dispute is 
rationally resolvable. However, he defended Moral Relativism. 
According to him, Moral Relativism is compatible with agreement. 
Moral judgements can be judged to be true or false in agreement 
with the moral framework in which they are made. A moral 
judgment like ‘slavery ought to be abolished’ can be true or false 
elliptical to the moral framework in which it is made. 

 
 

5Harman, Gilbert, “Moral Relativism Defended”,  Philosophical Review, Vol. 
84, 1975, pp. 12-15. 
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Principle of Ascent 
A similar view has been suggested by James Kellenberger in 

his book Moral Relativism, Moral Diversity and Human 
Relationships. There he talks of the “Principle of Ascent” according 
to which “ascending values tend towards universality i.e., as the 
level of abstraction of a moral value increases, the breadth of its 
application and acceptability increases.” 6 He has explained this 
principle with some examples to show that what we regard as moral 
disagreement is not disagreement because when the description of 
what is done becomes fuller, then the action in question can be seen 
to be in accord with a more widely shared value.  He has tried to 
instantiate this principle with many examples. One such example is 
of Eskimo societies where husbands offer male guests the sexual 
favours of their wives, and this is counted as morally permitted in 
Eskimo societies whereas it is not regarded as morally allowable in 
our society, say the Indian society. Kellenberger’s point is that these 
kinds of moral disagreements are only apparent and when some 
background is supplied to the action in question then we see that it 
is not quite right to term it as moral disagreement which is rationally 
irresolvable. Rather disagreement seems to disappear and there is 
greater agreement on the moral value. Now supplying some 
background to the Eskimo example, in traditional Eskimo societies 
married couples form an economic unit; the man hunts; the woman 
dries her husband’s clothes, mends his boots, and sews any tears in 
his clothing. She also prepares the skins and dries the meat of any 
animals that he kills, thus giving him more time to hunt. Sometimes, 
if a man’s wife is sick or has a baby to care for, and he is going on a 
hunting trip where a woman is needed to warm the igloo that is built, 
dry his clothes, scrape skins, and so on, he will take another woman, 
with the husband’s permission and her understanding. And on these 
occasions, it is understood that there will be sexual relations. Though 
this kind of explanation might seem weird to us and we may question 
why they can’t take another man with them or why they cannot hold 
themselves back from getting into sexual relations; things are like 
this in Eskimo societies and we really cannot assess the harshness of 
conditions in which they live. But then can we say that the Eskimos 

 
 

6Kellenberger, J., Moral Relativism, Moral Diversity and Human 
Relationships, The Pennsylvania State University Press, 2001, pp. 50-51. 
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approve of “wife trading” and I think they don’t. Also, it is reported 
that Eskimo married people generally remain devoted to each other 
throughout their lives.  

Thus, we can see that the difference between Eskimo 
societies and our societies is not that lack of devotion, consideration 
and fidelity are considered permissible in the former and considered 
not permissible in the latter, or that, is considered morally right in 
the former and morally wrong in the latter. Rather the difference is 
over the role of sex in devotion. In some societies, a husband’s 
sharing his wife’s sexual favors or vice-versa hits at the devotion 
required by the marriage. But in societies like that of Eskimos, it 
does not. What is counted as right namely respecting and honoring 
the spouse may be the same thing in each of these societies, but the 
way this is done, or can be done, may vary from one society to 
another depending on their cultural beliefs about the significance of 
sex. 

Let us take another example that has already been discussed 
while discussing Duncker’s view that Eskimos practice parricide. 
They kill their old parents who become too feeble to contribute to 
the family. This act is considered morally right by them but we 
consider it as morally wrong, and there seems to be moral 
disagreement regarding the way we should respect and take care of 
our parents. Rather when we supply a bit of background to the act 
we see that the intention behind the act is very noble and that they 
want to relieve their parents of the prolonged agony they might face 
because they live in very harsh weather conditions and non-working 
members of the family can put extra pressure on the resources 
available for the survival of the family. Thus, as the description of 
the action becomes fuller or higher it tends to accord with more 
widely shared values i.e., respect for parents and thinking in terms 
of their well-being. A similar point has been made by the hunting 
trip example of Eskimo societies. When on these hunting trips the 
man and woman who are married to others may have sexual 
relations. At one level of description, they are having sex with the 
one who is not their spouse and we may term it as infidelity and not 
morally permissible but the Eskimo society sees it in accord with 
their moral values and hence morally permissible. Again, at another 
level, what Eskimos do can be described differently as acting in a 
way that does not violate marital trust. This kind of description 
would connect their action with the more abstract value of marital 
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trust, and under this description, the Eskimo practice would be more 
widely accepted in accord with the principle of ascent. 

It can be seen here that both Duncker and Kellenberger 
subscribe to the view that disagreements are rationally resolvable 
because an act should be viewed in conjunction with its situation and 
the intention behind it. And the moment we realize this, 
disagreement seems to disappear. 

In the above discussion, certain things are made clear. 
Firstly, where one society morally approves of a particular practice 
or action and another society does not, we may well find that 
different actions are involved or that, at the bottom, the two societies 
regard as morally right the same thing. Another distinction is that we 
can describe actions at different levels. For example, consider two 
people standing on the corner of a busy intersection. At one level 
they are both doing the same thing. But now say that one is waiting 
for his wife and the other is waiting for the optimum time to pick the 
pocket of the other one. At this level of description, they are doing 
very different things. 

Thus, when we describe actions at higher or fuller levels, 
incorporating into our description the background beliefs and the 
goal of action, we get closer to the moral significance of actions. 
This in turn invites for a wider agreement on the morality of what is 
done by ascending toward a more abstract moral value and the 
disagreement seems to disappear. 

Conclusion 
All the above three thinkers; Karl Duncker, Gilbert Harman 

and Kellenberger have argued that moral disagreements can be 
rationally resolved one way or the other but at the same time, it can 
be seen that they have not denied differences in moral beliefs and 
practices of people of different cultures. An act can be looked at 
from two different levels i.e., at an apparent level as an act itself in 
isolation from the moral value attached to it and at a meta-level as 
an act in addition to the moral value attached to it. Moral 
disagreements seem to be morally irresolvable only at the apparent 
level but not at the meta level. We should recognize the fact that 
disagreements at the apparent level ultimately help us to agree on 
the moral value in question and we cannot surpass the importance of 
moral disagreements in that matter. At this point, it may be said that 
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there is no inconsistency in saying that moral disagreements can be 
rationally resolved while still maintaining Moral Relativism. 

However, this cannot be the case for all acts. What about the 
more sensitive issues of moral disagreements like female 
circumcision or female feticide? Can Duncker’s principle of 
‘situational meaning’, Harman’s principle of ‘moral bargaining’ and 
Kellenberger’s ‘Principle of Ascent’ help us to dissolve the moral 
disagreement over the moral value of the act of female 
circumcision? There is no way in which one can explain the 
rightness of the act of female circumcision. It can neither be justified 
based on something being favorable for the health of females, as a 
traditional-ritualistic practice peculiar to some cultures nor on the 
basis that since this has been practiced for ages, it should be 
practiced even now. The societies, which practice female 
circumcision, do not care for the female as a free individual. Female 
circumcision has been proven to be unsafe and sometimes life-
threatening by medical experts and there is no good coming out of 
the practice in the societies where it is practiced. Another example 
we can speak of is torture be it physical or mental. Torture in any 
form can be said to be wrong because it is against humanity to inflict 
pain and suffering on other human beings. Killing innocent civilians 
in these of wars can be said to be wrong. South Africa’s practice of 
apartheid, untouchability in India, and slavery practiced by 
Britishers can all be said to be morally wrong.  Therefore, some acts 
cannot just be interpreted in a manner where they can be said to be 
‘right’ even relatively. They are wrong. 
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The Inescapability of Moral Responsibility  

Lizashree Hazarika* 

Introduction 
The objective of my paper is to explore the importance and 

inescapable nature of the Moral Responsibility of a Normal human 
adult. Moral demand has an invariable nature the human existence. 
The peculiarity of human nature shows that the verifying attitudes 
that they inculcate have significance within their domain of 
understanding. I would like to examine the thesis advanced by Peter 
Strawson in support of attributing the necessity of holding one as 
morally responsible being. This points to the significance of the 
attitudes of participants within the community which further brings 
forth the meaninglessness of life the in absence of Moral 
Responsibility. 

Moral Responsibility is a very fact of human life. It is not 
possible in any sense to escape this dimension of life because being 
human in some sense implies being responsible. Human behavior is 
regulated by many factors including moral standards, the sense of 
guilt and shame, conscience, duty and so on. The basic requirement 
one can understand in terms of ethical life is the sense of 
responsibility and the awareness of one's self which is being moral. 
The idea of responsibility not only entails the category of legal and 
social but also moral and psychological. Responsibility is the state 
of being conscious, a feeling of duty towards society and one’s self, 
and awareness of the purpose of actions performed and their 
consequences for a certain community.  To be a moral agent means 
to be attributive of being held morally responsible. It means to be a 
human being is to have the capacity of acting about what is 
considered right and wrong, which is associated with one’s capacity 
to understand its situatedness. One is considered to be a moral agent 
because of its performance in virtue of which one can be blamed or 
praised. There lies an ongoing debate concerning the ‘principle of 
control’ regarding Moral Responsibility. Determinists and 
Indeterminists point out the doubtable feature of agents being held 
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morally responsible in this determined world. They hold onto the 
principle that one cannot be held responsible for one’s actions as 
they are caused by circumstances in which one is likely to be 
situated. This paper tries to focus on the idea that we can be held 
morally responsible in every case of our actions because we are 
capable beings who live in an atmosphere where we are to perform 
our actions and be judged in every aspect. And since we are 
embedded in a society, we do owe each other in some sense or other. 
Expectations play an important role which points to the idea, that ‘I 
being a responsible agent’ is a necessary idea of being human.  I 
would like to focus on P.F Strawson’s idea of reactive attitudes from 
his paper ‘Freedom and Resentment’, which shows a better 
understanding of this inescapable nature of human beings because 
we live in a social space where we are governed by some duties 
towards each other. We can even be blamed for the acts that we are 
forced to perform or in the situation where we could not have done 
otherwise.  In following this idea of the Necessity of Moral 
Responsibility ascribed to oneself or others, I would like to discuss 
the following questions: What is Moral Responsibility? What are the 
conditions for being morally responsible? How can one be claimed 
as being Morally Responsible? How an agent cannot escape the 
nature of being held responsible? 

Moral responsibility as an ultimate concern 
Moral responsibility is one of the most debated concepts 

throughout the ages and is concerned with the responses (praise or 
blame) we show to someone based on the possibility of doing 
anything one could have in that particular situation. Responsibility 
is a duty or obligation for which one person is held accountable. It 
is a human condition that people are responsible or held accountable 
for the things they perform. To hold a person accountable is to make 
him develop his character, in the light of bringing forth more 
praiseworthy results like that we may encourage him to do good 
always, and demand from him that he should act wisely or kindly. 
Moral Responsibility is linked to the question of how I want to be.  
It is the very nature of the self to be able to raise the question of how 
to be? as we are indeed responsible for ourselves. This idea of Moral 
responsibility is very crucial and problematic in the sense that the 
idea of moral awareness has to be inculcated from within one's self. 
This is possible only when one has a serious understanding and goes 
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through the practices within one's framework. Because there are 
certain cases in which one may be morally responsible but not 
willing to consider it. The notion of Moral Responsibility was 
approached in a different way which shows that responsibility for 
actions stemmed from our ability to exercise self-control which 
tends to lead us to the idea of free will. The Compatibilists 
considered the presence of Moral Responsibility even in a 
determined world whereas the In-compatibilists considered that 
moral responsibility is not possible in a determined world. They 
were concerned that if my conduct is a product of chance, this makes 
me no more responsible for it than being generated by causal laws. 
In case I am to be held morally responsible for it then I must control 
my conduct and this, in a sense, calls for the idea of free will. 

Human life is all about following moral obligations in some 
way or the other. It is more of being evaluated for one’s acts. The 
very aspect of being human is being morally obligatory because we 
do have to follow some moral principles and rules. Morality is the 
very basic requirement of our life as normal human adults. Since we 
live in a society, we do share a common place and a common 
understanding among us. To live in a society is to inculcate all sorts 
of concerns like faith, trust, etc. We may sometimes perform our 
actions with or without any purpose; this performance entails the 
idea of expectation from each other’s actions. Suppose I borrowed a 
book (a book which is very costly and not easily available) from my 
friend and I misplaced that book but I have not informed him of my 
misplacing it. In this case, how can I be held morally responsible? 
At first, I borrowed the book with an implicit promise that I would 
return the book. And he expected the same from me, which I would 
by any means. In this act, I feel a sense of guilt for misplacing the 
book which was to be returned. This sense of guilt invokes in me a 
sense of responsibility towards the owner of the book, though 
performed unintentionally. Because we do expect from each other 
to a greater extent, expectation arises from the interactions that we 
are indebted. So, we are subject to act by some principles at hand. 
The practices of punishing and blaming are very important 
components in a human society or else life in a society would be 
impossible to live in and we would do as we wish to do. The idea of 
moral condemnation and approval of our actions plays a necessary 
part in each one’s life. Since we are moral agents, we are equipped 
with certain tendencies to feel or desire, dispositions that make it 
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seem rational to us to act and think morally. It is in our human nature 
that we tend to feel concern towards others and also have a tendency 
to approve or disapprove certain actions and in this way, it leads to 
social benefits or social disasters.  It is certainly in our part of 
understanding that we expect and indeed demand that individuals 
show one another an appropriate degree of moral regard, we do show 
some hint at some idea that we do hold one another accountable to 
an ideal of moral agency although not explicitly. In this sense, we 
do consider each other as having the capacity to live up to that ideal. 

Then the question may arise, what are the conditions to hold 
someone morally responsible? There are many conditions put 
forward by the philosophers regarding the conditions which are said 
to be freedom and moral capacity, the possibility to deliberate and 
choose among the options etc. Even our capacity to feel the very 
nature of the act being performed, the very attitude of holding the 
capacity to react either by passing a moral judgment or by 
suspending the judgment can be said to be one of the most important 
conditions of holding someone morally responsible. If they act well, 
we feel they deserve our admiration and sometimes gratitude or 
loyalty. If they acted badly, we will tend to resent them and feel that 
they ought to make up for their actions, or even be punished.  
Emotions do play a vital role in leading us to feel responsible to one 
another, in ways that support moral conduct and provide social 
penalties for moral conduct. Because it matters to us in what way are 
we acknowledged by others with whom we share a common space. 

Inescapable Nature of Moral Responsibility 
The nature of Moral Responsibility cannot be escapable in 

any manner whether the thesis of Determinism is true or false. The 
fundamental belief that we carry about moral responsibility provides 
a powerful motive for maintaining a proper social order and denial 
of it will undermine the social order. Since we live in a society, while 
sharing a common place we do share some common expressions of 
thought and we do form some common reactions to those thoughts. 
So, the ability to form such an attitude is what is needed to be 
sketched instead of looking for a metaphysical ground such as ‘free 
will’ to hold someone accountable. Strawson rightly puts forward 
that the thesis of Determinism does not have any impact on the 
attribution of Moral Responsibility. Moral Responsibility is to be 
taken as a practical idea rather than a theoretical device for human 
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applicability. Moral responsibility should be grasped in terms of 
certain social practices. We are members of a particular society, so 
when one is held morally responsible, the other members react to the 
person with a characteristic set of feelings and attitudes- for 
example, gratitude, resentment, love, respect and forgiveness. 
Strawson uses the term ‘reactive attitudes’ to refer to the range of 
attitudes that belong to our involvement or active participation with 
others in interpersonal relationships.1 Strawson tries to represent the 
moral psychology of humans by holding a person responsible for his 
acts. Reactive attitudes are consciously entitled responses to which 
human beings are naturally prone, in their interaction with one 
another. It is psychologically impossible to abandon or suspend 
these reactive attitudes in the course of our performance of an action. 
Moral Responsibility as a form of life is our commitment to the 
reactive attitudes which we adhere to because the more we are 
involved with the people the more we are committed to them in a 
certain way. It is a mistake to think that moral responsibility requires 
an antecedent condition to be satisfied such as free will. This concept 
of moral responsibility has to be located within the framework of 
these reactive attitudes. 

Human Emotion in Moral Assessment 
Emotions play an important role in both person and non-

person lives but the capacity to react based on these emotions is to 
be understood in terms of the capability to hold one’s self as morally 
accountable. When an individual acts and which is within the 
structure of the society, we live in then these actions have an 
extensive impact on each of our lives. The action performed by x 
does matter for y and in this case, the action performed by y does 
matter to x in this way, these actions do reflect attitudes towards us 
of goodwill, affection, or esteem on one hand and contempt, 
indifference, or malevolence on the other2. For example: if a man 
was drowning and I was tied to a chair, in this case, I will be held 

 
 

1Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the 
British Academy, p.6, 48: pp. 1–25. Reprinted in Fischer and Ravizza, 1993. 
2Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the 
British Academy, p.6, 48: pp. 1–25. Reprinted in Fischer and Ravizza, 1993. 
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morally responsible though could not choose to do it was my 
responsibility towards him to help him in any possible way. In this 
case, the other person did expect me to help him but not being able 
to help he may feel angry with me whereas I could have a sense of 
guilt in not being able to help. In this case, I may consider myself to 
be responsible for his drowning. Human behavior whether it is 
beneficial or harmful is manifested in terms of attitudes we carry 
along with us. We always demand some degree of goodwill that 
stands concerning us, we do care whether people manifest goodwill, 
or express contempt, indifference or malevolence and also care 
whether we are recipients of such treatment. We do expect good acts 
from the other person and if one fails to perform up to one’s 
expectations then we react to him with some kind of negative 
attitude. For example, my friend stole all the money that I had from 
my purse (though she had reasons to buy medicines for her ill 
mother) - I expect my friend to feel sorry for what she has done (I 
feel resented). One may say that she did not mean to do it but she 
had the only way available to her. But this condition however does 
not let us suspend moral judgment towards the agent. The attitudes 
which we carry towards other persons seem to be importantly 
different from those we take towards non-human animals and any 
inanimate objects. The belief concerning the reactive attitudes that 
we hold towards other persons as opposed to that of the non-human 
person shows that we are engaged with the persons in a distinctive 
way. Non-persons can in a way be used, exploited, manipulated or 
enjoyed throughout but we do not form this type of attitude 
(resentment, gratitude or forgiveness) toward them. Strawson asserts 
that we do form attitudes toward the non-persons but in a more 
detached way without any involvement which he calls an objective 
attitude. Not all individuals can be said to be the proper target of 
reactive attitudes. Though these people can injure or even benefit us 
there is no point in reacting to them. They are incapable of 
understanding the kind of demand expected.  

Attitudes and intentions play an important role in community 
life where we are related to each other in some way or other and in 
this sense, one acknowledges the attitudes they carry while morally 
addressing someone and this makes sense only when the other can 
understand and take seriously the claims forwarded to him. There 
lies no strict consideration of regarding someone as morally 
responsible but it is more of expecting someone about the attitude 
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one carries within. Just as when a person offends you for some 
reason it does not mean that you will directly go and tell him about 
the offence that he created but, in this case, you will hold an attitude 
towards him that indirectly shows that you are being offended by his 
act. Moral Responsibility is an essential and integral element in the 
transactions that take place within relationships. Reactive attitudes 
cannot be eliminated from one’s life in any way; it arises from the 
roots of our human nature. These attitudes are not only associated 
with the demands of others for oneself but demands of oneself for 
others and also with self-demanding attitudes. Strawson says that we 
demand others for others, of ourselves, and of others for ourselves.  

Moral Responsibility is an essential element for regulating 
behavior in socially desirable ways for social control. For generating 
a well-ordered society, it is moral responsibility which is the prime 
requirement or else life would be meaningless. In the absence of 
moral responsibility, one would be entitled to do anything and 
everything. Life itself would be unsystematic and haphazard, a 
possibility would be open to do any of the ways. If I do not hold 
myself morally responsible for my acts then I will be the kind of 
animal who does not care what happens at most in one’s life, if I do 
not react to the praise and blame then I will not be a person because 
I would be likely to repeat my mistakes done. Life is all about 
constant evaluation and revision and one has to be evaluated in terms 
of good or bad acts for a better living. The only possibility in setting 
our participant attitude aside is not in the cases of the deterministic 
boundary but in cases of abnormal beings, and children and this 
produces in us the objective attitude. Strawson emphasizes the 
importance of reactive attitudes in the application of moral 
responsibility, but he states that in these above instances, one can 
suspend the attitudes which one holds towards them. Reactive 
attitudes are not attached to reason or rational judgments but rather 
are based on observation and subsequent feelings or attitudes which 
follow that observation.  

Though Strawson’s theory of moral responsibility has been 
subject to certain challenges, the challenges cannot disprove his 
theory of moral responsibility because his reconciled theory is very 
important to a practical understanding of one’s self. He points that 
he out is not concerned about what causes the reactive attitudes and 
he rules out the faults of over-intellectualizing the concept of moral 
responsibility for giving rational justification for our performance. 
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He is often criticized that he gave a Naturalistic turn to the theory of 
moral responsibility; McKenna Michael and Russell Paul (2008) in 
“Perspectives on P.F Strawson’s ‘Freedom and Resentment’”, 
argue that Strawson tried to explain responsibility as natural to a 
human being. But I can see that there is no harm in trying to situate 
it naturally because it is the utmost criteria to be fulfilled (human 
being cannot live in an isolated world) of being human who upholds 
the capacity to understand the moral demand (either for oneself or 
for other) in a society. Strawson does not give a static understanding 
of Moral Responsibility because he is aware of the cultural 
variations and he does talk about the modified nature of moral 
responsibility. 

He is also criticized by Watson Gary (1987) in his 
‘Responsibility and limits of evil: Variations on Strawsonian 
Theme’ In Responsibility, Character and the Emotion pp. 256-286, 
based on his emphasis on excusing conditions and exempting 
conditions. If we consider Strawson’s view then one can always 
excuse oneself from the moral accountability. Strawson says that 
when one says that he did not mean to hurt you but was forced in 
that case we give an objective attitude to the action taken place in 
which one is not committed to that person, that we do look in the 
compulsive behavior with an objective eye3. When one says that he 
was not the one who performed the act or he ignorantly did that, 
then, in this case, the other is not solely involved but only in this 
case, he observes the action performed. It may force us to see the 
injury as one for which he was not responsible. He does not rule out 
the compulsive action as a whole but says that one is not involved 
fully in such acts so one can only give a view objectively that is only 
in terms of treatment or training. He says that one who does not 
consider himself responsible and makes excuses for the sake of 
making would appear a case of abnormal moral egocentricity, as a 
kind of moral solipsist.4 Because it is presupposed that one needs 
fully acknowledge what is being demanded of him. We would not 
demand from incapacitated beings, Strawson shows this very 

 
 

3Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the 
British Academy, p. 5, 48: pp. 1–25. Reprinted in Fischer and Ravizza, 1993. 
4Strawson. Peter. F. (1962) ‘Freedom and Resentment’ In Proceedings of the 
British Academy, p. 9, 48: pp. 1–25. Reprinted in Fischer and Ravizza, 1993. 
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underlying idea of expectation where there is a presupposition that 
there is a framework of attitudes which are inherent nature of human 
beings and the justifications for any moral demand should be taken 
inside that framework and we need not give and external 
justification to it. 

Thus, the understanding of moral responsibility is very 
significant in one’s life that has the utmost urge and capacity to 
reflect on one’s self. Though there may be difficult situations in 
deciding whether to hold some as morally responsible or not this 
does not in any sense rule out the nature of being responsible. It is a 
very interesting concept because the absence of this would lead to a 
chaotic life after all we are social beings and we do have the capacity 
to reflect on our actions and also other’s actions. So, one cannot in a 
way escape the nature of being responsible for some external factors, 
like- he could not have done otherwise, he was determined by the 
situation etc. because we have this inherent capacity of 
understanding the basis of moral life. So, one automatically can 
understand the wrong action and right actions being performed. To 
give up responsibility is to give up humanity as a whole because the 
responses (praise or blame) are the expressions of certain needs and 
aversion which one has in oneself and this needs to be taken 
seriously. 
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J. Krishnamurti’s Phenomenology of Mind 

Dr Sharda Kushum MishraE 

Introduction 
The nature of the mind is changing dynamic energy, 

conditioned and reconditioned in every moment of experience. It is 
conditioned by the inputs that we get through the senses-sight, 
sound, smell, taste, and the body sensation – by our actions and 
reactions, by our thoughts and emotions, by what we do and how we 
manifest in the world. What we are, is the manifestation of the mind: 
Rarely though, do we take time to create a space of silence, to see 
how this mind of ours is working. When we quieted the mind and 
look at our experiences, we see that the mind is a process of constant 
change. 

As we begin to look carefully at the nature of the mind and 
at the forces that condition it, we begin to see certain patterns: what 
leads to more suffering, to more pain, to greater lightness and 
contraction and what patterns of mind lead to openness and 
spaciousness, to a free and easy relationship with ourselves and 
other people. "And it (the mind) plays a very important role in the 
spiritual life. It is the cause of bondage and liberation."1 This is the 
main focus of this study. 

The concept of mind is one of the most important issues in 
Indian philosophy. None of any Indian philosophy systems deals 
with the concept of the mind. Some are more epistemological in their 
analysis of the concept, while others are psychological. To the latter 
category belongs J. Krishnamurti’s teaching. The whole focus of J. 
Krishnamurti's teaching was to free the human mind of all 
conditioning and awakening of intelligence through which man can 
derive a religious, unconditioned mind or life. 

The teachings of J. Krishnamurti contain instinct analysis of 
the mind, which is extremely useful for the willing deliberate and 

 
 

E Ph.D. and Former Research Associate (J. Krishnamurti Study Center, 
Vasanta College for women Rajghat, Varanasi) 
1Vivekacudamani, III/174, 176; eu,o euq";k.kka dkj.ka cU/k eks{k;ks% Amrta 
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conscious growth of man. Here the term 'mind' covers both- the 
whole focus of J. Krishnamurti's teaching was to free the human 
mind of all conditioning and awakening of intelligence through 
which man can derive a religious, unconditioned mind or life. 

To be unconditioned, one must know how one gets 
conditioned. We are being constantly conditioned by impacts not 
only from outside but also by impulses within. There is no clear-cut 
division between the outer and the inner. The inner projects itself in 
the outer and then we see it on the outer canvas; it exists only 
outwardly. And we make frantic efforts to change things outwardly 
through our behavior, patterns, our actions words and other types of 
outer relationships. But they are not available, because the outer has 
its roots within. The outer is only a symptom of the inner reality. The 
outer and the inner are joint phenomena. To tackle the problem 
outwardly is to cut the branches and the leaves. The untouched 
remains and the roots will sprout into new leaves and branches. We 
can know the symptoms but not indulge in a symptomatic treatment: 
Superficial, the conscious and the deep unconscious. 

How a conditioned mind comes into being: “The notions of 
I and you, the subject and the object, are falsely perceived to be 
opposed to each other though, in fact, the environment is the 
reference for both the notions. Thus, the identification of awareness 
with the condition of its being, conditions it accordingly and 
consequently results in the perversion of perception that interprets 
the relationship in terms of the conditioning caused through the 
identification. That is how a conditioned mind comes into being.”2 

To Krishnamurti, the totality of our conditioning can be 
broken not bit by bit, which takes time, but immediately, by directly 
perceiving the truth of the matter. It is the truth that liberates, not 
time or your intention to be free. 

Krishnamurti regards the conditioned view as mistaken by 
what we have been taught about it. Krishnamurti does not torture to 
cure us; he merely makes us aware of the enormity of our mistaken 
view and leaves 'awareness' to do the rest. Krishnamurti did not 
specify all the social ills which have grown on us through their long 
usage. He complained about certain principal ways of thinking to 

 
 

2R.K. Shringhy, The Philosophy of J. Krishnamurti: a systematic study, p. 234, 
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which we have been conditioned, splitting a whole into parts, and 
judging objective truth by subjective opinions. Such ways have 
bedeviled the whole of our life and Krishnamurti’s main purpose is 
to release and unconditioned us from their grip. 

As Krishnamurti observes: “It is fairly obvious that how we 
are superficially conditioned by the culture, the society, the 
propaganda around us, and also by nationality, by a particular 
religion by education and through environmental influence. I think 
it is fairly clear and simple to see how most human beings, of 
whatever country or race, are conditioned by the particular culture 
or religion to which they belong.” 3 

Conclusively what the mind is according to Krishnamurti? 
The mind is the whole– emotions, thoughts, consciousness and the 
brain– the whole of that is the mind. The whole material process is 
the mind which is going on in the brain and the nerves. The whole 
structure, according to him is the mind that is the instrument of 
understanding too. What are the factors that limit the powers and the 
capacities of the mind? It has to be remembered that operations of 
the memory prevent us from seeing things as they are. 

Before I discuss 'the conditioned mind' a short discussion 
about the term 'Right perception' may prove useful. Because of 
phenomena occurring in the present. It is what Krishnamurti calls 
the fact. It is what Krishnamurti calls the fact. It is what is perceived 
as occurring externally or within consciousness at the moment of 
inquiry. This is what he refers to as the right perception or the direct 
perception. 

In Krishnamurti's approach, there is a constant emphasis on 
the Right perception. According to Krishnamurti, the right 
perception indicates clarity of perception. To see anything is to see 
it as it is without any distortion or projection of the subjective factor. 
In any clear perception, there is a comprehension of the intrinsic 
significance of a thing and an event. Where such clarity does not 
exist, man remains under an illusion of projected significance. 
Krishnamurti says “Perception itself is action. In the very moment 

 
 

3J. Krishnamurti: The Impossible question, pp. 10-50. 
*In Vedantic term this is called Aparokṣānubhūti. 



Journal of Darśana (ISSN 2348-0122) Volumes VII–XII 

J. Krishnamurti’s Phenomenology of Mind 67 

of right perception, the right action or right relationship comes into 
being.”4 

To understand Krishnamurti’s approach, it is, therefore, 
necessary to have a clear comprehension of what he means by the 
Right perception and how one comes to it. It is Right Perception 
which is truly awareness the awareness of ‘What is.’ To perceive 
rightly is to be aware of the fact as it is." It is what is perceived as 
accruing externally or within consciousness at the moment of 
inquiry. This is what he refers to as what is. 'What is' according to 
Krishnamurti is perennially new. Whatever exists at the moment, as 
a thought, a sensation or a perception, "Krishnamurti repeatedly says 
that in the very awareness of the fact, a new action comes into being. 
It is therefore of the utmost importance to understand what the right 
perception or awareness is for awareness is the very essence of 
Krishnamurti's approach. 

Structure of the Conditioned Mind  
The individual is, for the most part, born with ignorance 

which he inherits from the society, the culture the civilization in 
which he is born, which is a beginningless process. Moreover, the 
concept of psychological time is a product of ignorance and is, 
therefore, the field of conditioned existence, as a factor constituting 
the fabric of conditioning. Therefore, the action of a conditioned 
mind in whatever form– thinking, reasoning, speculating, becoming 
and so on, can only perpetuate the conditioning in those forms. That 
is why Krishnamurti suggests the actions of intelligence, the 
operation of choiceless awareness, and meditation as the only 
methods to break through the field of time. 

Krishnamurti raises the question, “What conditions the 
mind?” He replies, “The lack of understanding, is it not? Not the 
environment; the environment does not limit the mind. What limits 
the mind is the lack of understanding of a particular condition.”  By 
environment, he means the external conditions as well as the internal 
individual background. 

Thus, a conditioned mind is essentially an instrument of 
division in consciousness. It thrives on the perpetuation of this 
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division, utilizing consciousness and its powers to strengthen the 
self-Centre in various ways. Hence, Krishnamurti finds no other way 
to solve the fundamental problems of mankind, except by, freeing 
the mind from its identification with ideas. 

A conditioned mind is incapable of discovering the truth. We 
are not generally aware of our conditioning to be aware of one's 
conditioning is to free the mind from ignorance. We are aware of 
conflict within us, this conflict is painful. Therefore, the suffering 
and pain of existence make us aware of the conflict. Conflict consists 
of the resistance offered by the self-protective and the self-
perpetuate walls of the self. They essentially subsist in identification 
with ideas. Identification with ideas produces conditioning from a 
self-sustaining vicious circle that can only be broken when observed 
as a whole instantaneously. 

Memory– There are two factors in the functioning of the 
mind that need to be considered: (a) The recognizing activity and (b) 
the identifying activity. The Mind must recognize as otherwise it 
cannot act intelligently. This recognizing activity is possible only by 
memory. It is due to the memory of facts, being a part of retentive 
memory or factual memory, while the other is psychological 
memory, “which is the memory of value we give to the fact, or our 
opinion whether it is good or bad.”  It is the memory of fact. 

Why is Krishnamurti so hard on memories? Memory is our 
natural endowment. Without it, we are helpless in dealing with 
others. How then can we live?  Krishnamurti points out: "What do 
we mean by memory? If you are an engineer, you use the memory 
of technical knowledge, knowledge to build a bridge. That is factual 
memory." Krishnamurti shows us the other side of the shield. He 
continues: "There is also psychological memory. You have said 
something to me pleasant or unpleasant, and I retain it; when I next 
meet you, I meet you with that memory, the memory of what you 
have said or had not said. There are two facts to memory -the 
psychological and the factual. 

Memory and Time 
What Psychological Memory arises - when the mind dwells 

upon a feeling, on the memory of the pleasant and the unpleasant? 
'Psychological memory' is essentially a craving or memory that 
evaluates experience in terms of acceptable or avoidable. In other 
words, psychological memory is the essential element of desire. So, 
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it evaluates memory and creates a framework of values, a 
classification of desirable, more desirable and most desirable and 
also as avoidable, at once avoidable and condemnable and so on. In 
this case, recognition of objects arouses reactions of the 'self' center 
which arises out of the framework of the values of the 'self'. When 
the memory of facts is used as a means of self-perpetuation, as 
illustrated above, it is called psychological memory. Memory 
Projecting the past onto the future that is a process of becoming, 
psychological time or incomplete action.  

According to Krishnamurti memory is time: There are two 
kinds of time: (a) Chronological and (b) Psychological. 
Psychological time is the sense of time-related to 'I' consciousness. 
This is the time that is the product of the mind. To be free from 
conditioning does not necessarily means that one can destroy all 
memory and have a blank mind. The memory of facts is necessary 
for the culture and civilization of any kind, but psychological 
memory, the occupation with desire, and the demand for more 
experience are the cause of bondage. 

As Krishnamurti states: “We cannot deliberately put 
memory aside; but we can let the memories go by without corrupting 
the mind, without being occupied with any particular memory from 
the childhood or yesterday which I acquired and to which I cling 
to.5" And also says, "It is possible to be fundamentally free only 
when the process of naming is understood; naming being terming, 
symbolizing, which is the action of memory; because memory is 
'you'. Without your memory, without your experience, the 'you' is 
not, and the mind clings to those experiences in order to be secure.”6 
Thus, it is only psychological memory kept alive through the 
occupation of the mind, that constitutes conditioning and not the 
factual memory. 

Experience and Knowledge 
The content of memory is experience and knowledge. 

Experience and knowledge are material of the memory so these are 
the conditioning factors of the mind. We have given tremendous 

 
 

5Krishnamurti talks, London, 1953, p. 10. 
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importance to knowledge since ancient times. Knowledge has both 
aspects, namely positive and negative. Here we are exploring the 
negative or the psychological aspect and not the factual memory. 
According to Krishnamurti for thousands of years through 
experience, stored in the brain is knowledge and memory. From that 
memory, the thought arises. 

“Knowledge is understood as a fund of information, memory 
of experience and acquaintance with the technique of a particular 
job, the method of doing something.”7 

But knowledge is also a major cause of the feeling of 'I know' 
which is identification with information, with capacity, with 
technique. Knowledge is necessary as the technical material as the 
data of facts for the operation of intelligence, for learning and for 
understanding the relative phenomenon but not for the discovery of 
Truth, for the comprehension of life as a whole. 

It is the cause of conditioning and the form of Avidyā. But 
when Knowledge is used for strengthening the ‘I’, it becomes a 
factor of the conditioned mind. 

Krishnamurti says, "Knowledge and learning impede the 
understanding of the new, the timeless, the eternal. Developing a 
perfect technique does not make you creative."8 

Krishnamurti makes distinctions between knowledge and 
wisdom, between experience and experience. He says that 
experience is a part of the time. Experiencing is a state of 
consciousness in which the self, experiences along with his 
experience.  

In his ‘Commentaries on living,’ he says: “Experience is 
already in the net of time. It is already in the past. It has become a 
memory which comes to life only as a response to the present. Life 
is the present; it is not the experience. The weight and the strength 
of experience shadow the present and so experiencing becomes the 
according to Krishnamurti experience is the response of the 
background of the known, the stuff of memory. So, experience is the 
response of memory and memory as the identification with an idea 
is a barrier to the state of experiencing.  

 
 

7R. K. Shringhy: The philosophy of J. Krishnamurti, A systematic Study, 
Munsiram Manoharlal Publishers, Pvt. Ltd., Delhi, 1996, p. 246. 
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Krishnamurti points out it in this manner: “The mind is the 
experience, the known and it can never be in the state of 
experiencing; for what it experiences is a continuation of its 
experience.”9 The mind perceives everything according to its 
conditioning, and is therefore incapable of perceiving ‘what is.’ 

So, memory is the guardian of all centers of reaction and 
thought as the verbalization of memory becomes the voice of 
reaction. This verbalization is the process of thought. This is the 
essential part of the conditioning.  

Process of thought— What is a thought? "Thought is the 
movement of an experience, knowledge and memory. It is this whole 
movement."10 

But the cyclic movement of thought begins with the act of 
perception. When you see something the seeing brings about a 
response. You see a green shirt or a green dress, the seeing awakens 
the response, then contact takes place, then from the contact, thought 
creates the image of you in that shirt or dress, and then the desire 
arises.  

 
  
This is the cycle of experience to experience, where the 

thought is the movement dependent on experience, memory and 
knowledge; it acts as a filter for subsequent perception. 

Process of Thinking 
The Process of Thinking– Krishnamurti defines the process 

of thinking like this: "Our thinking constitutes a movement from 
thought to thought. Our thinking is never without a thought. A 
thought supplies the base for our thinking. So, a thought which 
becomes an operational base naturally directs the whole process of 

 
 

9Krishnamurti: Commentaries on Living, Series I, p. 22. 
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thinking. Thinking which is based on a thought can never be free 
from the direction and motivation given by that thought. Thus, it is, 
that our thinking is always a reaction rooted in the center of thought. 
In this movement from thought to thought, the mind finds its security 
and its continuity. It is the associative and psychological process 
which enables the mind to move from thought to thought.11 

Thinking which is the activity of relating sense-perception to 
the understanding of an integrated whole, and the discovery of the 
law inherent in the manifestations, is characterized by Krishnamurti 
as creative thinking, which is true thinking. But thinking as a part of 
our daily life of struggle and conflict is a mental activity that 
proceeds as a reaction of the self, and by the psychological memory. 
This reaction is a distraction in the perception of 'what-is'. 

The question arises here; can the mind cease to function? 
Can the mind stop projecting itself? Having thus far examined the 
major elements in the structure and behavior of the conditioned mind 
we shall now turn our attention towards the unconditioned mind. 
The term conditional (limiting) is not, a simple negative term 
conveying (‘darkness’) mere absence of light; it has the positive 
power to lead us to an unnamed positive, devoid of conditionings 
‘Conditioned’ leads the mind to its positive ‘unconditioned’, which 
though negative in form is (like ‘unlimited’ or ‘infinite’) is positive 
in meaning. The consciousness of a conditioned mind, therefore 
leads one to the discovery of new workings of the mind, it is working 
as unconditioned, undisturbed, or a silent mind, a mind which works 
totally and has not yet been dragged into partial ways. 

We do not destroy our conditioned mind but place it beside 
the intimations of the unconditioned mind. This is complete self-
Knowledge, of the whole mind, of the conditioned as well as the 
unconditioned parts and of their relations to one another. The 
conditioned is the divided whole, whereas unconditioned is the 
undivided whole. The whole is ever the whole and indivisible. We 
can describe it better in this verse of Iśāvāṣyopniṣad: 

iw.kZen% iw.kZfeaniw.kkZRiw.kZeqnqP;rsA 
iw.kZL; iw.kZeknk; iw.kZesokof’k";rsAA 
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In the words of Krishnamurti: “To observe actually ‘what is 
to see the whole significance of ‘what-is’ the mind must be fresh 
clear undivided”.12 With the awakening of intelligence, there is the 
dissolution of the self-protective walls of conditioning. Action is 
freed from its self-perpetuating limitations and becomes 
spontaneous, immediate and total.  

 Krishnamurti clarifies that the point of departure must be a 
sincere inquiry into self-knowledge. In Aṣtāvakra Mahāgītā the self 
is described as unconditioned, as given in the following verse: 

u nwja u p ladkspkYyC/kesokReu% ine~A 
fufoZdYia fujk;kla fufoZdkj fujatue~AA 5AA 

The essential nature of the self is unconditioned, serene, 
changeless and stainless. The self is neither inaccessible nor 
attainable because (of being) limited. Krishnamurti also states: “It 
seems to me that before, we set out on a journey to find reality, to 
find God, before we can act before we can have a relationship with 
another, which is society, it is essential that we begin to understand 
ourselves first. …Because, if you and I do not understand ourselves, 
how can we, in action bring about a transformation in society, in 
relationship, in anything that we do”?13 For Krishnamurti, the 
obvious starting point in the process of self-knowledge and 
understanding is to observe what is.  

He says: “We generally start with furthest the supreme 
principle, the greatest ideal …But when you start very near, with the 
nearest, which is you, then the whole world is open, for you are the 
world and the world beyond you is only natural. Nature is not 
imaginary; it is actual and what is happening to you now is actual. 
From actual you must begin with what is happening now and now is 
timeless”14. It also requires sensitivity and alertness to grasp the 
subtle moment of thought away from ‘what-is’. One thus engages 
deeply in the kind of moment-by-moment mindfulness, watching 
without judgments, the activity of mind and body. 

 
 

12J. Krishnamurti, Beyond violence, p. 9. 
13J. Krishnamurti: First and Last freedom, p. 31. 
14J. Krishnamurti: Letters to the school: Vol. 1, Wassenaar: Miranda. p. 58. 
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Conclusion 
It is Awareness which constitutes the central theme of 

Krishnamurti’s approach to life or philosophy. Krishnamurti 
considers relationship, which is the field of action, to be the mirror 
in which the self is reflected. It is therefore of utmost importance to 
grasp this idea of Krishnamurti that self-knowledge or 
understanding is possible only through choiceless awareness in 
action. Awareness of the shortcomings of the conditioned mind thus 
draws our attention to the presence of the total mind or the 
unconditioned mind. This is the negative and indirect approach to 
the real and the unconditioned. 

The unconditioned mind gives us a total comprehension of 
the object, but not a whole of parts. Through awareness attention, 
intelligence and meditation, the unconditioned mind works, these 
are also the states of the unconditioned mind. These all are one.  

Krishnamurti’s great contribution to the spiritual life is that 
he has found a way out using the mind at another level, the level of 
awareness, attention, intelligence, meditation, etc. The transition 
from the partial to the total or from the conditioned to the 
unconditioned use of the mind cannot be affected by changing one 
into the other, either by suppression, persuasion or sublimation; nor 
can it be affected by our trying to hold each state of the 
unconditioned mind by a supreme effort of the will. It can be 
affected if at all, by a clear understanding and pure intelligence 
towards ‘what-is’. 

Thus, Krishnamurti has done a great service to the spiritual 
life by finding a bridge a state which is above the threshold and is 
free from the pitfalls of the conditioned mind. When Krishnamurti 
insists upon a complete transformation or revolution of the mind, he 
does not mean the abandonment of conditioned or partial thinking 
and exclusive adoption of total thinking, but our being scrupulously 
aware of all that is passing through our mind. 
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Vedic Education— The Only Means to Realise 
‘Sarvam Khalu Idam Brahman’ 

Vandana SharmaÑ 

Today we live in constant fear of being victims or witnessing 
someone being a victim. Such is the condition of our society. 
Constant inhumanity, insensitivity and crimes against animals, 
fellow beings and nature leave us in a lull with a haunting question 
‘Where are we heading? As we progress in the scientific arena of 
astonishing and remarkable discoveries, we also confront the devil 
of inhumanity, diminished ethics and dipping morals before us. With 
a wide range of social evils from crime against women, animals and 
children to dowry deaths, terrorism and environmental haphazard 
mushrooming before us, it’s the need of the hour that we stop and 
seeks guidance from our great texts and Rishis. The ideas and 
thoughts of the great Vedas and Upanishads are bound to be 
beneficial for one and all because one indeed is all and all indeed is 
one- Sarvam Khalu Idam Brahman!! Thus, across races, 
nationalities and religions this knowledge will only act as a unifying 
force. It will bring about mutual respect and elevate us mentally, 
emotionally, spiritually and ethically. Without biases of religion, 
nationality and race it’s time to revamp our education system and 
imbibe the Vedic knowledge which alone has the acumen to fight 
against the horrors of society and once again put India on the 
pedestal of being the Universal Teacher -Vishvaguru! 

India has been fortunate in being bestowed with the eternal 
and precious gift of knowledge of the great seers, the infallible 
Vedas and the philosophical Upanishads. This land has been 
cultivated with timeless thoughts, teachings and philosophies left 
behind by divine beings like Buddha, Shankaracharya, Mahavira, 
Guru Nanak Dev, Maharishi Patanjali and many more. India’s 
Darshana is firmly rooted in its holistic view of reality which is not 
merely a philosophy that one follows but is a way of life. This 
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unifying philosophy that advocates the oneness of all data remains 
the heart and soul of India’s identity. 

From a snail that crawls to the saint that preaches are indeed 
united in their very essence and hence, all that exists, all that ever 
existed, all that will one day cease to exist and all that will never 
exist in the womb of time is nothing but the non-dual Brahman from 
which everything originates, within which everything breathes and 
into which everything merges. From a child that plays with joy to 
the dog that howls in the street and the scholars that write the most 
impeccable articles are all fruits of the same source- Tajjalān1 
announces the Purusa Sukta of the Rigveda. The Nasadiya Sukta of 
the Rigveda declares this principle as Tadekam which manifests 
itself variedly and the Taittarya Upanishad maintains- Ekoham 
Bahusyam (I am one and I shall become many)2.  

According to the Vedas, the entire cosmos operates as per 
the cosmic law of ‘Ṛta’ and we all are bound in a well-linked chain. 
Humans-animals-mountains-tree- insects, we all are a part of the 
same cosmos. None exists independent from the other. Our survival 
is in our unity and our interdependence. This is what Lord Buddha 
expounded in Pratītyasamutpāda, The Theory of Dependent 
origination This is also what Adi-Shankaracharya said time and 
again in his texts and Bhashyas that were impregnated with the idea 
of Advaitvād or Non-dualism, which professes that behind varied 
names and forms exists one non-dual principle- ‘The Brahman’. 
Smeared in the dark colors of Avidyā, we consider the numerousness 
and multiplicity of this universe as the only reality. In our deepest 
contemplations and meditative modes, we ought to realize that all of 

 
 

1 Tajjalān is beyond the realms of descriptions and yet is described positively 
with the help of three fundamental attributes: Sat-cit-ānanda. Sat-cit-ānanda 
are attributes of the non-dual, ultimate reality known as Brahman. It is from 
the Brahman that all things that are living and non-living, visible and invisible, 
thinkable and unthinkable, knowable and unknowable, humans, animals, 
trees, insects, rivers, mountains and every spec of the universe are born, into 
which they all breathe and into which the merge back for all these names and 
forms are nothing but the Brahman itself. Tajjalān is the secret name of that 
ultimate Brahman by which it should be worshiped. In the Brahmasutra 
(1.1.2), Badrayana defines Brahman as Janamādi asaya yatah (From which 
all is Born). 
2 Lokeshwrananda Swami, pp. 57 (6.2.3) , Taittariya Upanishad,  Ramakrishna 
Mission Institute of Culture, 2014. 
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that which appears to be distinct is, in fact, non-dual at its root. The 
discrepancy of varied names and forms arises due to the veils of 
Mayā, Avidyā or the cosmic illusion. It is due to the clutches of Mayā 
that we see the distinction. It thus becomes imperative to respect the 
variedness of names and forms realizing that the essence of all is 
non-dual and that we are the truth that we seek for all is divine, all 
is the Brahman says the Chandogya Upanishad ‘Sarvam Khalu 
Idam Brahman’3. 

It is of paramount importance to understand that multiplicity 
has its locus in unity and unity remains the base of diversity. Since 
the entire cosmos is a whole of wholesome parts, bothering even an 
iota of existence will bring about a huge variation in the entire 
cosmos. Indian Philosophy in general and Advaita-Vedānta, in 
particular, refuses to see any distinction at the core of all and hence 
women, animals, children and nature have never been seen as 
objects that are meant to be dominated or exploited in any way. 
Brahman the supreme reality is omnipotent, omnipresent and 
omniscient; it logically cannot be exclusive to humans alone. The 
omnipotent and omnipresent Brahman, thus can never have its 
exclusivity to humans alone and this outrightly discards the concept 
of human supremacy and refutes the theory of domination. This may 
explain why in India rivers, mountains, animals, humans and even 
what science calls non-living are worshipped for they are seen as the 
manifestations of the non-dual Brahman. 

Sarvam Khalu Idam Brahman also professes that everything 
that exists in this scheme of the cosmos with varying names and 
forms underlined by non-duality is certainly supposed to work by 
Dharma which involves an urgent sense of duty, right, 
responsibility, virtues, ethics, conduct and a general norm of 
discipline which is needed to exist harmoniously and harmlessly. 

Before it is too late and before we lose out on the glories of 
mother earth, it is the need of the hour to realize that everything from 
the rivers that have been reduced to dirt-washing arenas and filth-
dumping bodies, the woman that has been reduced to a mere sexual 
object, the tiger which has become an object of hunting addiction 
and political conspiracy and the environment in general which has 

 
 

3Johi, K. L, Bimali O. N, Trivedi Bindiya, p. 143, 3.14.1/Chandogya 
Upanishad, Parimal Publications, 2013. 
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become an object of undying greed have their individuality, their t 
and their own in this cosmos for they are non- non-different us and 
must be approached with gratitude, sense of oneness and respect. 
When you consider each life as non-different from you, you never 
will try to extract joy, pleasure and gains out of it for you will always 
be more concerned about the joys, pleasures and needs of it. Thus, 
Vedic and Upanishadic prayers have never been specific instead 
they have always been general, holistic and all-embracing; an 
example of one such prayer is quoted from the Brihdarnayak 
Upanishad: 

oṃ sarve bhavantu sukhinaḥ 
sarve santu nirāmayāḥ 

sarve bhadrāṇi paśyantu mā kaścidduḥ 
khabhāgbhaveta। 

oṃ śāntiḥ śāntiḥ śāntiḥ॥ 

Today we exist in a very sad state of affairs where 
inhumanity, infidelity, hate, insensitivity, intolerance, cruelty and 
irresponsible acts of all kinds are on the rise. Somewhere down the 
line we have lost touch with ourselves and have become self-
obsessed, self-centered and self-contained. Gone are the days when 
we were offered practical lessons of unity and kindness at Gurukulas 
and were supposed to offer food to the mother cow before we ate 
ourselves. It’s a matter of yesteryears when one prayed to plants and 
trees and drew permission to pluck even a single tiny leaf that was 
used for medicinal purposes. No more do we teach our children the 
values of karuna and maitri, instead we inculcate within them a 
spirit of competition and rivalry. Schools and colleges are engrossed 
in producing management gurus, technically sound engineers, 
doctors and professionals but have failed to develop morally and 
ethically sound human beings. If we want to put an end to the current 
chaos that is sweeping the globe, we should go back to the 
Upanishads to understand them in the right light and focus on 
holistic development. It’s important to inculcate the teachings of our 
Great Beings, Rishis and Shastras at an early age for a 360-degree 
development of a child. It’s important to not only encourage a kid 
physically, intellectually and emotionally but it is also important to 
encourage the child spiritually. It is time that the entire education 
system is revamped and free from the shackles of Western 
influences. Indian Philosophy should become a compulsory subject 
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in schools and colleges. Only when a child from his tender years will 
go through the process of Shravana-Manana- Nididhyāsana will he 
realize the essence of the Mahāvākyas: 

• Prajñānam Brahma— Consciousness is Brahman4 
• Ayam Ātmā Brahma— Self (Atman) is Brahman5 
• Tat Tvam Asi— You are That6 
• Aham Brahmāsmi— I Am the Brahman7 
• Sarvam Khalvidam Brahma — All of This is Brahman8 

Let our society be a society where we develop seekers of 
knowledge instead of aspirants of educational degrees, let us free 
ourselves from the clutches of rote learning to imbibe techniques 
that lead to the realization of self, let our society be one where 
concentration should be on developing great beings and not just 
great doctors, engineers and management wonders because being a 
good human is the base of being a good professional. Parents need 
to go back to the Vedas and Upanishad to give their children the 
lessons of Ekātmavāda, Maitrī, Karuṇā, Ahimsā, Samadriṣṭi and 
Sarvabhūtahita instead of teaching them to be competitive with their 
friends and kick a street animal or pampering them to the limits. 
Thus, all microcosmic existence should exist in harmony so that 
harmony pervades all. The only way harmony will pervade the entire 
world is when the world is free from the evils of discrimination, 
distinction, dominations, inequality and a sense of supremacy. It is 
time that we see the self in all and all in the self to co-exist in 
harmony, respect and peace. All of this will not be possible with 
mere talks and discussions but will be feasible only with the practical 
application of the Vedic system of education that practically teaches 
us the concept and essence of ‘Sarvam Khalu Idam Brahman’ and 

 
 

4Setumadhavan T.N. p. 19, 3.3, Aitareya Upanishad of the Rig Veda, 
Esmskriti.com, 2011. 
5Sarvananda Swami, p. 5, 1.2/Mandukya Upanishad of the Atharva Veda, Shri 
Ramkrishna Matha, 1920. 
6Lokeshwarananda Swami. p. 131, 6.8.7/Chandogya Upanishad of the Sama 
Veda,Ramakrishna Institute of Culture, 2014. 
7Setumadhavan T.N. p. 27, 1.4.10/Brihdarnayaka Upanishad of the Rig Veda, 
Esmskriti.com, 2012. 
8Hume E Robert, p. 209, 3.14.1/Chāndogya Upaniṣad, Thirteen Principal 
Unpanisads, Oxford University Press, 1995. 
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further allows us to see the entire world as one family ‘Vasudhaiva 
Kutumbkam.’9 Education must not merely prepare us to be a 
professional of great value but should lead us to be a human of great 
value. It should guide us to liberating wisdom and allow us to lead a 
life smeared in wisdom. The important question is how fulfilling and 
complete is the system of education that we have today. Is this 
system of education leading us to wisdom? Is it inculcating in us a 
sense of seeing the entire universe as one family? Or is this system 
promoting within us a sense of rivalry, a sense of supremacy and 
merely reducing success to grades and numbers? In no way is this 
education system touching the core of who we are and allowing an 
individual to understand that at the core all are but the same non-
dual Brahman. If we look deep, we will conclude that the education 
system to a great extent is responsible for all the havoc in society 
and it alone can be the liberating factor from all the chaos. 

Conclusion 
The rise in violence against humans, animals and nature in 

general, the dipping values, morals and ethics on a social, political 
and individual level and the greed for scientific development and 
technology are indeed ruining the peace and balance of this world. 
It is important to understand that individual peace is not separate 
from world peace, it is essential to know that when each human, 
animal, tree or the smallest spec in the universe operates as per 
cosmic law and is in harmony only then will there be universal 
harmony. Education indeed plays an important role in the holistic 
development of an individual, society and the world. To understand 
and apply the essence of Sarvam Khalu Idam Brahman, it is 
imperative to revamp, redesign and revise our entire education 
system. The Vedic system of education which concentrates upon the 
overall development of an individual focuses on understanding the 
self and ‘he who knows the self, knows the Brahman1. Without 
further ado, it’s time to go back to the Vedas and realize that 
disparity has its locus in unity and unity remains the base of 
diversity. It is time to not merely preach the unifying philosophy of 
Sarvam Khalu Idam Brahman but also realize it within ourselves and 

 
 

9Warrier Krishna A.G. pp. 71-72, V. 4/Mahā Upanisahad, The Theosophical 
Society, 1953. 
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within all that exists by going back to the age-old Vedas and 
Upanishads and exploring their knowledge in the right light and 
applying their essence to have a world that exists in unity, love and 
peace. 
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Can a Teleological Suspension of the “Ethical” 
be Justified? 

Manglam KeshavY 

Introduction  
Soren Kierkegaard’s existential exegesis of the Biblical story 

concerning Abraham and Isaac captures the anxiety and distress of 
Abraham's dilemma in being asked for the sacrifice. For Abraham, 
the difficulty was not about sacrificing something valuable but it was 
all about contradicting his ethical obligations which is “to the son 
the father has the highest and most sacred duty”1. His response to 
God’s command entails a suspension of the ethical which has a 
higher telos outside and above the ethical. The higher telos involved 
in his willingness to sacrifice his son Isaac was to test his faith in 
God and Abraham was justified in his intention to sacrifice Isaac for 
something higher than the ethical. Johannes de Silentio (penname of 
Soren Kierkegaard) calls this suspension ‘a teleological suspension 
of the ethical. Nevertheless, Abraham’s intention to sacrifice Isaac 
was for some greater telos but such intention brings a radical 
discontinuity between the ethical and religious in the teleological 
suspension. On the ethical expression, Abraham’s intention to 
sacrifice his son is understood to be the guilty murderer, while on 
the religious expression, his intention stands out to be the epitome 
of courageous faith or the ‘knight of faith’. And it is in this 
contradiction between the ethical and the religious that there lies the 
anxiety which Abraham carries throughout the story. To his 
challenged faith in the goodness of God, where the divine command 
demands him to violate the ethical, Abraham responds with much 
greater faith. His immense faith in the divine enables him to undergo 
the teleological suspension of ethics and thereby transgress the 
universal social ethics by standing about the absolute. Abraham’s 
act of following the divine command is not simply a resignation to 

 
 

YScholar, Centre for Philosophy, School of Social Sciences, Jawaharlal Nehru 
University, New Delhi. 
1Kierkegaard, Soren. Fear and Trembling. ed. and trans. Howard V. Hong and 
Edna H. Hong. Princeton: Princeton University Press, 1983, p. 28. 
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God’s authority rather it is the act of individual self-assertion which 
brings the individual to the highest form of life possible.  

Teleological Suspension and the two distinctions of the Ethical    
The two distinctions of ethics which need to be understood 

are: ‘ethical as a mode of existence’ and ‘ethical as a universal moral 
requirement’. On one hand, ethics as a mode of existence pertains to 
an individual’s passionate and resolute choices, his commitments by 
which an individual attains an integrated or authentic existence; on 
the other, ‘ethical as a universal requirement’ pertains to those 
intellectualistic objectives, universal norms and principles on which 
corporate morality is established. The ethical mode of existence is 
in no way contradicted because Abraham’s intention to sacrifice 
Isaac ‘involved a decision made in passion, earnestness, and 
inwardness, was a most emphatic expression of the ethical as a mode 
of existence’2. The sense of the ethical suspension with which 
Kierkegaard was concerned in his book Fear and Trembling was the 
‘ethical as a universal social ethic’ which not only subordinates the 
individual to the general moral sanction and which does not have 
any moral linkages to the specific existential situations of the 
individual. This sense of ethics resembles the Hegelian conception 
of ethics as social morality which stands as a ‘self-justified and self-
supported system with nothing higher or outside it. The ethical 
stands as the totality of all relations existing within the social domain 
such that it “rests immanently in itself, has nothing outside itself that 
is its telos but itself the telos for everything outside, and when that 
is taken up into it, it has no further to go.”3 This universal social 
ethic in which the ethical life of an individual is to be realized only 
through his identification with the totality of society, which 
subjugates the individual concrete existence of an individual and has 
no telos outside it- such ethical need to be suspended in the very 
teleological suspension. Such ethical universalism can never provide 
the individual with any grasp whatsoever of his or her being. By 
suspending the universal social ethical of community, an individual 

 
 

2Schrag, Calvin O. “Note on Kierkegaard's Teleological Suspension of the 
Ethical”. Ethics 70, no. 1, 1959: pp. 66-68. 
3Kierkegaard, Soren. Fear and Trembling. ed. and trans. Howard V. Hong and 
Edna H. Hong. Princeton: Princeton University Press, 1983, p. 54. 
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stands in relation with the absolute for some higher telos or divine 
purpose. As in the Biblical story of Abraham and Isaac, Abraham 
suspends the universal social ethic of community and transgresses it 
to follow the divine command.  

For Kierkegaard, the existence of concrete individual matters 
such that the concrete individual is the foundation and the bearer of 
the universal, and the universal has validity only insofar as it 
emerges from the concrete encounters of the existing individual. As 
against the Hegelian system, where the particular individual is in a 
state of alienation unless they surrender their particularity to the 
universal, for Kierkegaard it is the single individual in their 
particularity, standing in direct relationship to the absolute that is 
higher than the universal. Abraham in his religious act of faith stands 
not about the universal but he stands in an indelibly personal and 
unique relation to the Absolute or God. With the teleological 
suspension and standing above the universal, Abraham is situated in 
a position of faith where he puts aside his social obligations to reach 
a higher realm of the absolute. Through his faith, Abraham is placed 
above the universal such that being a man of faith he “determines 
his relationship to the universal by his relation to the absolute, not 
his relation to the absolute by his relation to the universal”.  

Knight of Faith and Transgression of Universal Social Ethic  
The indelible and personal relation of Abraham to the 

Absolute in his very act following the divine command and his 
upliftment from the realm of ethical to the realm of absolute though 
his immense faith is vital in what makes him distinct from the tragic 
hero. Abraham as a ‘knight of faith’ is different from the tragic 
heroes because the tragic hero is torn between conflicting ethical 
commitments and always remains ethical. A tragic hero does also 
make a sacrifice, for instance how Agamemnon sacrificed his 
daughter Iphigenia so that an angry god will relent and allow the 
winds to blow the Greek fleet across the sea4, but his actions are 
always ethically defensible. “The tragic hero remains within the 
ethical. He lets an expression of the ethical have its telos in a higher 

 
 

4Evans, C. Stephen. Kierkegaard An Introduction. New York: Cambridge 
University Press, 2009, p. 104. 
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expression of the ethical”5. On the other hand, a knight of faith 
transgresses the universal social ethic of community for something 
higher than the ethics and he stands for the absolute rather than the 
universal. The universal-ethical is suspended in that the primary 
relation of the "knight of faith" is not to an abstracted universal but 
to God. The knight of faith remains silent for his actions remain 
incomprehensible out of his subjective solitude and no inter-
subjective language as universal can comprehend his actions.  

The knight of faith’s action of suspending the universal 
social ethics of the community is not an abandonment of the ethical 
rather it is merely a teleological suspension which is done to secure 
faith. The suspension is merely to shift the correlation of value from 
one conditioned by finitude (where one can’t support even his good) 
to one conditioned by faith (where there lies the infinite that sustains 
the good of all). It is merely about the extension of commitment from 
immediate finite life to have faith in the goodness of God. As one 
can see, Abraham as a knight of faith, by losing his attachment to 
his finitude can extend caring to all. It is the suspension for the sake 
of ethics. Also, the knight of faith’s transgression of the universal 
ethic does not destroy it, Kierkegaard maintains that the universal 
social ethic still exists for those who do not engage in the leap of 
faith. For the knight of faith, the universal social ethic is no longer 
relevant and therefore he transgresses the universal social ethics.  

The teleological suspension of ethics through which the 
knight of faith transgresses the universal ethics of community is 
carried out by his immense faith in God. This Faith in God remains 
at the foundation to becoming an authentic being., as Kierkegaard 
also writes, “Faith is the highest passion in a human being”6. 
Authenticity requires that we have faith in God and use this faith as 
the means through which to develop the courage to transgress the 
universal ethical norms of his social community. The authenticity 
requires that Abraham undertake a leap of faith out of the universal 
ethic of his community and into his own purely subjective faith-
based religious ethic. 

 
 

5Kierkegaard, Soren. Fear and Trembling. ed. and trans. Howard V. Hong and 
Edna H. Hong. Princeton: Princeton University Press, 1983, p. 59.  
6Ibid., p. 121. 
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The Teleological Suspension of the Ethical and its Limitations 
The teleological suspension of the ethical which is carried 

out by the immense faith in God comprises two aspects- namely ‘the 
dismissal of the notion that the ethical is synonymous with a 
universal social ethic and the possibility of purposeful suspension of 
the universal social ethic to obey a higher and more valid command 
from God’7. The combination of these two aspects creates a space 
for an alternative ethic with its own, values, and norms to exist as an 
alternative to the universal social ethic. This alternative ethic, thus 
obtained is the faith-based religious ethic which enables the 
individual to not only challenge the prevalent universal social ethic 
(where ethics have been regarded as synonymous with universal 
social norms of the community) but to also go beyond the universal 
ethic of society where individuals value is not subdued by society. 
Faith-based religious ethic is grounded in the authenticity of 
religious life its privileging of the individual emanates from a more 
authentic form of life than that which grounds the privileging of the 
universal ethic.’8 Instead of being grounded on some universal 
objective intellectualistic norms or historical rules, the faith-based 
religious ethic is based on the intimate, subjective and exclusionary 
relation to God. This faith-based religious ethic leads an individual 
to new existential possibilities where he not only can question his 
existence but also can have liberating self-transformation that 
recognizes and values his/her subjective freedom. In faith-based 
religious ethics, the very concrete existential condition of the 
individual plays an important role and this ethic provides existential 
and psychological support to the individual facing existential 
difficulties, unlike the way the objectively valid norms are imposed 
on individuals in universal social ethics of the community. 

However, such teleological suspension of ethics leads an 
individual to challenge the universal norms of society and enables 
them to go beyond creating an alternative ethic on authentic 
religious grounds but there stand certain limitations to those faith-
based religious ethics and thus to this teleological suspension. The 
major drawback with the faith-based religious ethic fails to 

 
 

7Rae, Gavin. “Kierkegaard, the Self, Authenticity and the Teleological 
Suspension of the Ethical.” Critical Horizons 11, no. 1, 2010: p. 78.  
8Ibid., p. 90. 
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differentiate between the contents of different faith-based actions. 
There are no such norms or guidelines which can determine the 
content of the actions apart from certain divine revelations. An 
individual may justify his vicious or barbarous acts as long as he 
retains faith in the validity of his actions. In the name of the divine 
command, there can be attempts to justify the individual act of 
killing another individual. Moreover, actions being merely faith-
based actions do not signify that they represent the same authentic 
religious life irrespective of their content or consequences. As it is 
quite evident that all faith-based actions can’t be legitimate and also 
outside one’s subjectivity no meaningful justification can be offered 
to the teleological suspension, therefore it becomes necessary on the 
part of the individual to have some space for reasoned faith. Such 
reasoned faith will prevent our faith from turning into blind 
resignation and will keep a check on the content of different faith-
based actions. On the part of the individual, with reason as a guide, 
one can regulate the contents of faith where one can refrain from 
vicious or illegitimate actions validated by unreasoned faith. 

On the question of Justification for the Teleological Suspension 
of the Ethical  

So far in this paper, we have seen how the teleological 
suspension of the ethical has led Abraham to transgress the universal 
social ethics of the community to faith-based religious ethics which 
is more subjective, intimate and grounded in the authenticity of 
religious life. Also, we have seen how the teleological suspension 
without contradicting the ethical as a mode of existence, enables us 
to challenge the identification of ethical to universal social ethic and 
however subjective it may be, this suspension empowers us to obey 
the command of the divine (higher than the ethical) where we can 
shift our correlation of value from finite world to infinite reality 
which sustains the good of all. This teleological suspension of ethics 
is not only meant for standing in relation with the absolute rather 
than the universal but such suspension also enables us to transgress 
the universal ethical which subdues individuality by subjugating the 
ethical life of an individual to the totality of social life. 

But the question which is most pertinent to this teleological 
suspension of the ethical is: can there be a meaningful justification 
for this suspension outside the solitude of one’s subjectivity? As it 
is evident in the Biblical saga Chatham cannot be understood or 
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justified within the universal as justification for his divine command 
exists only in the world of the absolute. But can such justification 
for the transgression of universal social ethic be given in our present 
world or can God can be recognized as something higher than social 
morality? To the second part of the question that whether God is 
higher than social morality there can be multiple sets of subjective 
answers but one thing is common if an individual accepts God as 
something higher than social morality and His demand having 
higher telos, then in that case the teleological suspension of ethical 
can be justified otherwise such suspension will always remain 
hostile to the social morality. Now to the first part of the question 
that whether such suspension is possible in the present world, there 
is a need to reformulate our understanding of the teleological 
suspension of the ethical. If we try to understand the suspension in 
terms of transcendence from the demise of finite to extend the 
correlation of value from finitude to the infinite faith which sustains 
the good of all and also if we extend our caring from our immediate 
to the less immediate by making a little suspension of the ethical to 
our immediate- then again, such teleological suspension of the 
ethical can be justified. It will be no longer antithetical to the ethical 
when we extend our love and care from our immediate to less 
immediate by teleologically suspending the ethical judgements to 
our immediate only. Although one cannot give justification for such 
teleological suspension out of one’s subjectivity one can guide and 
check his wronged faith through a reasoned faith itself.  

Conclusion  
Abraham’s act of suspending the universal social ethical for 

some higher telos (i.e., to obey a higher and more valid command 
from the divine) sets up an important question for the ethical 
‘whether such a suspension can be justified in our present world or 
not’. For one thing, it is sure that we can’t give justification to an 
individual act of suspending the ethical outside his subjectivity. An 
individual can justify his unethical acts and fake his malicious 
intention in the name of divine command because there stands no 
way to differentiate between the contents of different faith-based 
actions. And in this way, the teleological suspension of ethics itself 
becomes antithetical to the ethical. But when we see such a 
teleological suspension of the ethical from a theistic perspective 
where an individual ‘knight of faith’ transgresses the universal 
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social ethical and stands in relation with the Absolute by following 
some divine command, it is then we can make sense of such 
suspension. If one has faith in God as something higher than 
morality and being benevolent everything good follows His 
command, then in such case, there is nothing unethical that is 
suspending the universal social ethics for an individual theistic 
person. Again, such a theistic perspective is very much subjective 
and people can differ on accepting God as something higher than the 
moral realm therefore the justification of such teleological 
suspension remains interrogated. But there is another way through 
which we can make sense of a teleological suspension concerning 
our day-to-day present world. As discussed in the previous section, 
if we try to understand the suspension in terms of transcendence 
from the demise of finite to extend the correlation of value from 
finitude to the infinite faith which sustains the good of all and also 
if we extend our caring from our immediate to the less immediate by 
making a little suspension of the ethical to our immediate- then 
again, such teleological suspension of the ethical can be justified. It 
will be no longer antithetical to the ethical when we extend our love 
and care from our immediate to less immediate by teleologically 
suspending the ethical judgements to our immediate only. And in 
this manner, we can have a better sense of a ‘teleological suspension 
of the ethical’.   
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प.ं मधसूुदन ओझा िवरिचत 23िस4ा5त के स5दभ9 म: ;ैग>ुयिवमश9 

डॉ ठाकुर िशवलोचन शाि/ड0यc 

वेदवाच&पित पं. मधसूुदन ओझा ने जगत् के &व7प, कारण व :ि;या आिद 
के स>ब@ध मA :चिलत िविभ@न मतD को वेदवाच&पित पं. ओझा ने दस वादD के अ@तगGत 
पिरगिणत िकया है। इन दस मतD मA जगत्-:ि;या के कारण एवं &व7प के िवषय मA 
पथृक्-पथृक् :वाद िकये गये हQ, िजससे इस िवषय मA संशय उपि&थत हो जाता है । इस 
संशय का उTछेद करने हेत ुसाVयजाित मA उWप@न भगवान् XYा ने पूवGविणGत दसD 
िसZा@तD का ख\डन करके िसZा@तवाद की &थापना की िजसके अनसुार सभी मत 
तभी तक आ` माने जा सकते हQ जब तक उन सब का आधार एक XY को माना जाये, 
अ@यथा इन दसD मतD मA से कोई भी पूणG अथवा सWय नहb माना जा सकता है । इसी 
जगदाधार XYतcव की &थापना पं. ओझा ने अपने d@थ ‘िसZा@तवाद’ मA की है । यह 
िसZा@त िनदgिशत करता है िक जगत् के-दसवाद:पhच के- आभ ुव अiव, ये दो ही मूल 
हQ।1 इनमA से आभ ु jयापक तथा अiव jयाkय है, इ@हA हम ;मशः Being  और 
Becoming भी कह सकते हQ । व&ततुः सnा का दशGन इ@हb दो 7पD मA होता है । :थम 
को हम XY और िoतीय को जगत् कह सकते हQ । तcवतः इन दोनD मA भी पर&पर भेद 
नहb है । िवp मA िजतनी भी शिqया ँिवsमान हQ, वे सभी परमेpर की ही शिqया ँहQ ।  

सिृtिवuान से स>बि@धत अपने d@थ ‘XYिसZा@त’ मA इस तvय को &पt 
करते हुए पं. ओझा कहते हQ िक स>पूणG जगत् के एकमेवािoतीय मूलतcव को ‘रस’ और 
‘बल’ के नाम से अिभिहत िकया गया है । यह परमतcव uानकमGभेदाWमक है, रस की 
:धानता रहने पर यह ‘XY’ तथा ‘बल’ की :धानता होने पर यही ‘शिq’ &व7प माना 
जाता है । XY&व7प का :ितपादन वेदा@तशाx मA तथा शिq&व7प का :ितपादन 
सांyयशाx मA िकया गया है । 

:&ततु पz मA पं. ओझा oारा :णीत d@थ ‘XYिसZा@त’ के आधार पर Xहम 
के ‘बल&व7प’ की :धानता से आिवभूGत ‘शिqयD’ के &व7प-िव{ेषण का :यास िकया 
जायेगा। बल की :धानता होने पर ‘सcव, रजस् और तमस्’ इन तीन 7पD मA शिq का 
:ाकट्य होता है ।2  

 
 

!!सहायक आचाय(, स*ंकृत िवभाग, कला सङ्काय, काशी िह6दू िव9िव:ालय, वाराणसी 
1 सशंयतद>ुछेदवाद (Aथम काDड), प०ृ ८!
2 IJिसKा6त, प०ृ ३८८ 
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सांyयदशGन के अनसुार िzगणु-&व7प 
Vयातjय है िक महिषG किपल एवं उनके अनयुायी अ@य सांyयाचाय} ने 

सांyयदशGन की तcवमीमांसा मA इन तीनD शिqयD का zैग\ुय के 7प मA िवशद िववेचन 
िकया है । सांyयाचाय} ने जगत् के २५ तcवD को ‘jयq, अjयq व u’ के 7प मA िzधा 
वग�कृत िकया है- jयqं महदािदबुिZरहङ्कारः पhचत@माzािण एकादशेि@�यािण 
पhचमहाभूतािन, अjयqं :धानम्, uः पु�षः, एवमेतािन पhचिवंशिततcवािन 
jयqाjयquाः कvय@ते ।3 सांyयिसZा@तD के अनसुार :कृित जड़ािWमका होती है तथा 
प�ुष चेतन होता है । प�ुष के oारा :धान7प :कृित के दशGनाथG तथा :कृित के oारा 
प�ुष का कैव�य स>पािदत करने हेत ु इन दोनD का पङ्�व@धवत् संयोग होने के 
फल&व7प सिृt होती है:- 

पु�ष&य दशGनाथ� कैव�याथ� तथा :कृते� । 
पङ्�व@धवदुभरिप संयोग&तWकृतः सगGः ॥4 

इस :कार अjयq :कृित और u प�ुष के संयोग से jयq की सिृt होती है । 
यहा ँu प�ुष सखु-दःुखािद से अनासq िzगणुातीत तथा चेतन कहा गया है- पु�ष&तु 
सुखाsनुसङ्गी चेतनः 5, जबिक jयq और अjयq दोनD ही िzगणुाWमक और जड़ कहे 
गये हQ। सcव, रजस् और तमस् की सा>याव&था को :धान अथवा :कृित कहा गया है 
– :धानं सcवरज&तमसां सा>याव&था।6 जब इन तीन गणुD मA िवचलन होता है, तब 
jयq की सिृt होती है । इन तीनD गणुD का &व7प बताते हुए सांyय दशGन मA कहा गया 
है िक सcवगणु लघ ुतथा :काशक होता है, रजोगणु :विृnशील तथा उnेजक होता है 
तथा तमोगणु ग�ु तथा अवरोधक होता है । िजस :कार तेल, वितGका और अि�न के 
पर&पर िव�Z होते हुए भी दीपक मA सि>मिलत 7प से :काशन7प एक ही कायG मA 
:वnृ होते हQ, उसी :कार ये तीनD गणु भी पर&पर िव�Z होते हुए भी सि>मिलत 7प 
से प�ुषाथG का समादन करते हQ- 

सcवं लघु :काशकिमtमुपt>भकं चलं च रजः । 

 
 

3 गौडपादभाNय, २ 
4 सांPयकािरका, २१ 
5 सांPयतSवकौमदुी, ५ 
6 वही, ३!
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गु�वरणकमेव तमः :दीपवTचाथGतो वृिnः ॥7 

वेदवाच&पित पं. मधसूुदन ओझा के मत मA सांyयD का zैग\ुय-िवचार दोषपूणG 
है, �यDिक वैिदक िवuान के अनसुार चेतन प�ुष अथाGत् आWमा इन गणुD से रिहत नहb 
माना जा सकता । अतः पं. ओझा ने अपने d@थ XYिसZा@त मA zैग\ुय-िवचार को 
‘सांyयाभास’ पद से संकिलत िकया है । पं. ओझा ने &पt िकया है िक अनेक िवoान 
बल के सcव, रजस् और तमस् इन तीनD 7पD की िववेचना अपनी-अपनी धारणा के 
अन7ुप करते हQ ।8 

सांyयिसZा@त के अनसुार जब इन तीनD गणुD मA से कोई एक :धान होता है, 
तो वह अ@य दोनD गणुD को अिभभूत कर &व&व7प मA ि&थत रहता है–  

“यदा सcवमुWकटं भवित तदा रज&तमसी अिभभूय &वगुणेन 
:ीित:काशाWमकेनावित�ते, यदा रज&तदा सcवतमसी अ:ीित:वृcयाWमना धमgण, 

यदा तम&तदा सcवरजसी िवषादि&थWयाWमकेन इित” ॥ 9 

पं. ओझा के मत मA सcव, रजस् और तमस् रस और बल के सि>मिलत 7प 
होते हुए भी बल की :धानता वाले 7प हQ । िविभ@न आचाय} की इन तीनD गणुD के 
:ाधा@या:ाधा@यिवषयक मतD मA वैष>य �िtगोचर होता है । 

सcवगणु के :ाधा@य का िवचार 
 चरक मिुन की �िt मA – सcव7प बल ही प�ुष की िनWय&व7पा शिq है । 

सcव की दोष7पा िवकृित ही रजोगणु व तमोगणु हQ, ये सcव का आवरण कर लेते हQ । 
िवशZु धमाGचरण से इन रजोगणु और तमोगणु के :भाव को हटा देने पर सcवगणु का 
िवकास &वयमेव हो जाता है । 

सcवं िह शिqः पु�ष&य िनWया सcव&य दोषौ तु रज&तम� । 
िवशुZचािर�यवशात् :सीदेत् सcवं तदेषा चरक&य �िtः ॥10  

 
 

7 सांPयकािरका, १३ 
8 केिचत् पनुVीिण बलािन तािन सचंXते सSवरज*तमांिस । 
 त[ Aभूतािन िवदां मतािन Aच\महे तािन यथावगाहम् ॥ 

-IJिसKा6त, सांPयाभास/१ 
9 गौडपादभाNय, १२ 
10 IJिसKा6त, सांPयाभास /२!
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िoतीय मत के अनसुार ‘सcव’ प�ुष का शा@त &व7प है । प�ुष का पूणG 
:ितिब>ब dहण करने मA समथG होने के कारण मyुय शिq को भी सcव पद से अिभिहत 
िकया जाता है । सcव ही मूलप�ुष का िवकारशू@य अjयय&व7प है । यही प�ुष का 
िनWय िकं वा मyुय &व7प है तथा उसमA रजोगणु व तमोगणु7पी दोष के आ जाने पर 
िवकार का सङ्;मण होता है । इ@हb दोषD के कारण िवकारमयी सिृt की उWपिn होती 
है । 

शा@तं &व7पं पु�ष&य सcवं तदjययं सवGिवकारशू@यम् । 
िनWयं िह त�ूपममु�य मुyयं त&यैव दोषात् ;मते िवकारः ॥11 

एक अ@य मत से सcव का :ाधा@य बताते हुए पं. ओझा कहते हQ िक सcव &वयं 
ख\डाWमक है, अतः अवयव-िवभाग होने के कारण उसमA अ�पता भी रहती है िजसके 
कारण इस अ�पभाव को वैभव :ा` कर समा` करने की इTछा उिदत होती है । यह 
इTछा भी सcव&व7िपणी ही होती है । इस इTछा के अन@तर इिTछत को :ा` करने हेत ु
जो ईहा7पी चेtािWमका ि;या होती है, वह रजोगणुमयी होती है तथा उस ि;या का जो 
फल होता है, वह तमोगणु&व7प होता है । जब सcव पिरपूणGभाव को :ा` कर लेता है 
तब वह पनुः िवशZु हो जाता है । पिरपूणG भाव मA ऐसी इTछा भी समा` हो जाती है, तब 
सत् का रजोगणु व तमोगणु से पाथG�य हो जाता है, इसी ि&थित को मिुq की दशा या 
अपवगG के नाम से जाना जाता है ।12  

सcव की :धानता का एक अ@य मत उपि&थत करते हुए पं. ओझा कहते हQ 
िक “�योितमGयः पूणGरस अि&त” यह वा�य शाxD का सार माना जाता है । इस वा�य 
मA ‘�योित’ पद ‘uान’ का अिभधान होता है, ‘पूणGरस’ पद से ‘आन@दभाव’ का बोध होता 
है तथा ‘अि&त’ पद से ‘सnाभाव’ sोितत होता है । इस :कार पूणGरस7प आन@दभाव 
भी सcव के होने पर ही वचनीय हो सकता है । सcव के िबना रस की भी &व7पिसिZ 
स>भव नहb हो सकती है । इसी :कार �योितपद के वाTय uान की सnा भी सcव के 
ही अधीन होती है । अतः सcव की रस से अिभ@नता और तीनD गणुD मA इसके 
:ाधा@यभाव की िसिZ हो जाती है – 

�योितमGयः पूणGरसोऽि&त त&य त��योितिहG िवuानिमदं :तीयते । 

 
 

11 वही, सांPयाभास /३ 
12 वही, सांPयाभास/४-५.!
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पूणGWवमान@द इतीह कvयते यदि&त स@नेष ततो िन�Tयते ॥13 

पं. ओझा ने उ�लेख िकया है िक XY, सcवमयी शिq और इTछािद अशनाया 
की िzपटुी से ही सम&त जगत् की उWपिn होती है । इसमA इTछािद ि;या7पी अशनाया 
सcव पर अवलि>बत रहती है तथा सcव7पी शिq रसमय XY पर अवलि>बत रहती है 
– 

अथाशनाया �िणका &वल�णा दुःखं च शू@यं च िन�Tयते ि;या । 
ि;या तु सcवे तदु सcवमि&मन् XY\यमीिभः सकलं जग�वेत् ॥14 

इस िzपटुी मA रस7प XY िनWय है, सcव&व7पा शिq भी िनWय है, पर@त ु
ि;या7िपणी रजो7पा अशनाया अिनWय व आग@तकु है, अतः इसे दोष7पा ही माना 
गया है। यह रजोमयी ि;या जब सcव का आवरण कर लेती है, तब यही तम7पा हो 
जाती है – 

बा�ाि&त िनWय�ुवमz सcवं िनWयं ि;या Wवz भवेदिनWया । 
आग@तुकी तेन मतः स दोषः सcवावरणाnमः &यात् ॥15 

इस िzपटुी मA XY और सcवशिq िवsा7प है तथा अशनाया oारा उपल�ध 
होने वाली ि;या अिवsा7प है । इस :कार कितपय आचायG िzगणुD के मVय सcव का 
:ाधा@य बताते हQ । 

रजोगणु के :ाधा@य का िवचार 
सcव के :ाधा@यिवषयक मतD के अन@तर पं. ओझा ने उन आचाय} के मतD 

का संकलन िकया है िजनके अनसुार XY की रज7पा शिq ही :धानतया िनWयशिq 
है तथा सcव और तमस् इसी िनWय7प रजोगणु के िववतG हQ । यह रजोगणुमयी शिq 
घोर&व7पा िकं वा िवकराल7पा है, अतः यह ि;या के जाल मA भटका देती है । जीवाWमा 
को इसका िववेक हो जाने पर ही मिुq :ा` हो जाती है – 

अथो रजः शिqरमु�य िनWया सcवं तम�ेित रजोिववत� । 

 
 

13 वही, सांPयाभास/६ 
14 वही, सांPयाभास/१२ 
15 वही, सांPयाभास/१९!
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घोर&व7पा�जसो िववेको िवमोक इWयि&त मतं परषेाम् ॥16 

रजोगणु ि;या7प होता है । यह ि;या संचर और :ितसंचर 7प से िoिवधा 
कही गयी है । इ@हA  ;मशः आWमास>ब@धी संकोच और िवकास िकं वा :विृnकमG और 
िनविृnकमG भी कहा जाता है । :विृnकमG के oारा आWमा की uान7पता का संकोच हो 
जाता है, जबिक िनविृnकमG के oारा इस uान7पता का िवकास होता है । व&तिुवचार 
से तो यह दोनD ही :कार के कमG आWमा के आवरक होने के कारण घोर7प ही िसZ 
होते हQ । िनविृnल�णकमG यsिप आWमा की &व7पािभमखुता का सहकार करते हQ, 
तथािप यह आWमा की &व7प:ाि` मA उसी :कार से अवरोधक हQ िजस :कार से &वTछ 
होने पर भी कांच :काश के वा&तिवक 7प का िकिhचत आवरण कर ही लेते हQ । 
:वाह7प बनते ही :Wयेक कमG आवरणकारी हो जाता है, अतः इससे भी िववेक7प 
पथृ�भाव मिुq के िलये आव�यक है – 

यः संचरो वा :ितसंचरो वा संकोच7पोऽथ िवकास7पः । 
:वृिnकमाGथ िनवृिnकमG :वाह एष िoिवधः स घोरः ॥17 

संचर-:ितसंचर7प रजोमयी ि;या के :वाह की पराका�ा को :ा` कर लेने 
पर वहा ँगित का िवराम हो जाता है । जब संचर;म मA आWमा का संकोचभाव अपनी 
पराका�ा को :ा` कर लेता है तो कमG की यह सीमा@तगित आWमचैत@य का आवरण 
करती हुई तमोगणुमयी हो जाती है, इस :कार रजस् ही तमभाव मA पिरणत हो जाता है 
। इसी :कार जब :ितसंचर;म मA िनविृnल�ण कमG का :वाह सीमा@तगित पर होता 
है तो आWमािभमखु िवकास भी अपनी पराका�ा को :ा` कर लेता है, इस अव&था मA 
रजोगणु ही सcव मA पिरणत हो जाता है । :विृnल�णा ि;या की पराका�ा ही तमस् 
तथा िनविृnल�णा ि;या की पराका�ा ही सcव है । इस :कार रजोगणु का :ाधा@य 
िसZ होता है । िजस :कार सcव िनविृn7प कम} की पराका�ा&व7प है, उसी :कार 
:विृnमय कम} की अि@तम सीमा तमस् है, इन दोनD सीमाभावD के मVय मA जो उभयगत 
गिततcव है वही रजो7प मyुयतcव है । इस :कार से भी रजोगणु की :धानता &थािपत 
की गयी है ।18 

 
 

16 वही, सांPयाभास/२२ 
17 वही, सांPयाभास/२३ 
18 वही, सांPयाभास/२४-२६!
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तमोगणु के :ाधा@य का िवचार 
तमोगणु को ही :धान गणु मानने वाले कितपय आचाय} का मत उपि&थत करते 

हुए XYिसZा@तकार पं. ओझा कहते हQ िक तमोगणु को मyुय मानने वालD के मतानसुार 
XY की िनWयशिq तम7पा ही है, सcव तथा रजस् तमस् के ही िववतG हQ । 
तमः:ाधा@यवादी अपने मत के समथGन मA तकG  देते हुए कहते हQ िक सिृt से पूवG यह 
सम&त जगत् अjयq ही रहता है तथा :लय के प�ात् भी सब कुछ अjयq भाव मA ही 
िवलीन हो जाता है । इस :कार सबसे पहले और सबके बाद तमस् ही रहता है, मVयवत� 
रजस् और सcवाव&था तमस् की ही िववतG7पा अव&थाए ँहोती हQ – 

अथो तमः शिqरमु�य िनWया सcवं रज�ेित तमोिववत� । 
सव� यदjयqिमदं तदादावjयqमjयqमथा@ततः &यात् ॥19 

तमः:ाधा@यवादी आचाय} के मत मA इस जगत् की अjयिq अथाGत् अ��य 
अव&था ही तमोगणु का 7प है । तमस् ही अ@य सभी तcवD का आधार है, इससे ही 
सम&त तcवD का उ�व होता है और इसी मA सभी तcवD का लय भी हो जाता है, अतः 
रसमय XY की परमशिq तम7पा ही है –  

अjयिqरवेा&य तम&तदेषां परायणं तत् :भवो यत� । 
त&माnमो मूलममु�य शिq&ततो रजः &यात् तत एव सcवम् ॥20 

अपने मत के समथGन मA नासदीयसूq की ऋचा का उ�लेख करते हुए 
तमः:ाधा@यवादी आचायG कहते हQ िक &वयं परमेि� ऋिष ने सिृt के दशवादD का 
:Wयाyयान करते हुए कहा है िक सिृt की आsाव&था मA न तो कुछ सत था, न ही 
असत था, न कोई मWृय ुनामक तcव की ि&थित थी, न ही अमतृ की; उस समय सवGz 
तमस् ही jया` था और सभी तcव उसमA ही आTछािदत थे – 

नासदासी@नोसदासीnदानb न मृWयुरासीदमृतं न तिहG । 
तम आसीत् तमसागूढमdे :जापितः परमे�ीदमाह ॥21 

इस :कार ¡िुत:माण से भी तमस् का :ाधा@य स>पtु होता है । म@z, XाYण, 
&मिृत, परुाणािद सम&त शाx तमस् की आs7पता मA :माण हQ तथा जो तcव सबसे 

 
 

19 वही, सांPयाभास/३२ 
20 वही, सांPयाभास/३३ 
21 वही, सांPयाभास/३४!
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:थम ि&थत होता है, उसी से अवा@तर सिृt की स>भावना भी यqु होती है । इस :कार 
से भी तमस् की :धानता ही िसZ होती है । 

पं. ओझा इस मत को &पt करते हुए उ�लेख करते हQ िक परXY7प रस मA 
सवG:थम तमस् का ही अनगुमन हुआ था । परXY से :ेिरत होकर वह तमस् िवषमता 
को :ा` करके रजोमय हो गया, पनुः उसी परम तcव की :ेरणा से ही यह रजोगणु 
सcवभाव मA पिरणत हो गया । सcवभाव मA पिरणित के प�ात् वह मूलरस अपने :काशमय 
&व7प को &वतः ही :ा` कर लेता है, िजसके फल&व7प उस अव&था मA रजस् का 
ि;याभाव तथा तमस् का आवरणभाव &वयं ही िनवnृ हो जाता है – 

तम&तदासीत् परगं परणेेिरतं रजोऽभूद् िवषमWवमेWय । 
रजोऽिप सcवं �भवत् परणेेिरतं ततोऽि&मन् स रसोऽवभाित ॥22 

तमोगणु &वयं कृ�णवणG का है, वह रसमय परतcव के तेज से िमलकर रqवणG 
का होता हुआ रजोगणु कहलाने लगता है । पनुः वही जब परतcव से घनभाव मA स>बZ 
हो जाता है तो वह pेतवणG का होता हुआ :काश7प सcव बन जाता है । इस :कार 
तमस् की ही िz7पता िसZ होती है । इस तकG  की पिुt हेत ु�tा@त उपि&थत करते हुए 
d@थकार कहते हQ िक िजस :कार कृ�णवणG का च@�मा भी सूयG की िकरणD के oारा 
अपने आधे भाग से स>पकG  करते हुए pेत7प मA भासमान होने लगता है तथा उषाकाल 
मA वह pेितमा से रिqमा मA अवभािसत होने लगता है, उसी :कार तमस् भी िz7प हो 
जाता है – 

कृ�णं तम&तेन परणे तेजसा स>भूय रqं भवदुTयते रजः । 
ततोऽितस>ब@धवशात् तदुTयते शु�लं भवत् सcविमित िz7पता ॥ 
कृ�णोऽिप च@�ः स िववpदंशुिभः &वाधgऽिप स>पs िवभाित भा&वरः । 
सा@Vये तम&य@तिरत&तु भा&वतो रqोऽशुराभाित तथा तमिxधा ॥23 

इस :कार सcव, रजस् तथा तमस् इन तीनD गणुD के :ाधा@या:ाधा@य के 
िवषय मA d@थकार पि\डत ओझा ने िभ@न-िभ@न मतD का उ�लेख िकया है । 

 
 

22 वही, सांPयाभास/३६ 
23 वही, सांPयाभास/३९-४०!
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औWपिnकzैग\ुय-िवचार 
उपयुGq तीनD मतD मA एक-एक गणु की :धानता तथा अ@य गणुD की उस :धान 

से उWपिn के मतD के :दशGन के प�ात् पं. ओझा zैग\ुयसमाहारवादी मतD का 
:Wयाyयान करते हQ । गणुिवशेष:ाधा@यवादी मतD की अपे�ा औWपिnकzैग\ुयवादी 
मत िवo�जनD मA अिधक &वीकृत है ।  
इस िवषय मA सांyयाचाय} के मत को &पt करते हुए पं. ओझा कहते हQ िक आसरुी 

के िश�य पhचिशख के मत मA ये तीनD ही गणु पर&पर पथृक्-पथृक् हQ तथा पथृक् 7प 
मA ही इनका &वभावोदय होता है । यsिप ये तीनD गणु सहचरभाव मA एक-दूसर ेके 
साथ ही :वnृ होते हQ, पर@त ुइनमA से एक से िकसी दूसर ेकी या दूसर ेसे तीसर ेगणु 
की उWपिn नहb होती है और न ही िकसी गणुिवशेष की :धानता िनयत होती है । 
तीनD गणु :ार>भ से ही पर&पर पथृक्-पथृक् हQ तथा एक-दूसर ेसे स>बZ होकर ही 
अनभूुत होते हQ – 

अथासुरःे पhचिशख&य वा मते zयोऽkयमी सcवरज&तमोगुणाः । 
पृथग् िविभ@ना� पर&परा¡या न चा@यतोऽ@य&य समु�वोऽभवत् ॥24 

व&ततुः तीनD ही गणु एक ही परXY की िzिवधा शिq हQ । इस जगत् मA जो कुछ 
भी &फुट7प मA :तीत होता है, उसमA कोई न कोई शिq अव�य रहती है । वह शिq 
ही इन तीन गणुD के नाम से अिभिहत होती है । इस शिq के िजस 7प मA परमाWमा 
का उदय होता है, वह शिqभाव ही सcव के नाम से कहा जाता है । यह आन@द&व7प 
होता है तथा िवuान, शाि@त व पिरपूणGता इसके सहचर सािcवकधमG होते हQ । इस 
:कार अjयq :धान :कृित के सcवगणु:धान पिरणाम से इन धम} का उदय होता है 
– 

jयqं यदेतत् िकमपीह ��यते सवG&य शिqः पृथिग�यते गुणाः । 
ययाWमिन XY रसोदयो भवेत् सवाGिप सा सcविमतीह कvयते ॥ 
आन@दिवuानशम:पूणGता यतो यतो XY रसा इहाWमिन । 

तां तािमहाjयqदशां :च�ते सcवं ततोऽ@यौ तु रज&तमौ गुणौ ॥25 

िजस शिq से ि;या की तथा बल की उदय7प विृZ होती है, वह रजोगणुमयी 
शिq कही जाती है । ि;या विृZ से �ोभ उWप@न हो जाता है । कमGभाव मA इस �ोभ 

 
 

24 वही, सांPयाभास/४५ 
25 वही, सांPयाभास/४६-४७!
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के उWप@न हो जाने से अ�पता की अनभूुित होने लगती है तथा इस अ�पता से ही 
दःुख होता है । इस :कार दःुखमयी अव&था भी रजोमयी ही कही जाती है – 

यया यया कमGबलोदयो भवेत् सवाGिप सा सा रज इ�यते गुणः । 
�ोभेऽ�पतां दुःखमुदेित वा यतो रज&तदjयqदशा :च�ते ॥26 

इसी :कार ततृीया तमोमयी शिq के oारा रजस् एवं सcव का आवरण कर िदया 
जाता है, िजसके फल&व7प न तो िवuानमय रस&व7प चेतना भािसत होती है और 
न ही आन@दमय रस&व7प सखु का अनभुव होता है तथा उस अव&था मA ि;या मA 
:विृn नहb होती और न ही िनविृn7प कमG की ओर उ@मखुता होती है । इस :कार 
यह सम&त ि;याशू@यता आिद तमोगणुमयी हQ – 

यया तयोरावरणं :जायते न भाित िवuानमुदेित नो सुखम् । 
ि;या:वृिnनG िनवृिnरीहते सवाGऽिप सा सा तम इ�यते गुणः ॥27 

इस :कार ये तीनD गणु पर&पर &वत@z हQ । सिृt से पूवG ये तीनD सा>याव&था मA 
:सु̀ भाव मA रहते हQ । जब यह समभाव िव�ोभ से :भािवत होकर @यूनािध�य :ा` 
करता है तो इनसे ही सिृt होती है । ये तीनD गणु पर&पर िव�Z &वभाव वाले होते 
हुए भी एक-दूसर ेपर आधािरत हQ, इनका सवGz साहचयG रहता है । ये तीनD पर&पर 
सि>मिलत होकर कहb आवरण, कहb गित तो कहb :साद7प सखु उWप@न करते हQ– 

पर&परणे :ितिषZवृnयxयोऽkयमी सि@त पर&परा¡याः । 
आवृ\वते वा गमयि@त वा zयः :सादय@तीित पर&परािहता ॥28 

XYिसZा@त के zैग\ुयपिhचकािधकरण मA पं. ओझा ने उ�लेख िकया है िक िजस 
:कार दीपक के �tा@त मA तैल, अि�न और 7ई की बnी ये तीनD अपने-अपने काय} 
के पथृक् भाव मA &वत@z कताG होते हQ और तीनD की &वाभािवक विृn भी िभ@न है, 
तथािप तीनD पदाथ} के एक-दूसर ेके साथ यqु हो जाने पर :काश7प कायG िसZ 
होता है, उसी :कार से तीनD पर&पर िव�Z &वभाव वाले गणुD के सहकार से सजGन 
कायG स>पािदत होता है – 

 
 

26 वही, सांPयाभास/४८ 
27 वही, सांPयाभास/४९ 
28 वही, सांPयाभास/५२!
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यथा िह तैलानलवितGकाWमकैिxिभः &वत@zैः पृथगेव कतृGिभः । 
पर&पराऽ@वािहतिभ@नवृिnिभ�Gjयैः :काशः ि;यते तथा गुणैः ॥29 

पं. ओझा ने &पt िकया है िक सcवािद िzगणु सजGनकाल मA पाचँ भावD – िनगूढ़ 
भाव, आ7ढ़ भाव, उदूढ़ भाव, ओत-:ोत भाव तथा अ@तिनGिहत भाव मA पर&पर 
सामीkय से संयqु होते हुए तथा स>मदG oारा एक-दूसर ेका भोग करते हुए जगत् का 
िनमाGण करते हQ- 

िनगूढमा7ढमुदूढमोत:ोतं तथा@तिनGिहतं च भूWवा । 
zैगु\यमेतिZ पर&परणेोपयु�य संभु�य जगWकरोित ॥30 

XYिसZा@त के अनसुार रजोगणु के :बोध मA जगत् की सिृt होती है, तमोगणु 
जब :बZु होकर :धानता को :ा` करता है तब सिृt का :लयकाल होता है तथा 
सcवगणु के :बोध मA मो�काल होता है – 

रज� सcवं तथा च &फुटं &यात् तमः :बुZ ं:लयः स कालः । 
रजः :बुZ ंस िह सृिtकालः सcवं :बुZ ंिह मो�कालः ॥31 

&वkन, सषुिु` व जागतृाव&था के आधार पर इन तीनD गणुD के धम} का :दशGन 
करते हुए d@थकार कहते हQ िक इन तीन अव&थाओ ंमA से - जब तमोगणु :ाधा@येन 
आ7ढ़ होता है तब सवGथा अuानाव&थागत गहन-िन�ा का सषुिु`काल होता है, 
रजोगणु की आ7ढ़ता मA &वkनकाल होता है तथा सcवगणु की आ7ढ़ता मA 
जागरणकाल होता है – 

तमः :बुZ ंस सुषुि`कालः &वkनाि@तकं &याnु रजः :बुZम् । 
सcवं :बुZ ंयिद जागरा सा :WयथGिमWथं भवित िzकालम् ॥32 

सिृt के पदाथ} मA इन तीनD गणुD की पथृक्-पथृक् :धानता का उदाहरण :&ततु 
करते हुए d@थकार कहते हQ िक तमोगणु की :धानता मA अचेतन पाषाणािद की सिृt 
होती है, रजोगणु की :धानता मA पेड़-पौधे उWप@न होते हQ तथा सcवगणु की :धानता 

 
 

29 वही, सांPयाभास/५३ 
30 वही, सांPयाभास/५४ 
31 वही, सांPयाभास/५७ 
32 वही, सांPयाभास/५८!
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रहने पर चेतन जीवD मन�ुयािदकD की सिृt होती है । इस :कार तीनD गणुD oारा तीन 
:कार की सिृt होती है –  

तमः :बुZ ंतदचेतनं &या�जः :बुZ ं�ुमजातयः &युः । 
सcव :बुZ ंयिद चेतनं तत् िzिभगुGणैः &यािWzिवधो िवसगGः ॥33 

यहा ँसcवािद तीनD गणुD के सवGz सहचारी भाव मA उपल�ध होने के बाद भी 
इनकी पथृक्-पथृक् आधारता तथा आधेयता समझनी चािहये । जब िकसी एक 
पदाथGिवशेष की सिृt होती है तब उसमA ये तीनD ही गणु एकz रहते हQ, पर@त ु:धानता 
वहा ँिकसी एक गणु की ही रहती है । वह :धान गणु ही वहा ँभूिमका िकं वा आधार 
भाव मA आ7ढ़ रहता है, इसी कारण से इन िzगणुD oारा िzिवधा सिृt होती है – 

सगg यदैकz गुणाxयः &युगुGणः स एकोऽz भवेW:धानः । 
स भूिमका7ढगुण;मः &याnतो भवि@त िzिवधा िवसगाGः ॥34 

पनुः उप@निशtzैग\ुयािधकरण मA d@थकार पं. ओझा कुछ अ@य िवoानD के 
मता@तर का उ�लेख करते हुए कहते हQ िक ये तीनD गणु व&त7ुप मA पर&पर पथृक्-
पथृक् न होकर एक7प ही हQ तथा वही एक7प ‘अjयq’ के नाम से jयव£त होता है, 
जब यह अjयq jयqभाव मA आ जाता है तो यही परमाथGतः एक होता हुआ भी 
:ि;यावशात् िzिवध हो जाता है – 

केिचWपुनः :ाहुिरमे zयो गुणा एको गुणो नैतिददं पृथक् zयम् । 
अjयqमेतW:थमं तदेकवत् िzधा भवेद्jयशिqदशामुपेWय तत् ॥35 

रस को :कािशत करने के कारण उस एक ही गणु को सcव, रस को ि;याि@वत 
करने के कारण रजस् तथा रस को आवतृ करने के कारण तमस् कहा जाता है – 

:सादयWयेष रसं यत&ततः सcवं यत&तं वृणुते तम&ततः । 
ि&थर ंरसं य@न भवेnमो रज&तदेक एवायमनेकव�वेत् ॥36 

 
 

33 वही, सांPयाभास/५९ 
34 वही, सांPयाभास/६१ 
35 वही, सांPयाभास/८२ 
36 वही, सांPयाभास/८६ 
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इस :कार िzगणुD का &व7पोप@यास करते हुए पं. ओझा उपसं£त करते हQ 
िक ये सखु-दःुख-मोहाWमक तीनD गणु – सcव, रजस् और तमस् – �ेzu आWमा मA 
रहने वाले धमG, अथाGत् प�ुष के धमG हQ । सांyयदशGन मA इनका :ाधा@येन िववेचन तो 
हुआ है, पर@त ुवहा ँइनका :दशGन आWमा से पथृक् भाव मA हुआ है, अतएव सांyयD 
का मत zिुटपूणG तथा मूल-वैिदक :ि;या से िभ@न िसZ होता है । इसी कारण से 
:कृत :करण मA सांyयाभास के नाम से उनका िववेचन िकया गया है – 

इWथं गुणाः सcवरजतमांिस �ेzuिन�ाः पु�ष&य धमाGः । 
सांyयैयGथोqा पृथगाWम�tाः &व�प&तदाभास इहेिरतोऽयम् ॥37 

 
 

 
 

37 वही, सांPयाभास/९१ 
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बौ4 दश9न म: अनDा अराग की महDम साधना 

 डॉ. अचGना ितवारीv एवं डॉ. हिरदn िzपाठी^ 

“t;fr lq[kjkt% ,ddkj.kjfgr% lqnksfgrks txrke~A 

;L; u fuxnu le;s opuks nfjnzks cHkwo loZK%AA”1 

vjkxkRed fpÙk esa gh izkfrHk Kku dk izLQqVj.k gksrk gSA Dys'kksa 
ds vkxUrqd ey dk gV tkuk ;k fueZyhdj.k dh izfØ;k gh vukREkdrk 
gSA cq)Ro O;fDRk dh vukRed fLFkfr ls mitrk gSA lalkj nq%[krk gSA 
nq%[krk dh ije vkS"kf/k *vjkx* dh lk/kuk gSA ftldk dsUnzh; vk/kkj 
vukReh; n`f"V gSA vkREkh; n`f"V lac/kksa dk tky gS] ftlls eerk] eksg 
dh Hkwfe n`<+ gksrh gS cq) dgrs gSa ge Hkkjokgh cusa rks lHkh ds dY;k.k 
dks /;ku esa j[kdj ghA cq) O;fDRk dks vkReØkfUr ds ekxZ dh Hkkouk,oa 
izsj.kk nsrs gSaA cq) ds vuqlkj lc dqN vukREkd gS vukREkdrk ^Lo* dk 
*ij* ds fy;s foltZu gSA cq) ,d ,sls lekt dk fuekZ.k djuk pkgrs gSa] 
tgk¡ ekuo rc vk;s tc mldh vkReh; n`f"V dk yksi gks tk;sA oLrqr% 
ckS) n'kZu dk uSjkREk;okn fuo`fÙkokn dh LFkkiuk djrk gSA euq"; dks 
^Lo* dks ikus ds fy;s ^Lo* esa gh fopjuk gksxkA okLro esa ogh LoLFk gS] 
^Lo* esa fLFkr gSA ^Lo* esa fLFkfr gh lPph vukREkdrk gSA lHkh n'kZuksa dk 
;Fks"V vkxzg vkREkKku gSA ;g vkREkKku jkxksPNsn ;k izo`fÙkekxZ ds 
fujkdj.k ;k lalkj ds izfr vukREkd n`f"V ls iuirk gSA egkegksik/;k; 
xksihukFk dfojkt us ckS) vukRedrk,oa oSfnd vkReokn dh rkfRod,drk 
dk izfriknu djrs gq;s fy[kk gS fd vkReoknh vuagoknh cudj lcls 
leRo LFkkfir djrk gS] tcfd vukReoknh lcesa vkREkHkko ykdj leRo 
LFkkfir djuk gSA y{; nksuksa dk,d gSA lk/ku fHkUu&fHkUu gSaA Hksn vKku 
dk Qy gS vkSj vHksn Kku dkA2 lHkh ^Lo* }hi dks ;Rur% ikus dk ;Ru 

 
 

v आचाया%, दश%नशा) िवभाग, बसतं मिहला महािव5ालय, राजघाट, वाराणसी। 
^vflLVsUV izks0] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klhA 
1mn~/k`r& rÙoflf) ¼eaxykpj.k½. 
2mn~/k`r& Hkkjrh; laLd`fr vkSj lk/kuk i)fr] i`0 20] 34. 
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djrs gSaA ckg~; lalkj ls dgha vf/kd foy{k.k Hkhrj dh pfUnzdk gSA 
vr,o vukREkdrk vkUrfjd thou dh HkO;rk gSA ;g lkjk txr 
foKkue; gS],slk gh tkuksA esjs okD;ksa ij iw.kZr;k /;ku nks] cq) tuksa 
dk,slk gh er gSA3 blfy;s gS fHkD[kw ^vkREk nhi cuks4 /keZ nhi cuksA 

egkREkk cq) us dke] Øks/k] en vkfn fodkjks ds 'keu ij iwjtksj 
cy fn;k gSA xhrk esa Hkh blh ckr dks ysdj i;kZIr lkE;rk fn[krh gS& 

iztkgkfr ;nk dkeku~lokZu~ikFkZ euksxrku~ 
vkREkU;sokReukrq"V% fLFkrizKLrnksP;rsA5 

xhrk ,oa cq) nksuksa gh loZHkwrfgr ,oa ije 'kkfURk gsrq rFkk euksxr 
dkeukvksa ,oa fof'k"V izKk ds izdk'ku dh ckr djrs gSaA v/;kfREkd fpUru 
dk rkRi;Z ^Hkhrj dh [kkst* ;k fQj ^vUrLFk* gksuk gSA tgk¡,d vksj bZ'oj] 
v/;kRe vkfn dh O;k[;k dh tkrh gSA ogha nwljh vksj vuh'oj] vukRe 
vkSj vfuR;rk ds vk/kkj ij v/;kRe dh ikjEkkfFkZdrk Hkh [kM+h dh tkrh 
gSA fuR;rkoknh vkRek dks vtjkeLor~ ekurs gSaA tcfd fuR;rkoknh vkREkk 
dk loZFkk fu"ks/k djrs gSaA ckS) n'kZu dk {k.kHkaxokn Hkkjrh; n'kZu dh,d 
foy{k.k vo/kk.kk gSA ckS) n'kZu {k.kHkaxokn dh i`"BHkwfe esa fdlh 'kk'or 
fuR; lÙkk dks Lohdkj ugha djrk gSA vkReokn dks cq) us lRdk;okn 
dgk gSA ^lR;dk;n`f"V* 'kCn dks ikyh esa ^lRdk; fnV~Bh*6 dgk x;k gSA 
lRdk; dk vFkZ gS ^dk;k esa fo|eku*A ;g n`f"V j[kuk gh lRdk; n`f"V 
gSA bldh O;k[;k esa vkpk;Z pUnzdhfrZ us ^Lodk; n`f"V* 'kCn dk iz;ksx 
fd;k gS&^Lodk;s n`f"V vkREkkReh; n`f"V%7 vFkkZRk~ iapksiknku LdU/k ftlls 
dk;k dk vfLrRo fl) gksrk gSA ;gh Lodk; ;k lRdk; n`f"V gh cU/ku 
dk dkj.k gSA vr,o vukRed Hkko ls lRdk; dks nwj fd;k tk ldrk 
gSA uSjkRE;okn ckS) /keZ dh nk'kZfud fHkfÙk gSA tc Hkxoku cq) us ns[kk 
fd vkRek dks dwVLFk] fuR;] vifjorZu'khy vkSj fufoZdkj ekudj yksx 
dq'ky deksZa ls fojr gks tkrs gSa,oa vdq'ky deksZa dh vksj izo`Ùk gks tkrs 

 
 

3mn~/k`r& fo".kqiqjk.k&3@12@17. 
4cq) opu । 
5xhrk&2@6. 
6mik/;k; cynso&mn~/k`r&ckS) ehekalk&i`0 la- 70. 
7V. Bhattacharya Basic conception of Buddhism (pp. 77-78). 
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gSa rFkk tc os ;g lkspus yxrss gS fd blls fuR; vkRek dk tc dqN 
Ckuuk vkSj fcxM+uk ugha gS rks dq'ky deksZa ds >a>V esa iM+dj Dys'k D;ksa 
mBk;k tk; vkSj vdq'ky deksZa ls izkIr gksus okys izR;{k vkuUn ls vius 
dks D;ksa oafpr fd;k tk;\,slh fLFkfr dks ns[krs gq, Hkxoku cq) us 
vukReokn dk mins'k fn;kA8 Hkkjrh; n'kZu esa mifu"knksa dk Li"V mn~?kks"k 
gS& ^vkREkk dks tkuksa* ¼vkREkkua fof)½।9 

vfLr&ukfLr ds Hkze vkSj fookn ls Åij mBdj cq),d f'kYih 
dh Hkk¡fr lekt dks x<+uk pkgrs gSaA pSrU; n'kZu dk dsUnz fcUnq gSA 
vukRek dgus dk Li"V vk'k; ^vgaHkko* ;k ^vgUrk* ls brj Lo;a 
izdk'kdrk ls gSA cq) uss dgk Hkh gS fd fo'kq) izKk dh Hkwfe ij vkREkokn 
dh [ksrh ugha dh tk ldrh vkSj euq";&euq"; ds chp HksnHkko iSnk ugha 
gks ldrsA10  fo'kq) izKk dh n`f"V gh leLr nq%[kksa ls fojfDr dk ekxZ 
iz'kLr djrh gSA11 cq) dk iFk lEcU/kjkfgR; gSA cq)Ro O;fDRk dh vukREkd 
fLFkfr ls mitrk gS] tcfd vkREklÙkk ls jkx rFkk izse,oa r`".kk dk fodkl 
gksrk gSA vukReokn dh ijEijk ^vga* ds mPNsn ls izkjEHk gksrh gSA bl 
izdkj vukREkdrk *loZn`f"V'kwU;rk* gSA12 loZn`f"V'kwU;rk ;k vijks{kkuqHkwfr 
dk cks/k gh fuekZ.k gSA v}Sr n'kZu ds vuqlkj lk/kd iziap dk ifjR;kx 
dj vius Lo:i dks igpkurk vkSj eqDr gksrk gSA oLrqr% cq) ds 
*vkRenhiksHko* dk vk'k; Hkh ;gh gS] D;ksafd vkREkdrk lkaLkkfjd oLrqvksa 
ds izfr vklfDRk gSA blh ^eeRo* cqf) dks cq) vukREkdrk dh Nqjh ls 
dkVdj fuokZ.k dk ekxZ iz'kLr djrs gSaA OkLrqr% cq) ds ̂vUkÙk* dk vfHkizk; 
Hkh mlh iw.kZRo dks iw.kZ vkyksd ds lkFk mtkxj djus dk iz;kl gSA 
oLrqr% cq) us ijEkRkÙo dks 'kq) vkREk rÙo dh laKk u nsdj ^usfr&usfr*] 

 
 

8flag] jkeyky, mn~/k`r Lekfjdk] lu~&flRkEcj 2008A e0 xk0 dk0 fo0 n0 fo0 
okjk.klhA 
9NkUnksX;ifUk"kn 
10/kEe ina 129-31& lCcs rlfUr n.ML; lCcs ek;fURk ePpqrsAA  
    vÙkkua miea dRok u gusI; u ?kkr;sA 
    lCcs rlfUr n.ML; lCcsla thfora fi;aAA  
    vÙkkua miea fdRoka u gusI; u Fkksr;sA 
11/kEEkin &279 lCcs /kEek vufr ;nk iatk; ijUlkfr vFk fufCcnfURk nqD[ks,l EkXxks 
fo'kqf)FkkAA 
12mn~/k`r& ewyek/;feddkfjdk । 
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vfuoZpuh; ekurs gq, mlds lk{kkRdkj ij fo'ks"k cy fn;k,oa 'kq) 
vijks{kkuqHkwfr ds fy, 'kq) vkREk rÙo ds LFkku ij ^fuokZ.k* 'kCn dk iz;ksx 
fd;kA cq) oLrqr% euq"; dks ^loZK* cukuk pkgrs gSaA lc dqN 
{k.k&izfr{k.k cny jgk gSA tks dN Hkh n`f"Vxkspj gS] og vius vfLRkRo 
esa ugha gSA ^loZe~ vukRee~* vFkkZr~&lkalkfjd jkx] }s"k vkfn leLr nks"kksa 
ds vk/kkjHkwr vkRen`f"V ds foijhr uSjkRE; n`f"V dk izdk'ku gksuk gS] 
D;ksafd vkREk n`f"V ls ^Lo* vkSj ^ij* dh fHkUUk&fHkUUk cqf) iSnk gksrh gSA 
cq),d,sls lekt dh izfrLFkkiuk djuk pkgrs gSa] tgk¡ ekuo rc vk;s 
tc mldh vkREkk,oa mldh vkReh; n`f"V dk foifjyksi gks tk;sA ogk¡ 
vkdj og iqu% lalkj ds xfgZr vdq'ky deksZa ds izfr vklDr u gks vkSj 
u gh tUe&ej.k ds pØ esa laLkj.k djs] vfirq foeqfDRk ds iFk ij vxzlj 
gksA,sls O;fDRk ls gh lekt dqN ik ldrk gS vkSj cq)Ro* dk ekxZ Hkh 
iz'kLr gks ldrk gSA cksf/kRo ;k cq) rks mldk dY;k.k fe= cudj jkg 
fn[kykrk gS& 

vÙkk fg vÙkuks ukFkks dksfg ukFkks ijksfl;kA 
vÙkuk o lqnUrsu ukFka yHkfr nqYyHkaAA13 

eqfDRk dk ekxZ vukREkd n`f"V ls gh iz'kLr gksrk gS fo'kq) izKk 
dh n`f"V gh nq%[kksa ls fojfDRk dk ekxZ iz'kLr djrh gSA ;gh fo'kqf) dk 
ekxZ gS& 

lCcs /kEek vuÙkkfr ink iUUkuke ijUlfrA 
vFk fufCcUnrh nqD[ks,l eXxks folqf}FkkAA14 

/kEe in esa Li"V :i ls dgk x;k gS fd lHkh oLrq;sa vukREkd 
gSaA vfuR;kfn ds fpUru ls lq[k dk Hkku u"V gksrk gS rFkk bfUnz;ksa dh 
'kqf) gksrh gSA15 euq"; tks vius vkidks 'kk'or rFkk O;fDRkRoiw.kZ le>rk 
gS] oLrqr% ik¡p euksnSfgd rÙoksa dk ;ksx gS&'kjhj] Hkko] Kku] eu%fLFkfr,oa 
psruk ;s ik¡p {k.k&{k.k ifjofrZr gksrs jgrs gSa] mudk dksbZ vk/kkj ugha 
gSA o`) euq"; Li"V gh og O;fDRk ugha gS tks lÙkj o"kZ igys Fkk mudk 

 
 

13cq) opu । 
14/kEe in&279. 
15ogh] 1] 3] 5] 37] 39. 
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dksbZ fLFkj vk/kkj ugha gSA izR;sd {k.k og o`) euq"; {kh.k gksrk tkrk gS] 
;g lEiw.kZ lalkj {k.k&izfr{k.k ifjorZu'khy gSA ge lHkh euq"; bl lalkj 
ls yxs gq,,d Hkkx gSaA ;g lalkj,d lrr {k; gS vkSj LFkkf;Ro dk 
lEiw.kZ Hkko ewy vKku dk gh,d vax gS] ftlls nq%[k dk gh mn~Hko gksrk 
gSA16 ;g lalkj rks,d lrrokfguh lfjrk ds leku gS] tgk¡ Hkh dksbZ 
oLrq,d {k.k ds fy, fLFkj ugha gSA ifjorZu txr~ dk izk.k gSA LFkkf;Ro 
dh izhfr Hkzeo'k gksrh gSA dksbZ oLrq gekjs ns[krs&ns[krs gh vius LOk:i 
ls vks>y gks tkrh gSA tc,d 'kjhj xfr djrk gqvk izrhr gksrk gS rks 
gksrk ;g gS fd og fujUrj u;s&u;s :i esa ifjofrZr gksrk jgrk gSA 
izR;sd {k.k esa og fQj ls mRiUUk gksrk gS] ftl izdkj,d vfXu dh Tokyk 
tks lnk,d ubZ gksrh jgrh gS tks dHkh {k.kek= ds fy,,d leku ugha 
jgrhA cht lnk ogh ugha jgrsA lnk thou dh xfr leku ugha jgrhA 
thou dh xfr rFkk fopkj lc cnyrs jgrs gSaA fopkj gh O;fDRk dks 
thoUr cukrk gSA17 

vLrq cq) ml loZpsru dk [k.Mu djrs gSa] tks leLr inkFkkZ esa 
vkRerÙo dk gh n'kZu djrk gSA bl izdkj cq) us ml fujFkZd] jgL;e;] 
vKkr,oa vKs; inkFkZ dk fu"ks/k fd;k gSA18 cq) dk er gS fd dsoy 
psruk {kf.kd gS] oLrq,¡ {kf.kd ugha gSaA D;ksafd os dgrs gSa fd ;g izR;{k 
gS fd ^'kjhj,d Ok"kZ rd vFkok lkS o"kksZa rd,oa mlls vf/kd le; rd 
jgrk gS] fdUrq og OkLrq ftls eu] cqf) ;k izKk,oa psruk dgk tkrk gS] 
og fnu&jkr dh rjg pØor~ ifjofrZr gksrk tkrk gSA19 muds vuqlkj 
thou fofHkUUk voLFkkvksa dh lUrfr gS] tks,d nwljs ij fuHkZj djrh gSA 
fdlh vOkLFkk dh mRifÙk mldh iwoZorhZ voLFkk ls gksrh gSA bl izdkj 
orZeku voLFkk ijorhZ voLFkk dks tUe nsrh gS] izks fjt~] MsfoM~l ds 

 
 

16 ck'ke],-,y-& mn~/k`r&vn~Hkqr Hkkjr] izdk'ku&f'koyky vxzoky,.M dEiuh] vkxjk] 
i`0 la0 196. 

17MkW0 jk/kkd`".ku~& mn~/k`r&Hkkjrh; n'kZu] i`0 la0 303 izdk'ku&jktiky,.M lUl] 
laLdj.k&9 ubZ fnYyhA 

18ogh]& i`0 la0&312 mn~/k`r&izkslhfMaXl vkWQ n vfjLVksVfy;u lkslkbVh] [k.M&19] 
i`0 284A 

19MkW0 jk/kkd`".ku&mn~/k`r&Hkkjrh; n'kZu] i`0 la0 302 izdk'ku&jkTkiky,.M lUl] 
fnYyh] laLdj.k&1997. 
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vuqlkj ;g rks,d izdkj dk pfj= gS] ftldk iqutZUe gksrk gS] fdlh 
vkRek dk ughaA,d O;fDr ds ejus ij mldk pfj= cuk jgrk gS rFkk 
viuh 'kfDr ls,d vU; O;fDr dks mRIkUu dj nsrk gSA ;g fHkUUk izdkj 
dk gksrs gq, Hkh mlls iw.kZr;k izHkkfor jgrk gSA ;g izfØ;k tc rd 
pyrh gS rc rd fd O;fDRk dh Hko r`".kk lekIr ugha gks tkrhA20 cq) 
ds {kf.kdokn dks ge ik'pkR; fopkjd gsjkDykbV~l ds fuEu n'kZu esa 
ns[k ldrs gSa fd rqe unh ds mlh ty esa nks ckj ugha mrj ldrs] D;ksafd 
iSj j[krs gh og ty izokfgr gks tkrk gS vkSj mlds LFkku ij nwljk ty 
vk tkrk gSA21 cq) Hkh dgrs gSa fd ^izR;sd {k.k u;k gS  tks,d nwljs dks 
NksM+rk gqvk Øe'k% vkxs c<rk tkrk gS] ftl izdkj unh dk ty Hkh 
loZFkk uohu gS vkSj lrr~ izokgeku gS Bhd mlh rjg ls psruk dk Hkh 
izokg pyrk jgrk gSA22 nwljs 'kCnksa esa oLrqvksa dk dksbZ futh LoHkko ugha 
gksrkA vr% OkLrqvksa dk Kku lEHko gS& ;r~ lr~ RkR{kf.kde~A23 fouk'k gh 
mudk LoHkko gS& ;ks fg Hkko% {k.k LFkk;h LoHkkoe~ bfr xh;rsA*24 ge 
OkLrqvksa ds ckjs esa ftruk vf/kd lkspsaxs] mruk gh vf/kd mudk vfLrRo 
u"V gksrk tkrk gS& ^;Fkk ;FkkFkkZ vfuf'pR;U;sr fo'kh;ZUrs rFkk&RkFkkA**25 
thou ifjorZu'khy gS,oa vkRek uked fdlh fuR; lÙkk dk blesa fuokl 
ugha gSA26 jlsy Hkh dgrs gSa fd ^geesa ls izR;sd,d euq"; ugha] cfYd 
euq";ksa dh vUkUr J`a[kyk gS] ftuesa izR;sd dsoy {k.kek= ds fy, mifLFkr 
jgrk gS psruk dh Øfed voLFkkvksa esa ge fHkUUk&fHkUUk izk.kh gSa] mlds 
vUnj dh fujUrjrk dks Li"V ugha fd;k tk ldrkA27 izfl) ik'pkR; 

 
 

20 mn~/k`r dFku&fjt~ MsfoM~l&nz"VO;&ifjlaokn] la- la0 fo0 fo- okjk.klh । 
21ogh] nz"VO;] i`0 la0 44&45. 
22ogh nz"VO;] i`0 44] 45. 
23vky fFkaXl vkj Qyksbax] ufFkx],oj bt],ojh fFkaXl bt fodfeaxA vky fFkaXt vkj 
bu lks'ky ykbd,Vªh; LVªhe vky fFkaXl vkj ikflax,.M ufFkax,bokbM~l 
¼FkhfVVl&15231½A 

24'kkUrjf{kr, RkRolaxzg dkfjdk&i`0 la0&375] lEiknd& Lokeh }kfjdknkl 'kkL=h] 
ckS) Hkkjrh] okjk.klh] lu~&1968. 

25/keZdhfrZ, izek.kokfrZd, 23@2@10] nz"VO;&izks0 n;kd`".k] ik0 n0 dk bfr0] i`0 
la0& 43]44 jktLFkku xzUFk vdkneh] t;iqjA 

26 MkW0 jk/kkd`".ku& Hkk0 n0 mn~/k`r&dFku&fofy;e tsELk] fizafliy vkWQ lkbdksykWth। 
27 mn~/k`r dFku&jlsy । 
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fopkjd nk'kZfud áwe us Hkh bl fopkj dk leFkZu fd;k gSA os dgrs gSa 
fd tgk¡ rd esjk lEcU/k gS] eSa tc viuh bl vkREkk dks ns[kus ds fy, 
bldk xgjk fo'ys"k.k djrk gw¡] rks ;s laosnuk ;k foKku] xehZ ;k lnhZ] 
izdk'k ;k Nk;k] izse ;k ?k`.kk] nq%[k ;k lq[k vkfn&vkfn ds :Ik esa IkzkIr 
gksrs gSaA fdlh Hkh le; eq>s fdlh laosnuk ls fHkUu vkREk dh izkfIr ugha 
gksrh vkSj u dHkh eSa laosnuk ds vfrfjDRk dqN vkSj ns[k ikrk gw¡A bl 
izdkj áwe Hkh vkRek dks fofHkUUk izdkj ds izR;;ksa dk lewg ekurs gSaA28 

ckS) n'kZu esa iap LdU/kokn gh vukReokn gSA iap LdU/kksa dks gh 
tho LdU/k dk laiqUtu Hkh dgk x;k gSA :i] osnuk] LkaKk] LkaLdkj vkSj 
foKku :ih ;s LdU/k {k.k&{k.k es amRi|eku vkSj fou';eku gSaA ;g lkJo 
/keZ ^nq%[k* gS] D;ksafd DYks'k gsrqo'k budh mRifÙk gksrh gSA Dys'k *lUrku* 
dks nwf"kr djrs gSaA nq%[kksa dk vUr IkzKk dks n`f"V ls gks ldrk gS u fd 
vkReh; n`f"V lsA tc lc laLd`r /keZ vfuR; gSA :i vkREkk gS] osnuk 
vkRek gS] LkaKk] vkRek gS] laLdkj vkRek gS] fOkKku vkRekk gS] rks budk 
dkSu lk :i] jax] vkdkj] izdkj vkSj uke gS& ^:ia fHkD[kos vUkÙkk* osnuk 
fHkD[kos vuÙkk] laKk fHkD[kos vukÙk] fOkKku fHkD[kos vuÙkkA**29 oLrqr% gs 
vkUkUn ;s lc vfuR; gSa] izrhR;leqRiUu gS] {k; /keZ gSa] O;; /keZ gS] mRifÙk 
fouk'kk;qDr gSaA cq) ds vuqlkj vkRek dk vfLrRo ekuuk gh lc vuFkksZa 
dk ewy gSA ukxktqZu us Hkh dgk gS fd ^tks O;fDRk vkRek dks ns[krk gS 
ml iq#"k dk ^vga* ds fy, lnk Lusg cuk jgrk gSA Lusg ls lq[kksa ds 
fy;s r`".kk iSnk gksrh gSA r`".kk leLr nks"kksa dk vkoj.k dj ysrh gSA r`".kk 
ls miknku dk mn~Hko gksrk gS vr,o tc rd vkREkkfHkfuos'k gS] rc rd 
;g lalkj gSA leLr jkx }s"kkfn dk dkj.k vkREk lkekU; gS] fcuk bldks 

 
 

28David Hume, A Treatise of Human Nature, Part iv, sec. 1. "for may part when 
I enter most intimately into what I call myself, I always stumble on some 
particular perception or other of heart on of cold, light or shade, Love or hatred, 
pain or pleasure. I never can catch myself at any time without a perception, 
(Hume). 
29vuÙk yD[k lqÙk& fou; fiVd ¼egkoXx½ 
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gVk;s nks"kksa dk fujkdj.k lEHko ugha gSA30 ckS) /keZ esa dkekfn] fo"k; 
oklukvksa ds fy, ^ekj* 'kCn dk iz;ksx fd;k x;k gSA oLrqr% egkRek cq) 
ds thou dh lcls cM+h fot; ;gh ekj fot; Fkh vkREkk ftlds dke 
tUe ysrk gS] og dke leqnz :i gS] ftlds vUr dk irk ugha vkSj ftlds 
Hkhrj txr~ ds leLr inkFkZ lek tkrs gSa& leqnz bo fg dke% ufg 
dkeL;kUrks·fLrA31  

gs fHk{kqvksa&uke&:i lc Nykok gSA ekuork dk m)kj gh DYks'k 
larIr fo'o dh ije vkS"kf/k gSA32 la;qDr fudk; esa Hkxoku cq) us Lo;a 
dgk gS fd gs fHk{kqvksa\ p{kq rqEgkjk ugha gS] bUgsa NksM+ksa vkSj fuosZn izkIr 
djksaA ukxlsu us jktk fefyUn dks le>k;k Fkk fd ̂ ftl izdkj jFk ifg;k] 
dhy] jLlh dk lkewfgd uke gS] mlh izdkj iap LdU/kksa dk la?kkr vkRek 
gSA blh dks uke] :iksa] ls |ksfrr fd;k x;k gSA**33 'kjhj vkSj eu ds 
fefyr la;ksx ls gh ekuo dk vfLrRo gSA cq) Li"V :i ls dgrs gSa fd 
^rFkkxr lHkh n`f"V;ksa ls Åij mB tkrk gSA mlesa vgadkj ;k eedkj 
ys'kek= ugha jg tkrkA tUe&ej.k dh izfØ;k ls NwV tkuk] iap LdU/kksa 
dk mPNsn gks tkuk] eksg dk feV tkuk rFkk r`".kk dk {k; gks tkuk gh 
fuokZ.k gSA34 ^dkeuk* Hkko dks ekj dj gh euq"; vkREk'kj.k] /keZ'kj.k vkSj 
vkREknhi cu ldrk gSA blls lewpk lekt,oa lalkj izdkf'kr gks mBrk 
gS oLrqr% ;g euq"; ds cq)Ro dk tkxj.k gSA cq) dgrs gSa fd rqe vius 
fy;s Lo;a nhid gks] nwljs dh 'kj.k u tkvksA nwljs ds lk{kkRdkj dj 
ysus ls rqedks lk{kkRdkj ugha gks tkrkA ;g,slk /keZ ugha gS,d ekxZ dh 

 
 

30ukxktqZuL; cksf/kp;kZorkjiaftdk i`0 412] nz"VO;&mik/;k; cynso] i`0 69. 
;% i';R;kRekua rL;kgfefr 'kk'or Lusg%A  
Lusgkr~ xq.ks"kq r`";fr r`".kk nks"kkfLrjLdq:rsAA  
xq.kn'khZ ifjr`";u~ eesfr rRlk/kueqiknÙksA  
rsukRekfHkfuos'kks ;kor~ rkoÙkq lalkj%AA  
vkRefu lfr ijlaKk LoijfoHkkxkr~ ifjxzg rs"kke~A  
vu;ks% laizfrcU/kkr~ losZ nks"kk% iztk;UrsAA 

31rSfÙkjh; mifu"kn~&2@2@5. 
32mn~/k`r& la;qDr fudk; । 
33;Fkk fg vax lEHkkjk gksfr ln~nkS jFkks bfrA,o eU/kslq lUrslq gksfr lÙkksfu&la;qDr 
fudk; । 
34mn~/k`r&nh?kfudk; । 



Journal of Darśana (ISSN 2348-0122) Volumes VII–XII 

बौ5 दश;न म= अनDा अराग कE महDम साधना 111 

Hkkouk djs vkSj nwljk Qy dk vf/kxe djassA gekjk /keZ izfrlj.k gSA eSa 
;g ugha dgrk fd eq> ij J)k j[kdj fcuk le>s gh esjs /keZ dks ekuks 
;g /keZ rks ^,fg ifjLlda iapr~ nsforO;* gSA vkvksa ns[kks vkSj bl /keZ dh 
ijh{kk djks&vÙkk vÙkuks fg ukFkksvÙkk vÙkuks xfrA35 cq) us mPNsn vkSj 
'kk'or nksuksa n`f"V;ksa dk fujkdj.k dj ^e/;e izfrin~* dk vkokg~u fd;kA 
os dgrs gSa fd,d vUr *dkelq[kkuq;ksx* gS] tcfd nwljs dk 
^vkREkDyeFkkuqi;ksx* gSA  unh ds izokg ds leku gekjs Hkhrj vkREkk ;k 
fpÙk dk Hkh izokg gS] ftldh fujUrjrk,d 'kjhj ls fudydj nwljs 'kjhj 
esa izos'k ds le; chp okys vodk'k esa ;g fpÙk izokg dgk¡ jgrk gSA ;k 
dSls jgrk gS ;k dSls mldk uohu tUe gksrk gS\ bl lUnHkZ esa cq)nso 
ekSu FksA cq) ds blh ekSu dh O;k[;k dkykUrj esa fo}kuksa us vusd izdkj 
ls x<+h] ysfdu bruk Li"V gS fd vkREkk ds lEcU/k esa cq) dk n`f"Vdks.k 
e/;eekxhZ gh FkkA HkkSfrdokfn;ksa ds er dks mPNsnokn vkSj dgk tk tk; 
rks vizklafxd u gksxkA iqutZUe dk fl)kUr Hkh deZ fl)kUr ij gh vk/k`r 
gSA deksZa ds dkj.k gh iqutZUe gksrk gSA ckS) n'kZu esa ekuk x;k gSA fd 
;g,d 'kjhj ls nwljs 'kjhj esa lapkj djus okyk fuR; ;k 'kk'or vkREk 
rÙo ugha cfYd] {kf.kd foKkuksa dk izokg gSA cq) us ^nw/k* ds fodkjksa ds 
ek/;e ls iqutZUe dh leL;k dk lek/kku fd;k gSA tSls nw/k ls ngh] 
ngh ls eD[ku vkSj eD[ku ls ^?kh* dk fuekZ.k gksrk gS] ysfdu bu lHkh 
ds vUnj,d fuf'pr Øe gSA lHkh esa ifjorZu gksrk jgrk gSA blh izdkj 
iqutZUe ds bu foKku lUrkuksa esa vVV~ Øe gksrk gS] fdUrq fdlh fuR; 
vkREkk dh dksbZ fpj LFkk;h lÙkk ugha jgrhA iqutZUe fuR; vkRek dk ugha 
gksrk] cfYd bldk vfHkIkzk; pfj= ds laØe.k ls gSA bl izdkj,d thou 
ds pSrU; dk vfUre foKku vxys thou ds pSrU; ds izFke foKku dks 
tUe nsdj lekIr gks tkrk gSA36 ,d foKku,d {k.k rd gh lÙkk esa jgrk 
gSA iqutZUe ds,d tUe ds vfUre foKku dk xq.k uohu thou ds igys 
foKku esa lekfgr gks tkrk gSA bl iqutZUe dk dkj.k deZ Hkh gSA vaxqÙkj 
fudk; esa of.kZr fd;k x;k gS fd deZ [ksr gS] Kku cht gS vkSj r`".kk 
ueh gSA deZ ds u gkssus ij foKku:ih cht dk vadqj.k lEHko ugha 

 
 

35vuÙk yD[k lwÙk । 
36 mn~/k`r& fefyUn iz'u ¼fgUnh vuqokn 49&50½. 
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gS&;kfnla oirs cht rkfnla gjrs Qya* vFkkZr~ tks tSlk cht cksrk gS] oSlk 
gh Qy izkIr djrk gSA bl izdkj gekjk deZ gh gekjs  vxys thou dk 
dkj.k curk gSA37 izR;sd Qy deZtfur gS] bu lUrkuksa ds fujUrj {k.k 
gS( ;s vU; {k.kksa ls fof'k"V gSaA orZeku thou vxy thou dh /kkjk gSA 
;g thou fofHkUUk fpÙk lUrfr;ksa dk izokg gSA 

c`gnkj.;dksifu"kn~ esa ;kKoYD; us Hkh dgk gS fd ̂ e`R;q ds vUkUrj 
deZ gh 'ks"k jgrk gS,oa deZ gh og ewy gS] ftlls iq#"k dk iqutZUe gksrk 
gS Dys'kksa ds vkxUrqd ey dk gV tkuk ;k fpÙk ds 'kks/ku ;k fueZyhdj.k 
dh izfØ;k gh vukREkdrk gSA NkUnksX;ksifUk"kn~ esa ukjn lUkRdqekj laokn 
esa Hkh ^rjfr 'kksda vkREkfor~*38 ls blh ckr dh iqf"V feyrh gSA fd vkREkk 
ds okLrfod Lo:Ik dks tkudj ekuo lalkj&lkxj ls rj tkrk gS ;k 
ikj gks tkrk gSA ^fuCcku* dk ekxZ O;fDRk dh vukRed fLFkfr ls iz'kLr 
gksrk gSA cq) dk uSjkRE;okn vkREkk dk ugha] vfirq vgadkj dk fu"ks/k 
djrk gSA /kEe in esa ^vÙkk* 'kCn dk vk'k; thou dh lalkjh n'kk ls 
crk;k x;k gSA bl izdkj ^vÙkk* 'kCn vgadkj;qDRk fpÙk dk i;kZ; gS]39 
^vÙkk* 'kCn dk iz;ksx fpÙk ds vFkZ esa gqvk gS,oa ^vÙkHkko dk iz;ksx O;fDRk 
fo'ks"k ds vFkZ esa fd;k x;k gSA ;kKoYD;&eS=s; laokn dk fufgrkFkZ Hkh 
;gh Fkk fd ̂ ^vkRek ok vjs nz"VO;% JksrO;% fufn/;kflO;'p~*40 vFkkZr~&vkREk 
Lo;:i] dk n'kZu] Jo.k] euu vkSj fufn/;klu djuk pkfg,A blh izdkj 
cq) Hkh dgrs gSa fd *vU/kdkj vfunzk iznhi ueosLrFk;k vÙknhik fogjFkA41 
vFkkZRk~ vU/kdkj ls rqe izdk'k dks D;ksa ugha [kkstrs\ cq) ^vUkÙkk* dgdj 
lkalkfjd iziapksa ls nwj jgus dh vFkkZr~&vkREkfPkUru ls fojr jgus dh ckr 
djrs gSa rks ogh 'kadj Hkh txr~ feF;kRo ls n`';ek.k tkxfrd inkFkksZa dh 
u'ojrk ;k gs;xq.krk dk izfriknu djrs gSaA osnkUr rFkk lka[;;ksx esa 
ftl lk{kh iq#"k vFkok 'kq) mnklhu nz"Vk dh ppkZ IkzkIRk gksrh gS] tks 

 
 

37 mn~/k`r& c`gnkj.;dksifu"kn~A 
38rFkSo । 
39mn~/k`r opu& /kEeinA 
40mn~/k`r& c`gnkj.;dksifu"kn~] 2&3A 
41mn~/k`r& /kEein&opu vU/kdkj ls vou) rqe iznhi D;k ugha Hkstrs\ 
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dsoyh Hkh gS vkSj ek/;LFk42 Hkh ftls vxkspj vFkok vuqHkokrhr lr~ ds 
:i esa LOkhdkj fd;k x;k gSA dB rFkk eq.Mdksifu"kn~ esa bu nks vkREkkvksa 
dk Hksn mu nks if{k;ksa ds m)j.k }kjk Li"V fd;k x;k gS fd,d gh o`{k 
ij nksuksa i{kh cSBs gq, gSaA ,d lqLoknq Qy dks p[krk gS rks nwljk mls 
mnklhu gksdj ns[krk gSA43  

vkpk;Z 'kadj Hkh lalkj esa jgdj] lalkj dk u cudj thus dh 
ckr djrs gSa tSls ^ty dey fuysZior~*A bldk vk'k; ;g gS fd dhpM+ 
esa dey dh MaByh jgrh rks gS] fdUrq mlds iÙks] Qy&Qwy vkfn 
xq.k&nks"kksa ls fu"izHkkoh jgrs gSaA O;fDRk ds vkpkj&fopkj,oa O;ogkj esa 
fLFkrizKrk vk tkrh gSA og ^Los efgfEu izfrf"Brk* dh fLFkfr IkzkIr dj 
ysrk gS rFkk tho&eqDrkoLFkk dk lk{kh gks tkrk gSA egkREkk cq) Hkh czã 
fogkjksa ;Fkk&eS=h] eqfnrk] d#.kk vkSj mis{kk ds mYys[k esa &mis{kk* ds 
vUrxZr ^vnq%[ke vlq[ke~* fpÙk dh ckr djrs gSaA vkpk;Z 'kadj us Hkh 
ekuk gS fd psru vFkkZr~&vkREkk dsoy ek= fo"kf;rk rd gh lhfer ugha 
gS] cfYd ;g LkeLr lÙkk dks ifjosf"Vr djrh gSA leLr izek.k] O;ogkj] 
vkfn viuh flf);ksa ds fy, vkREkk dk gh vkJ; ysrs gSa( vkREkk gh leLr 
Kkuksa dk izdk'kd gSA tSu n'kZu esa vkRek ds fy, ^tho* 'kCn dk iz;ksx 
fd;k x;k gSA tSu er esa tho dks psruk ls fof'k"V ekuk x;k gSA vkpk;Z 
jkekuqt us vkRek dks v.kq ifj.kke dgk gSA jkekuqt ds vuqlkj vkREkk 
psruk gS] tcfd psruk bldk dk;Z gSA vkREkk dh xfr vO;kgr gS fdUrq 
foHkq Kku xq.k ds dkj.k og O;kid gSA okD;inh;dkj dgrs gSa] fd ;g 
lalkj LokHkkfod QYkkRed HkksX; gSA bl Hkksx txr~ ds HkksDRkk dks vkREkk 
'kCn ds O;oâr fd;k tkrk gSA foKkuokfn;ksa dk ;g er gS fd ;g fo'kq) 

 
 

42bZ'ojd`".k, lka[; dkfjdk, &rLekPp foi;Zlkr~ fl)a lkf{kRoeL; iq#"kL;A dSoY;a 
ek/;LF;a nz"V`RoedÙkZ`RHkko'p । 
43eq.MdksifUk"kn~ 3-1-1, }k lqi.kkZ l;qtk l[kk;k lekua o`{ka ifj"kLotkrsA ;ksjU;% 
fiIiya Lok}R;u'uU;ksfHkpkd'khfrA 
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psruk gh Kkrk] Ks; vkSj Kku ds :Ik esa izdV gksrh gSA44 fOkKkuokfn;ksa 
dk ;g vfHkizk; gS fd oká oLrqvksa dk dksbZ okLrfod vfLrRo ugha gSA45 

lqjs'ojkpk;Z ds er esa pkokZd ls ysdj osnkUr rd lHkh n'kZuksa 
dk ;Fks"V vkxzg vkREkKku gSA ;g vkREkKku jkxksPNsn ;k izo`fÙkekxZ ds 
fujkdj.k ;k lalkj ds izfr vukREkd n`f"V ls iuirk gSA egkegksik/;k; 
xksihukFk dfojkt us ckS) vukREkdrk,oa oSfnd vkREkokn dh rkfRod,drk 
dk izfriknu djrs gq;s dgk gS fd vukREkoknh vugaoknh cudj lcls 
leRo LFkkfir djrk gS] tc vkREkoknh lcesa vkREkHkko ykdj leRo 
LFkkfir djrk gS rks y{; nksuksa dk,d gS] cfYd lk/ku fHkUu&fHkUUk gSaA 
Hksn vKku dk QYk gS vkSj vHksn Kku dkA ekuo ds fpjUru larki ls 
m}sfyr gksdj gh dk#f.kdk; eS=s; cq) us Hks"kt cu Dys'kksa dk gj.k 
djus dh dksf'k'k dh rFkk fuf[ky ekuork ds m)kj gsrq pkjokgs dh Hkk¡fr 
rc rd pyrs jgus dk ladYi fy;k] tc rd fd ekuork eqDru gks 
tk;sA cq) dk cq) lekt esa [kks ugha tkrk] cfYd og uSfrd vkSj ykSfdd 
O;oLFkk dk vkn'kZ fu;ked ekuk tkrk gSA cq) ml ^vgUrk* vkSj eerk 
jfgr fu"dyq"k fpÙk dks vius ÅtkZ bZ/ku ds izdk'k ls izdkf'kr vkSj 
tkx`r djuk pkgrs gSa tks foijhr ifjfLFkfr;ksa vkSj izfrdwy /kkjk ds osx 
esa vius ^LoRo* dk foltZu ugha dj nsrkA ;g,d d.k fcUnq ds leku 
txr~ izokg dk fgLlk cu tkrk gS vkSj tks lekt ds vkØe.k rFkk 
dqrdksZa ls vius dks lqjf{kr j[krk gS ,oa ladh.kZ ân;ghu xzfUFk;ksa ls Åij 
mB tkrk gS rFkk lkFk gh tks ekuoh vkxzgksa rFkk eroknksa ds le{k vius 
vfLrRo dk leiZ.k ugha dj nsrk cfYd vius vf/kdkjksa dks cM+h gh 
lko/kkuh ls lgst dj lqjf{kr j[krk gSA tks lEcksf/kr izkIr gS] og eqDr 
Hkh gSA og lkjs cU/kuksa dks rksM+ pqdk gS rFkk fojDr gSA ftlus vius Åij 
la;e vkSj fu;U=.k dj fy;k gSA oLrqr% ogh ekuo cq) dk cq) gSA 
mlds fy;s lexz ekuork dh [kkst,oa mldh nq%[krk dk gj.k gh thou 
dk ije y{;kFkZ gSA cq) us Hkh tc fuokZ.k izkIr fd;k rks og,sdkfUrd] 

 
 

44 vkpk;Z HkrZ~gfj, okD;inh;- ,dL; loZcht vL; ps;e vusd/kk । 
45 By 1./1. CPR-VOLXXVI NOV 4 oct.  It is this consciousness which appears 
as the Knower. Consciousness means Knowledge and Knowledge is the 
Knowledge of the world of plurality. – Gambhirananda, p. 416. 
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;k vkREkhHkwr ;k vUrLFk ugha gks x;s] ugh og vufLrRo esa foyhu gq;s] 
cfYd u"V gqbZ mudh oklukvksa vkSj bPNk;saA LojkT; esa fopj.k djus 
okys dks mldk irk feyrk gSA NksM+uk ikus dh igyh vfuok;ZRkk gSA 
vukREkdrk HkkokRedrk ds Hkko ls eqfDRk gSA vius dks vius ls gh ikuk 
vkSj vius ls gh vius dks tkuuk gSA Hkhrj dh xgjh vuqHkwfr esa gh 
lexzrk dk cks/k gksrk gSA oLrqr% ge lHkh ftl thou ls ifjfpr gSaA og 
[kkyhiu ds vfrfjDr vkSj dqN Hkh rks ugha gSA thou ckgj ls Hkhrj dh 
vksj iz;k.k djrk gSA fdUrq vUrjkRek dks txkus dh fdlh dks fpUrk dgk¡ 
gS\ vPNs thou dk lkj gS *vius vki dks tkuuk* vkSj *vius izfr lR; 
gksukA* cq) dk ân; rks d#.kk dk ân; gSA tc ân; esa 'kkfUr xgjh 
gksrh gS rks O;fDRk jke vkSj cq) curk gSA vUkÙkk ds ek/;e ls cq) 
Hkh,d,sls u;s izdkj ds Lora= euq"; dks fodflr djuk pkgrs gSa tks 
leLr ekU;rkvksa ls Lora= gks vkSj tks viuk Hkfo"; Lo;a cuk;s rFkk tks 
viuk nhid Lo;a cus ¼vÙknhi½A46 ,d cq) gtkjksa euq";ksa esa cq)Ro tkx`r 
djus dk lsrq curk gSA vkt iwjs fo'o esa pkgs tks Hkh] pkgs ftl izdkj 
dh voLFkk nh[k iM+rh gS] og ekuo ds vUrLFk dh vO;oLFkk dks O;DRk 
djrh gSA og lc ekuo dh leLr vO;oLFkkvksa rFkk leLr leL;kvksa ds 
ewy esa gSA47 ekgkREkk cq) dk vkRenhirk ls vk'k; eu vkSj thou ds 
izdk'ku ls cq)Ro dk izdVhdj.k FkkA cq) dk izdk'ku oká thou esa 
vkUrfjd thou dh vfHkO;fDRk gSA 

euq"; dks ^Lo* dks ikus ds fy;s ^Lo* esa gh fopkj.kk gksxkA OkkLro 
esa ogh  ^LoLFk* gS tks ^Lo* esa fLFkr gSA ftl izdkj jksx,oa O;kf/kjfgr 
'kjhj ykSfdd thou esa LoLFk dgykrh gSA dgus dk ewy vk'k; ;g gS 
fd euq"; bl fo'o dk dsUnz gS mlesa mruh gh 'kfDRk ekStwn gS] ftruh 
fd bl vUkUr czãk.M esa gSA tks czãk.M esa gS] og lc fi.M esa gSA48 ge 
tSls thou dh rS;kjh djrs gSa] Bhd oSls gh e`R;q dk Hkh vkfyaxu djuk 
pkfg;sA ;g rks tSfodh; lp gS fd tks mRiUu gksrk gSA og u"V gksrk 
gh gSA 

 
 

46efT>e fudk;, 32. 
47mn~/k`r, lekt ,oa /keZ n'kZu, lEiknd& MkW0 tVk'kadj frokjh] ys[k- jkukMs ds 
n'kZu dh leh{kk] i`0 la0 225, 'ks[kj izdk'ku bykgkcknA 
48ik.Ms; xksfoUnpUnz, v}SRk n'kuZ dh rkfdZd HkwfedkA 
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;g ekuo thou fofHkUu dky [k.Mksa ds flok dqN Hkh rks ugha 
gSA,d dikV cUn gksrk gS rks nwljk dgh [kqy tkrk gSA vUkUr dh ;k=k 
es fcUnq egkT;ksfr esa foyhu gks tkrh gSA iwjk thou gh vkRek dk foLrkj 
gSA OkLrqr% cq) dks le>us dk eryc Lo;a dks le>uk gSA Lo;a dks 
fuoj.kksa dks mi'kfer dj nq%[krk ls eqDr gksuk gS rFkk lkFk gh thou 
dh vksj izLFkku djuk Hkh gSA og [kqn dks LFkkfir ugha djrs oju~ thou 
dh ;kstuk x<+rs gSaA thou ds gksus dk vk'k; cq) dk gksuk nq%[k la?k"kZ 
dk eryc cq) dk gksuk gSA bl lalkj esa gj ml O;fDRk us cq)Ro izkIr 
dj fy;k gS] tks vkRe nhi gS] vej gS] tks dHkh fdlh ckr ls O;kdqy 
ugha gksrkA49  

cq) dk thou n'kZu ekuoksfpr leLr folaxfr;ksa dk lewfpr 
lek/kku gSA vRk,o dgk tk ldrk gS fd vius O;fDRkRo,oa d`frRo esa 
cq) ekuork ds mPPk f'k[kj ij izfrf"Br gS 

vkRek fg vkREkuks ukFk% dks uq ukFk% ijks Hkosr~A 
vkReuk fg lqnkUrsu LoxZ izkIkzksfr if.Mr%AA 

vkREkk fg vkReuks ukFk% dks uq ukFk% ijks HkosrA 
vkREkk gh vkREku% lk{kh d`rL;kid`rL; pAA50 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 

49efT>e fudk;, 32A 
50e/;ed 'kkL=& vkRek ijh{kk izdj.kA 
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नGयवेदा5त की कुछ Iमखु समKयाए ँ

M‚ jkts'k dqekj p©jfl;kÈ  

ledkyhu Òkjrh; n'kZu uked xazFk igYkh ckj 1936 esa Ádkf'kr 
gqvkA1 bl fdrkc ds tujYk ,MhVj Á¨- E;wvjgsM us bl xzaFk dh ÁLrkouk 
esa fYk[kk fd ledkYkhu Òkjrh; n'kZu viuh ijEijk esa dqN uohu t¨M+us 
okYkk n'kZu gSA bldk ,d dkj.k bu nk'kZfud¨a dh Lo;a dh ÁfrÒk gS 
rFkk nwljk dkj.k bu nk'kZfud¨a dk if'peh fopkj ds lEidZ esa vkuk gSA2 
uO;osnkar ds lanÒZ esa eSaus bl ckr d¨ blfYk;s mBk;k gS fd geas bl ckr 
dh Nkuchu djuh pkfg;s fd gekjs uO;osnkarh nk'kZfud osnkar dh ijEijk 
d¨ dgk¡ rd xzg.k dj ik;s rFkk blesa D;k u;k t¨M+ ik;s\ tc ge 
uO;osnkUr dh ckr djrs gSa rks Hkkjrh; lUnHkZ esa nks ckrsa egRoiw.kZ gks 
tkrha gSa % ¼ƒ½ ^uO;osnkUr^  bl 'kh"kZd ls dqN nk'kZfudksa dks cqykus dk 
vkSfpR; D;k gS\ ¼„½ uO;osnkUr esa tks u;kiu gS og ^txr^ dh vo/kkj.kk 
ds ckjs esa gS] bl txr dh uohu O;k[;k dks ijaijkxr osnkar ds lk{; 
esa fdl çdkj ns[kk@le>k tk;s\ bl 'k¨/k&i«k dk mÌs'; uO;osnkar 
lEcU/kh bu Á'u¨a d¨ mBkdj mudk lek/kku ÁkIr djus dk Á;kl djuk 
gSA 

!"#
tc ge uO;osnkar dh leL;kvksa ij fopkj djuk izkjEHk djrs gSa 

rks igyh leL;k rks ;gh mRiUu gks tkrh gS fd fdl ledkYkhu nk'kZfud 
d¨] fdl dl©Vh ds vk/kkj ij uO;osnkarh dgk tk;s\ osnkar dgs tkus dh 

 
 

È सहायक आचाय%, बसतं मिहला महािव5ालय, राजघाट, वाराणसी। 
1Contemporary Indian philosophy in the "Library of Philosphy Series" by Messrs, 
George Allen and Unwin Ltd., London, 1936.   
2It was in the conviction that in present-day philosophy there is more than a 
tradition and that owing partly to the inherent genius of the race, partly to a 
fructifying contact with Western thought. See-contemporary Indian Philosophy, 
T.M.P. Mahadevan, sterling Publishers Pvt. Ltd., New Delhi, Third edition, 1985, 
p. 3. 
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ijEijkxr dl©Vh ls ge lc ifjfpr gSaA geus ijEijkxr :i ls ml 
n'kZu d¨ osnkar dgk t¨ fd lk{kkr~ :i ls Jqfr;¨a ds fu%l`r g¨ vFkok 
lk{kkr~ :i ls mu ij vk/kkfjr g¨A dsoYk Jqfr;¨a ds Ákek.; d¨ Lohdkj 
djuk i;kZIr ugÈ Fkk vU;Fkk ge lka[;&;¨x rFkk U;k; &oS'¨f"kd n'kZu 
d¨ Òh osnkar dgrs D;¨afd ;s n'kZu Jqfr ds Áek.k d¨ Lohdkj djrs gSaA 
Y¨fdu geus bu n'kZu¨a d¨ osnkar ugÈ dgk D;¨afd ;g n'kZu lk{kkr~ :i 
ls Jqfr;¨a ij vk/kkfjr ugÈ gaS] blfYk;s Lora«k vkfLrd nk'kZfud lEÁnk; 
gSaA ijEijkxr :i ls dsoYk n¨ n'kZu gh lk{kkr~ :i ls Lo;a d¨ Jqfr;¨a 
ls lEc) djrs gSa] og gSa& iwoZ ehekalk ,oa mÙkj ehekalkA osn¨a ds mÙkj 
Òkx ls fo'¨"k :i ls lEc) g¨us ds dkj.k gh mÙkj ehekalk osnkar 
dgYkk;kA Y¨fdu d¨bZ Òh uO;osnkarh bl Ádkj ls Lo;a d¨ Jqfr;¨a ls 
lEc) ugÈ djrk vr% osnkar dgs tkus dh ijEijkxr~ dl©Vh uO; 
osnkafr;¨a ij Á;qä ugÈ dh tk ldrh gSA  

osnkar n'kZu d¨ iqu% n¨ Áeq[k Òkxkas esa oxÊÑr fd;k tk ldrk 
gS ÁFke 'kadjkpk;Z dk vkRek ;k czã dsfUær osnkar rFkk f}rh; oS".ko 
vkpk;¨± dk bZ'oj dsfUnzr osnkarA Vh-,e-ih- egknsou us fuEufYkf[kr vkB 
ledkYkhu nk'kZfud¨a d¨ uO;osnkarh crk;k ,oa budk ÁLFkku foUnq v}Sr 
osnkar vFkok vkRek dsfUær osnkar d¨ crkus dk Á;Ru fd;kA3 ;s vkB 
nk'kZfud gS & 

1- ckYkxaxk/kj frYkd ¼1856&1920½] 2- johUæukFk VSx¨j 
¼1861&1941½ 3- Lokeh foosdkuUn ¼1863&1902½] 4- egkRek xka/kh 
¼1969&1948½] 5- Jh vjfoUn ¼1872&1950½- 6- Jh Ñ".kpaæ ÒÍkpk;Z 
¼1875&1949½] 7- Jh jeu egf"kZ ¼1879&1950½] 8- M‚-jk/kkÑ".ku~ 
¼1888&1975½A  

Vh-,e-ih- egknsou us ;g Ánf'kZr djus dk Á;kl fd;k gS fd 
ÒY¨ gh ;g nk'kZfud 'kadj ds v}Sr ds lÒh fcUnqv¨a ls lger u g¨a fQj 
Òh bUgas vlk{kkr~ :i ls v}Sr ls vuqÁkf.kr ekuk tk ldrk gSA4 v}Sr 
osnkar dh rhu ewYk ÁfrKk;sa gSa& ¼1½ czã ¼rr~½ ,oa vkRek ¼Roe½ dh ,drk] 
¼2½ txr~ dk feF;k g¨uk rFkk ¼3½ bl ,drk dk c¨/k Kku ls g¨ukA bl 

 
 

3T.M.P. Mahadeven, contemporary Indian Philosophy sterling publish Pvt. Ltd., 
New Delhi, third edition, 1985, pp. 6-7. 
4Ibid., p. 7. 
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feF;kRo ls lEcfU/kr vKku ds ckjs esa erÒsn g¨ ldrs gSa rFkk ;g Kku 
dSls g¨rk gS bl ckr ij Òh erÒsn g¨ ldrk gS Y¨fdu v}Sr ds lÒh 
lEÁnk;¨a esa bl ckr ij erÒsn ugÈ gS fd txr~ feF;k ugÈ gS ;k Kku 
e¨{k dk ekxZ ugÈ gSA ;gk¡ Vh-,e-ih- egknsou vIi; nhf{kr ¼fl)karY¨'k 
laxzg½ rFkk fo|kj.; dk lanÒZ ÁLrqr djds ;g fn[kkus dk Á;Ru dj 
jgs gSa fd ftl Ádkj v}Sr osnkar ds fofÒu lEÁnk;¨a ds e/; dqN vokarj 
fo"k;¨a esa erÒsn ds vuarj ge bUgas v}Sr ds vUrxZr j[krs gSa] Bhd mlh 
Ádkj mi;qZä nk'kZfud¨a dh Òh 'kadj ls erfÒérk g¨us ds ckotwn ge 
bUgsa v}Sr dh /kkjk ls vuqÁkf.kr uO;osnkarh Lohdkj dj ldrs gSaA esjk 
;gk¡ vkxzg gS fd gesa bl ckr dh ijh{kk djuh pkfg;s dh dgÈ mi;qZä 
nk'kZfudkas ds erÒsn v}Sr dh ewYk ÁfrKkv¨a ds lanÒZ eas r¨ ugÈ gSaA v©j 
okLro esa v}Sr dh mij¨ä ÁfrKk;sa dgus Òj d¨ rhu gSa os okLro esa 
,d gSa D;¨afd v}Sr esa t¨ vFkZ vkRek dk gS ogh czã dk gS rFkk ogh 
vFkZ KfIr vFkok Kku dk gSA  

$"#
'k¨/ki«k ds bl Òkx esa ;g irk Ykxkus dk Á;kl fd;k tk;sxk 

fd i«k ds ÁFke Òkx eas of.kZr nk'kZfud v}Sr ds ewYk ls vuqÁkf.kr dgs 
tk ldrs gSa vFkok ugÈA ckYkxaxk/kj frYkd vius xzaFk xhrk jgL; esa 
'kadj dh rÙoehekalk ls r¨ lger gSa Y¨fdu og Kku ds i{k esa] 'kadj 
dh Òkafr] deZ laU;kl ds i{k/kj ugÈ gSaA os xhrk ds fu"dke deZ;¨x d¨ 
ehekalk ds deZ ls fÒé ,oa 'kadj ds Kku;¨x ls Js"B Áfrikfnr djrs 
gSaA5 ;gk¡ og bl ckr dks ugÈ ns[k ikrs gSa fd Kku iwoZd r¨ deZ lEÒo 
gS Y¨fdu deZ iwoZd Kku lEÒo ugÈ gSA fu"dke deZ;¨x dh fu"dkerk 
oxSj Kku ds lEÒo ugÈ gSA tc rd tho vKkuiwoZd Lo;a d¨ czã ls 
fÒé le>rk gS vFkkZr~ Lo;a d¨ lhfer le>rk gS rc rd dkeuk cuh 
jgsxhA bl tho ,oa czã dh ,drk dk c¨/k deZ ls lEÒo ugÈ gS dsoYk 
Kku ls gh lEÒo gSA M‚- jk/kkÑ".ku us ^,sfeusUV v¨fj,UVfYkLV* iqLrd esa 
rFkk Á¨- nsohnkl ckMsdj us vius xzaFk& ^Òxon~xhrk % v Ý s'k ,Á¨p* esa 
frYkd dh bl rÙoehekalk rFkk uhfrehekalk ds e/; rkfdZd vlaxfr d¨ 

 
 

5xhrk] 2@45 rFkk 3@25] nsf[k;s- Hkkjrh; n'kZu] la0 uanfd'kksj nsojkt] mÙkjÁns'k 
fgUnh laLFkku] Yk[kuÅ] Á0la0 1991] i`0 713- 
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Ánf'kZr fd;k gSA6 blh Ádkj johUæukFk VSx¨j ije rÙo ds lanÒZ eas 
fuxqZ.k&lxq.k dk Òsn lqYk>kdj fuxqZ.k ds i{k esa lxq.k dks N¨M+us ds fYk;s 
rRij ugÈ gSa D;¨afd muds dfo ân; ds fYk;s lxq.k czã bZ'oj gh vuqdwYk 
cSBrk gSA dqekj Lokeh vkuan us Bhd gh dgk gS fd & ^^VSx¨j dh jpukv¨a 
esa thou dk ,slk xq.kxku gS] ekuork dh ,slh Ák.k&Áfr"Bk gS t¨ 
'kadjkpk;Z ds dB¨j n'kZu ds rfud Òh vuqdwYk ugÈ gSA7#

uO;osnkarh dgYkkus ds lcls ÁcYk nkosnkj Lokeh foosdkuan ekus 
tkrs gSaA mud¨ v}Sr osnkarh Òh ekuk tkrk gSA Y¨fdu og vkRek ;k czã 
d¨ dsUæh; LFkku nsus ds vuarj bZ'oj d¨ vf/kd egÙo nsrs Árhr g¨rs 
gSaA mudk uO;osnkar vkRek dsfUær u g¨dj bZ'oj dsfUær Árhr g¨rk gSA 
nwljh v¨j og t¨ ek;k dh O;k[;k djrs gSa og Òh v}Sr ds lkFk laxr 
Árhr ugÈ g¨ jgh gSA og dgrs gSa fd u ek;k lr~ gS v©j u gh vlr~ 
gS cfYd og r¨ bl txr~ dk ,d rF;kRed fp«k.k gSaA8 ek;k d¨ bl 
txr~ dk rVLFk rF;kRed fooj.k dgus ls ;g Árhr g¨ jgk gS fd 
foosdkuan ,d oSKkfud rF;kRed txr~ eas rFkk ,d nk'kZfud txr~ esa 
Òsn ugÈ dj jgs gSaA egkRek xka/kh d¨ r¨ osnkar ds vkRek&dsfUær :i ls 
vFkok v}Sr osnkar ds ÁLFkku ls ,d uO;osnkarh dguk mfpr ugÈ g¨xkA 
xka/kh th ÁFke r¨ ije lÙkk ds :i eas czã ds vuarj bZ'oj dh ckr 
djuk ilan djrs gSaA f}rh; og bl txr~ d¨ lR; ekurs gSa D;¨afd ;g 
bZ'oj dh vfÒO;fä gSA cl muds fYk;s ;g txr~ ,d lhfer lR; gS 
D;¨afd ;g Lo;a bZ'oj ugÈ gSA9  

Jh vjfoUn d¨ r¨ ÁFker% osn ds iwoZ Òkx esa vf/kd J)k gSA10 
f}rh; Jh vjfoUn v}Sr osnkar dh fu"¨/kkRed rÙoehekalk d¨ ,d i{kh; 
vFkok ,dkaxh Lohdkj djrs gSaA r`rh; mudh #fp Òh czã dh lR;rk ds 
lkFk&lkFk txr~ dh lÙkk d¨ Òh cuk;s j[kus esa gSA blds fYk;s og 'kadj 

 
 

6ogha] i`0& 712- 
7ogha] i`0& 723- 
8nsf[k;s] ledkYkhu Òkjrh; n'kZu] olar dqekj YkkYk] e¨rhYkkYk cukjlhnkl] ubZ fnYYkh] 
Á0la0 2005] i`0&23- 

9ogÈ] i`0 128&129- 
10n;kÑ".k] Jqfr dh n¨ foj¨/kh ijEijkv¨a ds ewYk ÁorZd % tSfeuh v©j cknjk;.k] 
lesfdr nk'kZfud foe'kZ] la0 vfEcdknÙk 'kekZ] fo'ofo|kYk; Ádk'ku lkxj ¼e0Á0½] 
Á0la0 205] i`0&17- 
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ds foj¨/k ds rdZ ¼Yk‚ v‚Q dUVªkfMD'ku½ d¨ Òh Lohdkj ugÈ djrs gSa 
ftls 'kadj vius n'kZu esa egÙoiw.kZ le>rs gSaA Jh vjfoUn ekurs gSa fd 
vxj czã ,oa txr~ esa va/kdkj ,oa Ádk'k dh Òk¡fr foj¨/k Òh fn[kkbZ nsrk 
gS r¨ og Òh ,d lkFk lR; g¨ ldrs gSa D;¨afd foj¨/k dk fu;e lhfer 
oLrqv¨a ij Ykxrk gS ije lÙkk ij ugÈ] bls og vuar dk rdZ dgrs gSA11 
lh-bZ-,e- t¨M us jk/kkÑ".ku~ dh nk'kZfud n`f"V dk fooj.k djrs gq;s dgk 
fd jk/kkÑ".ku~ d¨ iwoZ rFkk if'pe ds chp dk ^laidZ vf/kdkjh* ¼YkhtWu 
v‚Qhlj½ dgk tk ldrk gSA mUgkasus iwoZ ds ikjEifjd Kku rFkk if'pe 
ds uohu Kku ds e/; ,d lsrq cuk;k gSA12 Y¨fdu gsxsYk ds fujis{k 
¼,Cl¨Y;wV½ ,oa 'kadj ds czã d¨ feYkkdj mudk t¨ ,d u;k ijerÙo 
curk gS og pkgs dqN Òh g¨ Y¨fdu v}Sr osnkar dk czã r¨ fcYdqYk ugÈ 
gSa ftldh vkRek ls ,drk gS rFkk ftldk irk dsoYk Kku ls gh pYkrk 
gSA 

mi;qZä ledkYkhu nk'kZfud¨a esa ls dsoYk jeu egf"kZ rFkk ds-lh- 
ÒÍkpk;Z gh n¨ nk'kZfud cprs gSa ftUgsa v}Sr ds ÁLFkku ls uO;osnkarh 
dgk tk ldrk gSA ;s n¨u¨a nk'kZfud vius n'kZu esa fufoZokn :i ls rr~ 
¼czã½ ,oa Roe ¼vkRek½ dh ,drk dk Án'kZu djrs gSaA fo'kq) Kku ls bl 
,drk ds c¨/k dh ckr djrs gSa rFkk txr~ d¨ [kqYkdj] fcuk fdlh lad¨p 
ds feF;k dgrs gSaA bu n¨u¨a nk'kZfud¨a ds er¨a dh ppkZ blh 'k¨/k&i«k 
ds vU; Òkx esa foLrkj ls dh tk;sxhA 'k¨/k&i«k ds bl Òkx ds foe'kZ 
d¨ fu"d"kZ :i esa bl Ádkj j[kk tk ldrk gS fd ;fn uO;osnkar dgs 
tkus dh dl©Vh d¨ Fk¨M+k MhYkk j[kk tk;s r¨ Jh ds-lh- ÒÍkpk;Z rFkk Jh 
jeu egf"kZ d¨ v}Sr osnkar ls vuqÁkf.kr nk'kZfud dgk tk ldrk gS] 
ftudk n'kZu bZ'oj dsfUær n'kZu u g¨dj vkRek&dsfUær n'kZu gSA ckdh 
lÒh nk'kZfudkas dk ÁLFkku bZ'oj dsfUær osnkar ls fn[kk;k tk ldrk gSA 
bl Ádkj muds uO;osnkarh dgs tkus dh U;k;laxrrk d¨ n'kkZ;k tk 
ldrk gSA  

%"#

 
 

11nsf[k;s] Òkjrh; n'kZu] la0 uanfd'k¨j nsojkt] i`0&743&744- 
12nsf[k;s] ledkYkhu Òkjrh; n'kZu] olar dqekj YkkYk] i`0& 314- 
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'k¨/ki«k ds bl Òkx eas JqfrÁek.k dh leL;k ij foe'kZ djus dk 
Á;kl fd;k tk;sxkA ;g loZfofnr gS fd osnkar n'kZu u dsoYk Lo;a d¨ 
ÁR;{k :i ls Jqfr ij vk/kkfjr ekurk gS cfYd mlds fYk;s Jqfr gh 
lo¨Zifj Áek.k gSA ;w¡ oká :i ls ns[kus ij Jqfr dh leL;k uO;osnkar 
dh leL;k ekYkqe ugÈ iM+rh gSA Y¨fdu /;kuiwoZd ns[kus ij Jqfr dh 
leL;k uO;osnkar dh vusd leL;kv¨a ds lkFk lEc) Árhr g¨us Ykxrh 
gSA ÁFker% r¨ Jqfr dh leL;k dk lh/kk laca/k mu n¨ Ádkj ds osnkar ds 
:i¨a& vkRek dsfUær osnkar ,oa bZ'oj dsfUær osnkar ls gSA ftudk o.kZu 
uO;osnkafr;¨a dk ÁLFkku vFkok ewYk <w<+rs le; blh i«k ds ÁFke Òkx esa 
fd;k x;k gSA  

lk/kkj.kr% JqfrKku dk rkRi;Z ml fo'¨"k Kku ls Ykxk;k tkrk 
gS ftl Kku dk lz¨r O;fä ls c`gn ;k egku g¨rk gS ,oa mlls i`Fkd 
g¨rk gSa la{¨i esa Jqfr dh ;gh nSoh;rk gh] mldh Ákek.;rk dk ,oa mldh 
iwT;uh;rk dk dkj.k cu tkrh gSA ;fn Jqfr dk lz¨r gh nSoh; gS vFkok 
bZ'ojh; gS r¨ ml ij vk/kkfjr n'kZu Òh bZ'oj dsfUær gh g¨xkA blh 
vk/kkj ij Vh-vkj-oh- ewfrZ us osnkar d¨ bZ'oj dsfUær n'kZu ijEijk dgk 
gSA13 Á'u ;g mifLFkr g¨rk gS fd oS".ko osnkar d¨ r¨ bZ'oj dsfUær 
n'kZu dgk tk ldrk gS Y¨fdu D;k v}Sr osnkar d¨ Òh bZ'oj dsfUær 
n'kZu dgk tk ldrk gS\ Á'u ;g gS fd bl ijEijk esa bZ'oj dh lÙkk 
ls cM+h lÙkk vkRek dh g¨rh gS fQj bls vkRek dsfUær n'kZu D;¨a u dgk 
tk;s\ Y¨fdu leL;k ;g gS fd rc Jqfr 'kCn dk vFkZ gh ifjofrZr g¨ 
tk;sxk rc Jqfr dk lz¨r Òh bZ'ojh; u g¨dj ekuoh; ekuuk iM+sxkA rc 
Jqfr dk vFkZ g¨ tk;sxk ,d ,slh ÁKk ftls vkRek us viuh gh mPp 
laonsu'khYkrk dh voLFkk esa xzg.k fd;k g¨A ,slh Jqfr gh vkRe&Kku 
djkus esa leFkZ g¨ ldrh gS ftldk lz¨r Òh Lo;a vkRek gh g¨A 

Jqfr Lo;a dgrh Òh gS fd czã dks tkuus okYkk czã g¨ tkrk 
gSA14 ;gk¡ czã ds Kku ,oa lÙkk ds e/; vÒsn gSA ;fn Jqfr d¨ bZ'ojh; 
ekusxs r¨ ;g vÒsn lEÒo ugÈ gSA vr% v}Sr osnkar ds n`f"Vd¨.k ls Jqfr 

 
 

13T.R.V Murti, Studies in India Thought, ed. by Harold G. Coward, Motilal 
Banarsidas Publishers New Delhi, First Edition 1983, p. 200. 
14czãfonkIu¨fr ije~A rSfÙkjh; mifu"kn~ 2@1- 
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d¨ bZ'ojh; Lohdkj ugÈ fd;k tk ldrk gSA Jqfr d¨ bZ'ojh; Lohdkj 
djuk rFkk lkFk gh lkFk bl ij vk/kkfjr n'kZu d¨ vkRek&dsfUær Òh 
Áfrikfnr djuk ;g ckr vlaxr gSA ;fn vkRek gh ije lÙkk gS r¨ Jqfr 
dh lo¨ZPprk ,oa Js"Brk Òh blh ckr esa fufgr gS fd bldk mn~xe 
vkRek eas gh fn[kk;k tk;sA rÒh bl ckr dh lEÒkouk curh gS fd ,d 
c) vkRek fcuk fd;k ckgjh Ñik ds] txr~ cqf) ls eqä g¨dj] vareqZ[k 
g¨dj] Jqfr esaa fufgr ÁrhdkRed lR; d¨ igpku dj Lo;a ds okLrfod 
Lo:i d¨ le> Y¨A  

dqN fo}ku~ Òfä d¨ Òkjr esa ckgj ls vk;kfrr ekurs gSa ftldk 
ÁcYk [k.Mu jke/kkjh flag fnudj us laLÑfr ds pkj v/;k; esa fd;k 
gSA15 Y¨fdu eq>s bu fo}ku¨a dh ckr esa dqN rkfdZd cYk fn[kkbZ nsrk gS 
D;¨afd ÁifÙk v©j 'kj.kkxfr okYkh Ò; vk/kkfjr Òfä dk lz¨r oSfnd ugÈ 
g¨ ldrk gSA ;gk¡ ij r¨ ea«k dkYk ls gh ,d ea«k dk n`"Vk _f"k] mldk 
Nan rFkk mldk nsork rhu¨a iwT;uh; F¨A ;fn ;gk¡ Òh _f"k rFkk nsork 
ds e/; vkR;kafrd Òsn g¨rk r¨ osn¨a dk cgqnsookn le; ds lkFk v}Sr 
eas ifjf.kr dÒh ugÈ g¨ ikrkA blfYk;s blh ckr dh T;knk lEÒkouk gS 
fd ÁifÙk v©j 'kj.kkxfr okYkh Òfä dk lz¨r cká gh g¨A ;fn ;g lz¨r 
Òkjrh; gh gS r¨ fuf'pr gh voSfnd g¨xkA ckn esa tc ;gh Òfä dh 
/kkj.kk Òkjr esa fodflr gqbZ r¨ bldk dsUæ Ò; ls gVdj Áse g¨ x;kA 
Ásek Òfä esa Òä ,oa Òxoku dk Òsn [kRe g¨ tkrk gSA ;gk¡ fo"k; rFkk 
fo"k;h n¨u¨a leku egRo ¼LVsVl½ ds g¨ tkrs gSaA ;g Òfä oSfnd Kku 
ls vuqÁkf.kr gSA ftls uO;osnkafr;¨a dh jpukv¨a eas Òh ns[kk tk ldrk 
gSA ;gk¡ Òkjr dh ÁKk us }SrewYkd Òfä d¨ vFkok Ò; dsfUær Òfä d¨ 
Áse ewYkd&Òfä eas vFkok  v}Sr ewYkd Òfä esa ifjofrZr dj fYk;kA  

!"#
txr~ vFkok l`f"V fopkj uO; osnkar dh ,d Áeq[k leL;k gSA 

jeu egf"kZ rFkk ds-lh- ÒÍkpk;Z d¨ N¨M+dj ckdh lÒh uO;osnkafr;¨a dh 
leL;k ;gh gS fd ,d rjQ r¨ ;s nk'kZfud jkekuqt dh Òkafr 'kadj ds 

 
 

15jke/kkjh flag fnudj] laLÑfr ds pkj v/;k;] mn;kpYk Ádk'ku iVuk&4] r`rh; 
la0 1962] i`0&366- 
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ek;kokn d¨ ,d fujFkZd fopkj Áfrikfnr ugÈ djuk pkgrs gSa rFkk ogÈ 
nwljh v¨j ;s nk'kZfud txr~ d¨ ,d Ádkj ls lÙkk Òh Ánku djuk pkgrs 
gSaA blh Øe esa os vusd fofp«k rdZ] vusd fooj.k rFkk vusd O;k[;k;sa 
ÁLrqr djus dk Á;kl djrs gSaA ;s rdZ v©j fooj.k ;qfä ,oa varn`f"V 
dh dl©Vh ij [kjs ugÈ mrjrs gSa ftl Ádkj bl lEcU/k esa jeu egf"kZ 
,oa ds-lh- ÒÍkpk;Z ds fopkj egRoiw.kZ Árhr g¨rs gSaA  

jeu egf"kZ ds vuqlkj txr~ dk Á'u gh euq"; d¨ mlds ewYk 
Á'u ls ÒVdkus okYkk gSA mld¨ tkuus dk Á;kl djuk pkfg;s t¨ 
Á'udÙkkZ l`f"V ds ckjs eas iz'u dj jgk gSA bl l`f"V dk gsrq txr~ dk 
Kku djuk u g¨dj Lo;a dk Kku djuk gSA16 tc muls iwNk tkrk gS 
fd osn esa l`f"V fo"k;d vusd fl)kar ik;s tkrs gSa r¨ buesa ls lR; d©u 
lk gS\ bl Á'u ij jeu egf"kZ dk dguk gS fd lÒh _f"k;¨a us fofÒé 
le;¨a esa lR; ds fofÒé igYkqv¨a d¨ ns[kk] ftuesa ls ÁR;sd fdlh ,d 
i{k ij vf/kd cYk nsrk gSA vki bu fo#) fo/kku¨a dh fpUrk D;¨a djrs 
gSa\ osn dk eq[; Yk{; vfouk'kh vkRek ds Lo:i dk mins'k djuk gS ,oa 
geas ;g fl[kkuk gS fd ge ogÈ gSA17 jeu egf"kZ ds vuqlkj ek;k fo"k;d 
fopkj d¨ Bhd <ax ls le>s fcuk gh 'kadj dh vkYk¨puk dh tkrh gSA 
'kadj us dgk % ¼1½ czã lR; gS] ¼2½ txr~ feF;k gS] ¼3½ txr~ czã gSA 
os nwljs fo/kku ij #ds ugÈA rhljk fo/kku iwoZ ds n¨u¨a fo/kku¨a d¨ Li"V 
djrk gSA bldk vFkZ ;g gS fd vkRe :i ls ns[kk x;k txr~ lR; gS 
rFkk vkRek ls vYkx Lora«k :i ls ns[kk x;k txr~ feF;k gSA bl Ádkj 
ek;k v©j lR; ,d leku gSaA18 egf"kZ ds dgus dk rkRi;Z ;g gS fd 
ikjekfFkZd n`f"V ls r¨ txr~ ,oa czã ,d gh gSaA  

Y¨fdu jeu egf"kZ dk ekuuk gS fd vk/;kfRed lk/kuk ds Lrj 
ij vkid¨ ;g dguk gh iM+sxk fd ;g txr~ feF;k gS] nwlj dksbZ ekxZ 
ugÈ gSA O;fä vkRe&vKku ds dkj.k txr~ ds ukukfo/k nq%[k¨a d¨ Ò¨xrk 
gSA og Lo;a d¨ ,d 'kjhj ds :i esa bl Ò©frd txr~ dk gh ,d va'k 
ek«k le>rk gSA bl fLFkfr esa ;fn mld¨ ;g ugÈ crk;k tk;sxk fd 

 
 

16je.k egf"kZ] ^Jh je.k egf"kZ dk mins'k*] la0 MsfoM x‚Mesu] fgUnh vuqokn&jkeÑ".k  
rqYktkjke O;kl] bf.Mdk cqDl ifCYkds'ku okjk.klh] Á0la0 2003] i`0&195- 

17oghaA 
18ogha] i`0& 196&197- 
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;g txr~ ,d Òze gS r¨ og Lo;a ds okLrfod Lo:i dks tkuus ds fYk;s 
vareqZ[kh dÒh ugÈ cusxkA19 jeu egf"kZ dk Li"V er gS fd osnkar esa 
vf/kdkjh Òsn ds vuqlkj eq[; :i ls rhu Ádkj ds l`f"V fo"k;d fl)kar 
ik;s tkrs gSaA buesa ls ÁFke rFkk mPpre fl)kar vtkrokn gS ftlds 
vuqlkj ;g l`f"V dÒh gqbZ gh ugÈ gS vr% l`f"V ÁfØ;k bR;kfn dk d¨bZ 
Á'u gh ugÈ gSA20 f}rh; fl)kar n`f"V&l`f"V&okn gS] ftlds vuqlkj ;g 
czãk.M] ;g txr~ æ"Vk ds lkFk ÁdV g¨rk gS] bldk Øe'k% fodkl ugÈ 
gksrk gSA bls ^;qxiRl`f"V* lkFk lkFk g¨us okYkh l`f"V dgrs gSA ;g LoIu 
l`f"V tSlh gS] ftleas n`"Vk dk txr~ ;qxir mRié g¨rk gSA Y¨fdu ,slk 
dgus ij Òh dqN Yk¨x larq"V ugÈ g¨rs D;¨afd os oLrqlÙkkRed Kku esa 
xgjkbZ ls Mwcs gq;s gSaA os le>uk pkgrs gSa fd vdLekr~ ;qxir l`f"V dSls 
g¨ ldrh gSA dk;Z ds iwoZ dkj.k dk g¨uk vko';d gSA la{¨i esa os pkj¨a 
v¨j fn[kus okY¨ txr~ dk dkj.k tkuuk pkgrs gSaA blfYk;s Jqfr mudh 
ftKklk d¨ 'kkar djus ds fYk;s l`f"V&n`f"V&fo"k;d vusd okn¨a d¨ 
l`f"V&n`f"V&okn ds :i esa ÁLrqr djrh gS ftUgsa Øe&l`f"Vokn Òh dgk 
tk ldrk gSA21 

jeu egf"kZ dk mij¨ä l`f"V fo"k;d fopkj vR;ar xgu] Li"V 
,oa osnkar dh vkRek ls vuqÁkf.kr gSA bl n`f"V ls ns[kk tk;s r¨ vjfoan 
dk vk/;kfRed fodklokn ,d Òzfer djus okYkk fl)kar Árhr g¨rk gSA 
fodkl ges'kk inkFkZ dk g¨rk gS vkRek dk ugÈ vr% ;g in vk/;kfRed 
fodklokn gh foj¨/kiw.kZ gSA vkRek r¨ osnkar ds vuqlkj ,d xfrghu] 
vuar ,oa leLr Òsn¨a ls eqä ,d 'kk'or~ lÙkk gS mlesa fodkl dh dYiuk 
Òh djuk ,d oSpkfjd foYkkl ls vf/kd dqN Òh ugÈ gSaA osnkar ds vuqlkj 
r¨ inkFkZ esa Òh t¨ xfr ,oa fodkl ns[kk tkrk gS og dsoYk ,d Árhfr 
ek«k gS] okLrfod ugÈ gSA jeu egf"kZ ds vuqlkj oSKkfud l`f"Vokn ,oa 
/kkfeZd l`f"Vokn¨a ds e/; dh vlaxrrk ;g Li"V djrh gS fd bl Ádkj 
ds okn¨a esa d¨bZ Òh lek/kku <w<+uk O;FkZ gSA ;s lek/ku dsoYk ekufld ;k 
c©f)d gSa] mlls vf/kd dqN ugÈ gSaA fQj Òh ;g lc ,d O;fä ds 
n`f"Vd¨.k ls lgh g¨ ldrs gSaA lk{kkRdkj dh voLFkk eas l`f"V ugÈ gSA 

 
 

19 ogha] i`0& 197- 
20 ogha] i`0& 194- 
21 ogha] i`0& 195- 
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euq"; tc l`f"V ns[krk gS r¨ vius vki d¨ ugÈ ns[krk v©j tc vkRek 
d¨ ns[krk gS r¨ ;g txr~ ugÈ fn[krkA blfYk;s vkRek d¨ nsf[k;s v©j 
tkfu;s fd l`f"V gqbZ gh ugÈ gSA22 ,d lPps osnkarh dh rjg jeu egf"kZ 
Áfrikfnr djrs gSa fd osnkar dk Áeq[k mÌs'; txr~ ,oa l`f"V dh O;k[;k 
djuk u g¨dj vkRek ,oa czã dh O;k[;k djuk gSA osn¨a esa t¨ vf/kdkjh 
Òsn ds vuqlkj l`f"V ds fofÒé okn feYkrs gSa og ml rF;kRed txr~ ds 
fl)kar ugÈ gS ftldk v/;;u vkt dk oSKkfud djrk gSA Jh vjfoan 
,oa foosdkuan tSls uO;osnkarh nk'kZfud& txr~ ,oa rF;kRed&txr~ ds 
Òsn d¨ Bhd rjg ls le> gh ugÈ ik;s gSaA  

mij¨ä leL;k ij lE;d~ ,oa lVhd Ádk'k Jh Ñ".kpaæ ÒÍkpk;Z 
us vius n'kZu esa fd;kA ftlesa u dsoYk ledkYkhu le; dh oSpkfjd 
pqu©fr;¨a dk ÁR;qÙkj mifLFkr gS cfYd v}Srosnkar ds ewYk fl)kar Òh 
lqjf{kr gSaA Jh Ñ".kpaæ ÒÍkpk;Z lS)kafrd psruk ds vkuqÒfod fopkj 
¼bEihfjdYk Fk‚V½ rFkk oLrqfu"B fopkj ¼v‚CtsfDVo Fk‚V½ ds Lrj¨a esa Òsn 
ds lkFk vius n'kZu dk ÁkjEÒ djrs gSaA vkuqÒfod&fopkj23 og gS tgk¡ 
fo"k;h dk loZFkk /;ku rF;kRed fo"k; dh v¨j gh g¨rk gSA bl Ádkj 
dh psruk dk mÌs'; gh fo"k; d¨ ,d rF; ds :i esa Kkfir djuk gSA 
bl fopkj esa lR; Kku dh dl©Vh gh ;gh gS fd bl fopkj esa Kku d¨ 
,dne fo"k; ds rF;kuqlkjh gh g¨uk pkfg;sA ;gk¡ fo"k; ,d rF; ds :i 
esa fo"k;h ls iw.kZr% Lora«k vfLrÙo j[krk gS rFkk fo"k;h vius ls Lora«k 
fo"k; dk o.kZu Loinkuqlkjh ugÈ cfYd fo"k; ds rF; ds vuq:i djrk 
gSA ;gk¡ fo"k; dk iw.kZ funsZ'ku ,oa Ádk'ku g¨rk gS rFkk fo"k;h dk iw.kZ 
fujluA lS)kafrd psruk dk ;g Lrj gh oSKkfud Kku dk Lrj gSA 
foKku esa blhfYk;s fo"k;hijdrk ¼lCtsfDVfoVh½ d¨ ,d n¨"k dh rjg 
ns[kk tkrk gSA lS)kafrd psruk ds ftl Lrj ij fo"k;h ¼lCtsDV½ dk iw.kZ 
fujlu g¨ ogk¡ d¨bZ n'kZu lEÒo ugÈ gS v©j tgk¡ fo"k; Kku ds {¨«k esa 
fo"k;h dk d¨bZ gLr{¨i g¨ ogk¡ foKku lEÒo ugÈ gSA vr% ,d oSKkfud 
dk txr~ rFkk ,d nk'kZfud dk txr~ furkar:i ls fÒé g¨rs gSaA  

 
 

22 ogha] i`0& 196- 
23Krishna Chandra Bhattacharya, studies in philosophy vol-2, progressive 
publishers, 37 college street Calcutta -12, First edition 1958, pp. 95, 102 & 107.   
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lS)kafrd psruk dk f}rh; Lrj fo"k;fu"B&fopkj ¼v‚CtsfDVo 
Fk‚V½ gSA24 lS)kafrd psruk ds bl Lrj ls n'kZu dk ÁkjEÒ g¨rk gSA 
fo"k;fu"B psruk dk fo"k; bfUæ;ÁnÙk fo"k; u g¨dj ,d oSpkfjd fo"k; 
g¨rk gS D;¨afd ;gk¡ fo"k; fo"k;h ls lEcfU/kr gS] Lora«k ugÈ gSA vkuqÒfod 
psruk dk fo"k; ,d bfUæ;ÁnÙk g¨rk gS t¨ fd fo"k;h ls iw.kZr% Lora«k 
g¨rk gS Y¨fdu ;gk¡ fo"k;fu"B fopkj esa fo"k; rF; dh rjg ugÈ cfYd 
,d vkRe&vofLFkr ¼lsYQ&lfCllVsUV½ fo"k; dh rjg Kkr g¨rk gSA bl 
fo"k; ds Lo:i d¨ le>us ds fYk;s vfLrRo ¼,fDtlVsUl½ rFkk 
fo"k;fu"Brk ¼v‚fCtfDVfoVh½ ds Òsn dks Lej.k j[kuk vko';d gSA Lora«k 
vfLrRo ds fYk;s O;fä ds fopkj ls i`Fkd oLrq dk Lora«k :i esa g¨uk 
vko';d gSA fdUrq Jh ÒÍkpk;Z ds vuqlkj fo"k;fu"Brk dh fLFkfr eas 
fo"k; fo"k;h ls Lora«k ugÈ g¨rk gSA vkRek ;k fo"k;h ;gk¡ fo"k; d¨ vius 
oSpkfjd fo"k; ds :i eas tkurk gSA Jh ÒÍkpk;Z dgrs gSa fd dkaV us 
fo"k;fu"Brk ds bl :i d¨ le>us eas ÒwYk dhA dkaV us fo"k; d¨ fo"k;h 
ls Lora«k dj fn;k ifj.kke Lo:i mldk Kku g¨uk vlEÒo g¨ x;kA 
bl Ádkj U;wfeuk dk Kku dk.V ds fYk;s vlEÒo g¨ x;kA ;fn ;g 
le> fYk;k tk;s fd fo"k;fu"Brk dsoYk vkRek ds lkFk lEcfU/kr jgdj 
gh lqjf{kr gS r¨ fQj fo"k; vkKkr~ ,oa vKs; ugÈ jg ik;saxsA 

Jh Ñ".kpaæ ÒÍkpk;Z ds mij¨ä vkuqÒfod fopkj rFkk oLrqfu"B 
fopkj ls dqN ckrsa Li"V g¨ jgh gSaA ÁFke r¨ ;g fd foKku ,oa n'kZu 
n¨ furkar fÒé Ádkj dh Kku fo/kk;sa gSA foKku dk mÌs'; bfUæ; ÁnÙk 
fo"k; rF; dk v/;;u djuk gSa rFkk n'kZu dk mÌs'; ml fo"k;h dk 
Kku ÁkIr djuk gS t¨ rF;¨a dk Kku dj jgk gSA bl Ádkj] ;fn foKku 
,d fÒé fo"k; gS r¨ og n'kZu ds le{k d¨bZ pqu©rh mRié ugÈ dj 
ldrk gSA rF;kRed Kku ds {¨«k esa foKku gh ,d Áek.k gSA ogk¡ n'kZu 
dk gLr{¨i ugÈ gSaA blh Ádkj l©n;Z] Áse] ewY;] vkReKku ds }kjk psruk 
dk O;oLFkkiu vkfn n'kZu ds {¨«k gSa] ;gk¡ oSKkfud rF;kRed Kku dk 
d¨bZ gLr{¨i ugÈ gSA  

 
 

24Ibid., pp. 95, 102 & 110. 
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f}rh; Jh ÒÍkpk;Z dk.V dh vKs; oLrq d¨ Ks;rk dk ekxZ 
fn[kkdj ogk¡ if'pe esa rÙoehekalk d¨ iqutÊou Ánku dj jgs gSaA ;fn 
dk.V bl Ádkj ls fopkj djrk r¨ mls uSfrd ewY;¨a dh O;k[;k ds fYk;s 
'kq)cqf) ¼I;ksj jhtu½ d¨ N¨M+dj O;kogkfjd cqf) ¼ÁsfDVdYk jhtu½ dh 
'kj.k esa ugÈ tkuk iM+rkA r`rh; Jh Ñ".kpaæ ÒÍkpk;Z if'peh fopkj ds 
lEidZ esa vk;s vo'; mUg¨aus mls ,d Òkjrh; n`f"V ls le>us dk Á;kl 
Òh fd;k ,oa mldh leh{kk dhA Y¨fdu blds ÁÒko esa vkdj mUg¨aus bls 
vius n'kZu esa feYkk;k ugÈ gS] bl Ádkj ,d Òkjrh; n`f"V d¨ 'kq) cuk;s 
j[kkA Jh Ñ".kpan ÒÍkpk;Z ds n'kZu dk l©Un;Z bl ckr esa fufgr gS fd 
og vkuqÒfod fopkj rFkk oLrqfu"B fopkj ds Òsn d¨ fn[kkdj Bgj ugÈ 
tkrs cfYd og fo'kq)  fo"k;h ds i{k esa fo'kq) fo"k; dk fu"¨/k dj nsrs 
gSa rFkk lR; ds i{k esa fo'kq) fo"k; rFkk fo'kq) fo"k;h n¨ukas dk fu"¨/k 
djds v}Sr osnkar dh ewYk lS)kfUrd n`f"V d¨ cuk;s j[krs gSaA 
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षड्िलङ्ग के आधार पर भगवTीता का ताVपय9-िनण9य 

fnfXot; feJ´ 

ekuoh; psruk Lo&psruk gS vkSj mldk Lo&psru gksuk gh mldh 
ckSf)drk dk ifjpk;d gSA viuh bl ckSf)drk ds dkj.k gh ekuo 
efLr"d esa fdlh oLrq dks mlds ;FkkFkZ:i vFkok mlds rkRi;Z dks tkuus 
dh bPNk ¼ftKklk½ mRiUu gksrh gSA rc og ml ftKklk ds fuokj.kkFkZ 
vius xq#] f'k{kd] fo"k; ds fo'ks"kK] fe= vFkok xzUFkksa ¼iqLrdksa½ ls laokn 
djrk gSA bl laokn ds nkSjku dbZ ckj rks mls lUrks"ktud mÙkj fey 
tkrk gS rFkk dbZ ckj mls vlQyrk gkFk yxrh gSA fdUrq] ,slk gksus ij 
Hkh og :drk ugha gS vkSj fujUrj viuh ftKklk dh 'kkafr ds fy, lE;d~ 
mÙkj dh [kkst esa yxk jgrk gSA ij irk ugha ml ftKklq ¼ekuo½ dks 
vius lHkh ç'uksa dk lE;d~ mÙkj feyrk Hkh gSa vFkok ugha---\ bl ij dqN 
Hkh Li"V :i ls dg ikuk vlEHko&lk yxrk gSA cgjgky vc eSa vius 
vkys[k ds eq[; fcUnq ij vkrk gw¡A egkHkkjr dky ls gh Jhen~Hkxon~xhrk1 
dqN mu pqfuank xzUFkksa esa ls ,d gS ftlds rkRi;Z dk fu.kZ; djuk vkSj 
mldh le;kuqlkj çklafxdrk crkuk vkpk;ksaZaa vkSj fo}kuksaa dk dsoy fç; 
fo"k; gh ugha jgk gS( vfirq le;&le; ij vusd vkpk;ksaZ vkSj fo}kuksa 
}kjk mldh vusd çdkj dh O;k[;k,¡ Hkh dh x;hA ij leL;k ;g gS fd 
mu lHkh O;k[;kvksa esa ls fdldh O;k[;k ;FkkFkZ ekuh tk,\ &D;ksafd 

 
 

´ 'kks/k&Nk=] n'kZu ,oa /keZ foHkkx] dk'kh fgUnw fo'ofo|ky;] okjk.klh 
Email : dmdigvijay19@gmail.com 

1Jhen~Hkxon~xhrk egkHkkjr ds Hkh"eioZ ds Jhen~Hkxon~xhrk uked miioZ ¼25 ls 42 
v/;k;½ ls fYk;k x;k gSA blesa 18 v/;k; v©j 700 'Yk¨d gSaA blesa eq[; :i ls 
pkj ik«k gSa ftuds uke rFkk muds }kjk dgs x;s 'Yk¨d¨a dh la[;k fuEu gS& ÁFke] 
/k`rjk"Vª ¼1 'Yk¨d½( f}rh;] lat; ¼41 'Yk¨d½( ¼blesa lat; ds 32 'Yk¨d gSa rFkk 
nq;¨Z/ku ds 9 'Yk¨d gSa½] r`rh;] vtqZu ¼84 'Yk¨d½ rFkk prqFkZ] JhÑ".k ¼574 'Yk¨d½A 
cgqJqr& 

'Yk¨dSda /k`rjk"VªL; uo nq;¨Z/kuLrFkkA 
}kf«ka'kr~ lat;Á¨äa osnk"V© vtqZuL; pAA 
rÙokoc¨/k¨ osnkfC/k% i¥~p ds'kofufeZre~A 
,oa xhrkÁek.ka p 'Yk¨dk% lIr'krkfu pAA 
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vkfn'kadjkpk;Z bldh Kkue;] jkekuqtkpk;Z bldh Òfäe;] ckYkxaxk/kj 
frYkd bldh deZe; rFkk Jh vjfoan bldh deZ&Òfä&Kku dh lefUor 
O;k[;k ÁLrqr djrs gSaA& bl ij vkt Hkh laokn ds fy, i;kZIr volj 
miyC/k gksrs gSaA ,slk blfy, lEHko gS D;ksafd ekuoh; psruk Lo&psru 
gksus ds dkj.k vius [kkst dks rc rd fujUrj tkjh j[krh gS] tc rd 
mls dksbZ lE;d~ mÙkj u fey tk,A tSlk fd bl vkys[k ds çkjEHk esa 
gh ekuoh; LoHkko dks fn[kkus dk ç;kl fd;k x;k gSA mlh lE;d~ mÙkj 
ds [kkst ds fy, ge vkxs ehekalk n'kZu ¼iwoZehekalk½ ds "kM~fYk³ ~x ¼6 
fYkax½ ds vk/kkj ij Jhen~Hkxon~xhrk ds rkRi;Z dks tkuus dh dksf'k'k 
djsaxsA  

ehekalk n'kZu ds ftl "kM~fYk³ ~x ds vk/kkj ij ge 
Jhen~Hkxon~xhrk dk rkRi;Z fudkyus tk jgs gS ml "kM~fYk³ ~x ls ifjfpr 
gq, fcuk ;g dk;Z lqxe ugha gksxk gSA blfy, loZçFke "kM~fYk³ ~x dh ppkZ 
djuk ;gk¡ vko';d gSA xzaFk] Ádj.k v©j okD;¨a ds vFkZ dk fu.kZ; djus 
esa ehekald Yk¨x¨a dk ,d Ákphu v©j loZekU; 'Yk¨d gS&  

miØe¨ilagkj© vH;kl¨·iwoZrk QYke~A 
vFkZokn¨iiÙkh p fYk³ ~xa rkRi;Zfu.kZ;sAA2 

Nqis gq, vFkZ d¨ t¨ crk nsa mls fYk³ ~x dgrs gSaA fdlh xzUFk ds 
Áfrik| dk fu.kZ; djus ds fYk, "kM~fYk³ ~x ¼6 fYkax½ gS& miØe ,oa 
milagkj] vH;kl] viwoZrk ¼uohurk½] QYk] vFkZokn ¼Á'kalk ,oa fuUnk½ rFkk 
miifÙkA vc ge bldh foLrkj ls ppkZ djrs gSa& blesa lcls igY¨ vkrk 
gS ^miØe ,oa milagkj* ftldk rkRi;Z xzUFk ds vkjEÒ ,oa vUr ls gSA 
d¨bZ euq"; vius eu esa dqN fo'¨"k gsrq j[kdj gh xzUFk dk vkjEÒ djrk 
gS v©j ml gsrq ds fl) g¨us ij xzUFk d¨ lekIr djrk gSA vr,o xzUFk 
ds rkRi;Z fu.kZ; ds fYk, miØe v©j milagkj dk gh lcls igY¨ fopkj 
fd;k tkuk pkfg,A vk|ar ns[kdj xzUFk dk rkRi;Z igY¨ fuf'pr dj 
Y¨uk pkfg,] v©j rc ;g ns[kuk pkfg,] fd ml xzUFk esa ^vH;kl* vFkkZr~ 
iqu#fä Lo:i esa ckj&ckj D;k dgk x;k gSA D;¨afd xzUFkdkj ds eu esa 
ftl ckr dks fl) djus dh bPNk g¨rh gS] mlds leFkZu ds fYk, og 

 
 

2loZn'kZulaxzg ls m)`r] ek/kokpk;Z] vuqoknd& mek'kadj 'kekZ ^_f"k*] p©[kEck 
fo|kÒou] okjk.klh] 2019] i`0 250 
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vusd ckj dbZ dkj.k¨a dk mYY¨[k djds ckj&ckj ,d fuf'pr fl)kUr 
d¨ ÁdV fd;k djrk gS v©j gj ckj dgk djrk gS fd ^^blfYk, ;g ckr 
fl) g¨ x;h** ;k ^^vr,o ,slk djuk pkfg,** bR;kfnA xzUFk ds rkRi;Z 
dk fu.kZ; djus ds fYk, t¨ rhljk lk/ku gS mls ^viwoZrk* v©j p©F¨ lk/ku 
d¨ ^QYk* dgrs gSaA viwoZrk dgrs gSa ^uohurk* d¨A vFkkZr~ d¨bZ xzUFkdkj 
tc xzUFk fYk[kuk 'kq: djrk gS] rc og dqN ubZ ckr crYkkuk pkgrk gS( 
fcuk uohurk ;k fo'¨"k oäO; ds og xzUFk fYk[kus esa Áo`Ùk ugÈ g¨rkA 
blh rjg Y¨[k vFkok xzUFk ds QYk ij Òh vFkkZr~ ml Y¨[k ;k xzUFk ls 
t¨ ifj.kke gqvk g¨ ml ij Òh /;ku nsuk pkfg,( D;¨afd veqd QYk g¨] 
blh gsrq ls xzUFk fYk[kk tkrk gSA blfYk, ;fn ?kfVr ifj.kke ij /;ku 
fn;k tk, r¨ mlls xzUFkdrkZ dk vk'k; cgqr Bhd&Bhd O;ä g¨ tkrk 
gSA ik¡poka v©j NBok¡ lk/ku Øe'k% ^vFkZokn* v©j ^miifÙk* gSA vFkZokn 
dk vFkZ gS& Á'kalk ,oa fuUnkA fdlh fo'¨"k ckr d¨ fl) dj fn[kkus ds 
fYk, ck/kd Áek.k¨a dk [k.Mu djuk v©j lk/kd Áek.k¨a dk rdZ'kkL«kkuqlkj 
e.Mu djuk ^miifÙk* vFkok ^miiknu* dgYkkrk gSA miØe v©j 
milagkj&:i vk|ar ds n¨ N¨j¨a ds fLFkj g¨ tkus ij] chp dk ekxZ 
vFkZokn v©j miifÙk dh lgk;rk ls fuf'pr fd;k tk ldrk gSA vFkZokn 
ls ;g ekYkwe g¨ ldrk gS fd d©u lk fo"k; vÁLrqr ;k vkuq"kafxd 
¼vÁ/kku½ gSA ,d ckj vFkZokn dk fu.kZ; g¨ tkus ij xzUFk&rkRi;Z dk 
fu'p; djus okYkk O;fä lc Vs<+s&es<+s jkLr¨a d¨ N¨M+ nsrk gS v©j ,slk 
djus ij tc ikBd ;k ijh{kd ;k v/;srk lh/¨ v©j Á/kku ekxZ ij vk 
tkrk gS] rc og miifÙk dh lgk;rk ls xzUFk ds vkjEÒ ls vfUre rkRi;Z 
rd vki&gh&vki igq¡p tkrk gSA3 

bl Ádkj ge ns[krs gSa fd "kM~fYk³ ~x ds vk/kkj ij fdlh Òh xzUFk 
dk rkRi;Z fudkYkk tk ldrk gSA bl vkys[k esa ge vkxs blh "kM~fYk³ ~x 
ds vk/kkj ij ;g fn[kkus dh d¨f'k'k djsaxs fd Jhen~Òxon~xhrk dk rkRi;Z 
Hkfä;ksx esa gSA  

¼1½ miØe&milagkj % xhrk dh miØe v©j milagkj n¨u¨a 
'kj.kkxfr esa gqbZ gS rFkk Òfä ds fYk, 'kj.kkxfr vfuok;Z gSA xhrk ds 

 
 

3mn~/k`r&dFku& Jh jke/kkjh flag fnudj] Hkkjrh; laLd`fr ds pkj v/;k;] i`0 l0 
173] 174A 
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vkjEÒ esa gh vtqZu JhÑ".k dh 'kj.k esa tkrs gq, dgrs gSa fd& ^'kkf/k eka 
Roka Áiée~* ¼xhrk 2@7½ vFkkZr~ vkids 'kj.k ¼Áié½ gq, esjs d¨ f'k{kk 
nhft, v©j milagkj esa JhÑ".k ^ekesda 'kj.ka ozt* ¼xhrk 18@66½ vFkkZr~ 
dsoYk esjh 'kj.k esa vk tk] dgdj Òxoku~ vius 'kj.k esa vkus dh vkKk 
nsrs gSaA bl Ádkj ge ns[krs gSa bl xzUFk dk miØe v©j milagkj n¨u¨a 
gh 'kj.kkxfr esa g¨ jgk gS] u fd deZ v©j Kku esa rFkk 'kj.kkxfr Òfä 
ds fYk, vfr vko';d gSA   

¼2½ vH;kl ¼iqu#fä½ % xhrk esa 'kj.kkxfr dh ckr gh ckj&ckj 
dgh x;h gS( ;Fkk& ^rkfu lokZf.k la;E; ;qä vklhr eRij%* ¼xhrk 
2@61½& mu lEiw.kZ bafæ;¨a d¨ o'k esa djds esjs ijk;.k g¨dj cSB( ^eu% 
la;E; efPpÙk¨ ;qä vklhr eRij%* ¼xhrk 6@14½& eu dk la;e djds 
esjs esa fpÙk Ykxkrk gqvk esjs ijk;.k g¨dj cSBs( ^e¸;kläeuk%* ¼xhrk 
7@1½& eq>esa vklä euokYkk( ^vuU;psrk% lrra ;¨ eka Lejfr fuR;'k%* 
¼xhrk 8@14½& vuU;&fpÙkokYkk t¨ euq"; esjk fuR;&fujUrj Lej.k 
djrk gS( ^vuU;kf'pUr;Ur¨ eka ;s tuk% i;qZiklrs* ¼xhrk 9@22½& t¨ 
vuU; Òä esjk fpUru djrs gq, esjh mikluk djrs gSaA ^eUeuk Hko 
eöä%* ¼xhrk 9@34 v©j 18@65½& rw esjk Òä v©j esjs eu okYkk g¨ 
tk( ^eRdeZÑUeRije¨ eöä%* ¼xhrk 11@55½& t¨ esjs fYk, gh deZ djus 
okYkk] esjs gh ijk;.k v©j esjk gh Òä gS( ^e¸;so eu vk/kRLo ef; cqf)a 
fuos'k;* ¼xhrk 12@8½& rw esjs esa eu d¨ Ykxk v©j esjs esa gh cqf) d¨ 
Ykxk( ^eRdeZije¨ Òo* ¼xhrk 12@10½& esjs fYk, deZ djus ds ijk;.k g¨ 
tk( ^eka p ;¨·O;fÒpkjs.k Òfä;¨xsu lsors* ¼xhrk 14@26½& t¨ euq"; 
vO;fÒpkjh Òfä;¨x ds }kjk esjk lsou djrk gS( ^efPpÙk% lrra Òo* 
¼xhrk 18@57½& eq>esa fujUrj fpÙkokYkk g¨ v©j ^loZ/kekZUifjR;T; ekesda 
'kj.ka ozt* ¼xhrk 18@66½& lEiw.kZ /ke¨± dk R;kx djds ,d esjh 'kj.k esa 
vk tk] vkfn&vkfnA ;s lkjs 'Yk¨d ckj&ckj 'kj.kkxfr dh gh ckr dj 
jgs gSa t¨ xhrk ds Òfä i{k d¨ etcwr cukrk gSA 

¼3½ viwoZrk - ;gk¡ Á'u mBrk gS fd xhrk ds 'kj.kkxfr esa D;k 
uohurk gS\ r¨ 'kj.kkxfr ds fo"k; esa JhÑ".k vtqZu ds lkeus vius ân; 
dh x¨iuh; vYk©fdd ckrsa crk;h gS fd ;fn rw esjs ijk;.k g¨ tkrk gS 
r¨ fQj lkjh ftEesnkjh esjh g¨xh( D;¨afd ^rL;kga lqYkÒ%* ¼xhrk 8@14½& 
'kj.kkxr Òä¨a ds fYk, eSa lqYkÒ gw¡ v©j eSa Lo;a Òä¨a ds ;¨x{¨e dk ogu 
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djrk gw¡& ^;¨x{¨ea ogkE;ge~* ¼xhrk 9@22½( ^nnkfe cqf);¨xa ra ;su 
ekeqi;kfUr rs* ¼xhrk 10@10½& eSa ¼JhÑ".k½ viuh v¨j ls gh Òä¨a d¨ 
lerk nsrk gw¡] ftlls os eq>s ÁkIr g¨ tkrs gSa( ^uk'k;kE;kReÒkoLFk¨ 
Kkunhisu ÒkLork* ¼xhrk 10@11½& eSa Lo;a Òä¨a ds vKkutU; vU/kdkj 
dk uk'k dj nsrk gw¡( v©j ^rs"kkega leq)rkZ e`R;qlalkjlkxjkr~* ¼xhrk 
12@7½& eSa Lo;a Òä¨a dk e`R;q&lalkj&lkxj ls m)kj djus okYkk cu 
tkrk gw¡A vFkkZr~ bl xzUFk dh viwoZrk ;g gS fd 'kj.kkxr g¨us ij Òä 
dh lkjh ftEesnkjh JhÑ".k dh g¨ tkrh gSA 

¼4½ QYk - bl xzUFk esa JhÑ".k us 'kj.kkxfr dk QYk 'kkfUr crk;k 
gS] ^'kkfUre`PNfr* ¼xhrk 5@29½( ^l ekesfr* ¼xhrk 11@55½& esjs fYk, gh 
deZ djus okYkk Òä esjs d¨ ÁkIr g¨ tkrk gS( ^flf)eokIL;fl* ¼xhrk 
12@10½& esjs fYk, deZ djrk gqvk rw flf) d¨ vFkkZr~ esjs d¨ ÁkIr g¨ 
tk,xk( ^foeqä¨ ekeqiS";fl* ¼xhrk 9@28½& lEiw.kZ cU/ku¨a ls eqä g¨dj 
rw esjs d¨ ÁkIr g¨ tk,xkA vkxs] JhÑ".k dgrs gSa fd ^rs·fi ;kfUr ijka 
xfre~* ¼xhrk 9@32½& vFkkZr~ iki;¨fu vkfn Òh esjk vkJ; Y¨dj ijexfr 
d¨ ¼eq>d¨½ ÁkIr g¨ tkrs gSa( ^eRÁlknknokIu¨fr 'kk'ora ijeO;;e~* ¼xhrk 
18@56½& esjh Ñik ls Òä 'kk'or vfouk'kh in d¨ ÁkIr g¨ tkrk gS 
v©j vUr esa JhÑ".k 'kj.kkxfr dk QYk ckrs gq, dgrs gSa fd& ^vga Rok 
loZikisH;¨ e¨{kf;";kfe* ¼xhrk 18@66½& rw dsoYk esjh 'kj.k g¨ tk] eSa 
rq>s lEiw.kZ iki¨a ls eqä dj nw¡xkA 

¼5½ vFkZokn % xhrk esa JhÑ".k vius 'kj.kkxr Òä dh Á'kalk 
djrs gq, dgrs gSa fd& ^t¨ eq>s iq#"k¨Ùke tku Y¨rk gS] og loZfor~4 g¨ 
tkrk gS& ^l loZfor~* ¼xhrk 15@19½A vc JhÑ".k vius Òä dh Á'kalk 
esa ;gk¡ dg jgs gSa fd esjk Òä loZfor~ g¨ tkrk gSA vkxs] vius Òä dh 
Á'kalk esa JhÑ".k dgrs gSa fd& ^l es ;qäre¨ er%* ¼xhrk 6@47½& lEiw.kZ 
;¨fx;¨a esa esjk Òä loZJs"B gS( ^rs es ;qärek erk%* ¼xhrk 12@2½& 
J)koku~ Òä esjs er esa loZJs"B ;¨xh gS( ^rs·rho es fÁ;k%* ¼xhrk 12@20½ 
esjs esa J)k j[kus okY¨ v©j esjs ijk;.k gq, Òä eq>s vR;Ur fÁ; gS( ^fÁ;¨ 
fg Kkfuu¨·R;FkZega l p ee fÁ;%* ¼xhrk 7@17½& eq>d¨ rÙo ls 

 
 

4Jhen~Òxon~xhrk jgL;] frYkd] ckYk xaxk/kj] vuqoknd& ek/kojkoth lÁs] nh0t0 
frYkd] '©0 Jh0 frYkd] iwuk] 1982] i`0 21&23. 
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tkuusokY¨ Kkuh d¨ eSa vR;Ur fÁ; gw¡ v©j og Kkuh ¼KkuhÒä½ eq>s 
vR;Ur fÁ; gSA bl Ádkj ge ns[krs gSa fd JhÑ".k bl xzUFk esa vius 
Òä dh ckj&ckj Á'kalk djrs gSa v©j mls loZfor~ dgrs gSaA5 

¼6½ miifÙk % 'kj.kkxr Òä g¨us ds fYk, JhÑ".k us xhrk esa vusd 
;qfä;k¡ nh gSa rFkk crk;k gS fd esjs Òä dk iqutZUe ugÈ g¨rk& ^ekeqisR; 
rq d©Urs; iqutZUe u fo|rs* ¼xhrk 8@16½& vFkkZr~ czãYk¨d rd tkus 
okY¨ d¨ fQj Yk©Vdj vkuk iM+rk gS] ij esjs d¨ ÁkIr g¨us okYkk Òä fQj 
Yk©Vdj ugÈ vkrk( ^u J¨";fl fou³ ~{;fl* ¼xhrk 18@58½& esjs esa 
fpÙkokYkk rw esjh Ñik ls lEiw.kZ fo?u&ck/kkv¨a d¨ rj tk,xk v©j ;fn rw 
vgadkj ds dkj.k esjh ckr ugÈ lqusxk r¨ rsjk iru g¨ tk,xk( 
^nsokUnso;t¨ ;kfUr eöäk ;kfUr ekefi* ¼xhrk 7@23½& nsorkv¨a ds Òä 
nsorkv¨a d¨ ÁkIr g¨rs gSa rFkk esjs ¼JhÑ".k½ Hkä eq>s ÁkIr g¨rs gSaA bl 
Ádkj ge ns[krs gSa fd JhÑ".k ckj&ckj dgrs gSa fd muds 'kj.kkxr Òä 
dk iqutZUe ugÈ g¨rk gSA 

bl Ádkj ge ns[k ldrss gSa fd "kM~fYk³ ~x ds vk/kkj ij 
Jhen~Hkxon~xhrk dk rkRi;Z Hkfä;ksx esa gSA /;krO; gS fd Hkxon~xhrk esa 
deZ;ksx] Hkfä;ksx vkSj Kku;ksx bu rhuksa dh lw{e vkSj foLr`r foospuk 
dh x;h gSA fdUrq] ;s Hkxon~xhrk ds Hkfä;ksx dk çHkko vFkok vkpk;ksaZ 
dh Li"Vokfnrk dk ifj.kke gh dgk tk ldrk gS ftlds dkj.k v}Sr 

 
 

5/;krO; gS fd n¨ 'kCn gSa& loZK ¼lkekU; dk Kku½ v©j loZfor~ ¼fo'¨"k dk Kku½A 
blesa loZfor~ loZK ls xq# ¼T;knk½ gS( D;¨afd t¨ loZK g¨rk gS og lc dqN 
lkekU; :i ls tkurk gS] fdUrq t¨ loZfor~ g¨rk gS og lc dqN fo'¨"k :i ls 
tkurk gSA ,d mnkgj.k ls bls le>us dh d¨f'k'k djrs gSa tSls d¨bZ ou gS r¨ 
loZK ou d¨ tkurk gS rFkk i`Fkd~&i`Fkd~ o`{k¨a d¨ Òh tkurk gSA fdUrq] t¨ loZfor~ 
gS og bruk tkurs gq, Òh gj iÙ¨ d¨ tkurk gS ;k mu iÙk¨a esa D;k vUrj ;k 
lekurk gS ;g lc tkurk gS& blh vFkZ esa loZfon~ loZK ls T;knk ¼xq#½ gSA 
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ijEijk ds vkpk;ksaZ &vkpk;Z e/kqlwnu ljLorh6 vkSj vkpk;Z Jh/kj Lokeh7& 
us Hkh Hkxon~xhrk ds Hkfä;ksx dh eqä daB ls vuq'kalk dh gSA  

 

 
 

6 vkpk;Z e/kqlwnu ljLorh xhrkÒk"; ¼xw<kFkZnhfidk½ ds lkrosa v/;k; ds ÁkjEÒ esa 
Òfä dh vuq'kalk djrs gq, dgrs gSa fd& 

;öfäa u fouk eqfä;Z% lsO;% loZ;¨fxuke~A 
ra oUns ijekuUn?kua JhuUnuUnue~AA 

vFkkZr~ ftudh Òfä ds fcuk eqfä ugÈ feYkrh v©j t¨ lÒh ;¨fx;¨a ds lsO; gS mu 
ijekuUn?ku JhuUnuUnu dh eSa oUnuk djrk gw¡A 

7 Jh/kj Lokeh xhrk ds vBkjgosa v/;k; ds vM+lBosa 'Yk¨d dh O;k[;k esa xhrk dk 
lkjlaxzg crkrs gq, dgrs gSa fd& 

Òxoöfä;qäL; rRÁlknkRec¨/kr%A 
lq[ka cU/kfoeqfä% L;kfnfr xhrkFkZlaxzg%AA 

vFkkZr~ ^^Òxon~Òfä ls ;qä iq#"k bZ'oj ds Álkn ls ÁkIr vkReKku ds }kjk lq[kiwoZd 
cU/ku ls eqä g¨ tkrk gS] ;gh xhrk dk lkjlaxzg gSA**& ¿Jhen~Òxon~xhrk r`rh; 
[k.M] Jh/kjLokfe Ñr lqc¨f/kuh Vhdk] Jh';kekpj.k YkkfgM+h egk'k; dh 
vk/;kfRed&nhfidk] O;k[;k& ÒwisUæukFk lkU;kYk] fgUnh Ádk'ku lfefr] ÒkxYkiqj 
¼fcgkj½] fo0la0& 2048] i`0 481À 
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नीितमीमांसा एव ंजीवन की चनुौितया ँ
jktu# 

euq"; ,d lkekftd ,oa uSfrd Ákf.k gS] bl ckr ls YkxÒx ge 
lÒh ifjfpr ,oa lger g¨rs gSaA ,oa ;g Òh Lohdkj fd;k tk ldrk gS 
fd ;g uSfrdrk rFkk lkekftdrk dh vk'kk dsoYk euq"; ls gh fd tk 
ldrh gS] D;¨afd mlesa t¨ c©f)drk uked rRo gSa] og gekjs vusd¨a 
vuqÒo¨a d¨ lqO;ofLFkr djrk gSA dqN vk/kqfud fopkjd i'kqv¨a esa Òh 
uSfrdrk dh [k¨t dk nkok djrs gSa],oa mnkgj.k }kjk ;g ÁLrkfor djrs 
gSa fd vusd¨a ijh{k.k¨a esa ik;k x;k gS fd vxj ,d gh Átkfr ds n¨ 
tkuoj vkil esa ØhMk djrs gSa r¨ t¨ 'kfä'kkYkh,oa cM+k tkuoj g¨rk gS] 
og vius ls N¨Vs tkuoj d¨ d¨bZ gkfu ugÈ igq¡pkrk t¨ fd og igq¡pk 
ldrk gSA ijUrq dqN Òh g¨] vÒh uSfrdrk dk fodkl i'kqv¨a esa ml Lrj 
rd r¨ ugÈ gS ftruk dh ekuo thou ls vis{kk dh tkrh gSA bl fucU/k 
dk eq[; Áfrikn~ Òh ;gh gS fd dSls ge uSfrdrk rFkk uSfrd vis{kkv¨a 
¼Moral Encumbrance½ ds chp rkYkesYk cSBk,sA o blh ds lkFk&lkFk ge 
ekuo ds le{k t¨ uSfrd pqu©fr;k¡ g¨rh gSa ;k t¨ vkxkeh Òfo"; esa g¨ 
ldrh gS] mud¨ Òh Ánf'kZr djus dh d¨f'k'k djsaxsA  

uSfrdrk ekuo lekt dk ,d vfHkUu vax gSA gekjs }kjk fd, 
x, fdlh Hkh fu.kZ; esa uSfrd vk/kkj gksrk gSA ekuo lekt esa uSfrdrk 
dh Hkwfedk okafNr ;k vokafNr D;k gS] ;g fu/kkZfjr djus esa fufgr gSA 
bl çdkj] uSfrdrk,d nk'kZfud vo/kkj.kk gS ftlesa lgh vkSj xyr dh 
vo/kkj.kkvksa dks O;ofLFkr djuk] cpko djuk vkSj vuq'kalk djuk 'kkfey 
gSA ;g t:jh gS fd euq";ksa ds uSfrd O;ogkj dks 'kkfey fd;k tk,A 
uSfrdrk vPNs vkSj cqjs] lgh vkSj xyr] xq.k vkSj voxq.k ] U;k; vkSj 
vU;k; dh fpUru vo/kkj.kk ls lacaf/kr gSA gkykafd] uSfrdrk vPNs thou 
dh vksj,d vuq'kalk ls çsfjr gksrh gSA vxj dqN ekuo tkfr ds vPNs 
gksus dh fn'kk ds foijhr gS] ftls uSfrd :i esa ugha ns[kk tk ldrk gS 

 
 

#Assistant Professor, School of Tribal Culture, Philosophy and Eco-Spiritualism, 
Kalinga Institute of Social Sciences (Deemed to be University) - Kiss Rd, 
Patharagadia, Bhubaneswar, Odisha 751024. jattrajan12@gmail.com . 
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A ;gh dkj.k gS fd] dbZ nk'kZfudksa us vPNs thou dh vo/kkj.kk ds fy, 
egku ewY; dk Js; fn;k gS A   

 vkt] ekuo tkfr uSfrd ewY;ksa esa fxjkoV dk lkeuk dj jgh 
gSA blds dkj.k] yxkrkj la?k"kZ vkSj Vdjko gksrs gSa] tks vDlj [kwuh :i 
ysrs gSaA tcfd gekjh çkS|ksfxdh vkSj {kerkvksa esa dbZ xquk lq/kkj gqvk gS] 
ekuo lekt dh ewY; ç.kkyh esa,d mYys[kuh; fxjkoV vkbZ gSA lqUnjrk 
vkSj HkkSfrdokn dh iaFk us fofHkUu O;fä;ksa ds chp laca/kksa dks cnuke dj 
fn;k gSA eSØks Lrj ij] ;g ekuo lekt dh [kwuh ;q) vkSj cnlwjr 
rLohjsa iSnk djrk gSA egku 'kfä ds lkFk egku ftEesnkjh vkrh gSA 
ysfdu ftEesnkjh cgqr lko/kkuh ls mifLFkr gksuh pkfg,A vkt ekuo 
{kerkvksa dh ifjek.k dks ns[krs gq,] fu.kZ; ysus esa xyfr;ksa yk[kksa yksxksa 
ds thou dks çHkkfor dj ldrh gSaA rduhdh lq/kkj ds lkFk] nqfu;k dks 
uqdlku igqapkus dh euq"; dh {kerk esa Hkh o`f) gqbZ gS] ftlus ekuo 
fufeZr nqfu;k esa ekuo fufeZr vkink,a ykbZ gSaA vkSj ;gh fu"d"kZ :i eSa 
gekjs le{k,d uSfrdrk pquksfr;k ds :i eSa mHkj dj vkrs gSaA bl lanHkZ 
esa] vPNs ds fy, ekuo fu.kZ;ksa dks ekxZn'kZu djus ds fy, uSfrdrk rLohj 
esa vkrh gSA 

Ykxrk r¨ Fk¨M+k udkjkRed gh gS] fd orZeku esa ftruh Òh uSfrd 
ppkZ g¨rh gS] mudk vk/kkj gekjs dqN udkjkRed vuqÒo g¨rs gSaA vFkkZr~ 
gekjs le{k tc dqN O;kogkfjd dfBukb;k¡ tSls& ;q)] egkekjh] tM+okn 
rFkk LokFkZokn dk LokfeRo vkfn mifLFkr g¨rs gSa] r¨ gh ge uSfrd Á'u¨a 
d¨ ÁLrqr djrs gSaA ijUrq Á'u ;g gS fd D;k uSfrdrk dk egRo blhfYk, 
gS fd ;g dsoYk gekjs dfBu le; esa lgk;rk djs\ c©f)d Lrj ij r¨ 
loZÁFke ;gh dfBukbZ fn[kkbZ nsrh gS fd D;k uSfrdrk fuokjd ¼Curative½ 
gS ;k jksdFkkRed ¼Preventive½S] D;ksafd lkekU;r% r¨ ge uSfrdrk esa gekjs 
O;ogkfjd thou dh dfBukbZ;¨a dk lek/kku [k¨tus dk Á;Ru djrs gSaA 
dSls ge ;q) d¨ j¨ds o fdl ns'k ds lkFk esa [kM+s g¨ \ dSls ge fo'o 
esa mifLFkr nq%[k] Òq[kejh] egkekjh vkfn ls ekuo d¨ NqVdkjk fnYkk,a\ 
ijUrq D;k,sls Á'u,oa O;ogkfjd dfBukbZ;k¡ uSfrdrk ds Lo:i,oa {¨«k d¨ 
lEc¨f/kr djrh gS] ÁFke dfBukbZ r¨ ;gh gekjs le{k mifLFkr g¨rh gS] 
ftl ij fopkjd¨a ds fÒé&fÒé er fn[kkbZ nsrs gSaA  

tgk¡ rd bl lUnHkZ eSa gekjs i{k dh ckr gS] r¨ ge ;g dg 
ldrs gSa fd D;¨afd uSfrdrk dk lEcU/k vkn'kkZRedrk ¼Ideal½ rFkk 
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fu;kedrk ¼Normativity½ ls gS] r¨ bld¨ thou thus dh dYkk ds :i 
esa Y¨uk pkfg, u fd dfBukbZ;k¡ mRié g¨us ij mlesa gYk [k¨tus dh 
d¨f'k'k djsA vU; 'kCn¨a esa dgs r¨ ;g dk;Z foKku] dkuwu] dqVuhfr 
vkfn dk gSA bl Ádkj geus ;g ÁFke vf/kfufr'kkL«kh; ¼Meta-Ethical½ 
dfBukbZ d¨ ÁLrqr fd;k fd uSfrdrk dk Lo:i,oa {¨«k D;k g¨A1 bu 
Á'u¨a d¨ ÁLrqr djus dk vk/kkj ;g Òh gS fd ;fn ge euq"; ds O;fäxr 
rFkk lkekftd thou ls lEcfU/kr mij mYY¨f[kr Á'u¨a ij fpUru&euu 
djs] v©j fQj mudk fofÒé n`f"Vd¨.k¨a ls mÙkj [k¨tus dk Á;kl djsa 
]r¨,d,d rjQ r¨ blls gekjh uSfrdrk dk fodkl g¨xk] o blh ds 
lkFk&lkFk uhfr'kkL«k lEcU/kh gekjh vo/kkj.kk,a Òh lqLi"V g¨rh gSA  

iqu% uSfrd thou dh dfBukbZ ij Yk©Vrs gq,] vc ge uSfrdrk 
ds vfr egRoiw.kZ,oa dsUæh; Á'u ^eSa uSfrd D;¨a cuq\* ¼Why should I be 
moral?½ ij ppkZ djrs gSaA uSfrdrk dh ckr r¨ lÒh djrs gSa] ijUrq tc 
Á'u vkrk gS fd ge uSfrd D;ksa cus] r¨ gesa vusd¨a lS)kfUrd rFkk 
O;ogkfjd dfBukb;¨a dk lkeuk djuk iM+rk gSA O;ogkfjd thou esa ge 
ikrs gSa fd t¨ vuSfrd O;ogkj djrs gSa] vFkkZr~ t¨ lkekU; uSfrd ewY;¨a 
dk ikYku ugÈ djrs os vf/kd lq[kh,oa lEié fn[kkbZ iM+rs gSa] o ogh 
blds Bhd foijhr t¨ uSfrd fu;e¨a ls pYkus dk Á;kl djrs gSa mUgsa 

 
 

1uSfrdrk dh fQyksLQh dks çkså osn çd'k oekZ viuh lqçfl) iqLrd Þuhfr'kkL= ds 
ewy fl)kar Þ eSa cgqr lqunjrk ls n'kkZrs gSa ]os crkrs gSa dh uSfrdrk dh fQyksLQh 
ftruh lrg Lrj ij fn[kkbZ nsrh gS okLrfodrk esa og cgqr xgjh gSA ;g uSfrdrkvksa 
ds rhu Hkkxksa esa foHkkftr gSA ;s ekud uSfrdrk] ykxw uSfrdrk vkSj esVk&uSfrdrk 
gSaA   

ekud uSfrdrk ¼Normative Ethics½& ;g uSfrd fu.kZ; dh lkexzh ls 
lacaf/kr gSA ;g vyx&vyx ifjfLFkfr;ksa esa dk;Z djus ds rjhdksa 
ij fopkj djrs le; mRiUu gksus okys ç'uksa dk fo'ys"k.k djrk 
gSA 

ykxw uSfrdrk ¼Applied Ethics½& bl çdkj dh uSfrdrk,d,sls O;fä 
ds ckjs esa fu/kkZfjr ekudksa dk fo'ys"k.k djrh gS tks fdlh fLFkfr 
esa O;fä dks mfpr O;ogkj djus dh vuqefr nsrk gS A ;g 
fooknkLin fo"k;ksa tSls i'kq vf/kdkj vkSj ijek.kq gfFk;kjksa ls 
lacaf/kr gSA 

esVk uSfrdrk ¼Metaethics½& bl çdkj dh uSfrdrk ;g fl[kkrh gS fd 
ge lgh vkSj xyr dh vo/kkj.kk dks dSls le>rs gSa vkSj ge blds 
ckjs esa D;k tkurs gSaA ;g ewy :i ls uSfrd fl)karksa ds mRifÙk 
vkSj ekSfyd vFkZ dks ns[krk gSA 
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vusd¨a O;ogkfjd dfBukbZ;¨a dk lkeuk djuk iM+rk gSA vc Á'u mBrk 
gS] t¨ fd,d uSfrd dfBukbZ Òh gS& fd tc ge vuSfrd thou thdj 
lq[k&lEiérk okYkk thou th ldrs gSa] r¨ fQj gesa uSfrdrk dk ikYku 
djus dh D;k vko';drk gS\ ge Òh nwlj¨a dh rjg vuSfrd thou th 
ldrs gSa] o fcuk fdlh nwljs dh ijokg fd;s thou&clj dj ldrs gSaA  

bl Á'u d¨ IY¨V¨ us viuh lqÁfl) iqLrd ^fjifCYkd* esa cgqr 
lqUnjrk ls ÁLrqr fd;kA fjifCYkd dh iqLrd&2 ¼Book-2½ esa ^Ring of 
Gyges* ds ek/;e ls ;g fn[kkus dk Á;Ru fd;k ge lc euq";¨a esa,d 
fo'¨"k ^Nqikus dh 'kfä* ¼Power of Concealing½ g¨rh gS] ftlds ek/;e 
ls ge d¨bZ Òh vuSfrd dke dj nwlj¨a d¨ /k¨[kk ns ldrs gSas]  o 
lq[k&lEiérk iw.kZ thou O;rhr dj ldrs gSaA2 ogk¡ mnkgj.k vk;k fd 
eku Yk¨ vkids ikl,d tknqbZ vaxwBh ¼Magic Ring½ gS] ftld¨ igudj 
vki esa vikj 'kfä vk tkrh gS rFkk vki fdlh d¨ fn[kkbZ Òh ugÈ nsaxs] 
D;k vki bl 'kfä dk ln~mi;¨x djsaxs ;k nq#i;¨x\ bld¨ bl Ádkj 
le>us dk Á;kl djrs gSa] eku Yk¨ thou Òj vkid¨ vusd¨a O;ogkfjd 
leL;kv¨a ls lkeuk djuk iM+k] r¨ D;k vki fdlh tknwbZ 'kfä }kjk 
mud¨ nwj djus dk Á;kl ugÈ djsaxs\ vxj vkius neu] xjhch] Òw[k rFkk 
vlekurk vkfn dk lkeuk fd;k gS] o og Òh fdlh O;fä vFkok lekt 
ds dkj.k] r¨ D;k vki mldk cnYkk ugÈ Y¨axs\ vc dfBukbZ ;gh gS 
fd,d rjQ r¨ vkids ikl loZ'kfä gS rFkk nwljh rjQ uSfrdrk dk 
nkf;Ro],d ls vki vius LokFk¨± dh iwfrZ dj ldrs gSa o nwljs ls vki 
vusd¨a nkf;Ro¨a ls ca/¨ gSa] r¨ vki D;k pqus\ vxj vkid¨ d¨bZ ns[k gh u 
ik;s] pkgs fdlh Òh rjg ls g¨] r¨ D;k vki uSfrd cusaxs\  

¶;ksnksj  n‚Lrks,OLdh fy[krs gSa dh ^^vxj bZ'oj ugha gSa rks lc 
dqN okaNuh; gSa**3 ¼If god doesn’t exist, then everything is permitted ½] 
D;ksfd fQj uSfrdrk dk dksbZ vk/kkj gh ugha cprkA  ;s,d cgqr gh Hkkjh 
uSfrd dfBukbZ vk/kqfud fopkjdks ds lkeus gSa dh tc tM+okn dk 
cksyckyk gSa rFkk bZ'oj dks dgh nwj gekjh lekftd rFkk O;fäxr thou 
ls nwj j[k fn;k x;k gSa rks fQj uSfrdrk dk vk/kkj D;k gksxk \ dbZ ckj 

 
 

2 Plato. (2016). the Republic. India: General Press. Book-2  
3 Dostoevsky, F. M. (2021). The Brothers Karamazov. Czechia: Good Press. p. 

77. 
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rks ge bZ'oj ds Mj ls uSfrd fu;eks dk ikyu djrs gSa ]ijUrq tc mlh 
ds vfLrRo ij [krjk gks rks ge fdl :i eSa uSfrdrk dks Lohdkj djsaxs 
\ ;wjksi eSa rks vkt ls nks lks lky igy gh bZ'oj dks e`r eku fy, x;k 
gSaA  tSls Ý sfMªp foYgsYe uhRls fy[krs gSa &  ^^ bZ'oj ej pwdk gSa] geus 
mldks ekj fn, gSa ¼mldks Hkqyk fn;k gSa ½**4A ¼ God is dead and we 
have killed him ½ vc dfBukbZ ;gh gSa dh ge uSfrdrk dks fdl :i eSa 
rFkk fdl vk/kkj ij Lohdkj djs \ ge uSfrd D;ksa cus \ IysVks dk ;wFkçks 
Mk;y‚x bl leL;k cgqr lqanjrk ls j[krk gSa] tgk lqdjkr ;wFkçks ls 
iwNrs gSa **D;k 'kqHk dh 'kqHkrk bZ'oj ds dkj.k ls gSa ] ;k 'kqHk vius vki 
eSa 'kqHk gSa bfly, bZ'oj bldks Lohdkjrs gSa \**5 vFkkZr D;k uSfrdrk rFkk 
'kqHkrk bZ'oj ds fcuk laHko gSa ;k fQj buds fy, bZ'oj ifjgk;Z gSa \ 
vxj,slk gSa rks tks ukfLrd gSa rks D;k ge mudks fdl Js.kh eSa j[ksaxs \ 

blh çdkj dh uSfrd dfBukbZ d¨ vkt rd fopkjd vius eu 
esa Y¨dj ?kwe jgs gSa o fpUru euu dj jgs gSa A gekjs ikl vusd¨a fl)kUr 
gSa t¨ bl Ádkj ds uSfrdrk ds dsfUæ;Òwr Á'u¨a ij fopkj djrs gSaA lkj 
:i esa vxj fopkj djsa r¨ ge ,sfrgkfld :i esa IY¨V¨] vjLrq] LV¨bd 
lEÁnk;] dk.V rFkk mi;¨fxrkoknh fpard¨ ds n'kZu esa bl Á'u dk mÙkj 
ikrs gSaA oSKkfud Òh fdlh u fdlh :i esa uSfrdrk d¨ gekjs fodkl 
ds,d vk/kkj ds :i esa ns[krs gSaA muds vuqlkj uSfrdrk us ekuo d¨ 
lewg esa jgdj vius vki d¨ cnYkrs i;kZoj.k esa thou thuk fl[kk;kA 
blh Ádkj dk mÙkj lkekftd lqO;ofLFkrk ds fl)kUr ¼Social Contract 
theory½ d¨ Lohdkj djus okY¨ fopkjd tSls& gkCl] Yk‚d] :l¨ vkfn us 
Òh Lohdkj fd;kA muds vuqlkj vxj lÒh O;fä fcuk fdlh uhfr] ewY;¨a 
rFkk fu;e¨a ds th;saxs r¨ leLr lkekftd O;oLFkk gh fcxM+ tk;sxh] t¨ 
fd i'kq ds leku g¨xkA dqN fopkjd vk/;kfRed rFkk eu¨oSKkfud vk/kkj 
d¨ Òh gekjs uSfrd g¨us ds dkj.k ds :i esa ns[krs gSaA bl Ádkj ge 
vusd¨a i{k¨a rFkk fl)kar¨a ds i{k ds :i esa ns[k ldrs gSa] ijUrq pw¡fd ge 
vÒh uSfrd thou dh dfBukbZ;¨a ij fopkj dj jgs gSa] r¨ ge bl i{k 
ij T;knk /;ku u nsrs gq,] vU; uSfrd dfBukb;¨a ij fopkj djrs gSaA  

 
 

4Nietzsche, F. W. (2003). Thus Spake Zarathustra: A Book for All and 
None. Ukraine: Algora Pub.P.98 
5Plato. (2021). Euthyphro. United Kingdom: E-books Lib., p. 111. 
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blh Øe esa ,d uSfrd dfBukbZ ;g Òh gS fd ge fdls ^uSfrd* 
Lohdkj djsa o fdls vuSfrd\ uSfrdrk ds gh gesa fofÒé fl)kUr rFkk 
O;ogkfjd i{k lquus d¨ feYk tkrs gSa] rc Á'u mBrk gS fd ge fdls 
vFkkZr~ fdl fl)kUr rFkk i{k d¨ ge Lohdkj djsa\ ,d pfj«k d¨ dsUæ 
esa j[krk gS ¼ln~xq.k uhfr'kkL«k½] vU; deZ vFkok deZ QYk d¨ uSfrdrk 
ds vk/kkj ds :i esa Lohdkj djrs gSa] o bUgÈ lÒh ds chp dqN lkis{krkokn 
¼Relativism/Subjectivism½ d¨ Òh ÁLrkfor djrs gSaA drZO; uSfrdrk 
;g Js.kh /kkfeZd fo'oklksa ds lkFk uSfrdrk dks tksM+rh gSA blds vykok 
bls fujis{k ¼ Deontological/Categorical ½ uSfrdrk ds :i esa Hkh tkuk 
tkrk gSA ;g uSfrd O;ogkj dks lq/kkjrh gSSa] vkSj lgh ;k xyr crkus esa 
funsZf'kr djrh gSA yksxksa ls muds drZO; dks iwjk djus ds fy, muds 
vuqlkj dk;Z djus dh mEehn dh tkrh gSA ;s uSfrdrk gesa cgqr 'kq#vkr 
ls fl[kkbZ tkrh gSA lnkpkj uSfrdrk ;g Js.kh fdlh O;fä ds O;fäxr 
O;ogkj ds lkFk uSfrdrk dks tksM+rh gSA ftl rjg ls og lksprk gS vkSj 
ftl çdkj dk mldk pfj= gS ;g mlh çdkj ls O;fä ds uSfrd ewY;ksa 
ij /;ku dsafær djrk gSA lPph uSfrdrk gekjs cpiu ls gh gekjs vanj 
varfuZfgr gSA gesa fl[kk;k tkrk gS fd lgh vkSj xyr D;k gS pkgs muds 
ihNs dksbZ rdZ Hkh uk gksA 

lkisf{kd uSfrdrk ds vuqlkj lc dqN cjkcj gSA çR;sd O;fä 
dks bl fLFkfr dk fo'ys"k.k djus vkSj lgh rFkk xyr dk viuk laLdj.k 
cukus dk vf/kdkj gSA bl fl)kar ds vf/koäkvksa dk –<+ fo'okl gS 
fd,d O;fä ds fy, tks lgh gks ldrk gS og nwljs ds fy, lgh ugha 
gksxkA dqN fLFkfr;ksa esa tks lgh gS t:jh ugha fd og nwljs esa Hkh lgh 
gksA  uSfrdrk dh ;g Js.kh cqf)okn dh [kkst [kkst ls tqM+h gqbZ gSA bl 
uSfrd fl)kar ds vuqlkj fdlh O;fä ds O;ogkj dk urhtk mlds O;ogkj 
ds lgh ;k xyr dks fu/kkZfjr djrk gSA o bl Ádkj dh dfBukbZ;k¡ 
lS)kafrd txr esa gh ugÈ] cfYd O;ogkfjd txr esa Òh ns[kus d¨ feYkrh 
gSA dbZ ckj lekt dqN uSfrd le>rk gS] rFkk gekjh vUrjkRek ¼Intution½ 
dqN vkSj uSfrd eglwl djrh gS] rc ge dSls uSfrdrk d¨ igpkus\ bu 
lc uSfrd dfBukb;ksa dks ns[krs gqos] ;s,d fofp= ifjfLFkfr mRiu gksrh 
gSa dh ge uSfrdrk tks dh thus dh dyk gksuh pkfg, ]ogh Loe~ esas ckSf)d 
pqukSrh cu tkrh gSaA  vc crkb;s ge uSfrdrk dk fu/kkZj.k fdl vk/kkj,oa 
fl)kar ij djs \ 
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 blh Øe esa vxj ge Hkkjrh; /keZ,oa ewY; ehekalk dh ppkZ djs] 
rks og Hkh ekuo ds le{k mifLFkr vusdks uSfrd pquksfr;ks dks n'kkZrh gSaA 
vusdks okrkZyki mifu"kn~,oa iqjk.kksa esa feyrs gS tgk¡ /keZ] uSfrdrk ,oa 
ewY; ds fo"k; esa foLrkfjr nk'kZfud ppkZ feyrh gSA vkSj blh dM+h esa 
egkHkkjr,oa jkek;.k rks izR;{k :i ls ewY;&ehekalk ds Lkzksr gSA vusdksa 

/keZ ,oa ewY;&ladV Moral dilemmas) gekjs le{k izLrqr fd;s tk ldrs 
gS tks fd fdlh Hkh n`f"V ls nk'kZfud fpUru ds lHkh ijk:iks dks lUrq"V 
dj ldrk gSA Hkxon~xhrk esa gh ge Jhd`".k &vtqZu laokn ds nkSjku 
vusdks mnkgj.k izkIr gksrs gS tgk¡ ge dk.V] fey] csUFke vkfn ds }kjk 
dh x;h uSfrd ppkZ,oa dfBukb;k¡ dh Li"V :i ls >yd ik ldrs gSA 
dqN lkaL—frd fopkjdks dk ;g Hkh i{k gks ldrk gSa dh ge D;ksa ik'pkR; 
p'es ls Hkkjrh; uSfrd fparu dks ij[kus dh dksf'k'k dj jgs gSa \ rks bl 
lUnHkZ eSa ge ;s dguk pkgsaxs dh ekuo vkfRed :i ls,d gSa] dqN 
ns'k&dky,oa lkaL—frd nwfj;k gks ldrh gSa ]ijUrq fQj Hkh cgqr lh uSfrd 
dBukbZ;k¡,d lkeku gks ldrh gSaA ekuo rks,d gSa] vr% mldk rdZ,oa 
uhfr Hkh,d gksuh pkfg, D;ksfd ;gh ckSf)drk dh,d [kkfl;r Hkh gSaA 
dqN gn rd ;g fopkj Bhd Hkh çrhr gksrk gSa ] ijUrq ç'u,oa dfBukb;k 
;g gSa dh D;k ge fdlh vU; laL—rh,oa uSfrd fparu dks iw.kZ :i ls 
tkuus dk nkok dj ldrs gSa \ nwljh gh ugha] D;k ge vius [kqn  ds 
bfrgkl,oa thou fo/kk dks tkuus dk nkok dj ldrs gSa \ ;s lc ç'u 
cgqr gh fopkjuh; gSa ftudks gedks tkuuk pkfg,] eq[;:i ls rc tc 
ge fdlh laL—fr dk vkykspukRed ,oa v/;u djrs gSaA 

Hkkjrh; /keZ ,oa ewY; ehekalk dh ppkZ djrs gqos vxj ge ns[ks 
rks ikrs gSa dh deZ;ksx] ln~xq.k ,oa /keZ ds fo"k; esa xhrk dk uhfr n'kZu 
Kkueheklh; ,oa rdZ dh n`f"V ls n`<+ gSA vusdksa iz'u tSls fdlh deZ dks 
D;ksa vkSj dSls djsa\ deZ Qy ds vk/kkj ij djs vFkok deZ ds fy, gh 
djs\ vkfn iz'uksa ds mÙkj gesa xhrk esa izkIr gksrs gSA tks dh iqu ,d 
vf/kfufr'kkL«kh; s ç'uks dks mÙiu djrh gSaA vFkkZr~ /keZ D;k D;k gSa ];g 
dksbZ vklkuh ls le> vkus okyk fo"k; ugha gSaA  tSls leiw.kZ ik'pkR; 
fparu uSfrdrk dks tkuus dk ç;Ru dj jgk gSa oSls gh lEiw.kZ Hkkjrh; 
fparu /keZ ds xqM+ jgL;s dks tkuus ds fy, ç;Ru'khy gSaA  /keZ dk {ks= 
,oa Lo:i gh cgqr cM+k gSSaA tSls dh ;qf/kf"Bj egkHkkjr esa dgrs gS& 



Journal of Darśana (ISSN 2348-0122) Volumes VII–XII 

  राजन 144 

^^/keZL; rRo fufgra xqgk;ke~ ;su xr% l% iUFkk%A**6 
¼egkHkkjr] ou ioZ] 313-117½ 

vFkkZr~ vxj /keZ ds Kkrk yksx /keZ dks lw{e fo"k; le>rs gS rks 
ge lkekU;% cqf) dSls /keZ rRo dks le> ldrs gS\ ijUrq bldk ;g vFkZ 
ugha fd ge /keZ ds fo"k; esa ppkZ ugha dj ldrs] /keZ dk Lo:Ik gh,slk 
gS fd fcuk ehekalk ds ge mldk ikyu ugha dj ldrsA bl n`f"V dks 
/;ku esa j[krs gq, vxj ge /keZ ds fo"k; ij eaFku djs rks ge t:j 
blds uhfr'kkL=h; Lo:i dks izkIr dj ldrs gSA mnkgj.k ds rkSj ij 
ge /keZ ds fo"k; esa ;g fopkj djrs gS fd ;g dSls gesa dÙkO;Z cks/k 
djkrk gS\ vkSj D;ksa ge bldk vuqlj.k djsaA oSls rks nksuksa iz'u feyrs 
tqyrs gS ijUrq Kkuehekalh; n`f"V ls budks vyx&vyx mÙkfjr fd;k 
tk ldrk gSA egkHkkjr esa ppkZ vk;h fd /keZ dk vuqlj.k gesa blfy, 
djuk pkfg, D;ksafd ;g gekjs Lo:i ls esy [kkrk gSA vkSj tks bl Lo:i 
dk ikyu ugha djrk og [kqn ls gh fojks/k dk thou thrk gS tks fd uk 
rks rkfdZd gS o uk gh lq[kdkjhA egkHkkjr esa vk;k& 

Jw;Ur /keZLkoZL; JqRok pSoko/kk;Zre~ A 
vkReu% izfrdwykfu ijs"kk u lekpjsr~AA7 

¼egkHkkjr 5-15--17½ 
vFkkZr~ tks vius vki dks nq[knk;h yxs] oSlk uSfrd O;ogkj nwljs 

ds lkFk ugha djssasA ;gh /keZ dk lkj gS ftldks ges vius ân; esa mrkj 
ysuk pkfg, vkSj Hkh cgqr lkjs fopkj ge /keZ ds lEcU/k esa izkIr gksrs gS] 
tSls&dchj,oa rqylh us crk;k& 

^^n;k /keZ dk ewy gS iki ewy vfHkekuA 
rqylh n;k u NkfM;s] tc yx ?kV esa izk.kAA** 

vFkkZr~ /keZ ds ewy esa n;k gS ftldk gesa ges'kk vuqlj.k djuk 
pkfg, ] ogha blds foijhr vgadkj vkfn leLr ikiksa dh tM+ gksrh gS 
ftldks gesa nwj djuk pkfg, D;ksafd u rks og Lo;a ds fy, fgrdkjh gS 
u gha nwljs ds fy,A ;g fopkj.kh; gS fd gesa /keZ ds ewy esa vusdks rRo 
fey ldrs gS tSls dkSfVY; us vFkZ'kkL= esa /keZ ds ewy esa ^vFkZ^ dks crk;k 
gS] rc ge dSls tkus fd /keZ dk ewy D;k gS\ bldk Lo:i fdlds }kjk 

 
 

6 egkHkkjr] ouioZ] 313-117 
7 egkHkkjr 5.15.17 
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tkuk tk,a\ rks bl lUnHkZ esa /keZ gh gekjh lgk;rk djsxk] ftldk 
rkfRod vFkZ uhfr'kkL= ds {ks= esa ;ksX;rk ds vk/kkj ij fd;k tkrk gSA 
vFkkFkZ tc ge dgrs gS&^^/kkj;fr bfr /kekZAA^^ rc ge bldh ,d O;k[;k 
;g dj ldrs gS fd tks /kkj.k djus ;ksX; gks ogh /keZ gSA vkSj /kkj.k 
djus ;ksX; ogh gks ldrk gS tks rkfdZd,oa Kkuehekalh; n`f"V ls lgh 
gksA tSls egkHkkjr esa vk;k& 

/kkjk.kkr~ /keZ bR;kgq% /keksZ /kkj;fr iztk%A 
;% L;kr~ /kkj.kl;qDr% l /keZ bfrfuJ;%AA8 

¼egkHkkjr] d:.kioZ] 69-58½  

vFkkZr~ tks /kkj.k djrk gS],d= djrk gS] vyxko dks nwj djrk 
gS mls /keZ dgrs gSA,slk /keZ iztk dks /kkj.k djrk gSA ftlesa iztk 
dks,dlw=rk esa cka/k nsus dh 'kfDr gS og fuf'p; gh /keZ gS vkSj ;gh 
fot;iFk dks Hkh lq'kksfHkr djrk gSA tSls dgk Hkh tkrk gS&^^;rks /keZLrrks 
t;%AA** 

 ,d dfBukbZ ;g Òh fn[kkbZ iM+rh gS fd rF; ¼Fact½ dqN 
Ánf'kZr djrs gSa] rFkk ewY; dqN v©j visf{kr djrh gSA bl dfBukbZ d¨ 
ge rF;&ewY; }U/k ¼Fact-value dicotmey½ ds :i esa tkurs gSaA lekt 
esa O;fä gesa LokFkÊ fn[kkbZ nsrs gSa] o ogh blds foijhr gels fuLokFkÊ 
rFkk fu;ked g¨us dh vis{kk dh tkrh gSA vFkkZr~ ge mlh Á'u ij igq¡prs 
gSa fd ^^eSa gh uSfrd D;¨a cuw¡\** ijUrq bl dfBukbZ d¨ fopkjd cgqr 
vklkuh ls lqYk>k Y¨rs gSaA mnkgj.k ds r©j ij d¨bZ ekalkgkj vFkok 
efnjkiku djrk gS] r¨ D;k ge blls ;g fu"d"kZ fudkYk ldrs gSa fd 
lcd¨ ek¡l rFkk efnjk dk lsou djuk pkfg,\ ,slh r¨ d¨bZ uSfrd,oa 
rkfdZd ck/;rk ugÈ fn[kkbZ iM+rhA vr% vxj d¨bZ ewY; vFkok thou 
thus dh dYkk lekt esa ÁÒkoh gS] r¨ bldk vFkZ ;g ugÈ fd og uSfrd 
Òh gS ;k uSfrd gh g¨xkA  

vc Á'u mBrk gS fd tc ek«k rF;¨a ds vk/kkj ij uSfrdrk dh 
O;k[;k ugÈ dh tk ldrh gS] r¨ bldk ¼uSfrdrk dk½ vk/kkj D;k g¨xk\ 
ge dSls tkusaxs fd D;k uSfrd gS rFkk D;k vuSfrd\ bu nk'kZfud 

 
 

8 egkHkkjr] d:.kioZ] 69-58 
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dfBukbZ;¨a ds mÙkj Òh iwoZ esa mYY¨f[kr fopkj¨a ds leku gh g¨xkA tSls 
t¨ fl)kUr ^^eSa uSfrd D;¨a cuw¡\** d¨ mÙkfjr djrs gSa] ogh uSfrdrk dk 
vk/kkj rFkk O;k[;k djus esa fopkjd¨a dh lgk;rk djrk gSA bZ'oj vk/kkfjr 
uSfrdrk] O;fäfu"B uSfrdrk] lkekftd lekosf'krk vk/kkjfjr O;k[;k] 
dk.V rFkk feYk vkfn fopkjd¨a }kjk fÒé&fÒé uSfrdrk dh O;k[;k dh 
x;h gSA dfBukbZ ;gk¡ ;gh gS fd fdl fl)kUr vFkok fopkjd d¨ 
loZlE;fr ls Lohdkj fd;k tk,\ ;g Á'u vFkok dfBukbZ uhfr'kkL«k dh 
'kq:okr ls fopkjd¨a ds e/; fpUru dk fo"k; jgk gSA blh Øe esa,d 
dfBukbZ ;g Òh fn[kkbZ nsrh gS fd ge lÒh ;g dgrs gSa fd gesa ;g r¨ 
irk g¨rk gS fd D;k uSfrd rFkk 'kqÒ gS] ijUrq mud¨ ge vius thou esa 
dSls mrkjsa\ tSls egkÒkjr esa vk;k& 

tkukfe /keZe~ u p es ço`fÙk] tkukE;/keZe~ u p es fuo`fÙk 
Ro;k â"khds'k  âfnfLFkrsu ;Fkk fu;qäksfLe rFkk djksfeAA9 

¼ikaMo xhrk] 56½ 

vFkkZr~ nq;¨Z/ku JhÑ".k ls dgrs gSa fd eSa ;g r¨ tkurk gw¡ fd 
/keZ vFkok 'kqÒ D;k gS] ij mlesa esjh Áo`fÙk ugÈ g¨rh gS v©j eq>s ;g Òh 
irk gS fd D;k v/keZ ,oa v'kqHk gS] ijUrq mlls esjh fuo`fÙk ugÈ g¨rh gSA 
og r¨ ;g rd dgrs gSa fd,slk Ykxrk gS fd tSls esjs ân; esa fLFkr d¨bZ 
nso gS] t¨ esjs ls tSlk djokrk gS] oSlk gh eSa djrk gw¡A,d vke euq"; 
Òh blh dfBukbZ dk lkeuk djrk gS] ogk¡ nso dk ân; esa u g¨dj] 
ikf'oZd Áo`fÙk;k¡] uSfrd lkgl d¨ det¨j vkfn dkjd ck/;rk dk dk;Z 
djrh gSA ijUrq ;gk¡ ;g Òh dgk tk ldrk gS fd t¨,slk cgkuk cukrs 
gSa fd mud¨ /keZ dk Kku r¨ gS] ijUrq mld¨ O;ogkj esa ugÈ mrkj ikrs 
gSa] mud¨ /keZ dk Kku gh ugÈ gSA vFkkZr~ ;g Á'u fd;k tk ldrk gS 
fd D;k fcuk uSfrd lkgl] O;ogkj esa /keZ d¨ mrkjs fcuk ge /keZ d¨ 
tkuus dk nkok dj ldrs gSa\ Òkjrh; fpUru esa r¨ d¨bZ Òh ewY; tc 
rd ^eu&opu&deZ* ls iq"V u g¨ tk,] og vKku ls gh xzflr gh ekuk 
tk;sxkA xzhd fopkjd lqdjkr Òh blh Ádkj dk foLrkj ÁLrkfor djrs 

 
 

9 ikaMok xhrk] 56.  
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gSa fd tc rd ge fdlh 'kqÒ d¨ vius O;ogkj esa u mrkj Y¨a rc rd 
ge 'kqÒ d¨ tkuus dk nkok ugÈ dj ldrs gSaA  

blh Øe esa ,d dfBukbZ uSfrdrk ds {¨«k d¨ Y¨dj Òh lkekU; 
O;ogkj esa fn[kkbZ iM+rh gSA vc tSls orZeku esa mifLFkr d¨j¨uk rFkk 
;q) tSlh fLFkfr;¨a d¨ gh Y¨a] r¨ ge tkurs gSa fd fdlh nwljs ns'k ds 
ÒkbZ&cU/kq vusd¨a dfBukbZ;¨a ls xqtj jgs gSa] r¨ D;k ged¨ mudh lgk;rk 
ugÈ djuh pkfg,\ dqN ns'k r¨ bld¨ viuh uSfrd ftEesnkjh le>dj 
vkxs vkrs gSa] ogÈ dqN dqVuhfrd rFkk vkfFkZd dkj.k¨a dk lgkjk Y¨dj 
Li"V :i ls lgk;rk u djus dk QSlYkk Y¨rs gSaA dfBukbZ ;gh gS fd 
lalkj esa vusd¨a nq[k gSa& Òw[kejh] chekfj;k¡] xjhch vkfn gS] r¨ D;k t¨ 
lgk;rk djus esa dkfcYk gS] mud¨ lgk;rk ugÈ djuh pkfg,\ fopkj¨a 
rFkk ckr¨a esa r¨ lÒh dgsaxs fd djuh pkfg,] ijUrq djrs fdrus gSa\,slk 
Òh ugÈ fd ;s lc dk;Z vklku gSa] D;¨afd vusd¨a O;ogkfjd dfBukbZ;¨a 
dk vFkok Òfo"; dk Mj gesa,slk djus ls j¨drk gSA vc tSls d¨j¨uk 
dkYk esa gh lÒh ns'k loZÁFke vius ns'k ds Áfr dÙkZO;c/k F¨] r¨ o¨ dSls 
vkxs vk;s\ ;q) ds le; dqBuhfr bl Ádkj dh g¨rh gS fd ge lgk;rk 
djus ds dkfcYk g¨us ds ckotwn lgk;rk ugÈ dj ikrs gSaA  

vk/kqfud uhfr'kkL«kh; fopkjd ihVj lÈxj bl dfBukbZ d¨ ,d 
lkn`';rk ds ek/;e ls n'kkZrs gSa& ^^ekuk fd fdlh rkYkkc esa d¨bZ cPpk 
Mwc jgk gS t¨ fd gekjk ugÈ gS o ge Òh ml jkLrs ls tk jgs gSa tgk¡ 
cPpk Mwc jgk gS] o ge ikrs gSa fd ogk¡ d¨bZ ugÈ gS] r¨ D;k ged¨ ml 
cPps d¨ cpkuk pkfg,\ D;k ged¨ fuLokFkZ Òko ls vius diM+s vkfn dh 
ijokg u djrs gq,] cPps d¨ cpkus dh d¨f'k'k djuh pkfg,\**10 bl 
ln`';rk ds }kjk ihVj lÈxj ;g fn[kkuk pkgrs gSa fd lkekU; O;ogkj 
esa gesa vusd¨a,sls mnkgj.k ns[kus d¨ feYkrs gSa tc gekjk LokFkZ rFkk 
fuLokFkZ Òko vkil esa Vdjkrk gSA,d ns'k nwljs ns'k dh vkikrdkYk esa 
lgk;rk dj ldrk gS o ugÈ Òh dj ldrk gS] ijUrq uhfrxr dfBukbZ 
;gh gS fd ;fn ge fdlh Òh :i esa lgk;rk dj ldrs gSa r¨ D;k ged¨ 
lgk;rk djuh pkfg,\  

 
 

10 Singer, P. (2009). The Life You Can Save: Acting Now to End World 
Poverty. United States: Random House Publishing Group. p. 9. 
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 lkj :i rFkk var esa ge ;gh dg ldrs dh orZeku oSf'od 
lkekftd O;oLFkk esa ge lHkh,d nwljs ds izfr tokcnsg gS] oks pkgs 
O;fDrd :i esa gks ;k,d ns'k ds :i esaA vc leL;k;sa dsoy O;fDrd 
;k jk"Vªh; ugh gS] oks vrjajk"Vªh; cu pwfd gSA ;g lR; gS fd gesa dsoy 
leL;kvksa ij /;ku ugha nsuk pkfg, ]pwafd cgqr lh miyfC/k;k Hkh gekjs 
le{k gSA ijUrq fpUrdksa dk eq[; dke leL;kvksa dks js[kkafdr djuk,oa 
muds fuokj.k dks [kkstuk gS ]rkfd ekuo Hkfo"; lqjf{kr,oa lqUnj cuk 
jgsA ekuo gh ugha lEiw.kZ tho&txr~ dk Hkfo"; Hkh thoUr cuk jgsA ;g 
Hkh /;ku nsus ;ksX; ckr gS fd iwjk fo'o,dkRed gks pqdk gS] mldks 
ladqfpr ekin.M esa ugha ekik tk ldrk gSA ;g lR; t:j gS fd orZeku 
oSf'od O;oLFkk esa ge viuh laLd`fr] /keZ vkSj vU; igpku dSls cuk;s 
j[ksaA vkSj ;g Hkh,d dfBukbZ gS fd dSls ge oSf'od ewY;ksa,oa nsf'kd] 
lkaLd`frd,oa /kkfeZd ewY;ksa ds e/;,d lUrqyu cuk ldsA  bl çdj 
geus dqN uSfrd dfBukb;k¡ ij ppkZ dh tks dh fopkjdks ds fpuUr ds 
fy, çLrqr gSaA bl ckr dks gj dksbZ Lohdkj dj ldrk gSa dh uSfrdrk 
dk gekjs thou esa cgqr cMk LFkku gS A vkt&dy gj txg ij ;g 
lquusa vkSj ns[kusa dks fey tkrk gS fd vc uSfrdrk cph gh dgka gSA fdarq 
;g D;k,slk okfLRod esa gS\ D;k fcuk uSfrdrk ds ?kj] ifjokj] xkao] 
dLok] 'kgj] ;gka rd fd ns'k dh vo/kkj.kk dh dYiuk dh tk ldrh gSa 
\ vkSj ;g Hkh,d ç'u gSa ds,slk dkSu lk ns'k&dky jgk gSa tc uSfrdrk 
ds ºzk'k dh nqgkbZ u nh x;h gSa ] ekuo ,d viw.kZ çk.kh gSa tks dh fofHku 
{kerkvksa,oa dfe;ksa ds lkFk thrk gSaA  bl rF; dks ge lcdks /;ku eSa 
j[krs gqos ges uSfrdrk ds fo"k; eSa ppkZ djuh pkfg,A  uSfrdrk ds 
ç'uks,oa pquksfr;ks ds ekuo thou eSa,d vyx egRo gSa ]tks mldks fujarj 
vkReiw.kZrk dh vkSj vxzlj djrk gSaA blhfy, gedks uSfrdrk dh pquksfr;k 
dks volj ds :i xzg.k djuk pkfg,A ;gh ekuo gksus dk,d vFkZ Hkh 
çLrqr djrk gSaA   
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भारतीय समाज के पिरवत9न म: महाVमा ब4ु और डॉ. अ\बेडकर की 
भूिमका 

lqf"erk cuthZL 

ifjorZu izd`fr dk fu;e gSA izd`fr gks vFkok lekt ;k laLd`fr 
dqN Hkh 'kk'or ;k LFkk;h ugha gSA lHkh ifjorZu'khy gSa vkSj lHkh esa 
ifjorZu dekscs'k gksrk jgrk gSA lekt o laLd`fr esa ifjorZu ;k rks 
vkUrfjd dkj.kksa ls gksrk gS ;k cká dkj.kksa ls vFkok nksuksa gh izdkj ds 
dkj.kksa ls gks ldrk gSA oSls lekt o laLd`fr esa ifjorZu ifjyf{kr rks 
gksrk gS] fdUrq ;g crkuk eqf'dy gksrk gS fd dkSu&lk ifjorZu dc 
?kfVr gqvkA lekt esa dc dksbZ u;k ifjorZu vk;k vkSj dc [kRe gks 
x;kA1 

nwljs 'kCnksa esa] ifjorZu ds v/;;u ds lkFk lekt oSKkfud 
ifjorZu ds nkSjku lekt o laLd`fr esa mUufr o fodkl vFkok voufr 
;k àkl dh D;k n'kk o fn'kk jgha] ;g tkuus dk Hkh iz;kl djrs gSaA oSls 
;g lp gS fd ekSle foKku dh Hkk¡fr okrkoj.k esa pkSchl ?k.Vs ds Hkhrj 
gksus okys cnyko dh eki dh rjg lekt foKku esa lekt o laLd`fr esa 
gksus okys cnyko dks ekik ugha tk ldrk fdUrq yEcs ,sfrgkfld nkSj esa 
buesa ifjorZu dh eq[; /kkjkvksa dks js[kkafdr vo'; fd;k tk ldrk gS 
vkSj mudh O;k[;k Hkh dh tk ldrh gSA 

Hkkjrh; lekt dh jpuk dk vk/kkj o.kZ&O;oLFkk gSA ;g o.kkZJe 
/keZ] deZ o iqutZUe ij vk/kkfjr fgUnw oSpkfjdh }kjk laiksf"kr o rn~tfur 
'kkL=h; fo/kku }kjk lapkfyr gksrh jgh gSA bldk mn~Hko vkt ls djhc 
ik¡p gtkj o"kZ iwoZ gqvkA ;|fi blesa ekSf[kd ifjorZu ds fy, vrhr esa 
vusd iz;kl gq, vkSj le; ds lkFk blesa ifjorZu Hkh gq, rFkkfi blds 
ewy Lo:i esa dHkh dksbZ LFkk;h cnyko ugha vk;kA blfy, fgUnw lekt 
bls ,d lukru o vkn'kZ O;oLFkk fu:fir djrk jgrk gSA gkykafd 

 
 

Lih&,p0Mh0 ¼n'kZu'kkL=½ 
1jke xksiky flag, MkW0 vEcsMdj % lkekftd U;k; ,oa ifjorZu] i`0 174- ¼us'kuy 
ifCyf'kax gkml] 2006½A 
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vk/kqfud ;qx dh vko';drkvksa o pqukSfr;ksa dks n`f"Vxr j[krs gq, Lok/khu 
Hkkjr ds fo/kku esa o.kZ ,oa tkfr&O;oLFkk dks dksbZ LFkku ugha fn;k x;k 
gS] rFkkfi Hkkjrh; lekt esa oxZ o tkfr dk mPNsn vHkh Hkh ugha gks ik;k 
gSA 

lekt o laLd`fr esa ifjorZu dh eq[; /kkjkvksa dh O;k[;k dbZ 
vk/kkjksa ij dh tk ldrh gSA bu vk/kkjksa esa ,d fo'oluh; vk/kkj buesa 
ifjorZu dks izsfjr djus okys ewy izsj.kkL=ksr gSa ftUgksaus lekt esa ubZ 
lkaLd`frd ekU;rkvksa o ewY;ksa dh LFkkiuk ds ek/;e ls lkekftd laca/kksa 
dks u;k Lo:i iznku djus ds iz;kl fd,A Hkkjrh; lekt o laLd`fr esa 
Økafrdkjh ifjorZu dh igy oLrqr% mRrj egkHkkjr dky esa egkohj Lokeh 
o Hkxoku cq) }kjk dh xbZA e/;dky esa jfonkl] dchj o ukud vkfn 
lUrksa us bls vkxs c<+k;kA vk/kqfud dky esa T;ksfrck Qqys] ukjk;.k xq:] 
jkekLokeh uk;dj rFkk vEcsMdj us bls lkdkj djus dk dke fd;kA 

I 
oSfnd /keZ ds deZdk.Mksa rFkk ;Kh; fof/k&fo/kkuksa ds fo:) 

izfrfØ;k oLrqr% mRrj oSfnd dky esa gh izkjEHk gks pqdh FkhA oSfnd /keZ 
dh O;k[;k ,d u;s fljs ls dh x;h rFkk ;K ,oa deZdk.Mksa dh fuUnk 
djrs gq, /keZ ds uSfrd i{k ij cy fn;k x;kA bZlk iwoZ NBha 'krkCnh dh 
ckSf)d ØkfUr ds fy;s rRdkyhu lkekftd o vkfFkZd dkj.k Hkh de 
mRrjnk;h u FksA o.kZ O;oLFkk dh fuLlkjrk Li"V gks pqdh Fkh rFkk o.kZ 
dBksj gksdj tkfr dk :i ys pqds FksA bu cnyrh gqbZ uohu 
lkekftd&vkfFkZd ifjfLFkfr;ksa us u;h&u;h fopkj/kkjkvksa ds mn~Hko ,oa 
fodkl esa lgk;rk iznku fd;kA bZlk iwoZ NBha 'krkCnh rd vkrs&vkrs 
oSfnd ;Kksa rFkk deZdk.Mksa ds Åij dh tkus okyh viO;;rk Hkh vkykspuk 
dk fo"k; cu x;hA2 

le; ds izokg ds lkFk uohu fopkj/kkjkvksa dk vkfoHkkZo gqvkA 
bl izlax esa mYys[kuh; gS fd bl le; Hkkjr ds ckgj Hkh vusd ns'kksa 
esa /kkfeZd mFky&iqFky eph gqbZ Fkh rFkk cgqla[;d Lora= fopkjd 
u;s&u;s fl)kUrksa dk izfriknu dj jgs FksA ftl le; Hkkjr esa egkohj 

 
 

2d`".k pUnz JhokLro & izkphu Hkkjr dk bfrgkl rFkk laLd`fr] i`0 818 ¼;wukbVsM 
cqd fMiks] 2012&13½A 
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rFkk cq) dk mn; gqvk mlh le; phu esa du¶;wf'k;l rFkk ykvksRls] 
bZjku esa tj/kqL=] twfM;k esa tsjsfevk rFkk ;wuku esa ikbFkkxksjl dk 
vkfoHkkZo gqvkA bUgksaus Hkh vius&vius ns'kksa ds ijEijkxr /keksZa esa O;kIr 
dqjhfr;ksa ,oa ik[k.Mksa rFkk lkekftd dqizFkkvksa dk [k.Mu djrs gq, turk 
ds le{k ,d ljy rFkk vkMEcjjfgr /keZ dk fo/kku izLrqr fd;kA 

II 
bZlk iwoZ NBha 'krkCnh ds ukfLrd lEiznk; ds vkpk;ksZa esa ^egkRek 

xkSre cq)* ¼563&483 bZlk iwoZ½ dk uke loZizeq[k gSA mUgksaus ftl /keZ 
dk izoŸkZu fd;k og dkykUrj esa ,d vUrjkZ"Vªh; /keZ cu x;kA3 fiNys 
<+kbZ gtkj o"kksZa esa Hkkjrh; lekt esa ifjorZu ds fy, vusd elhgksa] larksa] 
egkRekvksa] lekt lq/kkjdksa o jktuhfrKksa }kjk igy dh xbZ] ftuesa cq) 
vxz.kh gSaA 

oSfnd vuq"Bkuksa] ;Kh; deZdk.Mksa rFkk i'kqcfy tSlh dqizFkkvksa 
dk cq) us tedj fojks/k fd;kA os ekuo tkfr dh lekurk ds vuU; 
iks"kd FksA vr% mUgksaus czkã.kksa dh tUeuk Js"Brk ds nkos dk [k.Mu 
fd;kA ,d lPps lekt lq/kkjd ds :i esa os vius ledkyhu lekt dks 
tkfr rFkk /keZ ds nks"kksa ls eqDr djuk pkgrs FksA ;gh dkj.k Fkk fd 
mUgksaus vius la?k dk }kj lHkh tkfr ds fy, [kksy fn;k FkkA cq) tfVy 
nk'kZfud leL;kvksa esa dHkh ugha mYk>sa rFkk ,d uSfrd nk'kZfud ds :i 
esa mUgksaus euq"; ds uSfrd rFkk lkekftd xq.kksa ds fodkl ij gh cy 
fn;kA4 

mUgksaus rRdkyhu lekt esa izpfyr vusd ekU;rkvksa rFkk 
va/kfo'oklksa tSls&ufn;ksa ds ty dh ifo=rk] LoIu&fopkj] tknwxjh] 
peRdkjiw.kZ izn'kZuksa vkfn dh fuUnk djrs gq, mUgsa R;kT; crk;kA 
dk;k&Dys'k] ?kksj riL;k] lalkj&R;kx ds Hkh os i{k esa ugha Fks] fdUrq 
vius dqN mRlkgh vuq;kf;;ksa dks mUgksaus lalkj R;kxdj fHk{kq thou 
O;rhr djus dks izksRlkfgr fd;k] D;ksafd lkalkfjd lq[kksa dks os fuokZ.k 
izkfIr ds ekxZ esa ck/kd le>rs FksA muds mins'kksa esa vk|ksikUr ljyrk 

 
 

3d`".k pUnz JhokLro] izkphu Hkkjr dk bfrgkl rFkk laLd`fr] i`0 824 ¼;wukbVsM cqd 
fMiks] 2012&13½A 
4d`".k pUnz JhokLro & izkphu Hkkjr dk bfrgkl rFkk laLd`fr] i`0 827 ¼;wukbVsM 
cqd fMiks] 2012&13½A 
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,oa O;kogkfjdrk fn[kk;h nsrh gSA cq) ds mins'kksa dk ewy y{; ekuo 
tkfr dks mlds nq%[kksa ls =k.k fnykuk Fkk vkSj bl :i esa mudk uke 
ekuork ds egku~ iqtkfj;ksa esa lnSo vxz.kh jgsxkA 

vuh'ojoknh cq) us bZ'oj ds LFkku ij ekuo izfr"Bk ij gh cy 
fn;kA egkRek cq) ekuorkokn ds izcy O;k[;kdkj FksA muds vuqlkj 
ekuo dk ykSfdd vkSj ikjykSfdd mRd"kZ /keZ dh vk/kkjf'kyk ij gksrk 
gSA5 egkd:.kk ckS) /keZ dh vk/kkjf'kyk gSA ftl vksj egkd:.kk dh 
izo`fŸk gksrh gS mlh vksj leLr ckS) /keZ dh izo`fŸk gksrh gSA leLr thoksa 
dk fgr] lq[k&lEiknu gh cksf/klŸo dk mn~ns'; gSA tc rd fo'o ds 
{kqnzkfr{kqnz thoksa dks nq%[k ls eqfDr ugha fey tkrh] rc rd cksf/klŸo 
viuh eqfDr dh dkeuk ugha djrs gSaA 

^izrhR;leqRikn* gh cq) ds mins'kksa dk lkj gS rFkk cq) dh leLr 
f'k{kkvksa dk vkjEHk&LrEHk gSA6 loZ= nq%[k dh vifjgk;Zrk dk vuqHko dj 
Hkxoku cq) us lEiw.kZ ekuo tkfr dks bl nq%[k ls NqVdkjk fnykus gsrq 
pkj vk;Z lR;ksa dk mins'k fn;kA izrhR;leqRikn esa nq%[k ds dkj.kksa dks 
fufnZ"V djds muls eqfDr ds mik; crk, x, gSA oLrqr% mudk /keZ Fkk 
eks{k ds ekxZ dk funsZ'ku djukA muds /keZ dk y{; Fkk euq"; dks lkalkfjd 
osnuk vkSj d"V ls eqDr djukA  

lalkj ds vkokxeu ds pØ ls cpus ds fy, vFkkZr~ lEiw.kZ nq%[kksa 
dks vUr dj fuokZ.k izkfIr ds fy, vk"Vk¡fxd ekxZ ds vuqikyu dk funsZ'k 
fn;kA7 'khy rFkk lekf/k ls izKk dh izkfIr gksrh gS tks lkalkfjd nq%[kksa 
ls eqfDr ikus dk ewy lk/ku gSA ckS) /keZ esa ekuork ds fodkl ds fy, 
^ikjferk&lk/kuk* dh O;oLFkk gSA ikfy ckS) 'kkL= esa nku] 'khy] {kkfUr] 
oh;Z] /;ku ,oa izKk ikjferkvksa dk mYys[k fd;k x;k gSA 

 egkRek cq) tho vkSj txr~ ds izfr O;kogkfjd n`f"Vdks.k j[krs 
FksA muds fofHkUu izopuksa vkSj mins'kksa esa muds thou&n'kZu dh Li"V 
>yd feyrh gSA bl izdkj cq) ,d u, izdkj ls eqDr ekuo ds fodkl 
dk mn~ns'; ysdj pys FksA os ekuo dks iwokZxzgksa ls eqDr ns[kuk pkgrs 

 
 

5MkW0 fdj.k dqekjh & /keZ vkSj n'kZu] i`0 135 ¼U;w Hkkjrh; cqd dkWiksZjs'ku] 2004½A 
6d`".k pUnz JhokLro & izkphu Hkkjr dk bfrgkl rFkk laLd`fr] i`0 826 ¼;wukbVsM 
cqd fMiks] 2012&13½A 
7MkW0 fdj.k dqekjh & /keZ vkSj n'kZu] i`0 138 ¼U;w Hkkjrh; cqd dkWiksZjs'ku] 2004½A 
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FksA ,d ,slk ekuo mudk mn~ns'; Fkk tks viuh vkRek dks viuk nhid& 
^vkRenhi* cukdj vius Hkfo"; dk Lo;a fuekZ.k djus ds fy, ladfYir 
gksA8 mudk ekuookn tkrh; ,oa jk"Vªh; vojks/kksa dks ikj dj tkrk gSA 
nklrk ls mUgsa ?k`.kk FkhA Lora=rk vkSj LoPNUnrk ds os iks"kd FksA 

os lkoZHkkSe mRFkku esa fo'okl j[krs Fks blfy, leLr ekuo dks 
lR; ds fudV ykuk pkgrs FksA cq) us ekuo tkfr dh lekurk dk vkn'kZ 
izLrqr fd;k FkkA blds dkj.k gh Hkkjr dk fo'o ds ns'kksa ij uSfrd 
vkf/kiR; dk;e gqvkA 

III 
vk/kqfud ;qx esa nfyrksa dh fLFkfr esa lq/kkj esa vU; fdlh O;fDr 

dh rqyuk esa ^MkW0 vEcsMdj* ¼1891&1956½ dk ;ksxnku vf/kd ekSfyd o 
egRoiw.kZ  gS] ftls ns[krs gq, mUgsa nfyrksa dk elhgk Hkh dgk tkrk gSA 
fdUrq mudk dk;Z nfyrksa dh eqfDr rd lhfer ugha FkkA O;kid ifjisz{; 
esa fopkj djus ij ge ikrs gSa fd mudk okLrfod mn~ns'; ,d U;k;iw.kZ 
lekt dh jpuk djuk Fkk] ftlesa o.kZ vkSj tkfr dk dksbZ LFkku ugha gks 
vkSj ,d ,slh laLd`fr dks LFkkf;Ro iznku djuk Fkk tks Hkkjrh; rks gks 
fdUrq o.kZ vkSj tkfr ds LFkku ij og yksdrkaf=d lekt dks laiksf"kr 
djrh gksA vius pkj n'kdksa ds lkoZtfud thou esa os vius bl mn~ns'; 
dh iwfrZ esa fujUrj yxs jgsA yksdrkaf=d lafo/kku ds fuekZ.k rFkk ckS) 
/kekZarj.k ds ek/;e ls ns'k esa lkaLd`frd ØkfUr ds vkxkt esa egRoiw.kZ 
Hkwfedk ds fuokZg ds }kjk mUgsa bl mn~ns'; dh iwfrZ esa dkQh dqN lQyrk 
Hkh feyhA9 

MkW0 vEcsMdj ds cgqeq[kh fparu] vuq'khyu ,oa 'kks/k dk lkjHkwr 
rRo gS vkn'kZ lekt dh mudh ifjdYiuk] ftls lkdkj djus ds fy, os 
thoui;Zar la?k"kZ djrs jgsA gtkjksa lky dh fojklr ds :i esa tks lekt 
vkt+knh ds le; yksxksa dks feyk og vlekurk vkSj HksnHkko ij vk/kkfjr 
FkkA muds vuqlkj] Hkkjrh; lekt O;oLFkk ,d vU;k;iw.kZ lekt O;oLFkk 
FkhA 

 
 

8MkW0 fdj.k dqekjh & /keZ vkSj n'kZu] i`0 134 ¼U;w Hkkjrh; cqd dkWiksZjs'ku] 2004½A 
9jke xksiky flag & MkW0 vEcsMdj % lkekftd U;k; ,oa ifjorZu] i`0 191&192 ¼us'kuy 
ifCyf'kax gkml] 2006½A 
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MkW0 vEcsMdj dh fofHkUu jpukvksa fo'ks"k :i esa ^dkLV bu bafM;k 
¼1977½*] ^,fufgys'ku vkWQ dkLV* ¼1937½] ^gw os;j n 'kwnzkt+* ¼1946½] ^n 
vuVpscqYl* ¼1948½ rFkk ^n fjMYl  vkWQ fganqbT+e* ¼1987½ dks ;fn ns[kk 
tk, rks ;g irk yxrk gS fd mUgksaus ,sfrgkfld rF;ksa ds oSKkfud 
fo'ys"k.k ds ek/;e ls ijEijkxr lekt esa vU;k; ds fo|eku Lo:iksa dh 
ijr&nj&ijr [kksyus dh dksf'k'k dh rkfd mldh tM+ksa rd igq¡pdj 
mlds lgh dkj.kksa dks <w¡<+k tk lds vkSj mldk lgh funku izLrqr fd;k 
tk ldsA 

vEcsMdj lektokn ds i{k/kj rks Fks fdUrq Hkkjr esa os lektoknh 
vkfFkZd ØkfUr dh txg lkekftd ØkfUr yk, tkus ij T;knk t+ksj nsrs 
Fks] D;ksafd mudk ekuuk Fkk fd lkekftd ØkfUr ds fcuk vkfFkZd o 
jktuSfrd ØkfUr;ksa dk Hkkjrh; lekt esa dksbZ vFkZ ugha gS vkSj ;fn ;s 
Økafr;k¡ ?kfVr Hkh gksrh gSa rks lkekftd ØkfUr ds vHkko esa ;s dHkh LFkk;h 
ugha gks ldrhA10 

MkW0 vEcsMdj ds vuqlkj] ,d vkn'kZ lekt esa LorU=rk] lekurk 
vkSj Hkzkr`Ro rhuksa dk gksuk t:jh gSA Lora=rk] lekurk vkSj Hkzkr`Ro 
vEcsMdj dh n`f"V esa tgk¡ lkekftd U;k; ds fuekZ;d rŸo gSa ogha 
yksdrkaf=d lekt ds vk/kkjHkwr fl)kUr Hkh gSaA MkW0 vEcsMdj us oafpr 
ihfM+r vkSj nfer ekuork dks ekSfyd Lora=rk o ukxfjd vf/kdkj fnykus 
ds fy, la?k"kZ 'kq: fd;kA 

Ý sap nk'kZfud :lksa ds rhu 'kCnksa lekurk] Lora=rk vkSj Hkzkr`Ro 
ls og vR;Ur izHkkfor FksA lekurk ij vk/kkfjr U;k; dh vo/kkj.kk dks 
Lohdkj dj og :lksa ls vkxs c<+ x,A MkW0 vEcsMdj dh U;k; lEcU/kh 
vo/kkj.kk ,d ,slh lkekftd i)fr ds i{k esa gS tks thou ds izR;sd {ks= 
esa euq"; ds euq"; ls lEcU/kksa ij vk/kkfjr gksA lkekftd ØkfUr dks 
lkdkj djus ds mn~ns'; ls ckS) /kekZarj.k }kjk vEcsMdj us /kEe pØ 
izorZu dj ns'k esa lkekftd o lkaLd`frd ØkfUr dk 'ka[kukn dj fn;kA 

MkW0 vEcsMdj us Hkkjr esaa tkfrizFkk o vLi`';rk ds ewyksPNsn gsrq 
mlds bfrgkl dh xgu [kkst o fo'ys"k.k fd;kA bl leL;k ds fuokj.k 
gsrq mUgksaus Hkkjr esa izpfyr yxHkx lHkh /kkfeZd n`f"Vdks.kksa o fopkj/kkjkvksa 

 
 

10 jke xksiky flag & MkW0 vEcsMdj % lkekftd U;k; ,oa ifjorZu] i`0 6 ¼us'kuy 
ifCyf'kax gkml] 2006½A 
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dk v/;;u o O;k[;k dhA lHkh /kkfeZd fopkj/kkjkvksa ds v/;;u ds ckn 
mUgksaus ik;k fd ckS) /keZ gh ,d ,slk /keZ gS ftlesa euq"; dks lekurk 
o oSpkfjd Lora=rk iznku dh xbZ gSA 

ckS) n'kZu dh iquZO;k[;k djds mlds egRoiw.kZ rF;ksa dk fo'ys"k.k 
fd;k rFkk mlds Hkkjrh; lkekftd leL;k ds fujkdj.k gsrq ,d gy ds 
:i esa izLrqr fd;kA MkW0 vEcsMdj us viuh lqizfl) iqLrd ^Buddha 
and his Dhamma* esa Hkxoku cq) ds /keZ dk oxhZdj.k fd;k gS& igyk 
oxZ ^/keZ* gS] nwljk oxZ ^v/keZ* ,oa rhljk oxZ ftls mUgksaus ^l)eZ* dgk 
gSA rhljk oxZ ^/keZ ds n'kZu* ds fy, gSA11 bl izdkj cq) dk 'kklu 
viuh ekSfydrk fy;s gq, gSA ckS)er dks Hkkjr esa iquZthfor djus dk 
Js; MkW0 vEcsMdj dks tkrk gSA cq) ds ekSfyd fl)kUrksa ij vk/kkfjr 
bl /keZ dks mUgksaus ^uo&ckS)* dh laKk ls vfHkfgr fd;kA 

IV 
dHkh&dHkh lekt dh izkphurk ds lkFk mRiUu :f<+;k¡ ml lekt 

dh xfr dks vo:) dj nsrh gSaA mlds r:.kksa dh /kefu;ksa dk jDr tek 
gqvk nh[krk gSA yksx fujk'kk vkSj grksRlkg esa viuk thou thrs jgrs gSA 
ml le; dksbZ O;fDr viuh vdYiuh; la?k"kZ 'kfDr ls ml lekt dks 
>d>ksaj dj mBkrk gS vkSj vkxs c<+us dh lkeF;Z mRiUu djrk gSA 
/khjs&/khjs lekt Lo;a vius lkeF;Z dks igpkurk gS vkSj ml O;fDr ds 
d`frRo ls izsj.kk xzg.k djrk gqvk vkxs c<+rk pyrk gSA ^egkRek cq)* ,oa 
^ckck lkgc MkW0 vEcsMdj* ,sls gh egkiq:"k Fks] ftUgksaus vius lekt esa 
O;kIr folaxfr;ksa ds izfr tkx`r djus gsrq rFkk ekuo lekt o laLd`fr 
esa ifjorZu dh izeq[k /kkjkvksa dks js[kkafdr dh fn'kk esa mYys[kuh; dk;Z 
fd;k gSaA bl fpjathoh jk"Vª ds uofuekZ.k dks gh viuk lk/; le>kA12 

Hkkjr esa /keksZa vkSj vk/;kfRed fopkj/kkjkvksa esa ckS) /keZ ,d izeq[k 
/keZ gSA ckS) /keZ thou dk ,d ,slk ekxZ gS ftlesa Lora=rk] lekurk] 
rdZ izkf.kek= ds n;k] d:.kk ,oa lnkpkj ij fo'ks"k cy fn;k x;k gSA 
fons'kksa esa ckS) /keZ ds izpkj&izlkj us Hkkjr dks fo'o ds uSfrd o 

 
 

11MkW0 ,0 oh0 dkSj & Hkkjr esa ckS) /keZ ds izeq[k iz.ksrk] i`0 153 ¼;wfuoflZVh ifCyds'ku] 
2013½A 

12MkW0 d`".k xksiky & ckck lkgc O;fDr vkSj fopkj] i`0 4 ¼lq:fp izdk'ku] 1994½A 



Journal of Darśana (ISSN 2348-0122) Volumes VII–XII 

  सिु`मता बनजa 156 

vk/;kfRed xq: ds LFkku ij izfrf"Br fd;kA ckS) /keZ viuh gh tUeLFkyh 
ls yqIrizk; gks x;k FkkA ftls iquZthfor djus dk Js; MkW0 Hkhejko 
vEcsMdj dks tkrk gSA  

 MkW0 ckcklkgsc vEcsMdj ,d nk'kZfud Fks ftUgksaus fo'o ds izeq[k 
/keksZ ds ewy fl)kUrksa dh Hkkjr esa fo|eku lkekftd fLFkfr dh n`f"V ls 
leh{kk dhA MkW0 lkgsc us /keZ dks oS;fDrd vkRekvksa ds vk/;kfRed eks{k 
ds ,d lk/ku ds :i esa ugha ns[kk] vfirq ,d ^lkekftd vkn'kZ* le>k 
tks ekuo&ekuo ds chp lE;d~ lEcU/k LFkkfir djus dk ,d l'kDr 
ek/;e cusA muds vuqlkj Lora= lekt ds fy, /keZ vko';d gSA /keZ 
dk vFkZ nSoh 'kklu dh vkn'kZ ;kstuk dk izfriknu djuk gS] ftldk 
mn~ns'; ,d ,slh lkekftd O;oLFkk cukuk gS] ftlesa euq"; uSfrd thou 
O;rhr dj ldsA 
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Kया]ाद के आलोक म: समाज दश9न 

:दीप कुमार गDडÑ  

भूिमका 
&वतंzता, समानता और @याय महWवपूणG सामािजक आदशG हQ। िवp के सभी 

नागिरकD के िलए अिभjयिq, िवpास, धमG और उपासना की &वतंzता, :ित�ा और 
अवसर की समानता एवं सामािजक आिथGक और राजनीितक @याय :ा` कराने की 
बात की गई है। आज के आधिुनक यगु मA jयिq का jयिq के साथ साझा जड़ुाव कम 
हुआ है। साझा जड़ुाव का ताWपयG यिह हQ िक jयिq केवल आWमपरक िवकास को ही 
सवG¡े� समझता है। उसके अ@दर सामिुहक िवकास का आदशG मर सा गया है। jयिq 
केवल भौितक िवकास को ही :¡य दे रहा है, उसके अ@दर नैितकता, सामािजक कतGjय 
एवं रा�य के सामिरक िवकास का अभाव है। कोई भी आदशG समाज नैितक तभी हो 
सकता है जब उस समाज का हर jयिq नैितक हो। कोई भी jयिq िकसी भी िवषय पर 
अपनी राय अथवा मत को जब सवG¡े� समझ लेता है तो वह एकांगी होता है। एकांगी 
�िt िववाद को ज@म देती है। जब वह केवल अपने को सWय एवं दूसर ेको असWय कहता 
है तो वह यह भूल जाता है िक दोनD की �िt िवषय को लेकर अलग-अलग हो सकती 
है। 

यिद jयिq का &वाथ� &वभाव अपने से इतर jयिq की &वतंzता, समानता 
और @याय का अित;मण करता है तो वह सामािजक साहचयG को &थािपत नही कर 
सकता है। िकसी भी समाज का आदशG उसके jयिqयD के आदशG से ही िनि�त होता 
है। िकसी एक समाज मA िभ@न-िभ@न धमG, स>:दाय एवं मत के लोग एक साथ रहते है। 
उनकी �िt अपने-अपने धमG, स>:दाय एवं मत के अन7ुप होती है। यिद कोई यह 
कहता है िक केवल वही सWय है तो वहा ँसामािजक वैमन&व का ज@म होता है। िजसके 
पिरणाम &व7प सामिुहक िवकास भंग हो जाता है। 

यहा ँइस लेख मA हम &याoाद को समाज मA ि&थरता, नैितकता एवं आपसी 
साहचयG के बीज के 7प मA दशाGने का :यास करAगे। &याoाद िसZा@त के माVयम से 
समाज मA jयिqयD के आपसी समझ का िवकास कर आदशG समाज की &थापना कैसे 

 
 

Ñशोध छाB, दश%न एव ंधम% िवभाग, काशी िहDदू िवFिव5ालय, वाराणसी.  
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िकया जा सकता है, इसी पर हम दाशGिनक िवमशG करAगे। हमA दाशGिनक िवमशG से पूवG 
&याoाद एवं समाज को जान लेना आव�यक है। 

&याoाद 
&याoाद मyुय 7प से जैन दशGन का िसZा@त है। &याoाद जैन-धमG-दशGन के 

अनैकाि@तक िसZा@त को एकाि@तक अथG :दान कर jयवहार से जोड़ता है। जैन दशGन 
व&त ुके अन@त गणु एवं अन@त धमG &वीकार करता है िजसे जैन दशGन  िसZा@त मA 
अनैका@तवाद कहा जाता है। अनेकांतवाद &याoाद की अपे�ा अिधक jयापक अथG 
jयाyयाियत करता है। जैनाचाय} ने दोनो मA jयापक -jयाkय भाव माना है। अनेकांतवाद 
jयापक है तो &यादवाद jयाkय है। अनेकांत वाTय है तो &यादवाद वाचक। ‘&यात् अि&त’ 
अथाGत् िकसी अपे�ा से इसका अथG सत् है तथा िकसी अ@य अपे�ा से असत् हो सकता 
है। अनैका@तवाद यिद दशGन है तो &याoाद jयवहार है। &याoाद के अनसुार िकसी व&त ु
के सWय एवं असWय होने का अथG है, वह व&त ुिकसी के िलए उपयोगी एवं िकसी अ@य 
के िलए उपयोगी नहb है। 

भगवती सूz मA हमA नय �िt का पिरचय िमलता है। इसमA �jयािथGकनय व 
पयाGयािथGकनय तथा िन�यनय व jयवहारनय का आधार लेकर अनेक कथन िकए गए 
हQ। िन�य व jयवहार नय का ही आगे चलकर नैगम आिद पांच नयD और िफर सात नयD 
मA हुआ। मूल नय तो तीन ही थे - अि&त, नाि&त और अjयqjय। बाद मA अपे�ा भेद के 
आधार पर और अलग-अलग संयोगो के आधार पर अनेक भंगो की योजना िमलती है। 
सवG:थम िसZसेन िदवाकर ने स@मित :करण मA सांयोिगक भंगो की चचाG की है।  

अPथांतरभएूिह य िणयएिह य दोिह समयमाईिह।ं 
वणयिवसेसाईयं     दUवमव=Uवय      पडइ ।।३६।। 

— सZमित Jकरण Jथमका0ड  

अथG-अथाG@तरभूत अथाGत पर पयाGय और िनज पयाGय अथाGत &वपयाGय इन 
दोनD oारा (अलग-अलग िववि�त �jय असत और सत है तथा ) एक ही साथ िववि�त 
�jय वचन िवशेष से अतीत होकर अjयqjय बनता है।  

यहा ँसात भंग इस :कार बनते हQ- १. अि&त, २. नाि&त, ३. अjयqjयं, ४. 
अि&त च नाि&त च, ५. अि&त च अjयqjयं, ६. नाि&त च अjयqjयं, ७. अि&त च 
नाि&त च अjयqjयं। अि&त का अथG सत है, नाि&त का असत तथा सत एवं असत से 
िजसकी jयाyया न की जा सके उसे अjयqjय की संuा दी जाती है। अ@य चार इन 
तीनD के सि>म¡ण से बनते है। &याoाद एवं स`भंगी अनेका@तवाद की भाषाई 
अिभjयिq के :ा7प हQ।   
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&याoाद का िसZा@त जैन दशGन के अितिरq अ@य दशGनD मA भी िमलता है। 
भारतीय सािहWय मA वेद :ाचीनतम है तथा ऋ�वेद सबसे :ाचीन है। ऋ�वेद के 
नासदीयसqु (10:12:2) मA परमतWव के सत् या असत् होने के स>ब@ध मA ऋिष ने कह 

िदया िक उस परमसnा को न सत् कहा जा सकता है न असत्।! इस :कार सnा की 
बहुआयािमता और उसमA अपे�ा भेद से पर&पर िवरोधी गणु धम} की उपि&थित की 
&वीकृित वेदकाल मA भी मा@य रही है और ऋिषयD ने उसके िविवध आयामD को जानने 
समझने और अिभjयq करने का :यास भी िकया है। ऋ�वेद (1:164:46) मA ही पर&पर 
िवरोधी मा@यताओ ंमA िनिहत अपेि�त सWयता को &वीकार करते हुए कहा गया है- ‘‘एकं 
सद ्िव:ाः बहुधा वदिंत”2 अथाGत् सत् एक है िवoान उसे अनेक �िtकोण से jयाyयाियत 
करते है। 

वेदD के बाद उपिनषदD मA अनैकांितक �िt के अनेक संकेत उपल�ध हQ। सिृt 
का मूल तWव सत् है या असत् इस सम&या के संदभG मA हमA उपिनषदD मA दोनD :कार 
की िवचारधाराओ ंके संकेत उपल�ध होते है। तैिnरीय उपिनषद ्(2.7) मA कहा गया है 
िक असत् से सत् की उWपिn हुयी है।3 इसकी पिुt छा@दो�योपिनषद ्(3.19.1) मA भी 
उपल�ध होती है।4 इस :कार हम देखते हQ िक इन दोनD मA असत् वादी िवचार धारा का 
:ितपादन हुआ, िक@त ुइसके िवपरीत उसी छा@दो�योपिनषद ्(6.2.1,3) मA यह भी कहा 
गया िक पहले अकेला सत् ही था, दूसरा कुछ नहb था, उसी से यह सिृt हुयी है।5 
वहृदा\यकोपिनशद ्(1:4:1-4) मA भी इसी तWvय की पिुt करते हुए कहा गया है िक जो 
कुछ भी सnा है उसका आधार लोकातीत सत् ही है। ये जगत् :पंच इसी सत् से उWप@न 
होता है।6!

उपिनषदD मA हमA ऐसे अनेक संकेत िमलते है जहा ँएका@तवाद का िनषेध िकया 
गया है। वहृदार\यकोपिनषद ्(3.8.8) मA ऋिष कहता है िक ‘‘वह सत् &थूल भी नही है 
और सू«म भी नही है। वह £&व भी नही है और दीघG भी नही है।7 इस :कार &पtतया 
एका@तवाद का िनषेध :ा` होता है। एका@त के िनषेध के साथ सnा मA पर&पर िवरोधी 
गणुधम} की उपि&थित के संकेत भी हमA उपिनषदD मA अनेक &थालD पर िमल जाते हQ। 

 
 

1 नासदीय सHु (10:12:2) 
2 ऋJवेद (1:164:46) 
3 तैिMरीय उपिनषद (2-7)  
4 छाDदोJयोपिनषद (3-19) 
5 छाDदोJयोपिनषद (6-2-1,3) 
6 वहृदारRयकोपिनषद ्(1:4:1-4) 
7 वहृदारRयकोपिनषद ्(3:8:8) 
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इस :कार अनैका@तवाद का दशGन जैन दशGन के अितिरq सभी :मखु :ाचीन 
भारतीय दशGनD मA �िt भेद के साथ उपल�ध हQ। अनैका@तवाद माz तािकG क पZित न 
होकर एक jयवहािरक दाशGिनक पZित है। यह एक िसZा@त माz न होकर, सWय को 
देखने और समझने की पZित (System or Method) िवशेष है, और यही उसकी 
jयावहािरक उपादेयता है। 

मीमांसा, सांyय और @याय दशGन मA यz-तz अनैका@तवाद िवखरा हुआ 
िमलता है। जैन सािहWय मA आचारांग अWयंत :ाचीन d@थ है। आचारांग भी हमA "जे 
आसवा ते पिर&सवा, जे पिर&सवा तो आसवा, अथाGत जो आ¬व के कारन है वे ही 
िनजGरा के कारन बन जाते है और जो िनजGरा के कारन है वे ही आ¬व के कारन बन 
जाते है” - यहा ँइस वqjय से उसी अनेकांत�िt का पिरचय िमलता है।  आचारांग के 
बाद &थानांग मA मिुन के िलए िवभ�यवाद का आ¡य लेकर ही कोई कथन करने की 
बात कही गयी है। यहा ँइस बात का बीज अंकुिरत होता है िक िवभ�यवाद &याoाद एवं 
शू@यवाद का पूवGज है और वह भी अनेकांत �िt का पिरचायक है। बZु का िवभ�यवाद 
&याoाद का ही िनषेधाWमक 7पा@तरण है। अपने प� की िसिZ के िलए सभी को कही-
न-कहb &याoाद का आ¡य अव�य लेना पड़ा। 

समाज  
समाज एक :WयाWमक सnा है िजसमA jयिqयD का समूह होता है। समाज मA 

jयिq इकाई 7प मA होता है। jयिqयD के सामिुहक उWथान के िलए समाज एक jयव&था 
है। समाज jयिqयD oारा jयिq के िलए होता है। jयिq के सामिुहक साहचयG मA समूहगत 
समाज का िवकास िनिहत होता है। :Wयेक jयिq के नैितक आचरण से ही नैितक एवं 
jयवहािरक समाज का िनमाGण होता है। जहा ँसमाज एक आदशG सnा है वही jयिq उस 
समाज की वा&तिवकता है। 

समाज के िवषय मA हम समाजशाx (Sociology) मA पढ़ते है। :yयात 
समाजशाxी मैकीवर और पेज के अनसुार, समाज ‘‘सामािजक स>ब@धD का ऐसा 
ताना-बाना है जो िनर@तर पिरवतGनशील है।”8 

समाज के इस पिरभाषा को समझने के िलए ‘‘सामािजक स>ब@ध” (Social 
Relationship) की अवधारणा केा समझना ज7री है। मैकीवर और पेज ने इसे 
“सामािजक स>ब@ध” एवं ‘‘भौितक स>ब@ध” (Physical Relationship) के बीच के 
अ@तर oारा &पt िकया है। उदाहरण के तौर पर अगर िकसी टेबलु पर कोई टाइपराइटर 

 
 

8R. M. Maclver & Charles H. Page, Society: An Introductory Analysis (New Delhi: 
Macmillam India Ltd., 1981), p. 5. 
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रखा हो, तो उन दोनD के बीच एक स>ब@ध रहता है, लेिकन यह स>ब@ध भौितक होता 
है, सामािजक नही �यDिक यहा ँपर टेबलु और टाइपराइट को एक दूसर ेके अि&तWव 
का बोध (Awareness) नही रहता है, जहा ँपर एक-दूसर ेके अि&तWव का बोध हो, 
और इस बोध के आधार पर एक-दूसर ेके साथ आचरण हो, वहb पर सामािजक-स>ब@ध 
एवं समाज का अि&तWव बना रहता है। jयापक सामािजक स>ब@धD के अ@तगGत 
‘‘राजनीितक’’, ‘‘आिथGक’’, ‘‘jयिqगत’’ और अjयिqगत कहे जाने वाले स>ब@ध आ 
जाते हQ। ये स>ब@ध ‘दो&ताना’ एवं िवरोध पूणG भी हो सकते हQ। ये सभी स>ब@ध 
सामािजक स>ब@ध हQ �यDिक वे एक दूसर ेके अि&तWव के बोध पर आधािरत हQ। 

उपरोq समाज केवल मन�ुयD तक सीिमत नही है बि�क पश,ु प�ी एवं कीटD 
आिद के भी समाज होते है। मानव समाज मA रा�य और पिरवार जैसी सामािजक 
सिमितया ँ(Socia Associations) और िववाह, तलाक और स>पिn जैसी सामािजक 
सं&थाए ँ(Social Institutions) होती है। 

समाज दशGन के दो प� हQ- एक तािकG क और दूसरा नैितक प�। समाज दशGन 
के तािकG क प� के अ@तगGत समाज िवuानD की िविवधयD और िवZा@तD की वैधता के 
बार ेमA तािकG क �िt से अVययन िकया जाता है। इसी तरह, समाज दशGन के मानक या 
नैितक प� के अ@तगGत जब िकसी सामािजक सिमितयD या सं&था के बार ेमA मानक 
�िt से िवचार करना हो, तो इसके िलए समाज शाx से :ा` तWvयाWमक जानकारी 
आव�यक है। 

िन�कषG 
इस :कार हम समाज के सभी लोगD की &वतंzता, समानता नैितकता के 

िवकास का आधार ‘&याoाद’ को बनाकर आदशG समाज के ल«य को :ा` कर सकते 
हQ। :Wयेक jयिq अपने को ही सWय न मानकर अपने से इतर jयिq की सWयता को 
उसके &तर पर जाकर सोचना चािहए। चीनी मधमेुह से पीिड़त jयिq के िलए जहर का 
कायG करती है, वही चीनी &वvय jयिq के िलए आन@द एवं &वाvय लाभ का कायG 
करती है। यहा ँचीनी िकसी की अपेखा से जहर है तो िकसी अ@य की अपे�ा से जीवन 
आन@द का xोत है। अतः मतभेद का कारण गणु नहb पयाGय है। पयाGय बदलते रहते हQ, 
गणु ि&थर रहता है। 

 ‘‘&याoाद के आलोक मA समाज दशGन’ नामक इस लेख का महWव समाज मA 
सहयोगाWमक आचरण िवकिसत करने के िलए पयाG` कारण :ा` कराता है। यहb पर 
&याoाद का िसZा@त आधिुनक आदशG समाज को &थािपत करने का मजबूत आधार 
:दान कर सकता है। जैन-धमG-दशGन का अनैका@तवाद दशGन यिद सागर है तो &याoाद 
उसी सागर का jयावहािरक उपयोग 7पी नदी है। सामा@यतः िकसी समाज मA एक िवशेष 
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धमG स>:दाय पाया जाता है। पर@त ुएक समाज का अपना धमG होता है िजसमA िविभ@न 
धमG स>:दायD के jयिqयD का होना आदशG समाज का सूचक है। आधिुनक समाज को 
तािकG क एवं बौिZक :धान होना चािहए न िक धािमGक । !
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भारतीय यवुा और Kवामी िववेकान5द 

दीपक राजभर* 

िकसी भी देश के यवुा वZृD का सहारा, बTचD के मागGदशGक और रा�­ के 
भिव�य िनमाGता होते हQ। वे ही भिव�य मA समाज के नेता, कणGधार एवं कताGधताG होते हQ। 
रा�­ की एकता, अख\डता और िवकास के िलए उनकी भूिमका महWवपूणG होती है। 
अत: िजस देश के यवुा िजतना �यादA &व&थ, िशि�त व सं&कार से पिरपूणG होते हQ, 
उस देश का उतना ही सनुहरा भिव�य होता है। पर@त ुइसके िलए िनतांत आव�यक है 
िक- यवुाओ के िश�ा, &वा&थ और रोजगार पर िवशेष Vयान िदया जाए। 

&वामी जी एक यवुा होने के नातA यवुा जीवन के महWव को भली भािँत समझते 
थA । अत: वह समय िनकालकर यवुाओ ंको िवशेष संदेश िदया करते थA। यिद वे अमेिरका 
या यूरोप मA होते थे तो भी समय िनकालकर वे पz िलखकर भारतीय यवुाओ ंको :ेिरत 
करते थA। भारत के :थम :धानमंzी ¡ी जवाहरलाल नेह� अपने लेख ‘आधिुनक भारत 
को &वामी जी का संदेश’ मA िलखते है िक ‘‘अपने अ�प जीवन मA वे सारा भारत घूमA 
और :चार िकया, और जो कुछ उ@होने बताया उसका जबरद&त असर पड़ा। उनके 
बाद महाWमा गाधँी आए। उ@हDने हमA बहुत सी बातA िसखायी और उनकी सबसे बड़ी 
सीख यह थी की हम िनडर बनA- यह वहb सबक था जो &वामी जी ने िसखाया था। डरो 
मत, िनिभGक बनो, �यDिक िनडर jयिq के िलए बाकी चीजे काफी आसान हQ।’’1 नेह� 
जी पनु: आगे कहते है िक ‘‘ अतएव &वामी जी ने जो हमA बताया वह बहुत महWवपूणG है। 
हमे िनभGय होना चािहए, jयिq और रा�­ के �प मA हमA बलवान होना चािहए। मQ आपसे, 
और िवशेष �प से अपने जवान दो&तो से यही कहूगँा िक आपको &वामी जी के िवचारD 
से पिरिचत होने का मौका िनकालना चािहए। हम इतने भा�यशाली नहb थA िक उनकी 
:Wय� वाणी सनु सके, पर@त ुजो कुछ उ@होनA िसखाया तथा िलखा है, कम से कम उसे 
पढ़कर उससे सबक तो ले ही सकते हQ।’’2 इस :कार नेह� जी के अनसुार िववेकान@द 
की यवुाओ ंके िलए सबसे महWवपूणG सलाह थी िक यवुाओ ंिनडर बनो, साहसी बनो। 

 
 

*शोध छाB, दश%न एव ंधम% िवभाग, कला सकंाय, काशी िहD दू िवT विव5ालय, वाराणसी 
1 Uवामी िववेकानDद और उनका अवदान, सXपादक-Uवामी िवदहेाY मानDद, अZैत आ[म कलकMा, 
ततृीय सUंकरण 2018, प.ृ 309!
2 वही, प.ृ 309 
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यवुाओ ंको िनडर और साहसी बनने के साथ-साथ वे उ@हA बलवान बनने की भी सलाह 
देते हQ। इस संबंध मA &वामी िववेकानंद जी की :िसिZ कथन है िक ‘‘मेर ेत�ण िमzD, 
बलवान बनD। मेरी तमुसे यही सलाह है तमु गीता पढ़ने की अपे�ा फुटबाल के oारा 
&वगG के अिधक समीप पहुचँ सकोगे।’’3 &वामी जी यवुाओ ंके अिभभावकD को सलाह 
देते हQ िक बचपन से ही उनके मन मA उTच गणुD और आदश} का बीजारोपण कीिजए। 
तािक ‘‘दबुGलता और अवसाद कारक िवचार उनके मि&त�क मA :वेश ही न कर।े 
सिच@तन के ¡ोत मA शरीर को बहा दो, अपने मन से सवGदा कहते रहो, ‘मQ ही वह हू,ँ मQ 
ही वह हू।ँ’ त>ुहार ेमन मA िदनरात यह बात संगीत की भािँत झंकृत होती रहे, और मWृय ु
के समय भी त>ुहार ेअधरD पर सोऽहम्-सोऽहम् खेलता रहे। यही सWय है-जगत की अनंत 
शिq त>ुहारA भीतर है। जो कुसं&कार त>ुहार ेमन को ढके हुए हQ, उ@हA भगा दो। साहसी 
बनो। सWय को जानो और उसे जीवन मA पिरणत करो।’’4  

अपने मनोबल को इतना ऊँचा कर दो िक िकसी भी ल«य िक िलए हमेशा 
त>ुहार ेमन मA यही चलता रहे िक ‘हम कर सकते हQ, हम करAगे।’(We can, We will) 
इस :कार &वामी जी हमेशा यवुाओ ंको साहसी और िनडर हेाकर मसुीबतD का सामना 
करने की सलाह देते हQ। इस संबंध मA वे &वयं के जीवन का एक उदाहरण देते हQ। ‘‘एक 
बार मQ काशी मA िकसी जगह से गजुर रहा था, उस जगह एक तरफ एक भारी जलाशय 
दूसरी तरफ एक ऊँची िदवाल थी। उस &थान पर बहुत से बंदर थA। काशी के बंदर 
अितकाय होते हQ और कभी-कभी बड़े दtु भी। अब उ@हDने मझेु उस रा&ते पर से न 
जाने देने का िन�य िकया। वे िवकट िचWकार करने लगे और झट आकर मेर ेपैरD से 
िचपकने लगे। उ@हA देखकर मQ भागने लगा, िक@त ुमQ िजतनी तेज दौड़ने लगा, वे उससे 
अिधक तेजी से आकर मझेु काटने लगे। उनके हाथ से छुटकारा पाना अस>भव :तीत 
हुआ-ठीक ऐसे ही समय एक अपिरिचत मन�ुय ने आकर मझेु आवाज दी, ‘ब@दरD का 
सामना करो’, मQ जैसे ही पलटकर उनके सामने खड़ा हुआ, वैसे ही वे पीछे हटकर भाग 
गये। जीवन मA हमकD यह िश�ा लेनी होगी- जो कुछ भी सम& या है, उसका सामना 
करना पड़ेगा, साहसपूवGक उसके सामने खड़ा होना पड़ेगा। जैसे ब@दरD के सामने से न 
भागकर उनका सामना करने पर वे भाग गये, उसी :कार हमार ेजीवन मA जो कुछ 
कt:द बाते हQ उनका सामना करने पर ही वे भाग जाती हQ।’’5 इस :कार &वामी जी का 
िवचार है िक जीवन मA कभी डरना नहb चािहए। यिद िकसी वजह से डरते भी हQ तो समय 
रहते स>हल जाना चािहए। िफर हर मशुीबत का डटकर मकुाबला करना चािहए। जीवन 

 
 

3 वही, प.ृ 207 
4 िववेकानDद सािहYय, िZतीय खRड, अZैत आ[म कलकMा, पचंम सUंकरण, 1998, प.ृ 20 
5 वही, प.ृ 297-298!
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मA कभी गलती हो जाए तो उसमA सधुार करना चािहए। ‘‘जापािनयD की एक बड़ी खबुी 
ये हQ िक वे गलितयD को मू�यवान मानते हQ। वे गलती खोजने को खजाने की खोज जैसा 
मानते हQ, �यDिक यही भावी सधुार की कंुजी है।’’6 &वामी जी के िवचार से अपनी 
गलितयD मA सधुार कर &वयं को बेहतर एवं महान बनाए।ँ यिद साहसी और िनडर होकर 
िकसी भी मसुीबत का सामना िकया जाए तो उसका समाधान िनकल आता है। हम 
िजन सम&याओ ंसे िजतना �यादा डरते हQ, वह हमA उतना ही परशेान करती है। जब 
हम िकसी सम&या का समाधान िबना डर े हुए िनकालना चाहते हQ तो थोड़ी-बहुत 
किठनाइG के बाद हर एक सम&या का समाधान िनकल आता है। &वामी जी यवुाओ ंको 
सलाह देते हQ िक हमA साहस के साथ वीरतारपूवGक जीवन जीना चािहए। �यDिक ‘‘केवल 
साहसी jयिq ही महान काय} को कर सकते हQ-कायर jयिq नहb।’’7 कायरता पाप है 
और कायर jयिq अपने जीवन मA कोइG महान कायG नहb कर सकता। अपने जीवन मA 
कोइG मानव साहसी काय} को करके ही महान बनता है। अत: वे कहते हQ िक ‘‘साहसी 
बनो, साहसी बनो-मन�ुय िसफG  एक बार ही मरा करता है।’’8 इस सिृt पर िजस भी 
मानव ने ज@म िलया है, उसकी मWृय ु िनि�त है, चाहे व कायर jयिq हो या महान। 
लेिकन महान jयिq अपने अTछे कम} के oारा लोगD के िदलD मA हमेशा िजंदा रहते हQ। 
अत: :Wयेक यवुा को अTछे कायG करने चािहए। किठन पिर¡म और अTछे कमG करके 
एक दबुGल एवं कायर jयिq भी एक महान नेता बन सकता है। अत: वे कहते है िक ‘‘कमG, 
कमG, कमG- मझेु िकसी और चीज की परवाह नहb है मWृयपुयG@त कमG, कमG, कमG! जो 
दबुGल हQ, उ@हA अपने आप को महान कायGकताG बनाना है।, महान् नेता बनाना है- धन 
की िचंता न करो, वह आसमान से बरसेगा।’’9 अTछे कमा� के oारा जब कोइG jयिq अपने 
आपको यो�य बना लेता है तो उसे सफलता िनि�त �प से िमलती है। अपनी यो�यता 
के बल पर कोइG भी jयिq िजतना चाहे उतना धन कमा सकता है। अत: :Wयेक यवुा 
को अपने आपको यो�य बनाना चािहए। &वामी िववेकांनद जी को िवदेश मA जब भी समय 
िमलता वह भारत मA अपने िमzD एवं यवुा िश�यD को पz िलखा करते थे। अपने एक पz 
मA िमz यuेpर भ°ाचायG और उनके अनजु राम को वीर, साहसी और नीितरायण बनने 
की सलाह देते हQ। इस पz मA &वामी जी िलखते हQ िक ‘‘कायर लोग ही पापाचार करते 
हQ, वीर प7ुष कभी भी पापन�ुान नहb करते- यहा ँतक िक कभी वे मन मA भी पाप का 

 
 

6 आप भी लीडर बन सकते ह̂, लेखक-डेल कारनेगी, अनवुादक डॉ0 सधुीर दीि`त, मंजलु पिaलिशगं 
हाउस, भोपाल, नौवा सUंकरण, 2018, प.ृ 151. 
7 िववेकानDद सािहYय, चतथु% खRड, अZैत आ[म कलकMा, ततृीय सUंकरण, 1963, प.ृ 302. 
8 वही, प.ृ 302. 
9 िववेकानDद सािहYय, षd खRड, अZैत आ[म कलकMा, ततृीय सUंकरण, 1984, प.ृ 351.!
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िवचार नहb लाते, :ािणमाz से :ेम करने का :यास करो। &वयं मन�ुय बनो तथा राम 
इWयािद को भी, जो खासकर त>ुहारी ही देखभाल मA हQ, साहसी, नीितपरायण तथा 
दूसरD के :ित सहानभूुित बनाने की चे�ा करो। बTचD त>ुहार ेिलए नीित परायणता तथा 
साहस को छोड़कर और कोइG दूसरा धमG नहb। इसके िसवाय और कोइG धािमGक मत-
मतांतर त>ुहार ेिलए नहb है। कायरता, पाप, असदाचरण तथा दबुGलता तमुमA एकदम 
नहb रहना चािहए, बाकी आव�यक व&तएु ँअपने आप आकर उपि&थत हDगी।’’10 इस 
:कार &वामी जी अपने िमzD एवं अनजुD को सलाह देते है िक बरुी संगत और कायरता, 
पाप, असदाचरण एवं दबुGलता जैसे दगुुGणD से दूर रहकर हमेशा :ेम, साहस, Wयाग 
इWयािद अTछे गणुD का ही वरण करA। अTछे गणुD को धारण कर अपने आपको वीर एवं 
साहसी बनाओ और िफर ‘‘गावँ-गावँ तथा घर-घर मA जाकर लोकिहत एवं ऐसे काय} मA 
आWमिनयोग करो, िजससे िक जगत का क�याण हो सके। चाहे अपने को नरक मA �यD 
न जाना पड़े, पर@त ुदूसरD की मिुq हो। मझेु अपनी मिुq की िच@ता नहb। जब तमु अपने 
िलए सोचने लगोगे, तभी मानिसक शांित आकर उपि&थत होगी। मेर े बTचे त>ुहA 
मानिसक शांित की �या आव�यकता है? जब तमु सब कुछ छोड़ चूके हो। आओ अब 
शांित तथा मिुq की अिभलाषा भी Wयाग दो।’’11 �यDिक जब कोइG मानव अपनी मिुq 
के बार ेमA सोचने लगता है तो वह थोड़ा &वाथ� हो जाता है। यही कारण है िक &वामी 
जी चाहते हQ िक यवुा दूसरD की भलाइG मA ही अपनी भलाइG समझे, दूसरD की मिुq को 
ही अपनी मिुq समझकर लोकक�याण के कायG करते रहA। �यDिक ‘‘दूसरD की भलाइG 
से ही अपनी भलाइG होती है, उनकी मिुq तथा भिq से ही अपनी भलाइG होती है, अपनी 
मिुq तथा भिq भी दूसरD की मिुq तथा भिq से ही संभव है, अत: उसी मA संल�न हो 
जाओ, त@मय रहो तथा उ@मn बनो।’’12 अत: मानव क�याण ही :Wयेक यवुा का उ±े�य 
होना चािहए। मानव धमG ही :Wयेक यवुा का धमG होना चािहए।  

&वामी िववेकान@द जी की सलाह है िक :Wयेक यवुा को अपने जीवन मA एक 
उTच आदशG बनाना चािहए और पूर ेसंक�प के साथ उसे पाने का :यास करना चािहए। 
इसिलए वह &वयं कहे हQ िक ‘‘:Wयेक मन�ुय का कतGjय है िक वह अपना आदशG लेकर 
उसे चिरताथG करने का :यास करA। दूसरD के ऐसे आदश} को लेकर चलने की अपे�ा 
िजनको वह पूरा ही नहb कर सकता, अपने ही आदशG का अनसुरण करना सफलता 

 
 

10 िववेकानDद सािहYय, eथम खRड, अZैत आ[म कलकMा, eथम सUंकरण, 1963, सातवा ँ
पनुमु%gण-2002, प.ृ 351. 

11 िववेकानDद सािहYय, ततृीय खRड, अZैत आ[म कलकMा, ततृीय सUंकरण, 1984, प.ृ 300. 
12 वही, प.ृ 300.!
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का अिधक िनि�त मागG है।’’13 अत: :Wयेक यवुा को &वयं का अपना एक आदशG बनाकर 
उसे पाने का :यास करना चािहए। &वामी जी यवुाओ ंको सलाह दे हQ िक समय के 
महWव को समझो और उसका सदपुयोग करA। ‘‘अभेद रणनीितया ँ बनाने मA िनपणु 
जूिलयस सीजर तथा नेपोिलयन बोनापाटG तक ने समय के सदपुयोग पर िवशेष जोर 
िदया है।’’14 अत: &वामी जी के अनसुार यवुाओ ंको सही समय पर सही फैसला लेना 
चािहए �यDिक सही वq पर िलए गए फैसले उिचत पिरणाम देते हQ।  

जीवन मA सफलता चािहए तो आल&य को Wयागकर पूणG समपGण के साथ अपने 
कायG मA लग जाओ। इसके साथ-साथ अपने &वभाव से िहसंा और अहकंार को भी Wयाग 
दो। िववेकान@द जी आगे कहते हQ िक “Strike the iron, while it is hot (लोहा जब 
गरम रहे, तभी घन लगाओ)। पूणG शिq के साथ कायG�ेz मA उतर जाओ। आल&य के 
िलए कोइG &थान नहb। िहसंा तथा अहकंार को हमेशा के िलए गंगा जी को िवसिजGत कर 
दो एवं पूणG शिq के साथ कायG मA जटु जाओ।’’15 ‘‘िजसका जो भी चाहे कहे, अपने 
िवpास मA �ढ़ रहो, दिुनया ँत>ुहार ेपैरD तले आ जाएगी, िचंता मत करो। लोग कहते हQ- 
‘उस पर िवpास करो, उस पर िवpास करो।’ यही सही रा&ता है। Have faith in 
yourself, All power is in you, be conscious and bring it out, (अपने पर 
िवpास करो-सब शाि@त तमुमA है- इसे जान लो और उसे िवकिसत करो) कहो, हम 
सबकुछ कर सकते हQ।’’16 �यDिक इ@सान जैसा सोचता है वैसा हो जाता है। यिद कोइG 
यवुा जीतने की ठान ले तो उसे कोइG नहb हरा सकता। वही दूसरी तरफ यिद कोइG यवुा 
मन से ही हारा हुआ हो तो वह कभी भी जीत नहb सकता। अत: &वामी जी भी यवुाओ ं
को सलाह है िक अपने मनोबल को ऊँचा करके जीवन मA हमेशा जीतने की चाहत रखो। 
त>ुहारी इस सोच पर लोग �या सोचते हQ, यह मायने नहb रखता, मायने यह रखता है 
िक तमु लोगD के बार ेमA �या सोचते हो।  

िजस :कार डॉ0 अ>बेडकर ने यवुाओ ंको ‘िश�ा, संगठन और आंदोलन के 
माVयम से अपनी मंिजल को पाने का रा&ता बतलाया था। ठीक उसी :कार &वामी जी 
ने भी यवुाओ ंको संगिठत रहकर अपने उ±े�यD के :ाि` की सलाह दी है। �यDिक उनके 
अनसुार ‘‘Organization is power and the secret of that is obedience, 

 
 

13-िववेकानDद सािहYय, ततृीय खRड, अZैत आ[म कलकMा, ततृीय सUंकरण, 1984, प.ृ 15. 
14 यhु कला, सYंजू, अनवुादक-eताप िसहं चRुडावत एव ंआशा eथी, iयूफोड% eकाशन, नइ% 
िदlली, सUंकरण 2018-2019, प.ृ 24. 

15 िववेकानDद सािहYय, ततृीय खRड, अZैत आ[म कलकMा, ततृीय सUंकरण, 1984, प.ृ 319. 
16 वही, प.ृ 317.!
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संगठन से ही शिq आती है तथा आuा पालन ही उसका मूल रह&य है।’’17 लेिकन 
िकसी भी संगठन को चलाने के िलए कुछ विर� पदािधकारी होते हQ जो संगठन को 
संचािलत करने के िलए कुछ िनयम-कानून बनाते हQ। संगठन के सद&यD का यह नैितक 
दाियWव बनता है िक वह अपने उTच अिधकािरयD oारा बनाए गए िनयमD का पालन कर े
अ@यथा संगठन टूट जाएगा। अत: &वामी जी ने कहा है िक आuा-पालन िकसी संगठन 
का मूल रह&य है। ‘सवGधमG समभाव’ को Vयान मA रखकर &वामी जी एक समावेशी 
संगठन तैयार करना चाहते थे इसिलए वह कहते हQ िक ‘‘सब धम} के लडकD को लेना- 
िह@दू, मसुलमान, इGसाइG या कुछ भी हो, पर@त ुधीर-ेधीर ेआर>भ करना अथाGत् यह 
Vयान रखना िक उनका खान-पान अलग हो, तथा धमG की सावGभौिमकता का ही उ@हA 
उपदेश देना।’’18 �यDिक :Wयेक धमG का यही सार है िक मानव जीवन को कैसे बेहतर 
बनाया जाए। पर@त ु:Wयेक धमG की मा@यताए ँएवं :थाए ँअलग-अलग हQ, इसीिलए &वामी 
जी चाहते थे िक सभी धमG के यवुाओ ंको जोडते वq थोडी सावधानी बरती जाए तािक 
सामािजक सौहादG बना रहे। वे पनु: कहते हQ िक- ‘‘पनु� त>ुहे मसुलमान लड़कD को भी 
लेना चािहए, पर@त ुउनके धमG को कभी दूिषत मत करना। त>ुहA केवल यही करना होगा 
िक उनके भोजन आिद का :बंध अलग कर दो और उ@हA शZुाचरण, प7ुषाथG और 
परिहत मA ¡ZापूवGक तWपरता की िश�ा दो। यह िन�य ही धमG है।’’19 इस :कार &वामी 
जी का िवचार था िक :Wयेक धमG का स>मान करते हुए। सभी धमG के यवुाओ ंको जोड़ो 
लेिकन इस बात का Vयान रखो िक उ@हA िह@दू धमG के केवल उ@हb िसZा@तD को 
िसखाओ ंजो इनके िलए jयावहािरक एवं :ासंिगक हो।  

&वामी जी संगठन मA िxयD को भी शािमल करने के प� मA थे और उनके िलए 
मठ का िनमाGण करना चाहते थे। िजस :कार डॉ अ>बेडकर यह मानते हQ िक मQ िकसी 
समाज की :गित उस समाज की मिहला :गित के आधार पर मापता हू।ँ ठीक उसी 
:कार &वामी जी भी मानते थे िक िबना मिहलाओ ंकी :गित से भारतीय समाज की 
:गित नहb हो सकती। अत: &वामी जी कहते हQ िक िशि�त और यो�य िxया ँप7ुषD के 
समान समाज और देश के िवकास मA अपना योगदान दAगी- ‘‘इसिलए मेरा पहला :यWन 
िxयD के मठ को &थािपत करने का है। उस मठ मA गाग� और मैzेय और उनसे भी 
अिधक यो�यता रखने वाली िxयD की उWपिn होगी।’’20 भारतीय सं&कृित का गहन 
अVययन करने पर हमA यह पता चलता है िक गाग� और मैzेय की यो�यता का लोहा, 

 
 

17 िववेकानDद सािहYय, चतथु% खRड, अZैत आ[म कलकMा, ततृीय सUंकरण 1963, प.ृ 409. 
18 िववेकानDद सािहYय, षd खRड, अZैत आ[म कलकMा, ततृीय सUंकरण 1984, प.ृ 379. 
19 वही, प.ृ 378. 
20 िववेकानDद सािहYय, चतथु% खRड, अZैत आ[म कलकMा, ततृीय सUंकरण, 1963, प.ृ 317. 
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उस समय के बड़े से बड़े :का\ड िवoान मानते थे। उ@हDने अपनी यो�यता के बल पर 
िxयD की गिरमा और गौरव को ऊँचा िकया। अत: &वामी जी चाहते थे िक उनके oारा 
&थािपत मठ मA गाग� और मैzेय जैसी या उनसे भी यो�य िxयD का िवकास िकया जाए, 
जो िxयD की गिरमा के साथ-साथ देश का भी गौरव बढ़ाए। इस :कार देखा जाए तो 
&वामी जी अपने मठ मA सभी जाित एवं धमG के यवुा एवं यवुितयD को जोड़ना चाहते थे। 
िजससे उनके मन मA :Wयेक जाित, :Wयेक धमG एवं :Wयेक मानव के िलए िवoेष की 
जगह :ेम उWप@ न हो तािक वे सभी जाित और धमG से ऊपर उठकर एक दूसर ेसे :ेम 
करते हुए रा�­ के िवकास के बार ेमA सोचे, मानववाद एवं मानवता के िवकास के बार ेमA 
सोचे, �यDिक ‘‘जहा ँ:ेम है, वही िव&तार है और जहा ँ&वाथG है वही संकोच। अत: :ेम 
ही जीवन का एकमाz िवधान है। जो :ेम करता है, वही जीिवत है, जो &वाथ� है, वह 
मतृक है। अत: :ेम के िनिमn, �यDिक यह जीवन का वैसा ही एकमाz िवधान है, जैसा 
जीने के िलए pास लेना। िन�काम :ेम, िन�काम कमG इWयािद का यही रह&य है।’’21 
&वामी जी जानते थे िक :ेम ही एक ऐसी चीज है, िजससे हर सम&या का समाधान 
िकया जा सकता है। हजारD वष} से जाित और धमG के कारण भारतीय समाज मA जो 
उWप@ न बरुाइGया ँहQ। उ@हA :ेम के oारा ही समा` िकया जा सकता है।  

&वामी जी यवुाओ ंको सझुाव देते हQ िक :Wयेक मानव अपने भा�य का िनमाGता 
&वयं बन सकता है। वह जैसे चाहे अपने भा�य का िनमाGण कर सकता है। अत: देश के 
यवुाओ ंको चािहए िक अपने भा�य का िनमाGता &वयं बने। �यDिक ‘‘हमार ेद:ुखD के िलए 
&वयं हमार ेिसवा और कोइG उnरदायी नहb है।’’22  यिद हम अपने ल«य को पाने के 
िलए पूर ेसमपGण एवं इGमानदारी के साथ मेहनत नहb करAगे तो हम असफल हDगे। यह 
असफलता हमार ेद:ुख का कारण बनAगी। इस :कार हमारी असफलता और हमार ेद:ुख 
के िलए हम &वयं िज>मेदार हDगे कोइG और नहb। अत: :Wयेक यवुा को हमेशा सोचना 
चािहए िक उसे इGpर ने िकसी बड़े और महान उ±े�य के िलए पैदा िकया है। इस तरह 
उसे हमेशा अTछा सोचना चािहए और अTछे कायG करना चािहए। अत: वे कहते हQ िक 
‘‘साहस रखो और इस बात का िवpास रखो िक :भ ुने बड़े-बड़े कायG करने के िलए ही 
हम लोगD को चनुा है और हम उ@हे करके ही रहAगे। उसके िलए तैयार रहो, अथाGत् 
पिवz, िवशZु एवं िन:&वाथG-:ेम स>प@ न बनो। दिर�D, दिुखयD और दिलतD से :ेम करो 
:भ ुत>ुहारा क�याण करAगे।’’23  

 
 

21 वही, प.ृ 310. 
22 िववेकानDद सािहYय, िZतीय खRड, अZैत आ[म कलकMा, पचंम सUंकरण, 1998, प.ृ 301. 
23 िववेकानDद सािहYय, िZतीय खRड, अZैत आ[म कलकMा, पचंम सUंकरण, 1998, प.ृ 312. 
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भारतीय सं&कृित मA यही धारणा है िक जो द:ुखी एवं ज7रतमंद लोगD की 
मदद करता है, इGpर उसकी मदद करता है। अत: :Wयेक यवुा को गरीब, द:ुखी एवं 
ज7रतमंद लोगD की म± करनी चािहए। अंत मA &वामी िववेकान@द यवुाओ ंको सझुाव 
देते हQ िक लोगD की मदद करते हुए अपने चरम ल«य को पाने का :यास करना चािहए। 
‘‘चरम ल«य भले ही बहुत दूर हो, पर उठो, जागो, जब तक Vयेय तक न पहुचो, तब 
तक मत 7को ।’’24 जीवन मA कभी भी हार ना मानो। तब तक कोिशश करो जब तक 
मंिजल न िमले । 

इस :कार िन�कषG 7प मA कहा जाए तो &वामी जी के िवचार से रा�­ की 
एकता, अखंडता और िवकास के िलए यवुाओ ंकी भूिमका महWवपूणG होती है। अपना-
अपना कतGjय करते हुए यवुा रा�­ को एकीकृत, मजबूत, समZृ एवं स�ाव से पिरपूGण 
बना सकते हQ। हमार ेदेश की वतGमान आव�यकता यह है िक यवुा अपनी शिq पहचाने 
और सामािजक एकता एवं रा�­ीय अख\डता के िलए साझा :यास करA ।  

 
 
 
 
 
 

 
 

24 िववेकानDद सािहYय, िZतीय खRड, अZैत आ[म कलकMा, पचंम सUंकरण, 1998, प.ृ 20 



 

 171 

To the Authors… 

Scope of the Journal 
The objective of the journal is to explore solutions to the 

challenges faced by the human mind and society through critical and 
creative philosophizing. In order to achieve this goal, the writer of 
the Journal of Darśana may consider the following areas of focus: 

 
1. Philosophising History 

of Philosophy 
2. Metaphysics (Study of 

the nature of existence) 
3. Epistemology (Theory 

of Knowledge) 
4. Ontology (Inventory of 

what exists) 
5. Social-Ontology 
6. Axiology (Study of 

values, such as truth, 
validity, beauty, and 
goodness) 

7. Logic 
8. Aesthetics 
9. Hermeneutics (Study of 

understanding and 
interpretation) 

10. Normative Ethics 
11. Meta-philosophy 
12. Meta-ethics 
13. Practical Ethics 
14. Applied Philosophy 
15. Animal Ethics 
16. Medical Ethics 
17. Business Ethics 
18. Environmental Ethics 
19. Social and Political 

Philosophy 
20. Philosophy of Art 
21. Philosophy of Culture 
22. Philosophy of Religion 
23. Philosophy of Language 
24. Philosophy of 

Education 
25. Philosophy of 

Management 

26. Indigenous 
Philosophical Thinkers 

27. Philosophy of 
Psychology 

28. Feminist Philosophy 
29. Subaltern Morality 
30. Philosophy of History 
31. Philosophy of Science 

and Technology 
32. Philosophy of Logic 
33. Philosophy of 

Mathematics 
34. Philosophy of Mind 
35. Phenomenology 
36. Analytic Philosophy 
37. Continental Philosophy 
38. Post-Modern 

Philosophy 
39. Classical Indian 

Philosophy 
40. Comparative Religion 
41. Philosophy of War and 

Peace 
42. Gandhian Philosophy 
43. Philosophy of J. 

Krishnamurti 
44. Philosophy of Post-

independence Indian 
Thinkers 

45. Philosophy of 
Economics 

46. Philosophy of Law 
47. Philosophy of Physics 
48. Philosophy of Biology 
49. Philosophy of Yoga 
50. Care Ethics 



Journal of Darśana (ISSN 2348-0122) Volumes VII–XII 

   172 

51. Soteriology and 
Philosophy of 
Liberation 

52. Philosophy of Sport 
53. Philosophy of 

Film/Cinema 
54. Philosophy of Theatre 
55. Philosophy of Literature 

and Literary Theory 
56. Philosophy of 

Linguistics 
57. Philosophy of Music 
58. Philosophy of Money 

and Finance 
59. Philosophy of 

Computer Science 
60. Experimental 

Philosophy 

61. Indian Philosophy of 
Mathematics 

62. Arabic and Islamic 
Philosophy of 
Mathematics 

63. Philosophy for Children 
64. Experimental Moral 

Philosophy 
65. Philosophy of Action 
66. Philosophical 

Counselling 
67. Comparative 

Philosophy 
68. Philosophical 

Methodology 
69. Philosophy of 
Communication 

You may send your unpublished original article/research 
paper to the email ID: journalofdarshan@gmail.com. Formatting of 
articles must be done keeping the following in mind: 

• Articles in Hindi language are accepted in Unicode 
Fonts only. 

• References should be given in footnotes in an 
uniform manner, preferably in MLA style of 
referencing. 

 


