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PREFACE

Medieval Karnataka was blessed with a prolonged and mass cultural movement

preceded by socio-religious renaissance. It was an age of reform and reason marking an

indelible impact upon society for several centuries inspiring benevolent human action

and deterring inhuman practices. The message is for the eternity. The intellectual

reawakening in Karnataka is part of the general development of the country as a whole.

Any discussion on the core socio-legal values emerged in the crucible of social experience

reinforces our faith in human rights, welfare and harmony as the redeemers of society.

The present book at your hands on the above theme is a product of collective effort

of scholars from multiple disciplines and professions. The context that enabled this

production is a national level webinar organized by Shri Vijnaneshwara Chair of the

Karnataka State Law University in August 2021. The Chair is exploring evolution of

legal principles and philosophy in Karnataka and contribution of jurists, judges and

statesmen in this regard. The Chair is held by Honourable Justice Shivaraj Patil, the

former judge of the Supreme Court of India, who has guided the activities of the Chair.

The Webinar was inaugurated by Honourable Justice B. N. Srikrishna, former judge of

the Supreme Court and valediction was done by Shri Veerappa Moily, former Union

Minister for Law and Company Affairs and former Chief Minister of Karnataka. The

inaugural and valedictory sessions were presided over by Shri Basavaraj Bommai, Hon’ble

Chief Minister of Karnataka and Shri J. C. Madhuswamy, Hon’ble Law Minister,

Government of Karnataka respectively.

Vijnaneshwara was a renowned jurist lived in Karnataka in 12th century and adorned

the court of Chalukya King Vikramaditya VI. He wrote the famous Mitakshara, a

commentary on Yajnavalkya Smriti. Mitakshara gained wide popularity because of its

reformist posture, radical ideas and favourable approach towards better protection of

women. It became the basis of Hindu law all over India except Bengal. Basaveshwara

was a great socio-religious reformer, statesman, poet and a great visionary whose verses
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or Vachanas set a new trend in literature. Numerous followers of Basaveshwara, called

Shivasharanas carried this intellectual movement further through Vachanas and

discussions in Anubhava Mantapa, a Parliament for social and moral values. Allama

Prabhu, Akka mahadevi, Jedara Dasimayya, Chennabasavanna, Ambigara Chowdiah,

Dohara Kakkayya, Neelambika and a great many scholars built the wide canvas of

moral propositions of new religious faith. This was followed by another stream of  Bhakti

movement spread in Karnataka during the 15th and 16th centuries by Haridasas of

Karnataka, the followers of Madhwacharya and Ramanujacharya. Sripadaraja, Sri

Vysaraya, Sri Raghavendra, Purandara Dasa, Kanakadasa, Vijayadasa and host of others

enriched the social thinking through their reformative devotional songs. The Kannada

poets of the age, Harihara, Raghavanka, Sarvajna and Sanchi Honnamma added to the

strength of literature to uphold moral principles. Folk literature in Kannada propounded

ethical values of gender justice, respect to elders and sense of dignity and equality. All

these streams of literature formed the confluence of sublime thoughts on equality, fraternity,

dignity, harmony, justice and welfare. The cultural ethos and moral underpinnings of

these intellectual developments supplied foundational views that influenced social reform

movement of 19th century, freedom movement and the constitution-making process. The

well-researched articles included in this collection reflect over the value processes that

fructified in the literary forms.

There are four Parts in the present book. Part I deals with generic aspects

comprehending the overall gamut of intellectual movement transcending the barriers of

time. The first article (Ishwara Bhat) traces the genesis of socio-legal values in Rta

principles, Vedic thoughts, ancient concepts and their influence through commentaries

on books of law. It narrates how the Rta principles got reiteration in subsequent literature

produced by the Bhakti saints. Modern public law values gathered support from cultural

inputs and became strong with popular acceptance. In the making, supporting and

interpreting the Constitution also the cultural values have made great contributions. The

second article (Veerappa Moily) analyses the sprouting of socio-religious, cultural and

political revolution of Veerashaiva movement from the dissatisfied vortex of people’s

wrath against injustice, denials and discriminations. He surveys major aspects of Vachana,

Haridasa and Janapada literature highlighting the morals underlying their essence. The

third article (Gururaja Karajagi) surveys the pro-society values in Dasa and Vachana

literature which laid foundation for the concept of justice and law. They constitute two

matrices of great legacy. The Veerashaiva revolution of the 12th century was multi-
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dimensional, engaged all the sectors of the society and evolved alternative thoughts of

self-perfection and structural changes in the society. Value is action based norm bringing

good of the person and the world. The fourth article (Vijendra Kumar) explores

interpretation and application of Mitakshara through a socio-legal analysis of  Hindu law

in modern times. He starts with a major premise that dharma, a supreme authority that

guides a person to be of good conduct, commands through duties towards family

members, elders and society and ensures that wealth and pleasure shall conform to ideal

behavior. This theme has influenced various facets of Hindu law such as law of marriage,

property, maintenance, partition and succession. He states that the Supreme Court’s

approach to Mitakshara law has reinforced the basic commitment to the notion of welfare

of family and better protection of woman. The fifth article (V. Sudhish Pai) goes to the

roots of Hindu law’s aim at expanding happiness through ideal conduct of dharma and

questions whether transformation of Hindu law in modern times has kept that valuable

link between dharma and personal law. Easy dissolution of marriage, fall in family values

of respecting and caring elders, bothering less about shatric principles have delinked

Hindu law from original purpose of compliance with dharma for the sake of happiness of

all. Equal right of women in coparcenary property without an approach of harmony from

the side of men folk belittles woman’s right. While secularism and UCC thrive on the

basis of human rights and influence changes in personal laws they are not able to substitute

the valuable links between family law and happiness. Love and affection shall assume a

central position of family law. Mitakshara which aims at happiness through fair relations

within the family becomes relevant in this regard.

Part II starts with a profile of Paramahamsa Vijnaneshwara (B. N. Sampath) that

acquaints the reader with the life, philosophy and approach of the great jurist.

Vijnaneshwara, true to his name, is scientific in approach about relations of marriage and

sapinda. His modernist approach asks for adequately examining the potency of parties

to marriage before the marriage ceremony. By sapinda Vijnaneshwara meant

commonness of blood particles among the descendants or blood relatives rather than

right to offer rice ball in shradh ceremony. He secularized the concept of property by

relying on ownership and possession rather than rigid rule of acquisition of property only

in accordance with shastras. He considered woman as a preferential heir and generously

included many items within the ambit of stridhana. The second article (T. V. Subba

Rao) identifies the basic thrust of Mitakshara as promoting dharma, lists the sub-schools

of Mitakshara and distinguishes between Mitakshra and Dayabhaga. He points out that
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Mitakshara did not exclude woman from entitlement to property when she claimed the

right on the status of mother or wife. He discusses the impact of amendment to section 6

of the Hindu Succession Act made in 2005 and explains the expansion of woman’s right

with the help of latest cases. Vijnaneshwara’s pro-woman approach in the context of

stridhana is also explained. The third article (P. Ishwara Bhat) brings out the philosophical

foundation of property right from the perspective of Mitakshara. It argues that Mitakshara

gives a valuable focus on avoidance unjust enrichment and undeserved misery in the

matter of conceptual aspects of property in addition to labour theory, fair relations doctrine

and social security purpose of property. In matters dealing with charitra form of pledge,

adverse possession, women’s rights and law of voluntary organizations the approach of

avoiding unjust enrichment and undeserved misery has a laudable and unique outcome.

The fourth article (C. Rajashekhar) discusses the Mitakshara principles on debts. It

explains varying rate of interest in proportion to the risk of non-recovery, ceiling on

interest, rules regarding recovery, issue of order of priority among creditors and rules of

liability for debts. Balancing between keeping of promises and promotion of economic

justice is the crux of the matter.

The central theme of Part III is exposition of the phenomenon from a feminist

perspective. It starts with a discussion (C. N. Ramachandran) of a proposition that

changes co-exist with continuity in the context of Smriti and women, and even in the

context of the Constitution and women. The article makes a scathing criticism of Manu

Smriti and Mitakshara for gender discrimination and even permitting Sati in spite of the

fact that Vedas had a liberal approach towards women. The control exercised by male

class over women by denial of freedom and dignity is a serious deviation from Rta

principles. Emergence of a progressive constitution and reformative laws did not change

the position of woman substantially as can be seen from perusal of NCRB record of

crimes against women. The second article (Chidananda Reddy S. Patil) analyses the

legal framework to address the offences against women during the times of Vijnaneshwara.

Its scope is comprehensive to include laws on adultery, prevention of sexual harassment,

kidnapping, defiling, enticing, living relationship, prostitution and forcible intercourse.

The complexities involved in caste-based differentiation in quantum of penalty, punishment

to both male and female involved in adultery, tolerance of consent-based relations,

prevention of indignity and protection of women are brought out along with comparison

with the modern law. The third article (Gurudath Chilakunda) reads Mitakshara from

feminist perspective with reference to Stridhana. Widening the net of Stridhana, allowing
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the woman to use Stridhana independently, preferring daughters to succeed stridhana,

priority to indigent daughters in the matter of succession and entitlement of unmarried

daughters to stridhana are important contributions made by Vijnaneshwara. Mitakshara

has a progressive and feminist approach in safeguarding the interests of women. The

fourth article (Akhila Basalalli) traces in Vachanas strong arguments for treating women

on par with men, emphasis on dignity of woman, rationale for equality in common

possession of soul and equal human worth and equal status of husband and wife in

marital life in order that life’s goal of happiness and devotion to God may be realized. It

elaborates the theme of bridal mysticism taking support from well-chosen vachanas of

Akka Mahadevi and others. It fruitfully discusses contemporary relevance of vachanas

in the context of a progressive constitution, and impact of them as component of culture

on judicial thinking.

Part IV has varieties of themes focusing on specific aspects of socio-legal values.

The first article (Lohit Naikar) focuses on Basaveshwara and human rights. It links the

notions of dignity, equality, fairness, compassion and welfare as exhibited in Basaveshara’s

vachanas to the basic concepts of human rights. It draws analogy between basic thoughts

underlying vachanas and the ideology embedded in the modern international human rights

instruments starting with UDHR. Gaining of equality through the practices of spirituality,

Ishtalinga, ritual purity, open community, kayaka and dasoha is the practical method of

promoting human rights. Harmony, social solidarity and commitment to values of ideal

life make equality a realizable goal. In addition, attainment of social justice through

distribution of rights, power and wealth builds up social competence for reaping human

rights values. The second article (T. R. Subramanya and Aruna L.) makes an assessment

of the application of principles of equity by the British Indian courts while giving effect to

Mitakshara and Dayabhaga. Grafting of Dayabhaga’s concept of pious obligation into

the Mitakshara school on the basis of equity exemplified judicial role of promoting equity

and good conscience. The growth of marriage law through statutory reforms (widow

remarriage, prohibition of child marriage, etc.) was followed by application of rules of

equity in individual cases and providing remedies. Adoption law was also influenced by

considerations of equity. Thus, equity added flexibility and humanism to the legal

framework. The third article (G. C. Tallur) explores socio-legal values in Sarvajna

literature, which could be categorized as part of Neetishastra or science of moral

principles. The article lists seven legal values such as liberty, equality, truth, primacy and

purity of justice delivery system, witnesses’ commitment to truth and avoidance of
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miscarriage of justice. For each of the values it relies on the supporting vachana triplets.

The fourth article (P. Ishwara Bhat) depicts the Mitakshara’s approach to polity, good

governance and people’s welfare. Good conduct is a rule prescribed for all while good

governance is a supreme duty of the ruler in order to escape from the fire of people’s

wrath. Mitakshara uses saptanga theory of State, fairness in external affairs, justice in

internal administration, non-corruption and people’s welfare as the means of good

governance. The fifth article (Ramzan Darga) discusses the concept of social justice in

Basavanna’s Vachanas. In order to conceptualize, plan and attain social justice, there is

a need of understanding the differences and conflicts between the haves and have-nots

and the factors of class consciousness in the society. Caste, sex, race and class differences

are artificial and unjustifiably put the vulnerable into severe disadvantages. Instead of

questioning the fellow being’s extrinsic personal identity, a mindset that recognizes him

or her as part of his own community becomes appropriate for promoting social justice.

The paper draws parallels between UDHR and Basavanna’s vachanas pointing out that

social justice is an essential value of human rights.

The sixth article (Balasubrahmanya Kanjarpane) throws interesting light on the socio-

legal values in Dasa literature which was a product of the 15th and 16th century Karnataka.

It was a period of monarchy which believed in divine status of the king and people’s

inclination to imitate King’s examples. People intimately received Dasa literature

communicated in their languages. The Dasas upheld the social values, morals and ideas

of justice in the same way as that of Vachanakaras. It mirrored the rise and fall of

Vijayanagara dynasty and pointed out the need for political stability, order and peace for

a happy social life. The article points out how dasa literature laid emphasis on purity in

public and private life, avoidance of avarice and petty behavior, rejection of caste

discrimination, inculcating religious tolerance and lowering the rigour of patriarchy.

Humanism, equity and justice were the core values projected through the appealing

songs. The seventh article (B. S. Anilkumar) lays a focus on inter-disciplinary approach

required for understanding the process of interaction between law and morality in the

light of Haridasa literature. The force operating behind social morality is the concern for

justice, self-perfection and avoidance of harm to others. The efforts of the Dasa saints

have been to build up in the minds of devotees a strong defence against evil propensities.

The reception of Dasa preaching by social minds is enabled by simple, intimate and

thought provoking songs in people’s language communicated through incessant contacts

by the Dasas with people of all sections. The component of social morality upgrades the
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value and basis of devotion to divinity. The final article in this part (Balanna Sheegihalli)

deals with legal values in the stories of Vaddarahane, a ninth century Kannada literature

of great repute known for its unique style, attractive structure and substantive morals.

The author points out that the heroes aim at attainment of salvation (moksha) by meticulous

effort of ideal action. At the worldly level common people adhere to rules of their profession

whereas at the metaphysical domain there is a journey through variety of janmas according

to one’s previous karma and elevation from the cycle is possible through good conduct.

At both the levels, fairness in adjudication and proportionality of penalty are aimed at.

Two stories that the author takes up for discussion vindicate clear prevalence of these

principles and conformity to the prime legal values of an advanced legal system.

Reasonable procedure for investigation of crime, giving benefit of doubt, protection of

the innocent against any penalties and saving the deserved from execution of death sentence

are some of the legal values which the author brings out in the narration.

All the above articles are products of in-depth study, thoughtful reflection and

exquisite learning. They are both descriptive and critical. They go to the roots of the

issues, analyze with a perception of historical objectivity and a purpose of social

betterment. They are not the verbal garlands hastily woven to bedeck a webinar. They

carry forward the objectives of the Vijnaneshwara Chair. Some contributions are in

Kannada and the rest are in English language. English abstracts are given for Kannada

Articles.  We thank each one of the authors for their painstaking efforts and memorable

contribution. Their oral presentation in the Webinar mesmerized the audience. Three of

the articles included in this collection are taken from an earlier seminar on Vijnaneshwara.

We are thankful to the authors for permission for publication of the same. We also thank

KSLU authorities for supporting the organization of the webinar and enabling publication

by generous grants.

Hon’ble Justice Dr. Shivaraj V. Patil (Chair Professor, Vijnaneshwara Chair, KSLU)

Prof. P. Ishwara Bhat (Vice-Chancellor, KSLU) and

Prof. Chidananda Reddy S. Patil (Professor, KSLU)

15-4- 2022

Hubballi
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P. Ishwara Bhat**

Culture of a country with its bundle of social values casts a deep impact upon both law

and literature. Values are widely accepted norms in accordance with which a society aspires

to live.1 Such acceptance comes from the bosom of the society out of its experience, vision

and deeper thinking about social welfare. Values become both social and legal when they are

evolved or accepted by the society and enforced by the legal system. The social movements,

protests against arbitrary or exploitative conditions and reflections over community’s experience

also shape both law and literature. As common products of culture,2  these two manifestations

* Key Note Address to the National Webinar on ‘Socio-legal Values in Mitakshara, Vachana, Daasa

and Folk literature in Karnataka: An Exploration’ held at Karnataka State Law University, Hubballi

** Vice Chancellor, Karnataka State Law University, Hubballi

1 SB Chavan Committee on Education Curriculum had viewed, “Values are principles which are

consistent and universal and which direct our action and activities. They are in-built in our society,

common to not only all the communities but also to all religions at all times. Values are, in other

words, virtues in an individual. These values, if deteriorated, will hasten or accelerate the break-

down of family, society and nation as a whole. India has age-old tradition of values interwoven in

the national fabric.” Cited in Aruna Roy v. Union of India AIR 2002 SC 3176 paragraph 32. M

Haralanabos and R M Heald, Sociology: Theory and Perspectives (New Delhi: Oxford University

Press, 2004) 4: Value is a belief that something is good and desirable. It defines what is important,

worthwhile and worth striving for.

2 Tylor considers culture as that complex whole which includes knowledge, belief, art, morals, law,

custom, and any other capabilities and habits acquired by man as a member of the society. Edward

Tylor, Primitive Culture vol.I (1871 rept.1958) p.1 cited in Milton Singer, Encyclopaedia of Social

Science p.527. According to Abid Hussain, “culture is a sense of ultimate value possessed by a

particular society as expressed in its collective institutions by its individual members in their

dispositions, feelings and attitudes and manners as well as significant forms which they give to

material objects” Abid Hussain, The National Culture of India (New Delhi: National Book Trust,

1994) p.3.

The Gorgeous Flow of Socio-Legal Values: Eternal, Interactive

and Inspiring - A Note on the Medieval Karnataka Experience

and its Aftermath*



of  human endeavor not only influence each other but also mutually reinforce for greater

synergy. The reservoir of values – justice, liberty, equality, fraternity, dignity, morality, harmony

and welfare - that is cherished and nourished by successive generations over centuries of

development, both national and regional, shape the social structure. The intellectual structure

of law, morality, religion and customs ought to receive commands from these basic values,

and the infrastructures of the polity such as economic system, population and the governance

shall abide by these values, to put in the words of  Alur Venkata Rao.3 Although not amenable

to accurate definition and not visible to bare eyes, the socio-legal values are flowing as silent

streams that enrich the societies incessantly. They form the conscience of community, agendum

of action and a basis for constitutional development.

The Webinar organised by the Vignaneshwar Centre is a collective effort of tracing the

footprints of value process that evolved in medieval Karnataka owing to people’s involvement

in a movement for socio-religious reforms that had far reaching consequence. To use the

words of its greatest leader Sri Basaveshwara, it is like watering a tree through the mouth of

its roots so that the tree will grow, bloom and yield fruits for the benefit of the world.4  The

discourses in this Anubhava Mantapa will garner knowledge about the basis, nature and

impact of the socio-legal values spread over unprecedented mass production of inspiring

literature which are philosophically sublime, practically action-oriented and socially

ameliorating. The literature and social developments that will be discussed is petaining to a

period starting from the early 12th century spreading over to 17th century whose ethos is

continuing even in the present constitutional system and will last eternally. At the beginning

there was Mitakshara, although it was not the beginning of the beginning. It was a commentary

by a Yogin, Vijnaneshwara on Yajnavalkya Smriti. While it propounded new approaches

and reforms, it had inherent limitation of working within a framework set long time ago with

an effort of conforming to Sruti or Veda, an effort which was not that perfect. The evils of

caste system and discriminations continued as the Mitakshara approach was only evolutionary

but was not revolutionary. But the new concepts it evolved through the process of interpretation,

especially about women’s estate, basis of property right, king’s duty towards welfare, expiation

as a method of reforming the criminals made this product of a scholar from Karnataka a

3 Aluru Venkata Rao, ‘Karnatakatvada Vikasa’ in Jaya Karnataka 1922 cited by Devendra Kumar

Hakari, Karnatakada Kulapurohita Aluru Venkata Rava (Kannada Kulapurohita Aluru Venkata

Rava National Trust, Dharwad, 2011) 42.

4 Siddayya Puranik, Human Values in Vachana Literature (Bangalore: Bharatiya Vidya Bhavan, Gandhi

Centre, 1997) pp. 13-14.
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nationally acceptable legal framework to govern people all over India except people of Bengal

who adhere to Dayabhaga.5

In contrast, the story of Basaveshwara was one of revolt against the existing social

order, caste-based discriminations, poverty, ignorance, superstitions and emphasis on social

and religious reforms. These enable individuals and people to ultimately unite with God on the

basis of good conduct, social service, equitable distribution of good things of life, humanitarian

treatment and obligation towards equality based on human dignity. The movement spearheaded

by Basaveshwara was staunchly supported by his followers in large numbers, and it became

a people’s movement. The Vachana literature was a clarion call for reforms, addressed in

simple language understandable by people. It was produced by hundreds of Shivasharanas

with different backgrounds containing maxims of wisdom and capsules of advice. The

movement had social, economic, cultural and political dimensions and had a mass character

with a long term effect. It was dynamic, and not dogmatic.

The Daasa literature which flourished during the Vijayanagara period is another stream

of intellectual discourse, where along with bhakti or devotion to God, the ideas of humanism,

equality, morality, gender justice, altruism, harmony, selfless service and respect to elders

have been propounded. As a parallel to this, the folk literature in Karnataka is a valuable

treasure of human values developed through songs, ballads, tales, dramas and proverbs

which have ample dimensions of fair and harmonious relations within the family and community

supporting collective life, human rights, love, compassion, duties and tolerance. All these

literatures project ideals and norms addressed to and accepted by both the elites and common

people. There are common themes, factors and approaches underlying the above rich and

variegated literature reflecting the socio-legal values advanced for a better life. They reflect

the law-morality interface. They are eternal for the reason that they were relevant two thousand

years ago, now and another two thousand years in future. It is pertinent to identify these

values and know their philosophical base, nature, application and impact in the overall

functioning of the society.

Sources of values: Rta and dharma

The bundle of values that influenced the thought content of morality, justice and law and

shaped the ideals about human conduct from the ancient times and through the centuries is

5 It is Jimutavahana’s commentary on Narada Smriti.
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Rta. It is ‘eternal’6, ‘dynamic’7 and ‘omnipresent’8 because of its manifestation of good. Rta

is an ancient concept evolved in Rig Veda standing for universal order based on welfare, a

‘course of things’9 standing on truth and harmony.10 It is peace in action, an ultimate destination

of seekers of truth and an abode of happiness because of housing many moral virtues.11

Sankaracharya finds in it increasing manifestation of knowledge and power and so on.12 P. V.

Kane identifies three aspects of Rta: being a course of nature; ordered way of cult of gods;

and moral conduct of man.13 U. C. Sarkar writes that Rta reflected divine origin of law,

embodied moral order and remained uniform and regular in nature.14 S. Radhakrishnan identifies

it with law in general and the immanence of justice.15 As a nucleus of ideas on right conduct,

its impact upon the cultural ethos of India was long standing, wide and enormous. Rta became

a criteria for good law, a norm in Karma theory, a basis for morality and a restorer of order.

Hence, law, morality and justice owe their existence to Rta. Varuna, as a trustee of Rta,

enforced it upon the deviants by compelling them to undergo expiation and thereby reforming

the deviants. Living in accordance with Rta brings spiritual bliss because it helps in realization

of true human nature and also justice or dharma. This link between Rta and dharma made

the latter, a part of the former. Gradually, dharma became a popular and widely applied

concept. Living in accordance with dharma protects both individual and collective interests.

The interconnected concepts of Rta  and Dharma comprehended substantive ideas of equality,

liberty, fraternity, human dignity, harmony, tolerance, compassion and order, and also included

the methods of doing justice by fair procedure. Rta provided theoretical basis and justifications

6 Rig Veda X 62.3: “Raising of sun to heaven and spreading of earth wide-scale symbolise eternal law,

Rta.” Radhabinod Pal, The History of Hindu Law (1958) 114.
7 Rta as Satya has its own force, its strength annihilates enemies and its relations with forces of

nature yield mighty powers. RigVeda 1,2,8.
8 "The wheel of Rtawith twelve spokes revolves around the sky” Rig Veda I. 164.11; Rivers and the

dawn follow Rta. RigVeda II. 28, 4; RigVeda I. 123, 9.
9 S Radhakrishnan, Indian Philosophy (1962) 78-79
10 According to Rig-Veda, “Eternal Law (Rta) and Truth (Satya) were born from the Fervour (Tapas)

kindled to its heights.” Rig-Veda X, 190. 1. Also see Bloomfield, The Religion of Veda (1927) 126, 128

for a description that it connoted order, harmony and absence of disturbance; S D Sharma,

Administration of justice in Ancient India (3rd Ed. Mohan Law House, New Delhi, 2019) 7.
11 RigVeda IV. 23.9. A B Keith writes that Rta is connected with gods and is described by the learned

as equivalent to truth and order. A B keith, The Religion and Philosophy of Veda and Upanishads

(1925) 35, 37-38.
12 S Radhakrishnan, Indian Philosophy vol II (1962) 590
13 P V Kane, History of Dharmasastra vol. IV (1973)2
14 U C Sarkar, Epochs in Hindu Legal History (Vishweshwarananda Vedic Institute, 1958) 25.
15 S Radhakrishnan, Indian Philosophy vol II (1962) 78-79.
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for subordinating human desires (kama) and economic interests (artha) to dharma in order

to facilitate salvation (moksha);16 for basing varna classification on attainment, nature and

quality of professional work and not on birth;17for bringing discipline and obedience in the

matter of ashrama-related duties;18 for imposing duty upon the King to administer justice

justly and impartially19 and promote people’s welfare;20 and for structuring the prayaschitta

practices to reform the wrong doers.21

Three types of debts (runas) i.e., towards ancestors (pitr runa) towards God (deva

runa) and towards knowledge system (rushi runa) compel all to perform their respective

social duties.22 M Rama Jois adds one more i.e., towards society (manava runa). All these

constituted essential elements of good conduct both at the individual and collective levels,

promoted social solidarity, and profoundly influenced human imaginations, thoughts and

16 This is called as purushartha principle applicable to all individuals and authorities. Such a process

was expected to yield highest good and welfare, as per Manu II, 224. S D Sharma views that the

concept provided liberty of action to people to attain happiness. P. 148. Aiming at eternity through

ideal conduct of keeping arishdvargas (six enemies such as desire, anger, greed, passion, adamancy

and jealous) away and insisting on sacrifice, the principle is product of Rta principle. The concept of

progressive society contemplated here is distinguishable from Henry Maine’s idea of contractual

freedom.
17 The requirement of organising the society to meet the requirements of knowledge, defence, prosperity

and food production made the people of Vedic period to classify the communities based on attributes

and nature of occupation. Purusha Sukta of RigVeda (X. 90), Chapter XXXI of Yajur Veda and

Atharva Veda (XIX. 6) classify the social strata as Brahmana, Kshatriya, Vaishya and Sudra. Same

family had members belonging to different varnas owing to occupations such as carpenter, physician,

corn grinding etc,. (Rig Veda IX. 112.3); in subsequent literature such as Bhagavadgita also one can

find classification based on attributes and occupation. Mobility from one varna to another was

recognised in the examples of Vyasa, Valmiki, Vishwamitra and others. In Bhagavata Purana it is

stated: “One becomes a Brahmana by his deeds and not by his family or birth; even a Chandala is a

Brahmana, if he is of pure character.”
18 People belonging to four different stages of life, viz., studentship (brahmacharya), household

(grihastha), life of social welfare (vanaprastha) and life of renunciation (sanyasa) have to perform

duties attached to those stages which are learning, enriching social life, helping the needy and

renouncing ego respectively. Social welfare is the outcome of due compliance with these duties.

Manu IX. 107; S D Sharma pp. 124-5.
19 Manu VIII, 174-176; Gautama, X, 7-10. S D Sharma 62.
20 Rigveda X. 173. 1-6 mandating King to provide security, stability, good service, protection of natural

resources, public prosperity and fair treatment. Manu, Kautilya and Yajnavalkya detail the welfare

duties of the King.
21 P N Sen, General Principles of Hindu Jurisprudence (Tagore Law Lectures, 1918, Allahabad Law

Agency, Faridabad) 359-360; S D Sharma, 63 and 86.
22 Mahabharat Adiparva 120, 17-20 cited by M Rama Jois, Legal and Constitutional History of India:

Ancient Legal, Judicial and Constitutional System Vol. I (N M Tripathi, Bombay, 1984) 83

The Gorgeous Flow of Socio-Legal Values / 7



expressions especially those flowered in the form of literature. In Bhagavadgita and

Upanishads one can find profuse expression of Rta values such as fundamental character of

duties, equal worth of all human beings, avoidance of sorrow by eschewing the mind distractors

like passion, anger, adamancy, jealousy etc., developing good character by devotion and

knowledge, and love of nature.23  Culturally, it is a great phenomenon that the greater part of

Indian literature aimed at realizing these values as knowledge was considered as an instrument

for greater social happiness and welfare along with attainment of individual perfection. The

brooding omnipresence of these values can be traced in the ancient literature in Sanskrit, the

bhakti and other literature in various parts in India in a multitude of regional languages. It is

these values that have provided unity of thought with diversity of expression. Not only that

regional languages grew richer and powerful but also that their competence to arouse people

towards attainment of these goals by intimate appeal got enhanced. These values also became

measuring rod of their innate quality and social utility.

The most authentic and pristine articulation of Rta can be found in Vedas.24 But they

were mixed with metaphysical doctrines and worship of the almighty and were less concerned

with ‘lawyer’s law’25. The Vedic references to human rights and welfare values substantiate

the Rta commitments to the ethical ideals emanating from the perception of divine self of all

human beings.26Rig Veda ordained, “Let brothers, of whom no one is elder, no one is younger,

they grow up together for their mutual prosperity.”27 Its final prayer for a life of equality,

harmony and collective effort for the welfare of all is highly inspiring.28 Yajur Veda’s invocation

of divine bliss for one’s truth, faith, wealth, family, religious rites, life and longevity, freedom

23 Bhagavdgita VI- 5 (perfection in individual action), III-20 (collective welfare), IV-6 (punishing the

wicked and protecting the good), V-18, 19; III-27, 28; IX-32 IV-13 (equality and non-discrimination);

VI-29 (fraternity), III-14, X-25-27, XIII-21,22 (protection of environment), II-47, 48 (performance of

duty); IV-11, III-35, VI-21 (equality in religious freedom), XVI-24 (rule of law); II-62, 63, III-37, 38

(control of desire and anger); III-10, 13 (use of property only for social benefit and not for exploitation);

Isa Upanishad I. 1 (not coveting the wealth of others) In CAD, and judgments of the Supreme Court

and High Courts these principles are referred to and applied.
24 According to Romilla Thapar the period of Vedas was from 1500 BC to 500 BC.
25 Golap Chandra Sarkar, Hindu Law 3rd Ed p. 11 cited by P N Sen 11-12.
26 “Srinvantu Vishve Amritasya Putraha” Svetasvatara Upanishad 2.5; RigVeda X. 191.1 God is

addressed as universal unifying factor and as enkindled in the heart of everyone.
27 RigVeda V. 60
28 RigVeda X. 191. 2-3: “May you move together, speak together in one voice; let your minds be of one

accord; and like the ancient sages, may you enjoy your assigned share of fortune. May our counsel

or the public prayers be common, and common be our assembly. May our minds move in accord;

may our thinking be in harmony – common the purpose and common the desire. May our prayers

and worship be alike, and may our devotional offerings be one and the same.”
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from disease and consumption, freedom from enemies and danger, happiness, sleep and

good time reflects human rights.29  It emphasized on universal friendship.30 AtharvaVeda

aspired for fearlessness, security, safety,31 equality,32  love and freedom from hatred.33 Tolerating

people of different speech, diverse customs and religions became people’s responsibility as

earth was invoked to bring prosperity to all.34  Love and respect towards nature is the essence

of its Bhumisukta.35 Vedas also recognized equal rights of women in education, religious rites

and marriage, a proposition historically supported.36  The Rta values found ample support in

Brahmanas or commentaries on Vedas, Upanishads and Puranas like Ramayana,

Mahabharata, and also the latter’s parts like Bhagavadgita and Bhagavata. The deeper

philosophical discussions in Upanishads and narrations in the Puranas gave insights and

inspirations about Rta to both the elite and common masses. In practice, occupation-based

social mobility had avoided birth-based stagnations. It was not a strange thing to have members

of the same family belonging to different castes owing to differences in occupation.37 But

gradually (500 BC) caste became hereditary and occupational mobility was lost, and marriage

only within the caste came into vogue.38 Insofar as women were concerned, recognition of

liberty to choose marriage partner after one’s childhood, acceptance of the practice of

monogamy, symbolic immolation without death, opportunity to learn Vedas and practice of

widow remarriage reflected an approach of gender justice.39

As a parallel to Rta principles, similar in content, but based on different lines of reasoning

and focusing on human nature, social reality and right path of conduct, Buddhism propounded

29 Yajur Veda XVIII. 5-6.
30 Yajur Veda XXXVI. 18: “May all beings regard me with an eye of a friend; may I regard all beings with

the eye of a friend.”
31 Atharva Veda XIX. 15. 5-6.
32 Atharva veda VI. 64; similar to samajnanam sukta of RigVeda X. 191. 1-3.
33 Atharva Veda III. 30. 1-3: “Freedom from hate I bring to you. One minded with mother, let the son be

loyal to his sire. Let the wife, calm and gentle, speak words sweet as honey to her Lord. No brother

hate his brother, no sister to sister be unkind. Unanimous with one intent, speak your speech in

friendliness.”
34 Atharva Veda XII. 1. 45 “ Let the earth, bearing in many places people of different speech, of diverse

religions/customs, according to their homes, yield me a thousand streams of property, like steady

unresisting milch-cow.” “Janam vibhrati bahudha vivachasam nana dharmenam prithvi yaya okasam”
35 Atharva Veda XII. 1. 10-63
36 Dhananjay Vasudev Dwivedi, ‘Thoughts for Human Rights in Vedic (Indian) Tradition’

The Indian Journal of  Political Science, Vol. LXXII, No.1, Jan-March, 2011
37 RigVeda IX. 112. 3; father being physician, son a carpenter and mother agriculturalist.
38 Romilla Thapar, History of India vol. I (Penguin Books, 1966, 2001) 40.
39 Ibid 41.
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right views, resolves, speech, conduct, livelihood, effort, recollection and meditation.40

Rejecting caste discriminations and aiming at salvation through good conduct and compassion,

it preached ideal behavior of non-hurt in Prakrit, a language understandable to common

people. Jainism taught that purification of the soul by practicing non-violence, meditation,

non-accumulation of wealth and balanced life and added to the Rta values.41

The values revealed in Vedas were generic and even metaphysical. For prescribing duties

and prohibitions in the matter of family, property, transactions, security, charity, crimes and

administration of justice elaborate code was required. Various learned sages like Manu,

Yajnavalkya, Narada, Katyayana, Gautama, Harita, Vishnu, Atri, etc.,42 prepared legal codes

based on Vedas (Sruti) and declared to be in conformity with those revelations. As per

Jaimini, in case of conflict between Sruti and Smriti, Sruti shall prevail.43 Since they were

codifying the prevalent practices there were not much variations in core principles although

the approaches had diversity. In case of conflict among Smritis, it shall be resolved by

reconciliation through harmonious reading as per Brihaspati or by appeal to reason as per

Parasara, Narada and Yajnvalkya.44 Because of codification of the prevalent practices there

were deviations from the Sruti principle especially about varnashrama concept and position

of women, which was, no doubt, a retrograde step. Still, traces of human rights values and

justice can be found in Smritis. Brihaspati ranks Manu Smriti on the top. But Manu did not

give scope for reason to shape the understanding of Sruti and Smriti and also contained rigid

principles. In the 8th century AD, Sri Sankaracharya, a renowned Hindu monk, addressed

the absurdities of orthodoxy accumulated over the ages and attempted at restoration of Rta

values especially equality of human souls cutting across illusion (maya), rejection of birth-

based distinctions, rejection of unnecessary rituals and practice of asceticism and control of

senses as the method of salvation.45 Madhvacharya laid emphasis on unqualified devotion

and pluralism of souls.46 Ramanujacharya preached about love and forgiving traits of God

and opposed exclusion of shudras from temple entry.47

40 These are called Eight Fold Path. See Romila Thapar 66
41 Ibid 65
42 Yajnavalkya (I. 4.2) lists 20 Smritis whereas Yajnavalkya considers the list as not exhaustive. These

were written from 2nd to 6th century AD
43 Jaimini, Purva Mimamsa, I.3.3 cited by P N Sen, p.12
44 Parasara II. 2; Narada I. 4; Yajnavalkya II. 21; P N Sen, 13-15
45 Romila Thapar 185-186
46 Romila Thapar 217
47 Romila Thapar 218
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Commentators like Vijnaneshwara (11th and 12th century AD) wrote commentaries on

Yajnavalkya Smriti (3rd to 5th century AD), which had bit liberal approach by relying on

reason and recourse to Vedas in the course of analysis. The choice had paid rich dividend as

Mitakshara could bring big changes through interpretation although within the framework of

Yajnavalkya Smriti. The deteriorations and perversions that accumulated over the centuries

were to a certain extent reduced by application of reason and making a recourse to the

Vedas. The subsequent Bhakti developments in various parts of India, viz., Tamil Nadu,

Maharashtra, North and Bengal with spiritual leaders such as Thiruvallavar, Ramananda,

Tukaram, Kabir, Chaitanya and others arousing people’s consciousness through thought

provoking literature in people’s language. In Karnataka, the socio-religious reform movement

took place in the twelfth century with a massive involvement of common people through use

of their language. The cult of devotion to divinity was associated with adherence to good

conduct, egalitarian outlook, compassion, respect to others, dignity and individual autonomy,

non-possession of wealth and altruism. The Shiva sharana tradition was followed by leaders

of Daasa pantha and creative contributors of folk literature also. It is these brilliant pages of

medieval history of Karnataka (11th century to 17th century AD) that is the material for the

present discourse on socio-legal values. It is the story of great intellectuals and literature

highly persuasive for best human conduct that maintained symphony with Rta values which

provide criteria for comparison and evaluation.

Description of dramatis personae who produced literature having socio-legal

content in Karnataka (12th to 17th century AD)

The period under study in Karnataka is studded with erudite jurists, statesmen, intellectual

leaders, socio-religious reformers, steadfast devotees, enlightened bards and monks who

heightened the moral vision of the society in an unprecedented manner. The great personalities

of the age who enriched through their thoughts, words and deeds included eminent jurists like

Vijnaneshwara and Devanna Bhatta who wrote commentaries like Mitakshara and

Smritichandrika in Sanskrit; epoch making statesman Basaveshwara, philosopher poet Allama

Prabhu, Chennabasavanna, Devara Dasimayya, Akka Mahadevi, Siddarama, Aadayya,

Ambigara Chowdayya, Madara Chennayya, Dohara Kakkayya, Shivanagamayya,

Urilingapeddi, Nagalambike, Gangambike, Nilambike, Sankavva, Akkamma, Amugerayamma

and various followers of Basaveshwara as a part of Veerashaiva and Vachana movement.

This was followed by a catena of renowned Haridasa bards and scholars such as Sripadaraja,

Vyasatirtha, Vadirajathirtha, Raghavendra thirtha, Purandara Dasa, Kanakadasa, Vijayadasa,

Gopaladasa, Jagannathadasa, Helavanakatte Giriyamma, Mahipati Dasa, Harapanahalli
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Bhimavva and many other Haridasas who produced enormous body of socio-religious literature

in Kannada. Vachanas of Sarvajna, and varieties of folk literature produced by anonymous

common people also added to the treasure of literature. Except Vijnaneshwara, Sayana and

Devana Bhatta, who wrote in Sanskrit the rest produced literature in simple and easily

understandable Kannada language with tremendous insight. These were in addition to the

classical and formal literature produced by poets such as Harihara, Raghavanka, Kumaravyasa,

Lakshmisha, Sanchiya Honnamma and others. People in ancient India were respecters of

values rather than of individuals. But in order to know the value processes which grew in

response to social conditions, it is necessary to understand the role of individuals in strengthening

the values by briefly depicting the profiles of great people of the time. This section makes an

attempt in this regard.

Vijnaneshwara described himself at the end of his treatise Mitakshara as Bhattaraka,

Sanyasian of the order of Paramahamsa, son of Padmanabha Bhattopadhyaya and a disciple

of Uttama.48 The Martur inscription of AD 1123  discovered in 1970s refers to Chalukya

Emperor Vikramaditya VI (AD 1076-1127) bowing his head at the feet of the Yogin, royal

and public respect shown to the treatise and grant made for perpetual study of Mitakshara.49

The treatise is believed to have been written between AD 1070 and 1100.50 Being well

versed in Purva Mimamsa, Vijnaneshwara engages in in-depth discussion of each clause by

referring to alternative sources and explaining different dimensions and suggesting appropriate

meaning. He had great respect for Yajnavalkya Smriti probably because of its liberal approach

as compared to other Smritis.51 Vijnaneshwara has kept the same structure and order in his

treatise also. Broadly, there are three major parts: achara, vyvahara and prayaschitta with

48 Srisha Chandra Vidyarnava, a translator of Mitakshara conjectures that Vijnaneshwara seemed to

be Bengali because of the use of the word Bhattopadhyaya. Srisha Chandra Vidyarnava , Yajnavaiklya

Smriti with the Commentary of Vijnanesvara called The mitaksara (The Panini Office, Bhuvaneshwari

Ashram, Allahabad, 1918). But this view is falsified by the epigraphic evidence. Vijnaneshwara was

eminent jurist who adorned the court of Vikramaditya VI of Chalukya Karnataka (AD 1076-1126) as

legal advisor and courtier. Vikramaditya VI is known for treating all the religious sects equally by

giving grants.
49 K. Krishnamurthy, ‘Vijnanesvara’s Contribution to Hindu Law’ in M S Nagaraja Rao (Ed), The

Chalukyas of Kalyana, (Asiatic Society, Bangalore) 131-136 at 113; S. Gururajachar, ‘Vijnanesvara

and Contemporary Society’ in M S Nagaraja Rao (Ed), 137-142.
50 Robert Lingat views it as end of 11th century; Derret states as between 1121 and 1125; P V Kane gives

the date of 1050. Any way it should be before 1123.
51 Vijnanesvara starts his treatise with salutation to the venerable Guru, Yajnavalkya; see J R Gharpure

(tr), The Yajnavalkya Smriti with Commentaries of the Mitakshara and the Viramitrodaya,

(Collection of Hindu Law Text, 1936) 1-2. Vidyarnava xvii; 410.
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their subdivisions. Duties of good conduct, the ritual practices associated with various stages

of life, charity and kings’ duties are prescribed in 13 chapters of achara part. In the vyvahara

part there are 25 chapters covering civil and criminal laws, family law, debt, boundary dispute,

evidence, agreement, administration of justice and sentencing. In prayaschitta part there are

5 chapters which deal with treatment of the tainted ones, isolations of members of diseased

persons’ families, vanaprastha and penance for wrongful acts and crimes. Thus, Mitakshara

is not purely a law book nor its nature resemble systematic legal code. It contains morals,

guidelines for flawless life, family manual for good conduct and norms prescribed for ideal

behavior of king in addition to legal norms.

Being a Commentator, Vijnaneshwara had to interpret and comment within the framework

of the original text and had to be loyal to it. Hence, caste-based discriminations in matters of

marriage were continued with the consequences of treating the children of such marriage

separately.52 But there was no absolute prohibition or criminalization of such inter-caste

marriages as was done by Bijjala in the twelfth century. Regarding the position of widows

Yajnavalkya merely prescribes that she shall live with her father, mother, son, brother, mother-

in-law or maternal uncle; otherwise she might become liable to censure.53 There is no mention

of sati. Mitakshara refers to other smritis which prescribe sati or anugamana and rejects

them as mandatory in view of Sruti principle that “one desiring for heaven must not pass

away before the end of his natural life.” By this he emphasized on the duty to live. But he did

not categorically reject anugamana and permitted widows who were wishing for heaven to

make a recourse to it. If we take the major thrust of his reasoning based on Sruti, it is clear

that he was reducing the rigour of sati practice through his pro-life interpretation.54 But it was

unnecessary for him to refer to other Smriti and make any suggestion when Yajnavaliky

Smriti had not prescribed Sati. But his ideals of pro-life were quite ahead of his time but

were not fully realizing the Rta values of Sruti period. His remarkable exposition of the very

first shloka of Yajnavalkya Smriti which refers to Dharmas of classes, orders and others

takes the readers to dharmas related to varna, ashrama, guna, nimitta and sadharana, and

then explains how without dharma there cannot be wealth, desire and salvation, and how

dharma can prevail independent of these.55

52 Yajnavalkya I. 94-96
53 Yajnavalkya I. 86
54 After discussing various versions given by Vyasa, Sankha, Angirasa, Harita and other Smritis

and undesirability of suicides and syena sacrifice (religious ritual to kill another human being) and

also Mitakshara states that for a woman who does not wish for moksha, anugamana may be proper.

Gharpure, 227-231.
55 Yajnavalkya I. 1; from the use of the word ‘others’ (itara) he does not infer any meaning as the

preceding words are only two in number and common genus cannot be found.
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Yajnavalkya lists the factors which generate dharma, which includes: country (desha),

time (kala), design (upaya), thing (dravya), proper person (paatram), absolute giving

(pradiyate) and faith in God (sraddha). Mitakshara comments that because of the word

sakalam, other factors mentioned in shastras such as caste, quality, substance and action,

each one of which is impregnated with shraddha, are also causes of dharma.56 Mitakshara

makes dharma broad-based and links shraddha to each of its components. Compliance

with sruti, smriti and sadachara, control of conduct to ensure harmlessness and liberality

and realization of one’s Self without bothering about external objects is the highest dharma

or yoga.57 Thus Mitakshara was aspiring to become a book for ‘good conduct’.

Scientific approach exuberates in the Mitakshara analysis at various places. The

explanation given in Mitakshara for the word sapinda is scientific by focusing on blood

relationship or connection of particles of one’s body rather than entitlement to offer rice balls

to the deceased.58 Mitakshara treats property as the product of human action59 and also

instrument of action60 and gives a materialist (laukika) rather than religious image to it.61 It

believes in labour theory of property (svatva) and takes care in avoiding unjust enrichment

and undeserved misery.62 For example, on adverse possession his approach was to restore

the right to possession of land even after a lapse of twenty years of adverse possession

without protest but not to confer the profits earned by the adverse possessor. Interpretation

of the word “loss” by confining to the profit and not extending to corpus is a thoughtful

application of Rta principle of justice.63 While this may appear as strange for a lawyer versed

in statutory law of limitations based on colonial rule, the soundness of the interpretation is

unquestionable, highly innovative and worth emulating. It obligates upon the State to

compensate private owner of property in case of acquisition.64 Similarly, Mitakshara excludes

sons’ pious obligation to pay the debt incurred by father if it is contracted for the purposes of

56 Mitakshara on Yajnavalkya Smriti I. 6; Vidyarnava 12-13
57 Mitakshara  onYajnavalkyaSmriti I. 7
58 Mitakshara on Yajnavalkya Smriti II. 52, 53.
59 Swamatmasambadhi dravyam’ Yajnavalkya Smriti (Mitakshara) II. 168
60 Laukikartha kriyasadhanatvam’ Mitakshara on Yajnavalkya Smriti
61 I S Pawate, Daya Vibhaga or the Individualisation of communal property and communalization of

individual property (2nd ed. Karnatak University, Dharwad, 1975) 230-232.
62 P. Ishwara Bhat, ‘Protection against Unjust Enrichment and Undeserved Misery as the Essence of

Property Right Jurisprudence in Mitakshara’ 48 (2) Journal of the Indian Law Institute (2006) 155-

174.
63 Mitakshara on Yajnavalkya Smriti II. 24
64 Mitakshara on Yajnavalkya Smriti II. 121; also see Gururajachar 139
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liquor, lust, gambling and without consideration such as those promised to rogues, dancers,

swindlers, thieves or for illegal or immoral purposes. It treats family property as a measure of

social security for the joint family as a whole by excluding unjustified alienations by the karta.

Regarding stridhana, Mitakshara includes additional categories of woman’s entitlement by

elaborately understanding the word “aadya” occurring at the end of the list, and also by

allowing her to take part in purchase, partition and inheritance. According to him unchaste

woman or widow is also entitled to maintenance from the family.65 In the matter of nripa’s

(protector of people, king) duty to impose appropriate punishment upon the criminals,

Mitakshara says that the intention of the culprit, the factor of first offender or habitual offender,

and so on (including impact of punishment on protection of society) shall be taken into account

in addition to place, time, age, act and wealth of the criminal.66

Scholars like P.V.Kane praise Mitakshara for its brilliant reasoning, lucid presentation

and apt use of semantic construction and equate its author to Panini and Mammata.67 But the

greatest credit of Mitakshara consists in bringing out innate values of Rta and linking justice

with social welfare. Perhaps, it is for this reason that whole of India except Bengal, which

opted to follow Dayabhaga, embraced Mitakshara as its governing principle. Its approach

was one of evolution and consensus rather than that of conflict, a model of social transformation

explicit in the life, words and deeds of Basaveshwara.

An important stage of development in medieval Karnataka in re-establishing the universal

moral order or Rta principles is emergence of dynamic leadership of Basaveshwara, an all-

time great in many respects, a revolutionary thinker, statesman, social reformer, founder of

new religious philosophy and practice, poet with new form of literary writing and ardently

propounding the precepts of socio-economic justice.68 He is believed to be born in 1105 and

lived until 1167.69 He revolted against orthodoxy, blind belief and discriminations at a very

early age, and defied holy thread which was mark of caste differentiation. He grew in devotion

65 Mitakshara on YajnavalkyaSmriti II. 140
66 Mitakshara on Yajnavalkya Smriti I. 368
67 P. V. Kane, History of Dharma sastras Vol. I, p 287; K Krishnamurthy, 131; B N Sampath, Paramahamsa

Vijnanesvara: Secular Icon of Medieval India
68 There are numerous biographies on Sri Basaveshwara: H. Thipperudra Swamy, The Maker’s Mint

(tr.) Sadananda Kanavalli (Veerashaiva Samaja of US and Basaveshwara Peetha, KUD, Dharwad,

2011); D Javare Gowda, Basava Darshana (Shri Shivaratrishwara Granthamale, Mysore, 2004); Lok

Sabha Secretariat, Mahatma Basaveshwara (2003); H. Thipperudraswamy, Makers of Indian

Literature: Basaveshwara (Sahitya Akademi New Delhi, 1975, 2017); P B Desai, Basavesvara and

His Times (Kannada Research Institute, Karnatak University, Dharwar, 1968)
69 P B Desai, xvii
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to Kudala Sangama and became mature with distinct philosophical thoughts which were

close to pristine Rta principles and opposed to the later accretions in the form of Smritis and

Puranas and practices of caste discrimination. Moved over to Mangalavedhe to act as royal

treasurer under the Kalachuri Bijjala. When Bijjala became sovereign by defeating Chalukya

Emperor, he moved over to Kalyana. His popular association with Shiva Sharanas witnessed

periodic discussions in Anubhava mantapa, involvement in social reforms like eradication

of caste discriminations, gender equality, support to kayaka, dasoha and jangama and

preaching of moral principles of equality, dignity and respect for women. Religion based on

moral principles and compassion came into vogue with distinct practices like lingadharana,

shatsthala form of worship, charity and respect for jangama which meant respect for the

whole society. Bijjala’s cruel and arbitrary action of death penalty on Madhuvarasa and

Haralayya for arranging inter-caste marriage triggered a bloody revolution, assassination of

Shiva Sharanas and Bijjala, and return of Basaveshwara to Kudala Sangama, where he

breathed his last.70 His success in leading the social movement was due to several reasons

such as his towering personality of uprightness, simple moral lessons adaptable in daily life,

convincing reasoning in communication, courteous and wise words, love of humanity and

output of justice and fairness to the vulnerable.71 His concern for reduction of misery and

selfless service to the society and systematic planning and demonstration through personal

practice and experience also contributed to his success. His Vachanas became not only

religious and social guides for human actions, but also trend setters in philosophical, poetic

and moral expositions.72 Unlike Vijnaneshwara who had to have loyalty to the text of Smriti

and Sruti, Basaveshwara had freedom to shape his outlook and approach to suit the social

requirement of people’s welfare, human dignity and equality.

Basaveshwara had the support of the Shivasharanas, who were great personalities

drawn from various layers of social life in the organised efforts of social movement and

intellectual awakening for all round reform. Jedara Dasimayya states that like the wheel pin

70 P B Desai, 195-197
71 P B Desai, 205-212; also see Karigowda Beechanahalli, Basavanna: Punarleha (Prasaranga, Kannada

Vishvavidyayala, Hampi, 2015)
72 M M Kalaburgi, Basavannanavara Vachanasamputa Volume I of Samagra Vachana Samputa in 15

volumes(Kannada Pustaka Pradhikara, Bengaluru, 1993, 2001); P V Narayana, Vachana Samasta

(Sapna book House, Bengaluru, 2017); O L Nagabhushan Swamy, Vachana Savira (Prasaranga,

Kannada Vishvavidyalaya, Hampi, 2004, 2014); S. S. Bhusanurmath (Ed) Vachana Sahitya Sangraha

(Department of Kannada and Culture, Government of Karnataka, 2006); Basavaraja Sabarada, Vachana

Samskriti (Pallavi Prakashana, Gulbarga, 2007)
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that controls and safeguards the chariot, good conduct saves the human life from disaster.73

Equal treatment of others, sincere work and keeping promises elevate the individual to higher

moral pedestal. Allama Prabhu wrote about intimate relation between the almighty and the

devotee, the need to attain perfection in the opportunity available, avoidance of hypocrisy in

behaviour and winning over desire by abandoning indulgence in land, wealth and women.74

Akkamahadevi laid emphasis on unambiguous belief in human dignity, purity of thought words

and deeds and love towards God.75 Chennabasavanna preached charity, sacrifice and

modesty.76 Siddarama not only facilitated by construction of tanks and lakes but also gave

call for control of human desire which was the cause of sorrow and for promotion of dasoha

as a part of worship of god and society.77 Madivala Maachaiah pleaded for escape from the

snares of desire, anger and ignorance.78 Ambigara Chowdiah propounded the impoRta

importance of benevolent knowledge for emancipating from the traps of desires, impure

thoughts and fallacies of mind.79 The Shivasharana Lingayat movement had impact upon

subsequent centuries in North Karnataka, Maharashtra and Andhra Pradesh and received

acceptance in formal Kannada literature.

Another development in medieval Karnataka is the spread of Vaishnavism and growth

of Haridasa Sahitya in Kannada.80 There was influence of Visistadwaita of Sri

Ramanaujacharya (1077-1157) owing to an atmosphere of religious tolerance and the

encouragement given by Hoysala King Vishnuvardhana.81 Sri Madhwacharya (1238-1317)

was another eminent philosopher and Bhakti saint, born in Pajaka of Udupi who propounded

Dwaita philosophy. The tradition of Haridasa Sahitya, which began in the 9th century AD by

73 S. Rudramuni Shastri, Vachanakararu: Vachanagalu hagu avugala vivarane (Vasantha Prakashana

Bengaluru, 2018) 8-22 at 10
74 Ibid 47-69; also see B. V. Mallapura, Allama Prabhudevara Vachansamputa (Kannada Pustaka

Pradhikara, Bengaluru, 1993, 2001)
75 S. Rudramuni Shastri, 70-84; Viranna Rajur, Shivasharaneyara Vachanasamputa (Kannada Pustaka

Pradhikara, Bengaluru, 1993, 2001) 33-36 preface  1-130
76 S. Rudramuni Shastri, 85-90; B V Mallapura, Chennabasavannanavara Vachanasamputa (Kannada

Pustaka Pradhikara, Bengaluru, 1993, 2001)
77 S. Rudramuni Shastri, 93-103; also see S Vidyashankar, Siddarameshwara Vachanasamputa

(Kannada Pustaka Pradhikara, Bengaluru, 1993, 2001)
78 S. Rudramuni Shastri, 104-109
79 S. Rudramuni Shastri, 110-116
80 Shalini Raghunath, ‘Haridasa Sahityada Itihas’ in H S Krishnaswamy Iyengar,  Dasasahitya Darshana

(Mangala Bharathi Prakashana, Mysore, 1984) 32-62; Sitaram Jagirdar, ‘ Karnatakadalli Haridasapantha’

1-31. Beluru Keshavadasa [Ed.] Shri Haridasa Sahitya: Vimarshe, (Harimandira, Mysore, 1944)
81 Romila Thapar, 218
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a scholar named Sri Achalananda got revived by Sri Narahari Tirtha (1203) who was a

disciple of Sri Madhwacharya.82 But the golden period of Haridasa sahitya started from the

times of Sripadaraja (1389-1487) with a continuous Guru-shishya tradition.83 Sri Vysaraya

(1447-1539) was a renowned disciple of Sripadaraja. Both of them built a grand team of

Haridasa disciples.84 Sri Vadiraja Tirtha (1480-1600) was a philosopher, poet and Haridasa

who enriched Haridasa sahitya.85 Sri Raghavendra Tirtha of Mantralaya (1595-1671) also

contributed to Haridasa literature. Purandara Dasa (earlier name Srinivasa Nayaka 1484-

1565) was the greatest of Haridasa who made enormous contribution of thousands of kirtanas

and enriched Carnatic music through his compositions.86 Kanakadasa (1509-1607) was

another eminent Haridasa poet, who hailed from lower strata of the society, and made great

contribution to Haridasa and Kannada literature.87 Sri Vyasaraya initiated both these stalwarts

into Haridasa fold.88 Both of them preached high morals of equality, eradication of caste

discrimination, dignity and quality of life and criticised the social evils, hypocrisy and narrow

mindedness. They were the visionaries and had a great concern for social reforms.

Subsequently Sri Vijayadasa (1682-1755), Gopaladas (1728-1765) and Jagannatha Dasa

(1728-1809), Helavanakatte Giriyamma and Harapanahalli Bhimavva (1822-1902) carried

this tradition further.89 Thus, both the Shaiva and Vaishnava traditions of Bhakti movement in

Karnataka have made valuable contribution to Kannada literature and social life by their

simple and popular lyrics which are pregnant with high socio-legal and moral values.

Sarvajna was a poet, philosopher and eminent moralist of early 16th century hailing from

Haveri. He was a prudent thinker having concern for healthy moral principles and best practices

of human life.90 Ideas of equality transcending the caste differences, humanism, harmony and

welfare are studded in his three liners. Sanchiya Honnamma is also a poetess of this era with

feminist ideas. She raises the woman question, since human progeny is begot by women and

82 Shalini Raghunath
83 S Ramamani, ‘Shripadarajaru’ in H S Krishnasawamy Iyengar, 72-102
84 T K Indubai, ‘Dasakuta and Vyasakuta’ in H S Krishnasawamy Iyengar, 63-71
85 Subbanna Ranganatha Ekkundi, ‘Shri vadiraja Gurugalu’ in H S Krishnasawamy Iyengar, 161-191
86 G Varadaraja Rao, ‘Haridasa sahitya Sarvabhouma Shri Purandaradasaru’ in H S Krishnasawamy

Iyengar, 103-138
87 G S Bhatta, ‘Santakavi Anubhaavi Kanakadasaru’ in in H S Krishnasawamy Iyengar, 139-160
88 T G Manjunathan, ‘Vyasarayaru’ in in H S Krishnasawamy Iyengar, 358-368
89 Akka Mahadevi, ‘Dasasahityada Mahila Kritikararu’ in in H S Krishnasawamy Iyengar, 344-357
90 P. mahadevayya, Sarvajna: Thoulanika Adhyayanagalu (Prasaranga, Kannada Vishvavidyalaya,

Hampi 2014)
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as there lies no superiority of males over females why there shall be downgrading the status of

woman and glorifying the position of man?91

Another important literary resource is folklore literature contributed by anonymous people

which have sublime content of humanism, pragmatism, equality, welfare and dignity. The

human rights content in Kannada folk literature is of high order.92 The fact that producers of

folk literature are common people, that it is based on valuable experience of life and that it is

accepted by the community through oral tradition of passing from generation to generation

speaks about people’s participation and interactional way of developing values. Folklore

literature in the form of ballads, songs, dramas, stories, proverbs, etc., have been continuing

intellectual resources. But factors of gender and caste bias are also problematic ones which

need to be carefully addressed.

It can be inferred from the survey of dramatis personae spread over 5 centuries of

medieval Karnataka as follows: while interactive approach in Mitakshara was confined to

discourse on other Smrities, comparative analysis, application of mimamsa rules of

interpretation and author’s own philosophy, the subsequent authors or socio-religious reformers

had no such constraints as they were not commentators upon a text already in existence.

Their interaction took place at the larger level of the contemporary community or with the

people of the region. Put into seminar type of discussion in Anubhava Mantapa the literary or

philosophical product had a seal of scholarly approval or people’s consent. In making various

concepts of ideal life and good behaviour socially acceptable the interactive process was a

successful pin public churning of visions. Even at the teeth of revolution the resolute for

harmony and peaceful change was put into action. Further, interaction took place inter-

generationally, and the earlier views inspired the latter views. Basaveshwara gathered support

from Jedara Dasimayya and the subsequent generations responded to the precepts laid down

by Basaveshwara owing to their brilliance, social relevance and pragmatism. Moreover,

interaction was the means of communication eased by use of simple and quickly understandable

language and literary quality of elegance. People’s language as the language of social movement

brought great strength to language. Repertories after repertories whether of Shivasharanas,

Haridasas or Folk artists kept the process of dissemination of knowledge and interaction

alive and socially intimate. The authors gained social experience because of the exposure to

91 Sanchiya Honnamma, Hadibadeya Dharmagalu [Duties of Wife] ed. A Ramanujayyangar, (GTA

Press, Mysore 1935) Chapter 5 verse 7.
92 Jyoti Mutalik Deshpande, Janapada Samskritiyalli Maanava Hakku Mattu Kartavyagala

Parikalpane (Srijana Prakashana, Bengaluru, 2012)
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peoples of villages and petty towns, and got input from social reality. The interface between

polity and social reforms or rather society made the value process interactive whether by

antagonising the ruler as in case of Bijjala or by placating to the fold as in the case of

Vijayanagara kings like Srikrishnadeva Raya. Larger interaction with the Bhakti movement

and literature in other parts of India paved the way for universalisation of values. Interactions

did not become haphazard as the works got anchored into shatsthala siddantha, Vaishnava

philosophy or folk morality. In brief, the interactive and participative literature made the Rta

values people’s concepts based on consent.

Specific socio-legal values as reflected in literature

Literature’s competence to house, harness and harp the socio-legal values became manifest

in the medieval Karnataka. This section tries to unravel such values evolved or reflected in

literature.

Good Governance

Following the rule of law, avoidance of corruption and arbitrariness, participation by

people, accountability, transparency, protection of human rights and promotion of welfare

are the components of good governance. Mitakshara contemplated good conduct of all –

kings, servants and people – as the basis of good governance.93 King’s entitlement to one

sixth of the income of people comes from performance of the duty of benevolence and

ensuring discipline on the part of families, castes, guilds, unions and communities.94Mitakshara

explains that non-doing of harm, uttering truth, non-stealing, external and internal purity,

employment of the intellect and the organs of action in lawful objects, liberality or removal of

the pain of living creatures by giving food and water, self-control or repression of the internal

organ or mind, mercy or protecting the afflicted, forgiveness or non-emotion of the mind

under injury are the means for the acquisition of dharma for all men beginning with the

Brahmanas and ending with Chandalas.95 It ordains for vigilance over public servants,

identification of the corrupt officer and expulsion of him after confiscating his wealth.96

Basaveshwara had set a high moral standard for public servant. One of his Vachanas

asks, why to go after a curvy gutter when the stream of milk flows in front of one’s place, why

to lose shame and name so long as God exists and why to have Bijjala’s treasure.97 As a

93 Mitakshara on Yajnavalkya Smriti I-7
94 Mitakshara on YajnavalkyaSmriti I-335, 342
95 Mitakshara on YajnavalkyaSmriti I-122
96 Mitakshara on YajnavalkyaSmriti I-338, 339
97 S. S. Bhusanurmatha, (ed) Vachana Sahitya Sangraha (Department of Kannada and Culture, Bengaluru,

2006) 284
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dutiful servant one has to fight and win without fraud in body and mind and self.98  He said

that in this mortal world of Maker’s mint it is only merit of good work that one performs

counts in the present and future world. He set an example of good and clean administration

assisting the public treasure and public life. He claims himself as adamant defender of rights

and not a hesitant interloper, a fearless devotee with renouncement of the world because the

Lord dwells in the sovereign and commands such action.99 Basaveshwara had clear perception

of democracy and participation of representatives in Anubhava Mantapa. When he realised

that Bijjala’s rule did not help people’s welfare he resigned from the position of minister.100 In

Haridasa literature there is a divine mantra, stating that dharma shall be always victorious.101

Good governance and life of tolerance alone can bring such a condition. Purandara Dasa

goes a step ahead stating that it is a fallacy (lolalotte) to have wealth, kingdom and military

force and even good governance unless it is linked to divine happiness.102 Another Kirtana

appeals to common man to pray for a life that does not violate the law laid down by the Lord

of the three worlds for attaining salvation as the King’s statutes are binding on this world

only.103 The requirement that the man-made law and human action shall be in conformity with

higher law is emphasised here.

Equality and eradication of caste discrimination

Mitakshara continued the existing practice of caste discrimination whereas Basaveshwara,

Shivasharanas, Haridasas and Sarvajna introduced revolutionary concept of equality and

strived for eradication of caste discrimination. Basaveshwara stated that nobody was inferior

to him nor was there anybody superior to devotees of Shiva. His inclusive approach is reflected

in his appeal against asking who he is and who he is, and in his plea to consider each person

as belonging to his community. According to him, equality of castes was a scientific fact as

there was no criterion for differentiation. The embryo in the womb has seven elements

98 Cited in H Thipperudraswamy, Makers of Indian Literature: Basaveshwara (New Delhi, Sahitya

Academy, 1975 rept 2017) 19.
99 Lohit Naiker, Basava and Human Rights (Basava Samiti, Bangalore, 2009) 158
100 Lok Sabha Secretariat, Mahatma Basaveshwara (2003) 2
101 Purandara Dasa, ‘Dharmave jayavemba divyamantra’ Aralumallige 835. The song preaches tolerance

and love to face hate, cheat, oppression and violent actions.
102 Purandara Dasa, ‘Lolalotte’ extracted in Aralumallige Parthasarathi, Haridasara 1000 Hadugalu

(Aralumallige Prathisthana, Bengaluru, 2020) 1474; for a discussion about Purandara Dasa’s discourse

on ruler-ruled relation, duty of the king to maintain good order and prosperity see K. Keshava

Sharma, ‘Prabhutva’ in Amaresha Nugadoni (Ed) Purandara Sahitya Adhyayana (Prasaranga,

Kannada Vishvavidyayaya, Hampi, 2010) 1-36
103 B S Anil Kumar Bommaghatta, Haridasara Lokaniti (Niranthara, Bengaluru, 2019) 212.
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irrespective of caste and the factors of womb, birth and soul remain the same. What then,

caste avail?104 He was averse to the burden of birth in upper caste. He called himself born

from lower caste. Referring to the castes of eminent scholars like Vyasa, Markandeya, Agastya,

Kashyapa and Koundinya who were born in lower castes but rose to great intellectual heights

he said that only the devotee of Shiva was well-born. He totally rejected the idea of pollution

arising from caste or mixing of castes. Pollution arises from unacceptable conduct like killing

and eating dirt. The devotee of Kudala Sangama, the one who wishes good of all living

beings is really the high caste born. Works of blacksmith, money lender, washer-man and

scholar might confer the membership of occupation; but it is only the possession of divine

knowledge that gives superiority. God’s appreciation of achievement of good work gives the

higher status. The only two classes in the world are: bhavi (pleasure seeker) and bhakta

(self-surrendering devotee), the person who does not touch linga and worship jangama

and the person who commits himself to both linga and jangama. Equality is also a concept

that brings equal dignity to all types of labour (kayaka). It inspires distribution (dasoha) of

food, knowledge and services to all persons equally. The sharana philosophy of equality

wipes off the notion of birth-based pollution and preaches a sound sense of humanism and

compassion. The positive side of equality aims to bring welfare of the downtrodden and

establish substantive equality. Thus, the concept of equality propounded by Basaveshwara

and his followers was comprehensive, ameliorative and dynamic. It was also based on human

experiment and social experience.

In Haridasa literature, especially in those of Purandara Dasa and Kanaka Dasa, who

hailed from non-Brahman communities, one can notice condemnation of caste discriminations

and championing the cause of equality. According to Purandaradasa, Holeya (untouchable,

low caste man) is not an external feature but an internal factor, an attitude of mind when a

person acts immorally, when the servant puts his master into great difficulty, when he fails to

engage in charity even while he has plenty, when he poisons and kills another, when uses

impolite words, boasts purity in spite of being corrupt or immoral, when fails to keep promise,

when abstains from doing good to others, when omits to traverse path of good conduct or

when abuses women elders and teachers.105 Thus it is these deviant behaviours that shall be

condemned not a person born in low caste. If the soul’s language is understood, caste does

not matter, and hence one shall not go after caste. Kanakadasa asks, “Why utter caste and

104 Siddayya Puranika, Human Values in Vachana Literature (Bharatiya Vidyabhavan, Bangalore, 1997)

55-56. Basaveshwara precedes this vachana by a Sanskrit shloka: “Saptadhatu samam pindam

samayonisamudbhavam, Atma jiva samutpannam varnaanaam kim prayojanam”
105 Aralumallige, 1843
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caste? What is caste for truthful people? What is the caste of soul? What is the caste of life?

What is the caste of sense organs?”106 Like the lotus born in murky mud and milk produced

from animal flesh, people born in low class are socially acceptable and not condemnable only

on account of the birth status.107 Sarvajna asked, “When there is only one earth to traverse,

one water to drink and one fire to burn, why there should be caste differentiation?”108 He also

sang, “The light of the home of a man of despised caste, is it despicable? Speak not of this

caste or that. He whom God loves alone is of a noble caste.”109 When the footwear prepared

by the cobbler is used by the man of upper caste, what is the justification for caste

discrimination?

Equality and gender justice

Equality had the dimension of bringing gender justice. Jedara Dasimayya makes a logical

exposition of gender equality when he states, “When breast and braid come, they say woman,

when beard and moustache come, they say man; but the soul that hovers in the midst is

neither man nor woman, O Ramanatha”110 He goes a step ahead by conceptualising sexuality

and ruling out discrimination on that count by asking, “When a pole is cut into two pieces, and

the lower one is made woman and the upper one is made man, and when the two are rubbed,

whether the fire born is woman or man?”111 This reminds the 21st century discourse on

LGBTQ.  Whether the life a wife, husband or the untouchable has external characteristics

such as breast, sacred thread or a stick? Allama Prabhu asked, “When both husband and

wife become devotees of god, is there still husband for wife and wife for husband?”

Basaveshwara avoids the question of superiority and inferiority by saying that he is both man

and a woman and prefers to be bride of God’s devotee. Akka Mahadevi raises the woman

question, “How can the unwounded know the pain of the wounded?” Similarly, mother alone

knows the pang of birth. She asserted that she was not helpless woman, uttering no futile

threat, remained undaunted and daring hunger and pain, and treasured her autonomy. She

considered the illusion of sexuality is common to both man and woman.

106 Aralumallige, 539
107 Aralumallige, 539
108 https://www.vishaya.in/vachana/sarvajna-vachana-collection/ 96 Similar verse can be found in

Basaveshwara Vachana stating that the earth is the same whether for slum or Shiva temple; it is the

same water for bathing or drinking; and it is the same caste for people who are able to understand.
109 https://www.vishaya.in/vachana/sarvajna-vachana-collection/
110 S S Bhusanurmath, Vachana Sahitya Sangraha p 296; similar reasoning can be found in a vachana

of Ambigara Chowdiah which also states that all the embryo, whether male or female, have similar

particles, mind, breathing and life.
111 Ibid
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There is a view that the above radical thoughts cannot be found in kirtanas of Haridasas

who give a call for emancipation from illusion of sexuality and sometimes consider woman as

impediment to salvation.112 Some have advised brides to venerate their spouses and parents-

in-laws and tolerate all strains and stresses. But kirtanas have extensively condemned

debauchery, sexual exploitation, abandonment of women, and putting women into hardship

and distress. One bold woman question raised is on the issue of gender bias in making of

shastras. In fact, male monopoly in law making was age old phenomenon. Kanakadasa asks,

‘Where are dharmashastras written by woman? Are there mores and norms shaped by

woman? By saying woman and woman, and filling her eyes with lime, rejecting and suppressing

woman’s aspirations, men conspire to put the woman into snare. O Chennakeshava, can you

not see this discrimination? Is this acceptable to You O Chennakeshava who is also addressed

as mother?’113 A very forceful feminist argument that raises woman consciousness can be

seen here. While finding reasons for earth quake, Kanaka suspects whether it was due to

mother earth’s sadness to bear the weight of males who committed crimes against women.114

There is also advice by Purandaradasa to treat wife as a part of husband as she is brought

from a different family and made lady of the house.  He had high regards for women as his

own wife was responsible for his absorption into Dasa Kuta. Sarvajna expressed similar

views when he wrote, “The mortal world comes from woman; the future world is also from

woman; all the good fortunes are from woman; there should be no man who does not like

woman.”115 Thus, against the age old practice of gender discrimination there was a revolting

voice consistently raised over during the medieval period.

Kannada folklore literature has exhibited both patriarchy and feminist thoughts. There

are advices in folklore triplets to the daughter to respect her husband as god, treat parents in

law with high regards and fear, render works of household without questioning, and tolerate

all the difficulties, irritations and denials.116 Her life without male child is compared to that of

hired ox or banana leaf thrown off after consuming meals. The attitude of male preference is

traceable here. The helplessness of a wife harassed by mother-in-law compelling her to

112 The kirtanas with titles, ‘Hendathi nodanna eeki’ and ‘Hendathi prana hinduthi’ reflect such

viewpoints. See Aralumallige, 1829-30
113 Aralumallige, 1831-32
114 Anil Kumar Bommaghatta 332
115 https://www.vishaya.in/vachana/sarvajna-vachana-collection/ 131
116 ‘Husband is guru, god and every fortune; he is the ultimate to rely upon.’ ‘Live in fear of parents in

law and your lord (husband) in marital home’ ‘Bring reputation to the parental home’ etc.
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embrace death by suicide is the tragic story of Uttaradevi.117 A daughter-in-law’s forced

sacrifice of life in construction of tank is another sad story of female subordination in Kerege

Hara.118 But in contrast, there are poems glorifying women as fruits of divine benediction.119

There are also bold assertions in ballads against domestic violence or male dominance in

marital relations. Sankamma’s lines in Male Mahadeshwara Kavya narrate the insulting

approach of husband Nilayya in demanding from his wife a promise of marital loyalty during

his absence and response by Sankavvaa to her husband to ‘look for his own way and she

would look at hers’ as she was not a person to promise by sacrifice of her own dignity.120

Similar instance of wife’s protest and assertion of right to divorce can be found in Siri Padthana

of Tulunadu.121 Siri protests marital disloyalty of her husband, curses, divorces and leaves the

marital home even being pregnant. Her conduct was radical at the teeth of rigid tradition of

male chauvinism. She later remarries another man in spite of dissent by her son. In the new

marriage also she maintains her stance of dignity by compromising little with the new husband’s

earlier wife. In Junjappa epic a son suspects and tests the modesty of his mother Cinnamma,

who in fact begot him after a long penance with God.122 But she comes out of the ordeal

successfully in spite of her sexual relation with a third person. Sankavva’s story of begetting

a child from Madayya outside the marital tie and Kalamma’s rejection to give alms in order to

defy the superior position of Madayya in Mahadeshwara epic speak about the factors of

sexuality and ego in inter-personal relation.123 The urge for equality and dignity is visible in

Janapada Mahabharatha and Budakattu Ramayana. Draupadi asks the woman question

on ownership of husband over wife especially after losing the gamble and becoming a slave.124

Sita opts not to re-join Rama after the war by Lava and Kusha against Rama in view of an

unsuccessful attempt at her assassination planned by Rama and unites with earth after due

prayer.125 Thus, in spite of the strong practice of patriarchy, questioning the patriarchy culture

for its bias reflects the love for Rta values.

117 Jyoti Mutalik Deshpande, Janapada Samskritiyalli Maanava Hakku mattu Kartavyagala

Parikalpane (Srijana Prakashana, Bengaluru, 2012) 169-180
118 Ibid 165-170
119 Ibid 147; reason given for such a position is opportunity to give in marriage!
120 H C Boralingaiah, Janapada Mahakavya: Mimamse and Tatvikate (Prsaranga Kannada

Visvavidyayalaya, Hampi, 2018) 68
121 Amrita Someshwara, ‘Siri Kathanakadalli Streetvada Adarshavideye?’ 54-65; Sabiha Bhumigowda,

‘Siri Mahakavya: Stree sangharshada nelegalu’ 122-141 in Venkatesh Indwadi, Siri Janapada Kavya:

Sanskrutika Mukhamukhi (Prsaranga Kannada Visvavidyayalay, Hampi,2010)
122 Boralingaiah, 116-117
123 Boralingaiah, 65-75
124 Boralingaiah, 161
125 Boralingaiah, 211
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Dignity of life

Life is inseparable from dignity because human life is a great opportunity for happiness.

Purandaradasa said, ‘Human life is great. Never spoil it, O madmen.’126 The temporary

opportunity to do good and reap the fruits of satkarma shall not be frittered away by indulging

in temporal works without worshipping the God in a single mind. He also sang that it is from

the earth that the human body is made and ultimately it is into the earth that it joins; the wealth,

food, house and everything is mud. The philosophy of equality, modesty, temporary character

of human life in contrast to eternity of nature, and duty to do good to others and nature are

implicit in this kirthana. Kanakadasa says that community ordains everybody to live with

dignity and respect.127 According to Basaveshwara dignity has nothing to do with wealth, it is

connected with mind. He said, “Look at their hearth, they are poor indeed; Look at their

heart, they are great (with dignity).”128 Allama Prabhu preached that living shall not be at the

cost of another life as non-violence shall be the superior rule.129 Basaveshwara propounded

that compassion is the root of religion and one shall have compassion towards all living

beings. God is pleased when the living soul of another is respected by a human life.130 Thus,

duty not to kill, but to protect oneself and others is the basis of right to life. Mitakshara

permits man whose body is in the process of extinction to voluntarily absorb death with a

determination to join the almighty (Ishwara) with a single mind of devotion after duly observing

the rituals.131

The philosophy of kayaka and economic justice

‘When a Sharana walks, the path becomes holy (pavana), when he speaks it is Shivatatva

(god’s philosophy) and when he works, his body (kaya) is Kailasa (the abode of god)’ says

Basaveshwara.132 A true and pure kayaka, whether of agriculture, commerce or service,

done with honesty benefitting Guru, Linga and Jangama shall be the utmost duty of all.133 All

kayaka is one and one vow is as good as another.134 Whatever may be the kayaka, keeping

126 Aralumallige, 1321
127 Aralumallige, 649
128 Lohit Naiker, 71
129 S S Bhusanurmath, 177
130 S S Bhusanurmath, 177
131 Mitakshara on Y S III. 4. 162 (Yathi dharma prakarana)
132 M M Kalaburgi, 228
133 S S Bhusanurmath, 209-210
134 Gangeshwaralinga Gangamma;
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one’s own comfort or monetary benefit as the last objective, treating all the beneficiaries

equally with pure heart brings great satisfaction to the God, Ishanyamurthy.135 Persons who

delve in kayaka shall forget even the visits of guru, linga and jangama because work is

worship.136 The wealth that the God gives as reward for work shall be given back to God

alone.137 It is only the income or crop earned through hard work that shall be fit for

distribution.138 A sinner’s money is fit only for atonement and not suitable for any deserving

cause.139 Treatment of all kayakas on equal pedestal is an approach that has established

dignity of labour by rejection of superiority or inferiority of any job.140 When intrinsic nature

of all human beings is equal or similar with regard to physiological and psychological factors,

and the professions arose due to performing of specific works (like weaving, washing or

reading), a person’s status is not determined by the work he performs but by his character

and deeds like knowing the divinity.141 Basaveshwara stated that he would not hesitate to do

even lowest services in paraiah’s house.142 Similar approach can be found in Purandara

dasa’s kirthana wherein he says that he is a casteless slave of several dasas working with

one mind and praying god.143 Another kirthana appeals to god to save from the demon of

poverty who swindles to the core while the six enemies of mind strive to deeply influence

towards bad conduct.144 Yet another kirthana points out miseries of poverty which erode

dignity of life. While it externally appears that a rich man commands respect from others,

temporary nature of richness is no match for God’s benediction because pious man’s poverty

is superior to the affluent man’s pride.145 Since Dharma alone helps, earning the wage called

dharma gets a saviour from difficulties.146 Purandara dasa says, monetary coin (duggani)

brings bad company, makes bad things, dictates relations, establishes fame and comes in the

135 S S Bhusanurmath, 210
136 Ibid
137 Ibid 209 Basaveshwara
138 Not by begging, cajoling and pestering, but by exposing one’s body to hard work and by making the

mind earn it, one shall get the fruit for serving the guru, linga and jangama.- Nuliya Chandayya
139 M M Kalaburgi, 56
140 Being born in whatever caste or gotra, one should have no pollution in one’s kayaka or devotion;

whatever vow is taken one shall follow it in body, mind and words – Kannadi Kayakada Ammidevayya.
141 Basaveshwara vachana cited in Lohit Naikar, 122-123
142 Lohit Naikar 123
143 Aralumallige 787
144 Ibid 786 the six enemies are arishadvarga: kama, krodha, lobha, moha, mada, matsara.
145 Ibid 836
146 Ibid 834
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way of realizing God and hence, one shall avert such impact of wealth.147 Non accumulation

of wealth or surplus food grain is also part of kayaka philosophy as it compels one to work.148

Like the crow that calls its fellow mates to share food however scanty it is, human being shall

promote welfare of community by distribution.149 Economic justice consists in distribution of

the surplus.

Charity, an instrument of social support

Giving appropriate donation to the deserving person without any material benefit as

consideration but with pious mind of helping others is theme elaborated in Mitakshara.150 It

recognizes merit in giving shelter and food to a tired wayfarer, medicine to patients, knowledge

of vedas to disciples, house to the houseless and land, lamp and choultry to temples.151

Charity by providing food, shelter, knowledge and financial assistance to a person in need is

a duty of every shiva sharana. Called as dasoha it shuns pride in the donor and showers

dignity on the donee.152 It is preposterous to drive away the hungry jangama and offer feast

to Linga who does not eat, tells Basaveshwara.153 With an approach that no other person is

inferior to oneself and nobody is superior to shivabhakta each person shall involve in charity

by mixing one’s property with guru (soul), linga (god) and jangama (group of people) so

that social benefit shall be the outcome of wealth.154 True charity reduces desire and jealousy,

brings self-satisfaction, enhances the confidence in the receiver and never encroaches human

dignity.155 Basaveshwara prays for motivating for dasoha of all property with unity of tanu,

mana, dhana (body, mind and wealth) to benefit the worthy man as a continuous act of

piety, love and surrender of ego.156 Folk literature prescribes that one shall not regret for

giving, nor shall insult the receiver after giving; one shall not give a defective thing keeping for

oneself a good one.157 Sarvajna advises to keep charity confidential, to give reasonably and

147 Ibid 813
148 ‘Ishwara will not agree with accumulation of surplus food grain’ Aydakki Lakkamma cited in S

Rudramuni Shastri 132-133
149 S S Bhusanurmatha, 255
150 Mitakshara on YS I. 9. 200-208
151 Mitakshara on YS I. 9. 209-216
152 Ramzan Darga, Basava Prajne (Lohia Prakashana Ballari, 2002) 10-13
153 S Rudramuni Shastri, 39. Basaveshwara points out similar dichotomy in the approach of people who

offer milk to the stone image of serpent but kill the real snake.
154 S S Bhusanurmath, 205-206
155 Ramzan Darga, Basava Prajne (Lohia Prakashana, Ballari, 2002) 10.
156 Lohit Naikar, 126-127
157 Jyoti Deshpande, 155, 157
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befittingly, to give to the deserving, to give by inviting when he gets fortune and to give with

dignity.158 He also argued against accumulation of wealth.159 A kirthana states that no charity

is equal to charity of food, which the greatest when is given with pleasure.160 Vijaya Vithala

Dasa says that giving after verifying the deserving status of receiver brings high position to the

donor.161 Thus conversion of individual resource into social fund for the benefit of needy

people is a phenomenon recognized by thinkers as a part of cultural value of the society.

Duties to practice good morals and ideal behavior

Performance of duty as the basis of rights is well-recognized in the Indian culture.

Mitakshara has elaborate code on ideal conduct at various stages of life (ashrama

dharma).162 Kings are also amenable to duties of good governance and have to set examples

by right conduct.163 Persons not complying with these principles but violate the civil law or

commit crimes (sahasa) are amenable to legal actions and atonements (prayaschitta).164

The seven duties prescribed by Basaveshwara for both internal and external purity are: not to

steal, kill or tell lie, not to be angry or pose intolerance to others, and not to praise one’s own

or insult others.165 A true sharana shall eschew kama, krodha, lobha, moha, mada and

matsara in order to attain purity of mind. It is by good conduct and best practices that one

shall establish one’s worthiness because of which he will get recognition both in this world

and the world after life.166 The Maker’s mint sets the standards and tests the fitness for such

recognition.167 The vachana literature has abundant resource of moral principles to prepare

the people for protecting human rights and promoting social welfare. In Haridasa literature

also the effort to establish a morally conscious healthy and harmonious society can be found

profusely. Vadiraja’s kirthana lists the persons who cannot attain salvation because of serious

158 https://www.vishaya.in/vachana/sarvajna-vachana-collection/
159 S V Ranganna, ‘Sarvajnana Shaili’ in P Mahadevayya, Sarvajna: Thoulanika Adhyayana (Prasaranga,

Kannada Visvavidyalaya, Hampi, 2014) 180. That which is given to others is given to oneself; that

which is secretly kept for oneself becomes property of others; that which is given does not perish,

it will bring benefit later.
160 Aralumallige 165
161 Anil Kumar Bommaghatta, 179
162 Mitakshara on YS I-ii to vi- 10-166
163 Mitakshara on YS I-xiii- 309 to 368
164 These are laid down in Vyvahara and Prayaschitta Adhyayas.
165 S S Bhusanurmatha, 189
166 Ibid 180-183
167 S Rudramuni Shatri, 37; S S Bhusanurmatha, 525
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faults such as failure to respect teachers and elders, protection of bad elements, adultery,

adamancy with evil actions, greedy amassing of wealth by unfair means and hate and violence.168

Purandaradasa warns against recklessness in exercise of power, sinful action against the

poor, coveting women and wealth belonging to others and acting on baseless complaints with

anger because what ultimately remains is the credit of good action.169 He gives the postal

message of the God that desire and anger shall be left out and pious life shall be led.170 He

also asks the listeners not to raise loan, not to covet the wealth and women of others, and be

satisfied with whatever they could get by providence. He refers to the futility of having children

who do not care about parents, longevity of life without knowledge and life without esteem.171

He condemns hypocrisy and champions the cause of honest living.172 Further, he condemns

persons violating their own promises, cheaters, liars, persons abandoning wives, traitors and

greedy persons who do not help others.173 Kanakadasa advises to lead happy and harmonious

family life through mutual respect, to forget past disputes and not to make mountain out of a

molehill.174 The Dasas advocated patience, tolerance and balanced mind in front of varieties

of difficulties.175 Sarvajna vachanas are full of moral preaching, aphorisms and tips for ideal

conduct and smooth life. He said that as the whole earth is his family god, there was nobody

to be left with.176 The religion which allows killing shall be put into the fire in the oven, and that

religion that saves life shall be greatly respected.177 Keeping desires of sex, money and tongue

in control elevates man to divinity.178 Company of a noble person reforms even a thief while

company of thief by a noble makes the noble a real thief.179 The medieval literature became

a terrain of moral principles that provided a basis for socio-legal values.

Expressional freedom: speech shall be a lace of pearls

Ancient Indian law recognized the duty not to abuse others by words. Mitakshara

continued this approach and prescribed penalty for Vakparushya.180 The purpose of this

168 Anil Kumar Bommaghatta, 106
169 Ibid 138
170 Aralumallige, 521
171 Ibid 142-143
172 G Varadarajarao, 232-233
173 Ibid 144-146
174 Ibid 152
175 Aralumallige 742; Anil Kumar 140
176 G S Shivarudrappa, ‘Kavi Sarvajna’ in P Mahadevayya (ed) 86-96 at 96
177 S V Ranganna, ‘Sarvajnana Shaily’ in P Mahadevayya (ed) 172-206 at 181
178 Ibid 180
179 Ibid 194
180 Mitakshara on YS II. Xviii. 204-211
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policy was to protect the esteem and dignity of persons and avoid social disorder.181

Basaveshwara used speech for dialogue and discourse on social evils and critical views

through words for communicating to the people. He dared to test the vedas, critique the

shastras, evaluate tarka and repair the nose of agamas. He considered that when

theshivasharanas open up their mind gems and precious stones emerge. He stated with

great emphasis that words shall be like the lace of pearls, lustrous like ruby and flash like

crystal. It should be getting even god’s approval. Not only that, each sharana shall act

according to the words. He was concerned with consequence of abuse of words. Carrying

this theme further, Haridasas appealed to uncultured tongue to leave aside its evil propensities

to defame others.182 Sarvajna also reiterates that good speech brings smiles, hate speech

begets hate and murder, speech is embodiment of all wealth, and hence speech shall be like

ruby.183 Excess of speech spoils relations.

Religious freedom

Medieval Karnataka had faced the problem of sectarian intolerance and few instances

of religious skirmishes between groups. Basaveshwara challenged the attackers of religion

who would harm them for following the new religion and ignored even entire town’s anger as

if it is a false threat like dog’s barking at an elephant rider.184Kirthanas have praised Lord

Shiva in addition to Vishnu. Royal intervention used to settle religious disputes between

vaishnavas and Jains, etc.,. Sarvajna rejected the differentiation between Hari and Hara. He

also rejected the attitude of searching for another god when a person already believes in one

god.185 The coexistence of Brahmanical order, Shaiva and Vaishnava devotional cults and

continuation of Jaina and Buddhist religions showed the pluralist and cosmopolitan character

of Indian society. Romila Thapar refers to the temporary communal conflicts between Lingayats

and Jaina communities and their rivalries in agriculture and commerce, and the general

atmosphere of peace.186 There are also views that the virashaiva movement was against the

ascendancy of Jainism and caste system in the orthodox order. Haridasa literature refers to

the idea of co-existence of Hindu and Islamic religions.187

181 J B Gharpure (ed) Yajnavalkya Smriti with Mitakshara vol. II Part IV 1246-1253
182 Aralumallige, 189
183 https://www.vishaya.in/vachana/sarvajna-vachana-collection/
184 Lohit Naikar, 96
185 S V Ranganna, 181
186 Romila Thapar, ‘Imagined Religious Communities? Ancient History and the modern Search for a

Hindu Identity’ in David n Lorenzen, Religious movements in South Asia 600-1800: Debates in

Indian History and society (Oxford University Press, New Delhi, 2004) 333-359 at 345
187 Aralumallige 141
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Social justice

The principal theme of literature of medieval Karnataka was social justice, protection of

the vulnerable and open minded approach to welfare. Basavanna regarded that the bygone

sin would depart with the touch of sacred ash and utterance of shivanama. It is the self

confidence that enables the individual to treat his body as temple of god with benevolent

action in contrast to rich man’s competence to construct temple. Sharanas shall have

perseverance to defy wealth, woman and god belonging to others and determination to believe

in guru, linga and jangama. Equality transcends caste, gender and region and brings justice to

those who were denied of comforts, facilities and advantages so far. Haridasas said that the

sense of impurity in a person’s thinking is owing to mind’s indulgence in bad ideas and actions,

and driving away such impurities establishes fair relations within the society. Social justice

comes from such an approach.

The flow of Rta values in other streams of Bhakti movement outside Karnataka:

the proliferation

The medieval Karnataka experience had matched similar experiences in various other

regions of India with a common theme that along with Brahmanical order the pluralist devotional

cults propounded their ideas and songs in praise of God, critiquing the unfair social practices

(especially caste system) and articulating moral aphorisms in people’s language of the region

under the leadership of regional socio-religious reformers, saints or thinkers. In Tamil region,

the ancient work of Thiruvalluvar viz., Thirukkural, had already provided a sound basis for

comprehensive moral guidance and spiritual wisdom to lead an ideal life.188 Written 2000

years ago, it appealed to all for leading a virtuous life without falling prey to evils like envy,

greed, anger and harsh words;189 for traversing the path of justice which involves impartial

treatment to everyone and avoidance of unjust enrichment;190 for exercising self-control in

words and deeds through a disciplined conduct;191 for not coveting the wife or wealth of

another;192 for eschewing wicked and vain words and doing evil to others;193 and for generous

help to the society by charity and wealth distribution.194

188 M Rajaram (Tr) Thirukkural (Rupa Publications, New Delhi, 2009)
189 Ibid 8
190 Ibid 24
191 Ibid 26
192 Ibid 30
193 Ibid 20
194 Ibid 46
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Among the Bhakti saints/poets of  Tamil region during the 5th century to 10th century

AD, there were two groups who wrote and sang devotional songs in Tamil: Vaishnava

Alvars and Shaiva Nayanars. The Rta values exuberate in their songs and approaches.

According to Alvars real faith in Vishnu makes persons Bhaktas irrespective of their

occupation or caste, and Chaturvedins become slaves in the absence of their devotion to god

and upright behavior.195 Quoting gotra or kula is a useless task unless one has refuge in God,

they said.196 The fact that many of the Alvar poets were non-Brahmanas and that agrarian

community leaders were involved in temple administration gave impetus to equality in religious

activities.197 Nayanars popularized through their Shaiva hymns the superiority of Shaiva

siddanta over social hierarchy or differences of social background and recognized equal

degree of relation between Shiva and each individual.198 The Appar hymns asserted against

persecution by the Jaina rulers, “We are slaves to no man nor do we fear death; hell holds no

torment for us; we know no deceit, we rejoice, we are strangers to disease, we bow to

none”.199 The construction of both Shiva and Vishnu temples gained equal importance,

assignment of various works relating to administration and service was open to people belonging

to various castes, and pilgrimage to both the types of temples made the temples popular

through people’s participation on equal pedestal.200 The Shaiva siddanta, which gave vital

importance to equality, had its impact upon early virashaiva movement in Karnataka. But

royal patronage to religious cults varied, and sometimes persecution of rival religious community

had also occurred.201 Persecution of Srivaishnavas (the followers of Ramanuja b. 1017) by

Shaiva kings caused tension in 12th and 13th centuries AD. Participation of shudras in

Srivaishnava sect and gradual attaining royal patronage were the factors that set right the

equilibrium.202 Equality in religious freedom and social rights filled strength to the concept of

dignity. Ramanuja’s call for temple entry of shudras had a foresight of social reform and

inspiring principle of equality.203

195 R Champakalakshmi, ‘From Devotion and Dissent to Dominance: The bhakti of the Tamil Alvars and

Nayanars’ in David N Lorenzen (Ed) 47-80 at 56.
196 Ibid, 57 Tirumarperu , V.2.3
197 Ibid 58
198 Ibid 59-60
199 Ibid, 61 cited from  Appar, V.312.1 trans., I V Peterson
200 Ibid 62-64
201 Ibid 61-62
202 Burton Rein, ‘Social mobility and Medieval South Indian Hindu Sects’ in David N Lorenzen (ed) 81-

101 at 87-91
203 Ibid., 93

The Gorgeous Flow of Socio-Legal Values / 33



Santa Ramananda, the Bhakti poet of 14th century in Benares, propounded that each

human person is a replica of God, that rituals and caste distinctions do not bring salvation and

that an approach of treating all human beings equal in competence to worship god irrespective

of caste, family and sex is a true approach.204 His disciple Kabir preached to abandon caste

distinctions, to respect knowledge, to find God in truth, to discard rituals and ceremonies, to

prefer love over bookish knowledge and to treat Ram and Rahim as pots of the same clay.205

Guru Nanak taught that true religious conduct consists in looking on all men as equal.206 As

Romila Thapar puts it, the call for social equality in these preaching was a powerful magnet to

attract people into a life of values and harmony.207 In Bengal, Assam, Orissa, Kashmir,

Maharashtra and Gujarat the bhakti poets of the region had emphasized on devotion, equal

treatment of others, love of mankind and humanism.208 Poet Vemana of Telugu region (16th c)

extensively wrote on themes of social equality, eradication of caste distinction, presence of

God in each and every human soul, futility of rituals like pilgrimage, abandonment of anger

which lowers dignity and inflicts disasters, and abstinence from coveting women and wealth

of others.209 Thus, the ubiquitous streams of Bhakti nourished the Rta values of moralism all

over the country.

204 Romila Thapar, 304; also see Richard Burghart, ‘The Founding of Ramanandi Sect’ in David N.

Lorenzen (ed) 227-250; lalchand Doohan ‘Jigyasu’ (Compiler) 1008 Kabir Vani Tr. ‘Kunwar’ Anil

Kumar ed. Anuradha Srivastava (Manoj Publications, Delhi, 2011)
205 Romila Thapar, 307-309; also see
206 Romila Thapar, 312
207 Romila Thapar, 311
208 In Bengal, the devotional writings of Chaitanya and Chandidas taught the importance of absolute

love towards divine being. Shankaradeva (15th century) of Assam filled the Brahmaputra vallwey

with the litereary ideas of devotion, moralism and equality. (Romila Thapar, 312-3). Jayadeva and the

five friends of Orissa (Balarama Das, Jagannatha Das, Achyutananda Das, Yasobanta Das and Sishu

Ananta Das) led the Bhakti cult with sankirthanas participated by all without discrimination

(Nishamani Kar, The Saint-Poets of Odisha’ Odisha Review July 2014). In Kashmir the rishi movement

emerged as a social force welding the emotions of Hindus and Muslims. (Mohammad Ishaq Khan).

In Maharashtra, the lineage of Bhakti saints (Sant Dnyaneshwar, Namdeo, Eknath, Tukaram and

Ramdas) during the period from the 13th to 16th century popularized the values of equality of human

worth, involvement of all in devotion, rejection of caste –based discriminations and condemnations

of sacrifices and rituals. In Rajasthan and Gujarat, Vallabhacharya’s (1479-1531) pushtimarg of

vaishnavism preached bhakti tradition with an approach of equal treatment and involvement of all

in devotion to God.
209 Vemana writes that all men in the earth have equal birth and equal blessing of God; food or caste or

place of birth cannot alter human worth; caste dispute is empty and folly of passing time; why

should scorn the Pariah when his flesh and blood are like ours? What caste is He who doth dwell in

all we see? V D Mahajan, Ancient India (S Chand & co, 1971) 140-141; also see Thangirala

Venkatasubba Rao, ‘Vemana-Sarvajna’ in P. Mahadevayya (ed) 207-243
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A challenge faced by the medieval Indian society was religious persecution, forced

conversion and destruction of temples inflicted by some of the Muslim rulers.210 Introduction

of caste system within the Muslim fold, introspection among Hindus to bring reforms to

prevent voluntary conversion and gradual development of sense of co-existence at some

social level emerged as a consequence.211 Instead of absorption or assimilation, the interaction

between two different types of civilizations had distinct consequences of mutual influence in

social life, art and health practices.212 But exclusiveness continued in religious and educational

traditions.213 But the Sufi saints introduced the doctrine of synthesis between Hindu and

Muslim ideas. Under the guidance of Lal Ded, a Hindu woman saint of Kashmir, Nuruddin

Rishi wrote on Hindu-Muslim harmony stating that both were sailing on the same boat, and

that among the brothers of the same parent there was no reason for creating a barrier.214 He

said that by exploiting others, a man really robs himself.215 It may be noted, these ideas of

harmony and justice are components of eternal principles.

Social reforms, freedom movement and the Rta values

The nineteenth century developments of intellectual reawakening, social reforms, and

national movement for freedom were inspired by the values of equality, social justice, dignity

and humanism and in turn, carried them to a greater heights. Both the indigenous thinking and

exposure to the European ideas strengthened the belief in Rta values. Social reform leaders

like Raja Rammohun Roy, Dayananda Saraswati, M G Ranade, Ishwara Chandra Vidyasagar,

Ramakrishna Paramahamsa, Swamy Vivekananda, Jyotiba Phule, freedom fighters like Bala

Gangadhar Tilak, Gandhiji, Dadabhai Navroji, Sardar Vallabhbhai Patel, Jawaharlal Nehru,

Rajendra Prasad, Subhash Chandra Bose, Bhagat Singh and erudite constitutional jurist and

crusader for rights of socially vulnerable sections, Dr B R Ambedkar propounded the

fundamental values of liberty, equality, fraternity, social justice and human dignity both in

210 P D Bartwal, ‘The Times and their Need’ in David N Lorenzen (Ed) 253-268 at 254-55. The theoretical

explanations for conversion are: religion of the sword theory, political patronage theory, libertarian

theory (to escape from the rigidities and discriminations of the present religion) and accretion and

reform theory as per Richard M Eaton, ‘Approaches to the Stucy of Conversion to Islam in India’ in

David N Lorenzen (Ed) 105-127.
211 Romila Thapar, 305-307
212 R C Majumdar, H C Rayachaudhuri and Kalikinkar Datta, An Advanced History of India (4th ed,

Macmillan, 1978) 304
213 Romila thapar, 306
214 Mohammad Ishaq Khan, ‘The Rishi Movement as a Social Force in Medieval Kashmir’ in in David

N Lorenzen (Ed) 128-149 at 136-137
215 Ibid 144
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social and political life. Great literary figures like Rabindranath Tagore and Subramanya Bharati

made the basic human values popular. The traces of eternal values in their thoughts, words

and deeds demonstrate their relevance in shaping the popular movements for reforms, liberties

and national independence.

The very idea of social reform was one of liberation. As Ranade said, “The end of social

reform was to renovate, to purify and also to perfect the whole man by liberating his intellect,

by elevating his standard of duty and by perfecting all his powers.”216 Rammohun Roy had

comprehensive ideas of equality, liberty and welfare. He considered that God has equally

subjected all living creatures, without distinction of caste, rank or wealth, etc., and has equally

admitted all to be partakers of the bountiful mercies which He has lavished over nature.217

Although women were physically not strong as men, they did not have to live as ‘a slave in the

house’ and were allowed to have proper instruction in knowledge and wisdom they would be

able ‘to exhibit their natural capacity’.218 He argued in favour of liberating people from ‘the

useless restraints of religion’, make ‘boundless improvement’ in intellectual, moral and social

spheres and to move away from fetters of prejudices to dignity of human being.219 He regarded

education as a great device to free the individuals from fetters of prejudices and advocated

for public support to educational institutions.220 His belief in freedom in economic rights made

him to propound continuance of dayabhaga which allowed the family head the right of alienation

of property.221 He argued in favour of rights of peasants or personal cultivators. He championed

the cause of free press as essential for socio-economic progress of the community,

dissemination of knowledge and good governance.222 Dayananda Saraswati argued for revival

of pristine Vedic thoughts, equality of all persons and respectful treatment of women. Sublime

thoughts of equality, liberty, humanism, social harmony and eradication of exploitations can

be found in the writings and preaching of Ramakrishna Paramahamsa and Swamy Vivekananda.

216 M.G.Ranade, Revival or Reform, p.18. also see P. Ishwara Bhat, Law and Social Transformation in

India (2nd ed. EBC, Lucknow, 2022) chapter 3.
217 R. Roy, ‘The Precepts of Jesus, The Guide of Peace and Happiness’, The English Works, pt. v, p. 4.

Also see S Mukherjee, ‘The Social Implications of Political Thoughts of Raja Rammohun Roy’

Citizen Historian https://openjournals.library.sydney.edu.au>article  
218 R. Roy, A Second Conference between an Advocate for and an Opponent of the Practice of Burning

Widows Alive, The English Works, pt. iii, p. 125.
219 R Roy, The English Works, pt. ii, p. 23
220 R. Roy’s letter to Lord Amherst on Western education as reprinted in Biswas and Ganguli (eds), The

Life and Letters of Raja Rammohun Roy, p. 453.
221 The English Works, pt. i, p. 19
222 The English Works, pt. iv, pp. 6-9, 27-31.
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Jyotiba Phule and Vivekananda emphasised on equal access to education irrespective of

caste, sex and poverty. The movement against Sati and in favour of widow remarriage was

aiming at protection of woman’s dignity. The discourse on question of caste and woman had

entered into other spheres.

The influence of Rta values and the intellectual thrusts of social reform movement had

motivated the freedom fighters and political leaders to expound their political and social

dimensions. Tilak conceived the idea of freedom as everybody’s birth right. Navoroji

contended against drain of wealth by a foreign force, impoverishment of the economy and

favoured the need for economic and political freedom of the country. Gandhiji’s thesis of

Swaraj contemplated responsibility on the part of individuals to inculcate qualities of good

citizenship and responsibility so that inner swaraj matches the imperatives of political swaraj.

It also argued against the unethical character of colonial rule on all counts. Gandhiji extensively

preached, practised and persuaded for removal of untouchabilty, caste based discrimination

and discrimination against women; ardently advocated the cause of religious harmony, gram

swaraj, non-violence, truth, economic justice and political freedom; planned for democracy,

language harmony and rural development. Dr. Ambedkar criticised the religious basis for

caste system, its obnoxious consequence on society and advocated the need for special

provisions for their uplift through affirmative action. His philosophic outlook about

comprehensive idea of justice, welfare and democracy and dynamic relations among the

trinity of equality, liberty and fraternity is also reflecting eternal values. Sardar Vallabhabhai

Patel had conceptualized, planned and implemented the goal of national unity and merger of

560 Princely states. Jawaharlal Nehru had a great vision of socialistic pattern of society,

economic justice and friendly relations with foreign nations. Owing to people’s movement

and mass participation on various issues including freedom struggle the above values became

shared principles of WE the people of India at large.

Culture and the Constitution Making

Culture is a wide and socially and politically significant concept that comprehends ultimate

values of a particular society expressed through collective means and institutions. Law, custom,

morals, knowledge, literature, religions, belief, practice and habits are parts of culture. The

flow of eternal values have not only enriched these components but also set standards for

their social acceptance. The prime values underlying this intellectual structure, albeit their

openness to the factors of continuity and change, have a role in shaping supreme law of the

land. Sociologically a constitution is a socially embedded legal order manifesting political
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power recognized by social phenomenon.223 While culture shapes the Constitution in this

sense, the Constitution also mirrors the culture of the nation.224 The composite character of

culture, the rich Rta values in it, the idea of co-existence of diverse cultural identities and the

determination to conserve culture sans faults have entered into the constitution making process

in India.

While discussing the concept of religion Shri H V Kamath referred to the meaning of

dharma in ancient Indian literature and the views of S Radhakrishnan and Shri Aurbindo to

point out its inclusive character.225 Regarding prohibition of imparting of religious instructions

in public educational institutions and implicit permission for the same in private educational

institutions Sri Anantashayana Ayyangar referred to the teaching in Bhagavad Gita to the

effect that through sacrifice and service, human beings shall find God in human society.226

Prof. Shibbanlal Saxena viewed that due to the need to protect the interests of religious

minorities teaching of Bhagavad Gita was kept outside the public educational institutions.227

Sri Loknath Mishra stated, “Justice demands that the ancient faith and culture of the land

should be given a fair deal, if not restored to its legitimate place after a thousand years of

suppression.”228 The discussion on Bharat as an alternative name to India under Article 1 had

taken members of the Constituent Assembly to Yajurveda, Bhishmaparva of Mahabharatha

and Vayupurana about description of Bharat.229 R V Dhulekar pointed out pluralism in Hindu

thoughts as expressed in Veda and Upanishad.230 While discussing about protection to be

given to economic and agrarian reforms Pandit Balakrishna Shastri referred to a verse in

Bhagavad Gita to the effect that it is a sin and theft on the part of the rich to use their

properties for their luxuries and extravaganza and forget the society.231 Pointing out the

importance of taking oath by constitutional functionaries in the name of god, Sri H V Kamath

referred to Bhagavad Gita pointing out that devotion to God and sacrifice is an appropriate

223 Chris Thornhill, A Sociology of Constitutions: Constitutions and State Legitimacy in Historical-

Sociological Perspective (Cambridge University Press, Cambridge, 2011) 11 also 12-15.
224 M P Singh, Comparative Constitutional Law: Festschrift to Prof. P. K. Tripathi (Eastern Book Co,

Lucknow, 1989) 479-480.
225 CAD 6 December 1948
226 CAD 7.12.1948
227 CAD 9.12.1948
228 Ibid
229 Seth Govinda Das, Kollur Subba Rao, Shri Kamalapathi Tripathi CAD; 18the September 1949
230 CAD 23 November 1949
231 Bhagavad Gita III-10, 13 CAD dt. 12.9.1949
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approach in public actions.232 In addition, Sri Alagur Rai Shastri referred to the poems of

Kabir and others extensively while speaking about the strength of regional languages and

their claim for recognition of language rights.233 Syed Muhammad Sanaullah referred to Persian

literature and Sanskrit verses in depicting the work of Constituent Assembly for human

welfare.234 Shri H. J. Khandekar observed about the efforts of social reform leaders in

eradicating untouchability, “Well, Sir, even the social, political and religious reformers in the

country like Gautama Buddha, Ramanuja, Kabir, Sant Tukaram, Raja Ram Mohan Roy,

Swami Dayanand Saraswati, Paramahamsa, Mahatma Jyoti Rao Phuley, Vithal Ramji Shinde,

Thakkar Bapa and last but not the least, Mahatma Gandhi, found it very difficult to get rid of

this ghost of untouchability. They agitated in the country but they did not succeed.”235 In the

original constitutional text there is incorporation of paintings and sketches made by Nandlal

Bose and others depicting the cultural features such as Indus Valley Civilization, Vedic village,

Ramayana, Gitopadesha, Hanuman, Akbar, Tipu Sultan etc. All these reflect tremendous

contribution of culture in the constitution making process.

The Constitution makers were determined to remove the irrational elements such as

inequities in personal law, caste based discriminations and exclusions from temple entries.

Subjection of all existing laws including customs to the purging effect of fundamental rights is

also a policy of superiority of constitutional culture upon people’s culture. Their focus on

protection of the culture and social traditions and customs of indigenous communities are also

visible. Conferment of fundamental right to conserve culture is also an attempt to establish

appropriate relation between popular culture and constitutional culture.

Constitutional culture and the popular culture: the ongoing dynamics of interaction

The words ‘constitutional culture’ connote the mindset to abide by the Constitution or

adhere to its values. Justice V R Krishna Iyer found deeper wound on constitutional culture

when a State official running berserk, regardless of human rights, to beat a person in police

custody unconscionably.236 He also said that handcuffing fouls the soul of constitutional culture.237

Initially understood thus as strict adherence to the constitution it slowly began to reflect different

232 Bhagavad Gita XIII-6 and IX-27 CAD dt.27.12.1948
233 CAD 13.9.1949
234 CAD 21.11.1949
235 Ibid
236 Kishor Singh Ravinder Dev v. State of Rajasthan, AIR 1981 SC 625; also see Sunil Batra v. Delhi

Administration, AIR 1978 SC 1675.
237 Prem Shankar Shukla v. Delhi Administration, (1980) 3 SCR 855: (AIR 1980 SC 1535).
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shades of prominent constitutional values. In Francis Coralie Mullin right to dignity formed

essential component of constitutional culture.238 Pointing out the role of constitutional culture,

the Court in Poudyal said “It is the political maturity and traditions of a people that import

meaning to a Constitution which otherwise merely embodies political hopes and ideals.”239 In

S. R. Bommai, dividing the people and destroying the social structure on the basis of religion

or caste was regarded as obnoxious and anathema to the constitutional culture.240 In the

NJAC case241 disciplined exercise of constitutional power formed constitutional culture

whereas in Navtej Singh Johar242 dignity was part of constitutional culture. In Jagadish

Sharan combination of the values of unity of the nation and equality of opportunity was

regarded as constitutional culture.243

Since culture is a part of tradition, and has subjective elements, accretion of biases and

discriminatory beliefs and practices have posed some challenges to constitutional culture.

Paul Kahn distinguishes between popular culture and (legal) professional culture.244 The beliefs

and practices of people form popular culture whereas lawyer’s perception of constitution

constitutes professional culture. In the Indian context one can notice dichotomy or clashes

between the two in the context of entry of women of a particular age group into Sabarimala

temple and unilateral pronouncement of triple talaq.245 The outcome in both the contexts is

superiority of constitutional culture/morality over popular culture/morality.

Another dimension of the interface is that (professional) constitutional culture as evolved

through judicial review has borrowed from the socio-legal values undergirded by popular

culture. Courts have referred to Bhagavad Gita, Upanishads,246 Swamy Vivekananda’s

writings,247 Gandhian literature,248 etc., in a number of cases. In the Indian Academy of

238 In Francis Coralie Mullin v. Administrator, Union Territory of Delhi,  (1981) 1 SCC 608 (paras 7 and

8) : (AIR 1981 SC 746)
239 R.C. Poudyal Petitioner v. Union of India and others, AIR 1993 SC 1804
240 S R Bommai v. Union of India, 1994 AIR SCW 2946
241 Supreme Court Advocates-on-Record Association and Anr. v. Union of India, 2015 AIR SCW 5457
242 Navtej Singh Johar and Ors. v. Union of India AIROnline,2018 SC 146
243 Jagdish Saran and others Petitioners v. Union of India and others Respondents,AIR 1980 SC 820
244 Paul W Kahn, ‘The Constitution and United States’ Culture’ Mark Tushnett et al (Eds) Oxford

Handbook the US Constitutional Law (Oxford University Press, New York, 2015) 1013-1034
245 Indian Young Lawyers Association v. State of Kerala; Shayara Banu v. Union of India, AIR 2017

SC 4609
246 V. V. Giri  v. D. Suri Dora AIR 1959 SC 1318
247 Scheduled Castes and Scheduled Tribes Officers Welfare Council v. State of U.P AIR 1997 SC 1451;

also see Vikramjit Banerjee, ‘The Philosophy of Swami Vivekananda and the Ideology of the Indian

State’, (2012) 2, SCC Journal, Section J-17, 17– 32.
248 P. Ishwara Bhat, ‘Impact of Gandhian Thoughts on the Indian Constitutional Jurisprudence; A

Postmodernist Perspective’ 61 Journal of the Indian Law Institute (2019) pp. 182-212
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Naturopathy v. State of Uttar Pradesh the Allahabad High Court reasoned on lines of

Benjamin Cardozo who had stated that courts can hardly exclude ethical consideration just

like they can hardly exclude the vital air from the room in which they live. The Court said, “Of

course, while considering the Ancient Indian Text like Veda, Upnishad, Geeta, Courts and

the government have to ensure that they should act within the constitutional and statutory

limits but where ever there is vacuum or indecisiveness while dealing with human subjects,

the material available in the Ancient Indian Text like Veda, Upnishad, Geeta may be looked

into for the welfare of the peoples across the board.”249(emphasis added). The Court identified

learning of yoga as indispensable for a moral society and rule of law system. Similar approach

can be found in numerous cases. In Manoranjan Raut case the requirement that organ

donor shall be a close relative of the patient undergoing transplantation of human organ was

read to include paternal aunt’s son also since protection through selfless and eternal action

(karma) keeps the society integrated through the practice of mutual cooperation.250 In

developing a theme that human life is god’s gift and shall not be put an end to unless it is

justified on the basis of consent, Justice Ashok Bhushan in the Common Cause case relied

on Bhagavad Gita.251 Justice Sanjay Kishan Kaul referred to Bhagavad Gita in K. S.

Puttaswamy for evolving right to privacy from the concept of the supervening spirit of justice

manifesting in different forms to cure the evils of a new age and protect basic human right.252The

idea of co-existence with wild animals, as evolved in Ivory Traders case, relied on the

Bhagavad Gita teaching that all living beings are born from the same source and deserved

equal compassion.253 Right to esteem as an aspect of dignity and respect for self has been

emphasised on the basis of Bhagavad Gita in a number of cases.254 Speedy trial, right to be

249 Indian Academy of Naturopathy v. State of Uttar Pradesh Misc. Bench 5138 of 2001 judgment

dated 16 July 2014 “The reason is individual right and the collective right of the society or a section

of society should be balanced keeping in view our history which includes Ved, Upanishad, Customs,

traditions and culture.” Bhagavadgita II-48 was relied on
250 Manoranjan Raut v. State of Orissa, AIR 2010 Orissa 99
251 Common Cause (A Registered Society) v. Union of India, (2018) 5 SCC 1
252 Justice K S Puttaswamy (Retd) v. Union of India, AIR 2017 SC 4161 para 460.Bhagavad Gita IV-8:

“That each age and each generation brings with it the challenges and tribulations of the times. But

that Supreme spirit of Justice manifests itself in different eras, in different continents and in different

social situations, as different values to ensure that there always exists the protection and preservation

of certain eternally cherished rights and ideals.”
253 Ivory Traders and Manufacturers Association v. Union of India, AIR 1977 Del 267; Bhagavadgita

VI-30, X-8; also see Forum, Prevention of Environmental and Sound Pollution v. Union of India,

AIR 2006 SC 348
254 Kiran Bedi v. Committee of inquiry AIR 1989 SC 714; Subramanian Swamy v. Union of India, AIR

2016 SC 2728;Om Prakash Chautala v. Kanwar Bhan, AIR 2014 SC 1220; J Jayalalitha v. M Chenna

Reddy, (1995) 2 MLJ 187; Bhagavadgita XVI-2,3,4; II. 34
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heard and right to counsel have supporting principle in Bhagavad Gita.255 Equality, and

classification based on quality and occupation have also been analysed by reference to

Bhagavad Gita.256  In developing the concept of sarva dharma samabhav, Bhagavad Gita

has been referred.257 Good governance and fair service in temples and mathas is also a

principle gathering support from Bhagavad Gita.258 In the Jallikattu case259 the Supreme

Court found the idea in Ishopanishad as relevant for animal welfare and observed, “The

Court, we are inclined to think, while dealing with law and legal principles can refer to the

cultural ethos and the ancient texts of this country as far as they do not run counter to

constitutional and statutory thought and principle.” In another case, while propounding the

concept of equality reinforced by dignity, support was gathered from Brihadaranyaka

Upanishad.260Thus, constitutional culture gained support from popular culture.

Towards conclusion

In India, the eternal values of good human life – justice, equality, liberty, brotherhood,

dignity and welfare – have flown through successive generations for several millennia as the

golden thread that have woven the cultural and legal fabric with a highly beneficent outcome.

The flow has been gorgeous, enhancing the social and political competence and preparing

the collective mindset for implementing such values.

While the intellectual leaders sowed the seeds of Rta values over the centuries and

across the length and breadth of the nation, people’s participation through debate, acceptance,

and application provided a social basis for these values. Plurality of religious beliefs and

practices, inspiring literature in diverse languages and formation of multiple ethnic culture

provided a medium through which these socio-legal values became parts of the social structure.

Interaction by various sections of society and inter-generation responses became the crucible

255 Scheduled Castes and Scheduled Tribes Officers Welfare Council v. State of U.P AIR 1997 SC 1451
256 V V Giri v. D Suri Dora, AIR 1959 SC 1318; K C Vasanth Kumar v. State of Karnataka, AIR 1985 SC

1495; Bhagavadgita IV-13
257 Justice Dharmadhikari in Aruna Roy v. Union of India, AIR 2002 SC 3176
258 Shyamlal ranjan Mukherji v. Nirmal Ranjan Mukherji Allahabad High Court judgment dated

30.8.2007; Mrinalini Padhi v. Union of India, Supreme Court judgment dated 5th July 2018;

Bhagavadgita IX-23
259 Chief Secretary to the Govt. Chennai, Tamil Nadu v. Animal Welfare Board, AIR 2016 SC 5522 para

21 per Dipak Misra J. 
260 “The dharma is the controller of the Ksatriya (the holder of power and authority). Therefore, there

is nothing higher than that, even a weak man hopes (to defeat) a stronger man through dharma, as

(one contending) with the king. That dharma is verily truth.” Scheduled Castes and Scheduled

Tribes Officers Welfare Council v. State of U.P, 1997 AIR SCW 138.
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for verification of them. At all levels, people’s participation became the tower of strength for

their support. Values are not built in single day. It is their social acceptance, utility and polity’s

approval that give them eternal character. This is also storehouse of its strength because of

which irrespective of gaps of centuries the values continued just like grass roots respond to

every rain after summer and maintain greenery.

The substantive content of socio-legal values reflect basic human rights principles, focus

on welfare of all sections of society, and inspire for comprehensive reforms. They have sublime

moral philosophy of happy and harmonious society. They have the proven potentiality of high

degree of inspiration to bring good to the society.

With the entry into constitutional era, culture became a reckoning force in the constitution

making process. In building the scheme of constitutional multiculturalism the culture based on

socio-legal values played its role in the forum of Constituent Assembly. Interaction between

Constitutional Culture (legal professional) and Popular Culture has provided scope for

interesting theoretical debate about the superiority issue, means and limits of reform and

direction of development. But a visible comfortable position consists in prevalence of

constitutional culture over popular culture although the former responds to and gathers support

from the latter.
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-M. Veerappa Moily**

I must compliment Prof. P. Ishwar Bhat, Vice Chancellor, Karnataka State Law University,

Hubballi and also Registrar Mohamed Zubair and Professors for the unique subjects chosen

by them from time to time to reinvigorate the students and faculties with the legacy of India.

Today the subject chosen for the National Webinar on “Socio-legal values in Mitakshara,

Vachana, Dasa and Folk Literature in Karnataka: An Exploration” is one such forward

looking subject to take back the students to the fundamentals of rule of law in Karnataka and

acquaint them with the roots of Indian law system.

The Preamble of the Indian Constitution which envisages “Sovereign, Socialist, Secular,

Democratic Republic” and to secure to all its citizens:

Justice, social, economic and political;

Liberty of thought, expression, belief, faith and worship;

Equality of status and of opportunity;

and to promote among them all

Fraternity assuring the dignity of the individual and the unity and integrity of the Nation.

Pluralism is the keystone of Indian culture and religious tolerance is the bedrock of

Indian secularism. It is based on the belief that all religions are equally good and efficacious

pathways to perfection of God realisation.

* Valedictory address delivered at the National Webinar on ‘Socio-legal Values in Mitakshara, Vachana,

Daasa and Folk literature in Karnataka: An Exploration’ held at Karnataka State Law University,

Hubballi

** Former Union Minister for Law and Company Affairs and former Chief Minister of Karnataka

Social-legal Values in Mitakshara, Vachana, Dasa and Folk

Literature in Karnataka: An Exploration*



Articles 14 and 16(4) of the Constitution intend to remove social and economic inequality

to make equal opportunities available. Most important components of secularism are as

under:

1. samanata (equality) is incorporated in article 14;

2. prohibition against discrimination on the ground of religion, caste, etc., is incorporated in

articles 15 and 16;

3. freedom of speech and expression and all other important freedoms of all the citizens are

conferred under articles 19 and 21;

4. right to practise religion is conferred under articles 25 to 28;

5. fundamental duty of the State to enact uniform civil laws treating all the citizens as equal,

is imposed by article 44;

If we go through the various scriptures the powers enunciated in the preamble of Indian

Constitution was purely based upon the spiritual Constitution of India which existed for

thousands of years. While the rule of law actually found a place in the annals of European

countries only after Magna Carta was adopted by United Kingdom in 1215. The rule of law

was ingrained in the democratic polity in India more particularly in Karnataka.

The discrimination in any segment of life is the cancerous growth in a democratic polity.

The Vachanakars, Haridasa’s and also folklore particularly focus their attention on the

curse of “discrimination”. If we go through the legal history of Karnataka or India, those

principles were actually written on the blood of Vachanakars and thousands had become

martyrs for the cause. Mahatma Gandhi was really inspired by such noble principles. Under

the legacy of Lord Basaveshwara ‘dasoha’ was adopted as one of the tenets of secular

religion. When I was the Minster for Corporate Affairs in the Government of India, I drew

inspiration of the concept of Corporate Social Responsibility (CSR) from Dasoha preaching’s

and practised by Basaveshwara and his followers.  Hence, it is not a foreign concept but a

concept from the soil of India, nay, Karnataka.

Shatsthala Vachanas of Basaveshwara

Basaveshwara humanized religion and called the devotes of Shiva as its lifeline. He

condemned the prevalent discrimination towards dalits despite of their inclusion into Shaivism

and appealed that as they go to pilgrimages they should visit  the gatherings of Shivasharanas

(dalits) and respect them. He believed that this alone can eliminate mutual infamy and instil

harmony in the society.
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ªÁå À̧ É̈ÆÃ¬ÄwAiÀÄ ªÀÄUÀ, ªÀiÁPÀðAqÉÃAiÀÄ ªÀiÁvÀAVAiÀÄ ªÀÄUÀ, ªÀÄAqÉÆÃzÀj PÀ¥ÉàAiÀÄ ªÀÄUÀ¼ÀÄ-
PÀÄ®ªÀ£À̧ À¢jA s̈ÉÆÃ-PÀÄ®¢A ªÀÄÄ£ÉßÃ£Á¢jA s̈ÉÆÃ?  ¸ÁPÁëzÀUÀ̧ ÀÛöå PÀ©â®, zÀÄªÁð À̧ ªÀÄaÑUÀ,
PÀ±Àå¥À PÀªÀiÁäd, PËAr®å£ÉA§ IÄ¶ ªÀÄÆgÀÄ s̈ÀÄªÀ£ÀjAiÉÄ £Á¬ÄzÀ PÁtÂ s̈ÉÆÃ! £ÀªÀÄä PÀÆqÀ®
À̧AUÀ£À ªÀZÀ£À«AvÉAzÀÄzÀÄ: “±Àé¥ÀZÉÆÃ¦AiÀiÁzÀgÉÃ£ÀÄ ²ªÀ̈ sÀPÀÛ£ÉÃ PÀÄ®dA” ̈ sÉÆÃ!.

Vyaasa fisherman’s son; Markandeya, of an outcast born; Mandodari is daughter of

a frog! O, look not for caste; in caste, what were you in the past? Indeed, Agastya

was a flower, Durvasa, a cobbler,  Kashyapa, a blacksmith; Kaundilya rishi was a

barber as known in three worlds; Our Kudalasangana vachana says: “even if a person

is consumer of dog’s flesh, if he is a devotee of Shiva, he is truly born in high caste.”

Many great intellectuals, devotees or prestigious persons are not always born in upper

caste families. As noted in the above Vachana, Agastya, Durvasa, Kashyapa, Koudinya

among many other great saints were born in the families of hunter, cobbler, blacksmith and

barber. Though they were all associated with the castes that were treated supposedly low,

their status in the society got elevated because of their devotion towards Lord Shiva and his

glory. The justification among Aagamas as Basavanna points out is upon the words

Swapachopiyadharenu Shivabhakthane Kulajanu meaning Shivasharanas are a true race

regardless of their caste. The vachana further unveils the bigotry, madness and selfishness of

the society, which by segregation of people belonging to backward communities, dalits and

tribals as shudras and untouchables has hampered their growth and development.

Poet and poetie heritage (PÀ« PÁªÀå ¥ÀgÀA¥ÀgÉ): Basaveshwara

Basaveshwara’s life has been most meaningful and magnificent. From resisting the ritual

of  Upanayana and leaving his home despite of  being born in a brahmin family, he continued

to challenge the social evils through poems becoming one of the mystical revolutionaries.

The twelfth century Veerashiva movement did not transpire abruptly similar to any other

social change that doesn’t happen spontaneously. The brewing discontent with the social

situation manifests internally until it revolutionizes under the direction of an eminent leader and

this is a true character of a social movement. Similarly, there must have been severe resentment

decades before the Veerashiva movement among the people against the prevalent caste system.

All of these manifested under the leadership of  Basavanna, Allamaprabhu, Channabasavanna

and others to eliminate the foundations of discriminant socio-religious practices.

Basavanna appears to associate the term ‘Jaathishivas’ to the ones who were already

known as ‘Bhavishivas’. Perhaps the ones who do not belong to the Veerashivism are

called ‘Bhavishivas’. Moolige Marayya has named ‘Shuddashiva’, ‘Poorvashiva’,
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‘Margashiva’ and ‘Adhishiva’. Similarly, Aadhayyanu names ‘Shuddha’, ‘Mishra’,

‘Sankeerna’, ‘Poorva’ ‘Margashiva’ and ‘Adhishiva’ and opines that all these sects in

shivism have acquired ‘Karmabhakthi’ and not ‘Nirmalabhakthi.’

People were following violent practices to worship some deities. Without having  strong

faith in one god, people started worshipping whatever object they found out of  blind faith

and fear.

“ªÀÄqÀPÉ zÉÊªÀ, ªÉÆÃgÉzÉÊªÀ, ©Ã¢AiÀÄ PÀ®Äè zÉÊªÀ, ºÀtÂUÉ zÉÊªÀ, ©®è£Áj zÉÊªÀ, PÁtÂgÉÆ; PÉÆ¼ÀUÀ
zÉÊªÀ, VtÂÚ®Ä zÉÊªÀ PÁtÂgÉÆ! zÉÊªÀ zÉÊªÀªÉAzÀÄ PÁ°qÀ°A©®è”

Pot is god; winnow is god; stone in the street is god; comb is god; bow string is god;

metal vessel is god; bowl is god, O look. Every item is god, and there is no space for

putting one’s leg.

As  Basavanna says looking for god in every other material object is nothing but the

ignorance of people. He further says that worshipping plants and trees like grass, uttarani

(Achyranthes aspera), lokki (Litsea chinensis), ekke (Calotropis gigantea), banni (Prosopis

cineraria) as family deity will be ridiculed by God himself.

During the rise of the Vachanakaras, in the saga of rituals and traditions, the immoral

activities and discrimination was widespread across Karnataka. A few cunning people to

further their selfish needs had under the veil of caste and God, camouflaged their evil intentions

resulting in the lowered moral standards of the society. Violence, immoral activities, selfishness

which otherwise were treated as heinous by all the religions, emerged as path towards success.

The trend was such that even the naïve and innocent people were attracted to such means.

Over the period of time these practices intensified to pave way for the revolution. The

propaganda of Veerashivism and their ideals was further spread and propagated by those

innocent people who were upset with the existing social system.

In the era of rising Veerashivism, Karnataka witnessed the rising violence, sorcery,

immorality instead of promoting pious atmosphere and serenity of devotion and peace. People

perturbed by this situation, craved for a new clean socio-religious atmosphere and the

Shivasharans devoted their lives for such a cause. Such a change by the movement however

was initially limited to a few areas of Karnataka. It gained the momentum with growing

distress among people and attempted to eliminate the discrimination altogether. Basavanna

dedicated a major portion of his income to the Dasohas (charity) for the people and there

was no discrimination in Dasoha on the basis of caste or gender.
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Shape of Basavanna’s Socio-Religious Movement

The Movement saw its success because of the hope and faith it had kindled in the

society.

“PÉÆ®ÄªÀªÀ£ÉÃ ªÀiÁ¢UÀ, ºÉÆ® À̧ wA§ÄªÀªÀ£ÉÃ ºÉÆ É̄AiÀÄ”,
“PÁ¹PÀªÀiÁägÀ£ÁzÀ, ©Ã¹ ªÀÄrªÁ¼À£ÁzÀ;

ºÁ¸À¤QÌ ¸Á°UÀ£ÁzÀ; ªÉÃzÀªÀ£ÉÆÃ¢ ºÁgÀÄªÀ£ÁzÀ”
“One who kills is a maadiga; one who eats dirt is holeya”

By heating iron red a person becomes blacksmith, by swinging the cloth he becomes

washer man

By spreading trap he becomes creditor, by reading Vedas he becomes a Brahmana

The Vachanakaras observed that the people are responsible for creation of castes and

they explored the economic roots of the castes system to eliminate the caste disparities and

treat all shivites equal. This movement emancipated a few Dalits creating a ray of hope.

People from different caste and sects joined this new faith and the Vachanakaras lived their

lives on the ideals of equality inspiring others towards these egalitarian values.

Vachanas- Outline, Values and Contribution to the Literature

The period of Upanishad has evidenced the spiritual space enjoyed by women. Aftermath

this period the rights of the women were not recognized. ‘Sthriyo vashyasthatha shudra’

meaning women, prostitutes and shrudras are to be treated alike. Treating women as low and

subhuman was a predominant practice. Since Basavanna’s values of egalitarianism were

strong, he would in no circumstance accept women inferior to men. The identity of women as

illusion, her life being limited to the family and household work were considered as discriminant

practices. Her right towards spiritual growth and curiosity were recognized and treated equal

to men. The importance of  both the genders in life is metaphorically described with reference

to the importance of two eyes for the best vision.

Vachanakaras further explain that the difference in the sex is only limited to the physical

appearance and it doesn’t have any bearing upon the atma (inner self) of a human being. The

Atmalinga makes no discrimination on basis of caste or gender, thereby devotion, curiosity;

spirituality has to be regardless of the binary distinction. They appealed that the women have

to be treated with respect as they are not just important for family life alone but also for the

spiritual attainment.
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Another important principle the Shivasharanas preached that essentially became

important for the rebuilding of society was the principle of Kayaka (work). The principle of

Kayaka (work), labour of the body and everyone has to work for a living. The principle also

highlights the moral lesson of self-esteem where a person doesn’t have to live a dependent

life if he works. The Vachanas also preach that the unemployed and dependents who live

their life like parasites have no place in the society. Everybody has to earn their food with

labour and this practice will remove the possibility of exploitation in the society. Basaveshwara

and other Sharans just didn’t preach this principle but followed it in their lives. For instance,

Basaveshwara worked in the Court of King Bijjala.

Equality

One has to earn his/her own food and share it with the ones who doesn’t have it depicts

the emotional bonding the vachanas attempt to inculcate in the society. The vachanas

highlighted that the acceptance of one’s profession as his/her own, performance of such

work without any fraud and treating such work as God brought enormous satisfaction and

respect. Basaveshwara’s disciplines belonged to different professions. As pointed out earlier,

Basaveshwara himself worked in the court of King Bijjala as a minister. Likewise, Madivala

Machaiyya was a launderer and Moolige Marayya made a living selling firewood. Hence, all

the people who were influenced by Basaveshwara’s ideologies and propagation of his values

had adopted different professions. These different professions never created atmosphere of

distinction or discrimination. When they met at Anubhava Mantapa for discussions and

debates, they treated each other alike. This was natural course, but had a great impact in

eliminating the division between the rich-poor, instilling respect for all professions, goodness

in the social life. This egalitarianism was predominantly reflected in Anubhava Matapa.

People across India joined the Anubhava Mantapa under the leadership of Basavanna

and spread the values of the religious, social and literary movement. They tried to eliminate

the perennial distinctions of upper and lower caste and discrimination among the sects and

creeds. They tried to dismantle the rigid temple rituals and priesthood that governed the

religion with rationality and morality. They emphasized on looking for divinity within one’s

inner-self and aim for inner purity. They preached the principles of Kayaka (work), Dasoha

(charity), respecting other professions and equality among people. They projected that the

caste doesn’t come with birth but by the profession one is associated to. The effort of the

Shivasharans in eradicating socio-economic status is remarkable feature of the Veerashiva

faith.
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Kolluvavne madiga, holasu thimbuvane holeya,

Kulaveno aavadhira kulaveno?

Sakala jjevathmarige leesanne bayasuva sharanare kulajaru.

Arethade sharana, marethede maanava

Aiyya endhede swarga, ellavo odhede endare naraka

Deehave degulla

Dayave dharmada moola

The above vachana in an attempt to dismantle the caste system and reinforce the human

values states that the one who kills and eats rot is the lower caste, but the one who intends

good for the humanity is upper caste. With the pure devotion to God and humane intentions

any person can reach heaven, if not then hell. The body is temple and kindness the root of

religion. The basis idea of the vachana is to bring equality regardless of the caste and gender.

Vachana

Vachanas express the struggles of the Vachanakras with themselves and their

environment. They give us an impression that they were engaged in a stupendous task of

bringing about a social regeneration, and conventions and traditions to create a new society.

Some of the noted figures of this renaissance were Basaveshvara and Allamaprabhu.

Almost every saint has sung his saying on various topics in various strains. Saints, who emerged

from the lowest social orders, spoke comprehensively and intelligible to the common people.

About 15,000 vachanas of 130 vachanakras, including about 30 women, have expressed

themselves in these vachanas using their every-day experience to communicate their thought

on religion, philosophy and society.

Some vachanakaras include Madivala Machayya, a washerman; Medara Kotayya, a

basket-weaver; Ambigara Chaudayya, a ferry man; Hadappada Appanna, a barber; Dakkayya

Bommanna, a drummer; Turugayi Ramanna, a cowherd; Sunkada Bankappa, a tax-collector;

Kinnari Bommanna, a gold-smith; Vakkalu Madayya, a farmer etc. and a host of women

mystics such as Satyakka, Muktayakka, Lingamma, Rammevve ,Kalavve and most of all

Akka Mahadevi.

It is learnt from the early works that men and women of various faiths flocked under the

banner of Basaveshvara. Their spirit was free from superstitions and rigidities which had

caused stagnation among the classical Indian schools. Thus a new philosophy based on human

values sprang forth and began to blossom, founded on the latent divinity of the human soul,

on the universality of love and respect for all. The saints and mystics continued their low
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vocations side by side with their holy mission. They believed in the honest, productive, useful

and devout life of a householder. Their sayings penetrated into the hearts of the people, lifted

from their soul the inertia of the daily chores and sowed the seeds for a new religion.

Vachanas (poetic prose) depict a rare combination of individual insight of a bhakta and

sheer poetic exuberance. The Vachanashastra is considered to be the scripture of religion.

The Sharanas who were also the Vachanakaras were free thinkers respected for their

authority. They did not hesitate to differ from the Agamas whenever circumstances demanded

it.

The Vachanakaras have maintained that all persons irrespective of caste, creed, colour,

rank, position, and sex become equal the moment they get initiated.

Basaveshvara’s vachanas blend the concept of devotion and reformation, thereby making

them very much relevant in the contemporary society. The Vachanashastra is the fruit of

deep meditation, containing true sublimity, exquisite beauty, pure morality and fine strains of

poetry. The importance and value of the Vachanashastra cannot be too greatly emphasized

in these days of uncertainties, when men and nations are prone to decide questions from the

standpoint of expediency rather than in the light of eternal principles.

Basaveshvara advises a Sadachari thus: “Steal not, kill not, speak no untruth, be not

angry, show not contempt for others, do not pride upon thy virtue, do not speak ill of others.

This is the way to internal purity, this is the way to external purity, and this is the way to win

God’s favour”.

Vachanas, which could be considered as the source of law, can be further classified into four

categories:

1. Eradication of Discrimination: Annhilation of Caste;

2. Eradication of Discrimination: Annhilation of Birth Superiority;

3. Eradication of Discrimination: Attack on Scriptures; and

4. Eradication of Discrimination: Between High and Low, Purities and Impurities, Fit

and Unfit.

The last category can be further divided into:

a. Between Man and Woman,

b. Between Man and Man,

c. Between Guru-Linga-Jangama and Bhakta,

d. Between ‘I’ and ‘You’, and

e. Between Heaven and Hell.
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All these categories of vachanas reflect the legal characteristics and therefore can be

viewed as the sources of law. Vachana literature was a by-product of a great socio-religious

movement led by Basaveshvara to build a casteless society on the cardinal principles of

democracy – liberty, equality and fraternity.

Sadachara: A bhakta should engage in truthful and honest occupation and keep in mind the

good of all living beings. This concept helped in upholding the dignity labour and the ideal of

equality. It accords respect to physical labour and relates labour with religion.

Shivachara: It means not discriminating among the Shiva bhaktas. The concept has helped

in eliminating caste hierarchy, at least among Lingayats. Ganachara: It means avenging the

ill-treatment meted out to the Lingayats by others, and indicates the militant aspect of

Lingayatism. Brityachara: It refers to humility in everyday life.

Kriyachara: It insists on the importance of initiation and sublimating everyday activities.

Jnanachara: It refers to the need of intellectual discipline that can be obtained by contemplating

on vachanas and correcting one’s path.

Bhavachara: It is the practice of cleansing unnecessary and harmful feelings and emotions,

thus upholding religious morality.

Satyachara: It is the practice of committing one’s self to one’s statements and upholding the

virtue of truthfulness.

Nityachara: It is the practice of considering everything that one gets as the grace of God.

Dharmachara: It means following one’s own Dharma, i.e. Lingayata Dharma.

Sampathinachara: It is the practice of considering the soul’s wealth as superior to worldly

riches.

Legal Concepts in Vachana Literature

There are at least two kinds of sources of law in Vachana Literature. One is divine and

the other is customary. But vachanas have another dimension also.  They are the dictions of

code of conduct. If we proceed on this argument, then we can state that vachanas have a lot

of  legal material.

Vachanas are a rich tributary of knowledge based on real time experience after thorough

deliberations. Vachanas are the basis for number of disciplines of learning and human

knowledge. Vachanas enrich knowledge in many fields viz. religion, spirituality, philosophy,

ethics, logic, language, literature, arts, science, environment, management, sociology, political

science, economics, psychology and law.
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The legal ideas, concepts and norms built by the vachanakaras under Basaveshvara

were relevant not only for their times but are relevant even today. The legal concepts such as

democracy, secularism, liberty, equality, freedom, etc. developed in the 20th century as after-

effect of  European renaissance were already in practice in the 12th century in Karnataka.

Due to lack of documentation and language barriers, these ideas did not percolate beyond

the borders of India.

Democracy:  Basaveshvara built a society which is not just democratic in political sense but

democratic in all other aspects of the society. He established  Anubhava Mantapa, a platform

for intellectual, spiritual, social and cultural discourse. This was a democratic institution where

all were welcome.

Welfare State: Basaveshvara dreamt of establishing a welfare state and developed his new

philosophy of socialistic idealism to achieve this end. According to some writers who are

experts in the study of  Basaveshvara philosophy sharanas were all one with their leader in

achieving this goal. The views of sharnas about the welfare state and the casteless society

are unique, and carry a ring of authenticity.

Secularism: Lingayat philosophy advocates secularism. People of all religions, castes and

creed should have equal status and opportunity to develop and live a peaceful life.

Equality:  The concept of equality is like a golden thread running through vachanas of

almost all sharanas writing vachanas. Demolishing the old order of the society divided on

the bases of caste, birth, gender, etc. Basaveshvara and his followers reconstructed it based

on equal opportunities to all: men and women, low-caste and high-caste, rich and poor.

Freedom: Sharanas taking part in the epoch-making movement started by Basaveshvara

were bold and free thinkers endowed with intellectual abilities to carve out vachanas out of

their personal experiences with courage of conviction. All the members of Anubhava Mantapa,

the Parliament of free thinkers enjoyed freedom of thought and expression. Women too

thought independently and expressed their views freely at the Anubhava Mantapa. Vachanas

written by the Sharanas stand as a testimony for their freedom in thinking and also building a

democratic set up with freedom for all in a socialist system of equality, liberty and fraternity.

Liberty: In tradition ridden India, women and shudras were not given certain basic rights.

Basaveshvara argued that these people should be given the liberty so that they are made

entitled for the basic rights. He says thus in a vachana: “Why fear that you are made slaves?

Why feel shy that you are denied access to God? Whoever you are submit to God thinking

that you do not know anything do not remain silent, Feel free in the presence of Lord Kudala

Sangama!”
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Dignity: Human dignity is one of the paramount concerns of  Basaveshvara. All human

beings irrespective of their caste, creed and status should be treated with dignity. This is

reinforced in a vachana regarding a washerman: It is Madivala who purified my body; It is

Madivala who cleansed my mind; It is Madivala who illuminated my inner self; It is Madivala

who freed me from the trammels of worldly existence; It is Madivala who made me worthy

of Thee, O Lord Kudala Sangama!

Prohibition of Discrimination: Basaveshvara being an advocate of equality developed

principles in his vachanas that negate all kinds of discrimination. One Vachana songs: “There

is but one soil on which stand the house of holeyas and the temple of Shiva. There is but one

water for toilet and rituals. There is but one caste for the man who knows himself. There is

but one goal for the six philosophies of salvation. There is but one stance for those who know

Lord Kudala Sangama.”

Abolition of Caste: Basaveshvara was up in his arms against the caste system and waged a

war against it. Caste is a big social problem and evil. He sought to abolish caste system by his

powerful vachanas.

On annihilation of caste:  The last of the last category of Varna, the Atishudras, are the ill-

fated untouchables. Basaveshvara pulled down the Varna barricade and encouraged inter-

dining and inter-cast marriages. His aim was to abolish the practice of untouchability.

Kayaka: Concept of Kayaka is the most eminent concept evolved by Basaveshvara.

Everybody should be engaged in work. No one should live on the gains of other’s efforts.

Work itself is heaven; there is no heaven outside elsewhere. One should engage in the work

not for the sake of profit or in order to become rich. One should engage in work that promotes

national and social interests and not his own personal or individual interests. One should do

his work with honesty and sincerity.

Dasoha: Very closely connected with the concept of kayaka is the concept of dasoha.

According to this principle a person must give a part of his earnings for the good of the

society.

Gender Equality: In Basaveshvara’s time woman was treated as a shudra and reduced to

a level of a slave. Basaveshvara gave women opportunities of access to education, property,

wealth, religion and speech. Due to the efforts of Basaveshvara there emerged a fleet of 33

lady mystics and philosophers. Prominent among them are Akka Mahadevi, Satyakka, Muktayi

Akka, Lakkavva, Sankavve, etc. The stigma attached to widows in the Hindu society was

removed by Basaveshvara. All women, irrespective of their caste, status as married, widows

and spinsters were provided the equal status with men.
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Mitakshara:

The codified law and uncodified law are two types of Modern Hindu Law. Codified law

administers each Hindu. The concepts of schools of Hindu Law do now no longer exist in

codified law; however, it exists in uncodified Hindu Law. Vedas and Smritis had been the

forms of sources in which, many pupils all-round India, wrote the commentaries which shaped

the idea for schools of Hindu Law.

Schools of thought refer to the divided opinions on a subject matter. Thus, schools of

thought on Hindu law refers back to the various and divided opinions on the policies and

principles of Hindu Law. Unlike statutes, they may be now no longer codified. They do now

no longer have the force of law. However, they affect the minds of the legislature or lawmakers.

Schools of Hindu law are commentaries and the digestives of the smritis. These schools

have widened the scope of Hindu law and explicitly contributed to its development. The two

major schools of India are Mitakshara and Dayabhaga.

Mitakshara: Means a short compendium - is a running commentary on the Code of

Yajnavalkya, 187, and a veritable digest of Smriti law. It was written in the latter part of the

eleventh century by Vijananeshwara, an ascetic additionally mentioned as bearing the name

Vijnana Yogin.

The chief merit of the work consists in its comprehensive treatment of almost all vital

topics of the law and also the synthesising of assorted Smriti texts. It’s of supreme authority

throughout the Republic of India except in Bengal where the Dayabhaga of Jimutavahana is

given dominant importance.

Mitakshara has a very wide jurisdiction. However, different parts of the country practice

law differently because of the different customary rules followed by them.

Sub-Division of Mitakshara School:

The Mitakshara School is sub-divided into four minor schools; these differ between

themselves in some matters of detail, relating particularly to adoption and inheritance. All

these schools acknowledge the supreme authority of Mitakshara, but they give preference

to certain treatises and to commentaries which control certain passages of Mitakshara. This

accounts for the differences between those schools.

· They are namely:

· Banaras Hindu law school

· Mithila law school
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· Maharashtra law school

· Dravida or madras law school

Banaras School

This law school comes under the authority of the Mitakshara law school and covers

Northern India including Orissa. The Banaras School is sometimes called the most orthodox

of the different schools of Hindu law.

Mithila School

This law school exercises its authority in the territorial parts of tirhoot and north Bihar.

The principles of the law school prevail in the north. The major commentaries of this school

are Vivadaratnakar, Vivadachintamani, Smritsara. The Kalpataru by Lakshmidhara is a work

that is freely cited by the exponents of the Mithila School.

Maharashtra or Bombay  School

The Maharashtra law school has the authority to exercise its jurisdiction over the territorial

parts including Gujarat Karana and the parts where Marathi language is proficiently spoken.

The main authorities of these schools are Vyavhara Mayukha, Virmitrodaya, etc.

Madras  School

This law school tends to cover the whole southern part of India. It also exercises its

authority under Mitakshara law school. The Smriti Chandrika of Devanna Bhatta, who

flourished at the close of the twelfth century, has a commanding influence in South India. It is

an exposition on the law of inheritance and was considered by Colebrooke to be a work of

uncommon excellence, equal, if not superior, to Parashara Madhaviya which also is a leading

authority in the South.

Difference between Mitakshara and Dayabhaga Schools:

Joint Family:

According to the Mitakshara law school a joint family refers only to the male member

of a family and extends to include his son, grandson, and a great-grandson. They collectively

have co-ownership/Coparcenary in the Joint Family. Thus, a son by birth acquires an interest

in the ancestral property of the joint family.

1. Under the Dayabhaga law school, the son has no automatic ownership right by birth

but acquires it on the demise of his father. In the Mitakshara School, the father’s power

over the property is qualified by the equal rights by birth enjoyed by a son, a grandson,

and a great-grandson.
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2. An adult son can demand partition during his father’s lifetime or his three immediate

ancestors. He has a say in the disposition of the family property and can oppose any

unauthorized disposition of ancestral or family property. This is not possible under

Dayabhaga school as the father has overall and uncontrolled power over the family

property till death.

3. Coparcenary/Co-ownership: Under the Mitakshara School of law all the members

of the joint family enjoy coparcenary rights during the father’s lifetime. Under Dayabhaga

School when the father is alive the sons do not have coparcenary rights but acquire them

on the death of the father. In the Mitakshara School of coparcener’s share is not defined

and cannot be disposed of. In the Dayabhaga the share of each Coparcener is defined

and can be disposed of.

4. Partition: While both the Mitakshara and the Dayabhaga schools hold that the true test

of partition is in the intention to separate, the manifestation of this intention is different in

each of the schools. In the case of Mitakshara School, the intention involves holding the

property is defined definite shares while in the Dayabhaga School there has to be a

physical separation of the property into specific portions and assigning of separate share

to each coparcener.

5. In the Mitakshara system, none of the members of the coparceners can claim a definite

physical share of the joint property. So, partition in this system involves ascertaining and

defining the share of the coparcener i.e., in the numerical division of the property. In the

Dayabhaga system, each of the coparceners has a definite share in the joint family

property even though the family is joint and undivided and the possession is common.

So, partition in this system involves the physical separation of the joint property into the

separate shares of the coparceners and assigning to each of the coparceners the specific

portion of the property.

6. Rights of Women: In the Mitakshara system the wife cannot demand partition. She,

however, has the right to a share in any partition affected between her husband and her

sons. Under the Dayabhaga this right does not exist for the women because the sons

cannot demand partition as the father is the absolute owner. In both the systems, in any

partition among the sons, the mother is entitled to a share equal to that of a son.

7. Similarly, when a son dies before partition leaving the mother as his heir, the mother is

entitled to a share of her deceased son as well as a share in her own right when there is

a partition between the remaining sons. 
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8. Widow’s rights: When one of the brothers dies, his widow can succeed to his share

under the Dayabhaga but under the Mitakshara her rights are excluded by the right of

survivorship of the brothers. The widow can then have only a right to maintenance. 

9. Sapinda: Heirship: The relationship of Sapinda arises according to Mitakshara by

propinquity or community of blood. Under the Dayabhaga it arises utilizing Pinda

offerings to deceased ancestors. The spiritual benefit is the criterion for heirship under

the Dayabhaga while consanguinity (blood relationship) is the guiding principle under

the Mitakshara. 

10. Survivorship: Brothers who have inherited property from their father have a right of

survivorship in the Mitakshara joint family. The Dayabhaga does not respond to any

right of survivorship and the brothers hold in quasi-severalty with the full power of

alienation.

Purandara Sahitya

‘ªÀiÁªÉÄÃPÀªÉÄÃªÀ ±ÀgÀtªÀiÁvÁä£ÀA ̧ ÀªÀðzÉÃ»£ÁA
AiÀiÁ» ̧ ÀªÁðvÀä s̈ÁªÉÃ£À ªÀÄAiÀiÁ ̧ ÁåzÀPÀÄvÉÆÃ s̈ÀAiÀÄA’
I am an abode to all the animals of the world

Being one in all, where is the fear for me?

When Haridasa used this purana as the guiding material, he didn’t only use them for his

works but also to adopt the liberal temperament that came with it. It was possible only

through this vision that he could embrace all the devotees who were dismayed with the rigid

caste system.

Sense of Equality

fÃªÀ fÃªÀPÉ s̈ÉÃzÀ

dqÀ dqÀPÉ ̈ sÉÃzÀ

fÃªÀ dqÀ ¥ÀgÀªÀiÁvÀä£UÉ ̈ sÉÃzÀ

fÃªÁfÃªÀ ªÀÄÄPÁÛªÀÄÄPÀÛgÀ ̈ sÉÃzÀ

À̧A¸ÁgÀzÉÆ¼ÀÄ s̈ÉÃzÀ

ªÀÄÄPÀÛgÉÆqÉAiÀÄ ºÀj s̈ÀPÀÛgÁ¢üÃ£À dUÀ

vÀÌvÀÄð ¤Ã À̧®ºÀAiÀÄå ¥ÀÄgÀAzÀgÀ«oÀ®

Difference between living being and living being

Difference between the non-living and non-living

Differences among living, non-living and divine being
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Differences between living and non-living, free and the unfree

Lord who is free from all differences in society

O Creator of the world and committed to the devotees

Protect O Purandhara Vithala

The sense of equality and the irony of discrimination is explained beautifully in a very

lucid way in the above verse.

Purandara Dasa 

Purandara Dasa fought the evils of casteism through his songs. In his

song aavakulavaadarenu aavanadarenu aatma bhavavariyada mele he wonders what

is the use if one does not understand the spirit of humanism whatever caste or status one

might be accredited to.

According to Purandara Dasa there were no inequalities among men and women. Both

of them had same rights and obligations in their conduct of everyday life as well as observation

of pity. He made some forceful expressions on untouchability, which was dogging society. He

preached the divinity of the soul and worthlessness of pride of caste, among other things,

through his simple and colloquial language, understandable diction that could reach the masses

Dasa Sahitya: In simple terms, Dasa means servant and Sahitya means literature. In this

context, Purandara Dasa considered himself to be a Dasa of God and literature would mean

lyrics of his songs.

Kanakadasa’s principle of equality

Kanakadasa’s writing depicts his innovativeness in using day-to-day activities of common

man. He joined Haridasa movement and became a follower of Vyasaraja who named him as

Kanakadasa. His poems and Krithi deal with many aspects of life and expose the futility of

external rituals. They stress the need for cultivation of moral values in life. His compositions

addressed social issues in addition to devotional aspect.

Kanakadasa had raised his voice against the caste system and inequality in society. His

compositions speak on social justice, humanitarian values and also highlight the feeling of

communal harmony. 

Kanakadasa was very aggressive and straight forward in criticizing evils of society such

as superiority claims of caste system. His poem “Kula Kula Kulavendu hodedhadadiri”

asks humans not to segregate themselves from one another. His major works are Nalacharitre
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(£À¼ÀZÀjvÉæ), Haribhaktisara (ºÀj s̈ÀQÛ̧ ÁgÀ), Nrisimhastava (£ÀÈ¹AºÀ̧ ÀÛªÀ), Ramadhanyacharitre

(gÁªÀÄzsÁå£ÀZÀjvÉæ), a rare work on class struggle, Mohanatarangini (ªÉÆÃºÀ£ÀvÀgÀAVtÂ).

Karnataka Janapada

After the reign of Champuyug, Karnataka witnessed a huge surge in literature on social

equality and populist vision. The leadership of Basaveshwara brought religious, social,

economic, cultural, linguistic and literary revolution under a single movement and this massively

changed the dimensions of Kannada language and literature.

The slogan of Pampa ‘Manava Kulamadondevalam’ meaning unity of human race has

inspired the folklife of Karnataka than the Jainism. Similarly, ‘Kulam kulamalthu, chalam,

kulam, annu kulam’ meaning caste is not acquired by birth but by persistence and valour.

Ancient Karnataka has been living epitome of an enriched political, social, religious,

literary and cultural condition. One of the inscriptions of Hampi best reflects the social system

existing during that period.

PÉgÉAiÀÄA PÀnÖ À̧Ä, ̈ Á«AiÀÄA ̧ ÀªȨ́ ÀÄ, zÉÃªÁUÁgÀªÀÄA ªÀiÁr À̧
eÉÓgÉAiÉÆ¼ï ¹°ÌzÀ£ÁxÀgÀA ©r¸ÀÄ, «ÄvÀæVðA§ÄPÉAiÀiï £ÀA©zÀ
UÉðgÉªÉmÁÖVgÀÄ, ²µÀÖgÀA ¥ÉÆgÉAiÉÄ£ÀÄßwÛAvÉ®èªÀA ¦AzÉ vÁ
AiÉÄgÉzÀ¼ÁÖ É̄gÉªÀAzÀÄ vÉÆlÄÖ Q«AiÉÆ¼ï ®QëöäÃzsÀgÀ ªÀiÁvÀì£Á//
Keryam kattisu, baviyam sevisu, devagaram madisa,

Jareyol silikinatharam bidisu, mithrargiyabukey nambida

Grevettagiru, shisharom poreyennuthintellavam pinde tha

Yeredhaltalevendu thota kiwiyol lakshmidhara maathsna

The inscription means that one must construct tanks, dig wells, build temples, help the

one needy by protecting them, help friends. One must never desert the people who believe

you but give shelter. Mother while breastfeeding whispers in the ears of Lakshmidhara. A

mother’s whisper of the above words in the ears of her child while feeding unveils the heritage

of Karnataka. A few inscriptions detailing the charities given to the temples and donation to

the Agraharas have long been a testament to the spiritual, social and educational prosperity

of the people of Karnataka.

The Kappe Aryabhatta inscription at Badami portrays the true character of a Kannadiga

as ‘Kannadigaru sadhuvige sadhu, madhuryange madhurya, badippa kalige Kaliyuga’

meaning that people of Karnataka are peaceful and serene to those who are peaceful, sweet

to those who are soft mannered and bad to those who are bad. This necessarily means that
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Kannadigas reflect the treatment shown to them. There are several other inscriptions before

us that praise the valour, generosity and sacrifices of the noble Kannadigas.

Moreover, the religious tolerance of Kannadigas is meaningfully described by the

inscriptions which have become the embodiments of Folk culture of Karnataka.

²ªÁAiÀÄ zsÁvÉæÃ À̧ÄUÀvÁAiÀÄ «µÀÄÚ ªÉÃ
f£ÁAiÀÄ vÀ̧ ÉäöÊ À̧PÀ¼ÁvÀä£ÉÃ £ÀªÀÄB
Shivaya Dhartre sugathaya vishnuve

Jeenaya thasmay sakalathmane namah

The stanza means deities such as Shiva, Buddha, Vishnu and Mahaveera, all of them

together paid their salutations to the supreme, eternal and universal soul. This epic poem is a

classic example of a noble culture and secularism of the people of Karnataka. The legitimacy

of the folk culture of Karnataka can be ascertained from this inscription.

The main tributes of the culture of the Tulunadu are desire to achieve, scientific temper

and rationality in examining the aspects, and miraculous strength of truth, justice and equality.

The origins of Gods of Tulunadu are not fictitious, but the real ones associated to the Dalit

and backward communities. They are the martyrs who have fought for justice, truth and

equality. It is noteworthy, that Siri agitated against her husband when she was subject to

injustice and she was responsible for the feminist movement for the rights of the women.

Koti, Chennaya have sacrificed their lives fighting for the justice and equality. They really are

the authors of land reform revolution of those regions. It has remained forever in the form of

Paddana which is huge oral repository of Tulu culture. This is the reason that in the culture

and heritage of Tulunadu, the caste, religion, servitude and social discrimination is not

stigmatized. The demons-deities and their worship is the root cause of tolerance and cultural

harmony in rural life.

The Aliyasanthana law, which otherwise is known as sister’s son lineage is the matrilineal

system of inheritance having its origin in Tulu region. Similarly, the Nagabana culture symbolizes

environment conservation.  Hence, there is a wide scope for further study of the folklore and

law origins in Tulunadu.

Conclusion

Pluralism is an essential feature of India. The reflections of pluralism are prevalent not

only in the social, cultural and religious tenets in India but the very Indian Constitution embodies

its existence. The rule of law, a foundation of any legal system was engrained in India, particularly
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in Karnataka from ancient time. The attempts to trace the origin of the social and legal norms

in Karnataka, is important as their revival is of a great contemporary relevance. Firstly,

Mitakshara, has initiated the tone of reforms.  Secondly, Vachanas, were a compendium of

verses that bring social regeneration to create a new society by eradicating the societal

discrimination. With their diction on code of conduct they aimed at annihilation of caste and

birth superiority, attacked scriptures and rigid temple practices. With the sense of devotion,

they preached the principles of equality, freedom, secularism, dignity of labor, Dasoha (charity)

and Kayaka (work). This movement of 12th century is essentially a socio-religious movement

in Karnataka. Thirdly Dasa Sahitya,  also preaches divinity and voices against the caste

system and inequalities in society. They try to communicate the message of social justice,

humanitarian values and communal harmony. Finally, Janapada Sahitya, the folklore of

Karnataka that is generally the repository of songs and poems, the tradition preserved orally

by singing from generations. The songs sung and the inscriptions in the ancient temples written

in Halegannada depicts the egalitarian edifice of  Karnataka. Similarly, the culture of Tulunadu

with its noble values of equality and justice is yet another example of the Karnataka’s rich

heritage.
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-Gururaj Karajagi*

Law is to achieve values of life. It is a systematic arrangement of rules. The principles and

doctrines underlying these rules are the basis of jurisprudence. The law also punishes those

who oppose natural and moral values. Thus, in attaining justice and to sustain peace in society

and in the State, law and values play very important role.

There have been many revolutions in the history of the world. Industrial revolution, Social

Revolution, Education revolution etc., but these happened in different times and at different

places. But they all took place at the same time in 12th century Karnataka through Sharana

and Dasa movement. The world has witnessed the devotion, social concern, alternative

thinking and drastic changes in the society in the Sharana and Dasa movement. The values

contributed by Sharana and Dasa literature helped to govern the society; these values were

the force behind building of peaceful society. The values of these great two literatures have

influenced the society and Kannada literature.

The Sharana and Dasaliterature are full of values of social concern. Sharana Basavanna

says ‘Maari’ (evil) is not something different, if our eyes watch wrong thing that is ‘Maari’

(evil), if tongue speaks wrong word that is ‘Maari’ (evil), if a person forgets KoodalaSangama

Deva (Almighty) that is ‘Maari ‘(evil).

Another Sharana BalleshMallayya (1160) says, ‘don’t hurt any animal, don’t be a

womanizer, don’t eye for others money and don’t revere another’s deity, if a person forgets

these things he will be in monstrous hell.  In this way Vachanas of Sharanas teach social

values. Like Sharanas, Dasa literature also enlightened society with values through their

poems. Purandaradaasa, Kanakadaasa, Urapeddi, Tontada Lingayya, Jedara Dasimayya,

etc., wanted to create equality in the society, they all emphasised eradication of caste system,

* President, Academy for Creative Teaching, Bengaluru- 560 032
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which was predominant at that time. That is why Kanakadaasa said, ‘do not fight on the basis

of caste, whether you really know the basis of your caste?’, DasaPurandara said ‘don’t

believe in your body, don’t think it is a permanent one, don’t say no to needy, don’t forget

God, don’t trouble your parents and don’t doubt almighty’.Through these poem Dasas wanted

to encourage goodness in the society and maintain law and order.

Thus, to develop consciousness and values and transformation of individual, the role of

visionary philosophers like Sharanas and Dasas are very important. Their ability as orators

to inspired the entire masses, and the social movement, the Sharana and Dasa literature,

which put forth the society on pathof development along with the social transformation.

zÁ À̧ ªÀÄvÀÄÛ ªÀZÀ£À ̧ Á»vÀåzÀ°è PÁ£ÀÆ¤£À ̧ ÀªÀiÁdªÀÄÄT ªÀiË®åUÀ¼ÀÄ

ªÀÄÆgÀÄ ±ÀvÀªÀiÁ£ÀUÀ½UÀÆ «ÄQÌ ºÀjzÀÄ PÀ£ÀßqÀzÀ ªÀÄvÀÄÛ CzÀjAzÀ dUÀwÛ£À ̧ Á»wåPÀ, ̧ ÁªÀiÁfPÀ,
±ÉÊPÀëtÂPÀ ºÁUÀÆ ̧ ÁA À̧ÌøwPÀ ̧ ÀÛgÀUÀ¼À£ÀÄß ²æÃªÀÄAvÀUÉÆ½¹zÀ JgÀqÀÄ ªÀÄºÁ ¥Àæ̈ sÁªÀUÀ¼ÁzÀ ªÀZÀ£À̧ Á»vÀå
ºÁUÀÆ zÁ À̧̧ Á»vÀåUÀ¼À À̧ªÀiÁdªÀÄÄT ªÀiË®åUÀ¼À §UÉÎ MA¢µÀÄÖ aAw À̧ÄªÀ, ªÉÄ®PÀÄ ºÁPÀÄªÀ
CªÀPÁ±À ¤ÃrzÀ PÀ£ÁðlPÀ gÁdå PÁ£ÀÆ£ÀÄ «±Àé«zÁå®AiÀÄzÀ PÀÄ®¥ÀwUÀ¼ÁzÀ ¥ÉÆæ. F±ÀégÀ ̈ sÀmïgÀªÀjUÉ,
DqÀ½vÀ ªÀÄAqÀ½AiÀÄ J®è Ȩ́ßÃ»vÀjUÉ, EzÀPÉÌ ªÀÄÄRå ¥ÉæÃgÀuÉAiÀiÁzÀ, £À£Àß CvÀåAvÀ UËgÀªÀPÉÌ
¥ÁvÀægÁzÀ £ÁåAiÀÄªÀÄÆwð qÁ. ²ªÀgÁeï ¥ÁnÃ¯ï À̧gïUÉ £À£Àß PÀÈvÀdÕvÉUÀ¼ÀÄ.

£À£ÀUÉ zÉÆgÉwgÀÄªÀ «µÀAiÀÄzÀ ºÀgÀºÀÄ DPÁ±ÀzÀµÀÄÖ DzÀgÉ «Äw ̈ ÉÆUÀ̧ ÉAiÀÄµÀÄÖ. JgÀqÀÄ ªÀÄºÁ£ï
aAvÀ£ÉUÀ¼À, zÀ±Àð£ÀUÀ¼À ̧ ÀAUÀªÀÄ MAzÀÄ ̧ ÀA s̈ÀæªÀÄzÀPÀÆl. DzÀgÀÆ F ¥ÀæAiÀÄvÀß £À£ÀUÉ ªÉÊAiÀÄQÛPÀªÁV
zsÀ£ÀåvÉAiÀÄ£ÀÄß vÀgÀÄªÀAxÀzÀÄÝ.

PÁ£ÀÆ£ÀÄ JAzÀgÉÃ£ÀÄ? CzÀÄ ¤AiÀÄªÀÄUÀ¼À PÀæªÀÄ§zÀÞ eÉÆÃqÀuÉ. F ¤AiÀÄªÀÄUÀ¼À vÀvÀé ªÀÄvÀÄÛ
¹zÁÞAvÀªÉÃ £ÁåAiÀÄ±Á À̧ÛçzÀ vÀ¼ÀºÀ¢. §zÀÄQ£À ªÀiË®åUÀ¼À£ÀÄß C£ÀÄPÀj À̧ÄªÀÅzÀ£ÀÄß ̧ Á¢ü̧ ÀÄªÀÅzÀÄ PÁ£ÀÆ£ÀÄ.
ºÁUÉAiÉÄÃ, £ÉÊ À̧VðPÀ ªÀÄvÀÄÛ £ÉÊwPÀ ªÀiË®åUÀ¼À£ÀÄß «gÉÆÃ¢ü̧ ÀÄªÀªÀjUÉ ²PÉë PÉÆqÀÄªÀÅzÀÆ PÁ£ÀÆ£ÀÄ.

DzÀÝjAzÀ, £ÁåAiÀÄªÉ£ÀÄßªÀÅzÀÄ, vÀ£ÀÆä®PÀ PÁ£ÀÆ£ÀÄ J£ÀÄßªÀÅzÀÄ À̧ªÀiÁd ªÀÄvÀÄÛ gÁdåªÀ£ÀÄß
À̧Ä¹ÜwAiÀÄ°è EqÀ®Ä É̈ÃPÁzÀ ªÀiË®åUÀ¼À MlÄÖ ªÉÆvÀÛ. F ªÀiË®åUÀ¼ÀÄ, UËgÀªÀ, £ÁåAiÀÄ, À̧ªÀiÁ£ÀvÉ

ªÀÄvÀÄÛ ̧ ÁévÀAvÀæöå. F ªÀiË®åUÀ½UÉ C¥ÀZÁgÀªÁzÁUÀ £ÁåAiÀÄªÀÅ DzÉÃ±À ªÀiÁqÀÄvÀÛzÉ, ¤§ðA¢ü̧ ÀÄvÀÛzÉ.

¥Àæ¥ÀAZÀzÀ EwºÁ À̧zÀ°è C£ÉÃPÀ PÁæAwUÀ¼ÀÄ C®è°è £ÀqÉ¢ªÉ. É̈ÃgÉ  É̈ÃgÉ ¥ÀæzÉÃ±ÀUÀ¼À°è
OzÉÆåÃVPÀ PÁæAw, ¸ÁªÀiÁfPÀ PÁæAw, Ȩ́Ê£ÀåPÁæAw, ±ÉÊPÀëtÂPÀ PÁæAw, ¸ÁA À̧ÌøwPÀ PÁæAwUÀ¼ÀÄ É̈ÃgÉ
É̈ÃgÉ PÁ®zÀ°è £ÀqÉ¢ªÉ. DzÀgÉ CªÉ®èªÀÇ KPÀPÁ®zÀ°è, MAzÉÃ ¥ÀæzÉÃ±ÀzÀ°è £ÀqÉzÀzÀÄÝ ºÀ£ÉßgÀqÀ£É

±ÀvÀªÀiÁ£ÀzÀ°è ªÀÄvÀÄÛ PÀ£ÀßqÀzÀ £É®zÀ°è, CzÀÆ ±ÀgÀtgÀ ªÀZÀ£À ZÀ¼ÀÄªÀ½AiÀÄ°è. s̈ÀQÛ, ¸ÁªÀiÁfPÀ
PÁ¼Àf, ªÀåªÀ̧ ÉÜAiÀÄ DªÀÄÆ¯ÁUÀæ §zÀ̄ ÁªÀuÉ, ¥ÀAiÀiÁðAiÀÄaAvÀ£É, DvÉÆäÃ£Àßw »ÃUÉ ºÀ®ªÀÅ DAiÀiÁªÀÄUÀ¼À°è
ºÀgÀr, ±ÀgÀtgÀ ªÀZÀ£À ZÀ¼ÀÄªÀ½ vÀ£Àß «²µÀÖ, À̧Èd£À²Ã® bÁ¥À£ÀÄß ªÀÄÆr¹zÀÄÝ zÁR¯ÁzÀ À̧vÀå.
ºÁUÉ £ÉÆÃrzÀgÉ ªÀZÀ£À ZÀ¼ÀÄªÀ½ JA§ ¸Á»vÀåzÀ UÀªÀÄåvÉ À̧ªÀiÁdªÀÄÄTAiÀiÁzÀ aAvÀ£ÉAiÉÄÃ
DVzÉ.

-UÀÄgÀÄgÁd PÀdðV
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§ À̧ªÁ¢ ±ÀgÀtgÀÄ £ÀªÀÄä £É®zÀ°è CgÀ½zÀ C£À£Àå §AqÁAiÀÄUÁgÀgÀÄ. £É®ªÀÄÆ®zÀ eÁ£À¥ÀzÀ
À̧AªÉÃzÀ£ÉUÀ¼ÀÄ, d£À̧ ÁªÀiÁ£Àå£À DqÀÄ s̈ÁµÉ, DvÀ£À ªÀÄÆ® À̧A À̧ÌøwAiÀÄ D±ÀAiÀÄUÀ¼À£ÀÄß gÀQȩ̈ À®Ä ºÉtVzÀgÀÄ.

CAvÀºÀ ±ÀgÀtgÀ ªÀZÀ£ÀUÀ¼À£ÀÄß, CªÀÅUÀ¼À ªÀÄÆ®PÀ CªÀgÀ fÃªÀ¥ÀgÀvÀÄrvÀ, ªÀÄ£À̧ ÀÄìUÀ¼À£ÀÄß PÀlÄÖªÀ
¥ÀæAiÀÄvÀß, ªÉÊZÁjPÀ aAvÀ£ÉUÀ¼À£ÀÄß UÀªÀÄ¤ À̧ÄªÀÅzÀÄCªÀjUÉ £ÀªÀÄä ±ÀæzÁÞ¥ÀæuÁªÀÄUÀ¼À£ÀÄß ̧ À°ȩ̀ ÀÄªÀ QæAiÉÄ.

AiÀiÁªÀÅzÀÄ ±Á±ÀévÀ ªÀiË®åªÉÇÃ, CzÀÄ £ÁåAiÀÄ. CzÀgÀ £ÀqÀªÀ½PÉ PÁ£ÀÆ£ÀÄ. ªÀiË®å J£ÀÄßªÀÅzÀÄ
£ÀqÀªÀ½PÉ, ªÀiÁvÀ®è, s̈ÁµÀtªÀ®è, É̄ÃR£ÀªÀ®è. AiÀiÁªÀ £ÀqÀªÀ½PÉ¬ÄAzÀ vÀ£ÀUÀÆ ¥Àæ¥ÀAZÀPÀÆÌ
M¼ÉîAiÀÄzÁUÀÄvÀÛzÉÆÃ CzÀÄ ªÀiË®å. F £ÉÆÃl¢AzÀ UÀªÀÄ¤¹zÀgÉ ªÀZÀ£ÀzsÀªÀÄðMAzÀÄ ¤Ãw À̧A»vÉ.
CzÀPÉÌÃ § À̧ªÀtÚ£ÀªÀgÀ ̧ À¥ÀÛ̧ ÀÆvÀæ ªÀÄ£ÀÄdPÀÄ®zÀ ̧ ÀÄR ̧ ÉÆÃ¥Á£À.

PÀ¼À̈ ÉÃqÀ, PÉÆ® É̈ÃqÀ, ºÀÄ¹AiÀÄ£ÀÄrAiÀÄ®Ä É̈ÃqÀ,

ªÀÄÄ£AiÀÄ É̈ÃqÀ, C£ÀåjUÉC À̧ºÀå¥ÀqÀ̈ ÉÃqÀ,

vÀ£Àß §tÂÚ̧ À̈ ÉÃqÀ, E¢gÀ ºÀ½AiÀÄ®Ä É̈ÃqÀ.

EzÉÃCAvÀgÀAUÀ ±ÀÄ¢Þ, EzÉÃ §»gÀAUÀ ±ÀÄ¢Þ.

EzÉÃ £ÀªÀÄäPÀÆqÀ® À̧AUÀªÀÄzÉÃªÀgÀ£ÉÆ° À̧ÄªÀ ¥Àj.

EzÀgÀAvÉAiÉÄÃ ªÀÄzsÀåPÁ°Ã£À PÀ£ÁðlPÀzÀ ̧ ÁA À̧ÌøwPÀ dUÀwÛ£À°è ºÀjzÁ À̧gÀÄ gÀÆ¦¹zÀ CAzÉÆÃ®£À
£ÀªÀÄVAzÀÄ ªÀÄÄRåªÁVgÀÄªÀÅzÀÄ CzÀÄ PÉÆqÀªÀiÁrzÀ ̈ sÀQÛAiÀÄ vÁwéPÀvÉUÁV ªÀiÁvÀæªÀ®è, CzÀÄ ¥Àæw¥Á¢ À̧ÄªÀ
À̧ªÀiÁdªÀÄÄT aAvÀ£ÉUÀ½UÉ. ºÀ¢£ÉÊzÀ£ÉÃ ±ÀvÀªÀiÁ£À s̈ÀQÛ¥ÀAxÀzÀ s̈ÀgÀ¥ÀÆgÀ À̧ªÀÄÈ¢ÞAiÀÄ PÁ®.

GvÀÛgÀ̈ sÁgÀvÀzÀ°è gÀªÀiÁ£ÀAzÀgÀÄ (1400-1470), PÀ©ÃgÀzÁ À̧gÀÄ (1440-1518), gÁd¸ÁÜ£ÀzÀ°è
«ÄÃgÁ¨Á¬Ä (1470), ¥ÀAeÁ§zÀ°è UÀÄgÀÄ£Á£ÀPÀ zÉÃªÀgÀÄ (1409-1539), §AUÁ®zÀ°è PÀÈµÀÚZÉÊvÀ£ÀågÀÄ
(1486-1534), ªÀÄºÁgÁµÀÖçzÀ°è £ÁªÀÄzÉÃªÀgÀÄ(1270-1350), eÁÕ£ÀzÉÃªÀgÀÄ(1275-1296),
§ææd s̈ÀÆ«ÄAiÀÄ°è À̧ÆgÀzÁ À̧gÀÄ (1478- ), PÁ²AiÀÄ PÀqÉUÉ vÀÄ¼À¹zÁ À̧gÀÄ (1532-1623) EªÀgÉ®è
§AzÀzÀÄÝCzÉÃ À̧ªÀÄAiÀÄzÀ°è. s̈ÁgÀvÀzÀ vÀÄA É̈®è ºÀgÀrzÀÄÝ s̈ÀQÛAiÀÄ ¥ÀÆgÀ. DUÀ̄ ÉÃ PÀ£ÁðlPÀzÀ°è
zÁ À̧gÀ ¥ÀgÀA¥ÀgÉAiÉÄÃ §AvÀÄ. ²æÃ¥ÁzÀgÁdgÀÄ, ªÁå À̧gÁdgÀÄ, ¥ÀÄgÀAzÀgÀzÁ À̧gÀÄ, PÀ£ÀPÀzÁ À̧gÀÄ,
ªÁ¢gÁdgÀÄ zÁ À̧ªÁtÂAiÀÄ£ÀÄß ªÉÆ¼ÀV¹zÀgÀÄ. zÁ À̧gÀÄ À̧éAvÀzÀ ªÉÆÃPÀëPÉÌ ºÉtUÀ°®è. À̧ªÀiÁdzÀ
PÉÆ¼ÀQ£À ¤ªÀÄÆð®£ÉUÉ ±Àæ«Ä¹zÀgÀÄ. §zÀÄPÀ£ÀÄß ºÀ̧ À£ÁV À̧ÄªÀ PÁ¼Àf vÉÆÃj¹zÀgÀÄ. zÁ À̧gÀÄ
À̧ªÀÄÄzÁAiÀÄzÀ eÉÆvÉUÉÃ §zÀÄQzÀªÀgÀÄ. ºÁVzÀÆÝ J®è ªÀåªÀ̧ ÉÜAiÀÄ£ÀÄß M¦àPÉÆAqÀªÀgÀ®è. zÁ À̧̧ Á»vÀåªÀ£ÀÄß

¸Á»vÀåzÀ MAzÀÄ ¥ÀæPÁgÀªÁVAiÉÄÃ £ÉÆÃqÀzÉ CzÀ£ÀÄß ªÀvÀðªÀiÁ£ÀzÀ ̧ À¤ßªÉÃ±ÀzÀ°è CzÀÄ ªÀiÁqÀ§ºÀÄzÁzÀ
£ÉÊwPÀ, ¸ÁªÀiÁfPÀ, ¸ÁA À̧ÌøwPÀ ¥Àæ̈ sÁªÀUÀ¼À£ÀÄß UÀÄgÀÄw À̧̈ ÉÃPÀÄ.

FUÀ ªÀZÀ£ÀPÁgÀgÀÄ ªÀÄvÀÄÛ zÁ À̧gÀÄ PÀAqÀj¹zÀ PÉ®ªÀÅ À̧ªÀiÁdªÀÄÄT ªÀiË®åUÀ¼À PÀqÉUÉ
UÀªÀÄ£ÀºÀj À̧̈ ÉÃPÀÄ.

I. £ÉÊwPÀfÃªÀ£ÀªÀiÁUÀð:
1. ªÀiÁj ªÀÄ À̧tÂAiÉÄA§ÄzÀÄ ̈ ÉÃj®èPÁtÂgÉÆÃ.

ªÀiÁjAiÉÄA§ÄzÀzÉÃ£ÀÄ ?
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PÀAUÀ¼ÀÄ vÀ¦à £ÉÆÃrzÀgÉ ªÀiÁj,
£Á°UÉ vÀ¦à £ÀÄrzÀqÉ ªÀiÁj,
£ÀªÀÄäPÀÆqÀ® À̧AUÀªÀÄzÉÃªÀgÀ£É£ÀºÀ ªÀÄgÉzÀqÉ ªÀiÁj.

ªÀiÁj JAzÀgÉÃ£ÀÄ J£ÀÄßªÀÅzÀPÉÌ EzÀQÌAvÀ À̧Ä® s̈À «±ÉèÃµÀuÉ É̈ÃPÉÃ ?

2. DªÀ ¥ÁætÂUÀÆ £ÉÆÃªÀ ªÀiÁqÀ̈ ÉÃqÀ.
¥ÀgÀ£ÁjAiÀÄgÀ À̧AUÀ É̈ÃqÀ
¥ÀgÀzsÀ£ÀPÀÌ¼ÀÄPÀ̈ ÉÃqÀ, ¥ÀgÀzÉÊªÀPÉÌgÀUÀ̈ ÉÃqÀ.
F ZÀvÀÄ«ðzsÀvÀªÀPÀ ªÀiÁqÀÄªÁUÀ
¥ÀgÀgÀÄ PÀAqÁgÀÄ, PÁtgÀÄ JAzÉ£À̈ ÉÃqÀ.
§¼ÉîÃ±ÀégÀ °AUÀPÁÌgÀÄ ªÀÄgÉ ªÀiÁqÀ̈ ÁgÀzÁV
CWÉÆÃgÀ £ÀgÀPÀzÀ°èPÀÄÌªÀ.

£ÉÊwPÀfÃªÀ£À ºÉÃVgÀ̈ ÉÃPÉA§ÄzÀ£ÀÄß §¼ÉîÃ±À ªÀÄ®èAiÀÄå ºÉÃ¼ÀÄvÁÛ£É. DvÀ d£ÀävÀ: eÉÊ£À ªÁå¥ÁjAiÀiÁVzÀÝ
ªÀÄ®è±ÉnÖ ±ÀgÀt£ÁV ªÀÄ®èAiÀÄå£ÁzÀ. zsÁ£ÀåªÀ£ÀÄß C¼ÉAiÀÄÄªÀ §¼ÀîªÀ£ÉßÃ °AUÀªÉAzÀÄ ̈ sÁ«¹ §¼ÉîÃ±À
ªÀÄ®èAiÀÄå£ÁzÀ (PÁ®:1160).

EzÀ£ÉßÃ ¥ÀÄgÀAzÀgÀzÁ À̧gÀÆ « À̧Ûj¹ ºÉÃ½zÀgÀÄ
£ÉZÀÑ̈ ÉÃqÀ, ¤Ã £ÉZÀÑ̈ ÉÃqÀ.
£ÉZÀÑ̈ ÉÃqÀ, PÀÄ®zsÀªÀÄð ©lÄÖ £ÀqÉAiÀÄ É̈ÃqÀ.
zÉÃ»AiÉÄAzÀgÉ £Á¹ÛAiÉÄ£Àß É̈ÃqÀ,
zÉÃºÀ¹ÜgÀªÉAzÀÄ £ÀA§ É̈ÃqÀ.
¢Ã£ÀvÀ£ÀzÀ°è zÀÈªÀåUÀ½ À̧̈ ÉÃqÀ
¢Ã£À£ÁxÀ£À ¤Ã ªÀÄgÉAiÀÄ É̈ÃqÀ  || 1 ||

£ÉAlj®èzÀ £ÁrUÉ ¤Ã ºÉÆÃUÀ̈ ÉÃqÀ,
GAmÉAzÀÄ M§âgÀPÀÆqÀ ºÉÃ¼À̈ ÉÃqÀ,
PÀAlPÀ£ÁV ¤Ã wgÀÄUÀ̈ ÉÃqÀ, £ÀgÀ
PÀApÃgÀªÀ£À ¤Ã ªÀÄgÉAiÀÄ É̈ÃqÀ || 2 ||

CAvÀgÀAUÀzÀ ªÀiÁvÀÄ CUÀ° PÉqÀ̈ ÉÃqÀ,
¥ÀAQÛAiÉÆ¼ÀÄ ¥ÀgÀ̈ sÉÃzÀ ªÀiÁqÀ̈ ÉÃqÀ, £
£ÀßAUÀªÀ£É £ÉÆÃr »UÀÎ É̈ÃqÀ,
dUÀzÀAvÀAiÀiÁð«ÄAiÀÄ ¤Ã ªÀÄgÉAiÀÄ É̈ÃqÀ || 3 ||

vÀAzÉ-vÁ¬ÄUÉ PÉÃqÀ ¤Ã £É£ÉAiÀÄ É̈ÃqÀ,
JA¢UÀÆ ºÀÄ¹ ªÀiÁvÀ£ÁqÀ̈ ÉÃqÀ,
À̧AzÉÃºÀ É̈ÃqÀ À̧ªÉÇðÃvÀÛªÀÄ£ÁzÀ

vÀAzÉ ²æÃ ¥ÀÄgÀAzÀgÀ«oÀ®£À ªÀÄgÉAiÀÄ É̈ÃqÀ || 4 ||
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II. JgÀqÀ£ÉAiÀÄ ªÀiË®å ªÀiÁ£À¹PÀ £ÉÊªÀÄð®å :

vÀ£ÀÄ, ªÀÄ£À ±ÀÄzÀÞ«®èzÀ ªÀåQÛ C¥ÁAiÀÄPÁj. PÀ®Äè PÀÄjPÉAiÀÄ CgÀ̧ À£ÁVzÀÝ FvÀ ªÉÊgÁUÀå¥ÀgÀ£ÁV
PÀ̄ ÁåtPÉÌ §AzÀÄ ±ÀgÀt£ÁzÀªÀ£ÀÄ À̧PÀ¼ÉÃ±À ªÀiÁzÀgÀ̧ À. DvÀ£À PÁ® À̧ÄªÀiÁgÀÄ Qæ.±À. 1130. DvÀ
À̧AVÃvÀdÕ£ÁVzÀÝªÀ£ÀÄ. «ÃuÁ¢ ªÁzÀåUÀ¼À PÀ̄ Á«zÀ. ̧ ÀPÀ¼ÉÃ±ÀégÀzÉÃªÀ JA§ ªÀZÀ£ÁAQvÀ¢AzÀ §gÉzÀ

DvÀ£À ªÀZÀ£ÀUÀ¼ÀÄ £ÉÃgÀ ºÁUÀÆ À̧àµÀÖ.

d£ÀªÉÄZÉÑ ±ÀÄzÀÝ£À®èzÉ, ªÀÄ£ÀªÉÄZÉÑ ±ÀÄzÀÞ£À®èªÀAiÀiÁå.
£ÀÄrAiÀÄ°èeÁt£À®èzÉ, £ÀqÉAiÀÄ°èeÁt£À®èAiÀiÁå.
ªÉÃµÀzÀ°èC¢üPÀªÀ®èzÉ, ̈ sÁµÉAiÀÄ°èC¢üPÀ£À®èAiÀiÁå.
zsÀ£ÀzÉÆgÀPÀ¢zÀÝqÉ ¤ À̧ÛøºÀ£À®èzÉ, zsÀ£ÀzÉÆgÀQ ¤ À̧ÛøºÀ£À®èAiÀiÁå.
KPÁAvÀzÉÆæÃ», UÀÄ¥ÀÛWÁvÀPÀ, ªÀÄÄQÛ±ÀÆ£ÀåAUÉ,
À̧PÀ¼ÉÃ±ÀégÀzÉÃªÀ M° M°AiÉÄAzÀqÉ, JAvÉÆ°ªÀ£ÀAiÀiÁå ?

EzÀPÉÌ À̧AªÁ¢AiÉÄA§AvÉ PÀ£ÀPÀzÁ À̧gÀ QÃvÀð£É.
wÃxÀð¦rzÀªÀgÉ®è wgÀÄ£ÁªÀÄzsÁjUÀ¼É, d£Àä
¸ÁxÀðPÀ«®èzÀªÀgÉ®è s̈ÁUÀªÀvÀgÉ || ¥À ||

ªÀÄÄVírzÀÄ ¤ÃgÉÆ¼ÀUÉ ªÀÄÄ¼ÀÄV d¥ÀvÀ¥ÀªÀiÁr,
s̈ÁUÀªÀvÀ ±Á¸ÁÛç¢UÀ¼À£É®è w½zÀÄ |

¨ÁV ¥ÀgÀ̧ ÀwAiÀÄgÀ£ÀÄ §AiÀÄ¹ PÀtÂÚqÀÄªÀAxÀ,
AiÉÆÃUÀ̈ sÀæµÀÖgÀÄJ®èzÉÃªÀ ¨ÁæºÀätgÉ ?

°AUÀ °AUÀzÉÆ½gÀÄªÀ a£ÀÄªÀÄAiÀÄ£À w½AiÀÄzÉAiÉÄ,
CAUÀ°AUÀzÀ £É̄ ÉAiÀÄUÀÄgÀÄvÀ£ÀjAiÀÄzÉ |
dAUÀªÀÄ ¸ÁÜªÀgÀzÀ ºÉÆ®§£ÀjAiÀÄzÀEAxÀ
s̈ÀAV ªÀÄÄPÀÌUÀ¼É®è ¤d°AUÀªÀAvÀgÉ? || 2 ||

C¯ÁèRÄzÁ JA§ CxÀðªÀ£ÀÄ w½AiÀÄzÉAiÉÄ
ªÀÄÄ®è±Á À̧ÛçzÀ £É̄ ÉAiÀÄ ªÀÄÄ£ÀßjAiÀÄzÉ |
¥ÉÆ¼ÀÄîPÀÆUÀ£ÀÄ PÀÆV §UÀÄ½ ¨ÁAiÉÄÝgÉªÀAxÀ
PÀ¼ÀîjUÉ vÁ «ÃgÀ̧ ÀéUÀðzÉÆgÀPÀÄªÀÅzÉ ?

DgÀÄZÀPÀæzÀ £É̄ ÉAiÀÄCµÁÖAUÀAiÉÆÃUÀzÀ°
ªÀÄÆgÀÄ ªÀÄÆwðAiÀÄ ªÀÄÆgÀÄPÀqÉAiÉÆ½j¹ |
PÁgÀÄtå£¢ü PÁV£É̄ ÉAiÀiÁ¢ PÉÃ±ÀªÀ£À
¸Áj s̈Àf¹zÀªÀjUÉ AiÀÄªÀÄ¨ÁzsÉAiÀÄÄAmÉ ?
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(DgÀÄ ZÀPÀæUÀ¼ÀÄ: PÀÄAqÀ°¤Ã ZÀPÀæUÀ¼ÀÄ : ªÀÄÆ¯ÁzsÁgÀ, ¸Áé¢üµÁÖ£À, ªÀÄtÂ¥ÀÆgÀ, C£ÁºÀvÀ, «±ÀÄzÀÞ,
DeÁÕ EªÀÅ DgÀÄ ZÀPÀæUÀ¼ÀÄ. PÉÆ£ÉAiÀÄzÀÄ À̧ºÀ̧ ÁægÀ.

CµÁÖAUÀUÀ¼ÀÄ : AiÀÄªÀÄ, ¤AiÀÄªÀÄ, D À̧£À, ¥ÁæuÁAiÀiÁªÀÄ, ¥ÀævÁåºÁgÀ, zsÁgÀuÁ, zsÁå£À
ªÀÄvÀÄÛ ̧ ÀªÀiÁ¢ü.

ªÀÄÆgÀÄ ªÀÄÆwðUÀ¼ÀÄ : 1. PÀtÂÚ£À°èPÁtÄªÀ «±Àé   2. PÀ£À̧ À£ÀÄß PÀAoÀzÀ°è PÀÄ½îj¹zÀ vÉÊd¸ï,

 3. ¤zÉæAiÀÄ°è ºÀÈzÀAiÀÄzÀ°è PÀÄ½vÀ ¥ÁædÕ)

III. D Ȩ́:

À̧ªÀiÁdªÀÄÄT fÃªÀ£ÀPÉÌ PÀÄoÁgÀ ¥ÁæAiÀÄªÁzÀzÀÄÝ ̧ ÁéxÀðzÀ D Ȩ́. ̧ ÀªÀiÁdzÀ §ºÀÄ À̧ªÀÄ Ȩ́åUÀ½UÉ,
PÁ£ÀÆ£ÀÄ s̈ÀAUÀUÀ½UÉ, CºÀAPÁgÀ, C¢üPÁgÀ ªÀÄzÀ, s̈ÀæµÁÖZÁgÀ, ªÀÄwÃAiÀÄ s̈ÁªÀ£ÉUÀ½UÉ ªÀÄÆ®
PÁgÀt F D Ȩ́. EzÀgÀ §UÉÎ ªÀÄvÀÄÛ EzÀjAzÁUÀÄªÀ C£ÁºÀÄvÀUÀ½UÉ Gj¥É¢Ý ºÉÃ¼ÀÄªÀ ªÀiÁvÀÄ
ªÀiÁ«ÄðPÀªÁzÀzÀÄÝ. Gj°AUÀ¥É¢ÝAiÀÄ ¥ÀÆªÁð±ÀæªÀÄzÀ ºȨ́ ÀgÀÄ ¥ÉzÀÝtÚ. ªÉÆzÀ®Ä ZÉÆÃgÀ ªÀÈwÛPÉÊUÉÆArzÀÝ
FvÀ Gj°AUÀzÉÃªÀgÀ ²µÀå. °AUÀ¢ÃPÉë ¥ÀqÉzÀÄ UÀÄgÀÄ¦ÃoÀªÀ£ÉßÃjzÀ ªÀÄºÁAvÀ.

D Ȩ́AiÀÄÄ¼Àî£Àß§gÀ D±Àæ¬Ä À̧ÄªÀD±ÀæAiÀÄªÀÅ
zÁ¹¬ÄAzÀ PÀgÀPÀµÀÖPÁtÂgÉÆ !
D Ȩ́AiÉÄ zÁ¹ PÁtÂgÉÆ, CAiÀiÁå !
D £gÁ Ȩ́AiÉÄ F±À ¥ÀzÀ, PÁtÂgÀuÁÚ
zÁ À̧vÀézÀF±ÀvÀézÀ C£ÀÄªÀ£ÀÄ «ZÁj¹,
D Ȩ́ CqÀVzÀqÉCzÉF±À¥ÀzÀ, vÀ¥ÀàzÀAiÀiÁå,
Gj°AUÀ¥É¢Ý¦æAiÀÄ, «±ÉéÃ±ÀégÁ.

-zÁ À̧gÀ ªÀÄvÀªÀÇCzÉÃ,
F À̧̈ ÉÃPÀÄ EzÀÄÝ eÉÊ À̧̈ ÉÃPÀÄ
ºÉÃ¹UÉ À̧A¸ÁgÀzÀ°è D Ȩ́ É̄Ã±À EqÀzÀ ºÁUÉ || ¥À ||
UÉÃgÀÄºÀtÂÚ£À°è ©Ãd
Ȩ́ÃjzÀAvÉ ̧ ÀA¸ÁgÀzÀ°

«ÄÃj D Ȩ́ ªÀiÁqÀzÀAvÉ
¢üÃgÀPÀÈµÀÚ s̈ÀPÀÄvÀgÉ®è ........ F À̧̈ ÉÃPÀÄ. EzÀÄÝ eÉÊ À̧̈ ÉÃPÀÄ || 1 ||

ªÀiÁA À̧zÁ Ȩ́UÉ ªÀÄvÀìöå¹®ÄQ
»A Ȩ́¥ÀlÖ ¥ÀjAiÀÄAvÉ
ªÉÆÃ À̧ºÉÆÃUÀzÀ ºÁUÉ
dUÀ¢Ã±À ¥ÀÄgÀAzÀgÀ «oÀ®£À £É£ÉzÀÄ ...... F À̧̈ ÉÃPÀÄ EzÀÄÝ eÉÊ À̧̈ ÉÃPÀÄ  || 2 ||

Socio-Legal Values in Mitakshara, Vachana, etc in Karnataka / 68



ªÀZÀ£ÀPÁgÀgÀÄ ªÀÄvÀÄÛzÁ À̧gÀÄ £ÀA©zÀ MAzÀÄ «µÀAiÀÄªÉAzÀgÉ £Á°UÉUÀÆ ªÀÄvÀÄÛ PÉÊUÀÆ ºÀwÛgÀzÀ
À̧A§AzsÀ«zÉ. PÉÊ ZÁazÀvÀPÀët £Á®UÉ ©zÀÄÝ ºÉÆÃUÀÄvÀÛzÉ. F D Ȩ́¬ÄAzÀ ¥Àæ¥ÀAZÀzÀ̄ ÁèUÀÄªÀ

C£ÁåAiÀÄUÀ½UÉ, C£ÃwUÀ½UÉ «ÄwAiÉÄÃE®è.

IV. À̧ªÀiÁ£ÀvÉ:

À̧ªÀiÁd ªÀÄÄTAiÀiÁzÀ ªÀiË®åUÀ¼À°è À̧ªÀiÁ£ÀvÉ §ºÀ¼À ªÀÄÄRåªÁzÀzÀÄÝ. C À̧ªÀiÁ£ÀvÉAiÉÄÃ
C£ÁåAiÀÄUÀ½UÉ, C¥ÀgÁzsÀUÀ½UÉ ¥ÉæÃgÀuÉ. C À̧ªÀiÁ£ÀvÉAiÀÄ «gÀÄzÀÞ ªÀZÀ£ÀPÁgÀgÀÄ ªÀÄvÀÄÛ zÁ À̧gÀÄ C£ÀªÀgÀvÀ
ºÉÆÃgÁrzÀgÀÄ.

ºÀ¢£ÁgÀ£É ±ÀvÀªÀiÁ£ÀzÀ, ªÀÄAqÀåf É̄èAiÀÄ PÁ¥À£ÀºÀ½îAiÀÄ ªÀZÀ£ÀPÁgÀ ±ÀgÀt ̧ ÀévÀAvÀæ ¹zÀÞ°AUÉÃ±ÀégÀ.
vÉÆÃAlzÀ ¹zÀÞ°AUÀAiÀÄwAiÀÄ ²µÀå¥ÀgÀA¥ÀgÉUÉ ̧ ÉÃjzÀªÀ£ÀÄ. CªÀ£À ªÀZÀ£À §ºÀ¼À ªÀiÁ«ÄðPÀªÁzÀzÀÄÝ

C£À® À̧AUÀ¢AzÀ PÁµÀ× C£À®ªÁzÀAvÉ,
²ªÀ̧ ÀA¸ÁÌgÀ ̧ ÀA¥À£Àß£ÁzÀ ²ªÀ̈ sÀPÀÛ£ÀÄ,
²ªÀ£ÀºÀÄzÀ®èzÉ ªÀiÁ£ÀªÀ£ÁUÀ®jAiÀÄ£ÀAiÀiÁå.
CzÀÄPÁgÀt, ²ªÀ̈ sÀPÀÛAUÉ eÁw¬Ä®è, À̧ÆvÀPÀ«®è.
²ªÀ£ÉAwºÀ£ÀAvÉ EºÀ£ÀÄ.
¤dUÀÄgÀÄ ̧ ÀévÀAvÀæ¹zÀÞ°AUÉÃ±ÀégÀ£À ¤d s̈ÀPÀÛ£ÀÄ.

eÉÃqÀgÀ zÁ¹ªÀÄAiÀÄå£À C©üªÀÄvÀªÀÇCzÉÃ.

¤rzÉÆAzÀÄ PÉÆÃ®ÄªÀ£ÀÄ PÀrzÀÄJgÀqÀÄ ªÀiÁr
CrAiÀÄ ºÉtÚªÀiÁr, §qÀvÀtzÀUÀAqÀªÀiÁr
£ÀqÀÄªÉ ºÉÆ Ȩ́zÀqÉ ºÀÄnÖzÀ QZÀÄÑ ºÉuÉÆÚÃ, UÀAqÉÆÃ ? gÁªÀÄ£ÁxÀ

»ÃUÉ eÁw À̧ªÀiÁ£ÀvÉ ªÀÄvÀÄÛ °AUÀ̧ ÀªÀiÁ£ÀvÉAiÀÄ ºÀjPÁgÀgÁzÀgÀÄ ±ÀgÀtgÀÄ.

PÀ£ÀPÀzÁ À̧gÀ WÉÆÃµÀ ªÁPÀåªÀÇ EzÉÃ DVzÉ.

PÀÄ®PÀÄ®ªÉAzÀÄ ºÉÆqÉzÁqÀ¢j ¤ªÀÄä

PÀÄ®zÀ £É̄ ÉAiÀÄ£ÉÃ£ÁzÀgÀÆ §°ègÁ ? .......

»ÃUÉ PÁ£ÀÆ¤£À §Ä£Á¢AiÀiÁzÀ £ÁåAiÀÄ¥ÀæeÉÕ, £ÁåAiÀÄ¥ÀæeÉÕAiÀÄ ªÀÄÆ® DPÀgÀUÀ¼ÁzÀ ªÀiË®åUÀ¼ÀÄ,
EªÀÅUÀ¼À aAvÀ£É ªÀÄvÀÄÛ CªÀÅUÀ¼ÉqÉUÉ ªÀåQÛUÀ¼À ªÀÄ£ÀB ¥ÀjªÀvÀð£ÉAiÉÄÃ zÁ±Àð¤PÀgÀ PÁAiÀÄPÀ.

À̧PÀ® d£À̧ ÀªÀÄÆºÀªÀ£ÀÄß ¥ÉæÃgÉÃ¦¹, ̧ ÁªÀiÁfPÀ ZÀ¼ÀÄªÀ½AiÀÄ£ÉßÃ ªÀiÁrzÀ ªÀZÀ£ÀPÁgÀgÀ ̧ ÁªÀÄxÀåð,
s̈ÀQÛ¥ÀxÀªÀ£ÉßÃ ªÀÄÄA¢nÖPÉÆAqÀÄ, CzÀgÀeÉÆvÉUÉÃ À̧ªÀiÁd ¥ÀjªÀvÀð£ÉUÉ ºÀªÀtÂ¹zÀ zÁ À̧ ¸Á»vÀå,

JgÀqÀÆ ¥ÀæªÀÄÄR £É̄ ÉUÀ¼ÀÄ.

s̈ÀUÀªÀAvÀ £ÀªÀÄUÉ ±ÀgÀtgÀÄ ªÀÄvÀÄÛ zÁ À̧gÀÄ JA§ JgÀqÀÄ ±ÉæÃµÀ× À̧A À̧ÌøwAiÀÄ ²RgÀUÀ¼À£ÀÄß
zÀAiÀÄ¥Á°¹zÁÝ£É. CªÀÅUÀ¼À É̄̈ ÉAiÀÄjvÀÄ £ÀªÀÄä ¨Á¼ÀÄ ºÀ̧ À£ÁUÀ°. CªÀj§âgÀÆ £ÀªÀÄäªÀgÉAzÀÄ
ºÉÃ½PÉÆ¼ÀÄîªÀ ºÉªÉÄäAiÀÄ ºÉUÀ®Ä DPÁ±ÀªÀ£ÀÄß vÁUÀ°.
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-Vijender Kumar*

Introduction

Hindu law is a law governing various facets of relationships which are established on the

authoritative texts on sacred laws by scholars who were exceptionally known for that purpose

of interpretation and writings on sacred texts. One of such ancient Hindu scholars and writers

of an authoritative text was Vijnaneshwara, who is considered to be one of the quintessential

figures in laying down the basic tenets of Hindu jurisprudence. His writings are very exploratory

and analytical which havepropounded a new era in Hindu law, wherein the subjects mentioned

in his text are deeply enriched with the nuances relevant even in the contemporary Hindu

society. There are several renowned commentaries written on Yajnavalkya Smriti but the

celebrated commentary by Vijnaneshwara has a special place and value even in contemporary

Hindu law.

Vijnaneshwara wrote a commentary on Yajnavalkya Smriti known as Mitakshara which

is the leading text for Hindus. In fact, Mitakshara has developed as one of the schools of

Hindu law. Mitakshara school is prevalent all over India except the states of Bengal and

Assam wherein Dayabhaga is a leading authority. The significance of Mitakshara can be

understood first by the territorial extent of it, and secondly the laws defining the subjects.

Vijnaneshwarahas enunciated on subjects relating to marriage, property, Dharma etc. which

define the law, its application and has also been codified to a great extent. However, the law

relating to partition largely remains uncodified and is governed as per the Mitakshara law.

Vijnaneshwara’s Manner of Writing

Vijnaneshwara has been a celebrated author of Mitakshara-a commentary on

Yajnavalkya Smriti which has enormous influence on Hindu law. Vijnaneshwara was born

* Professor of Law and Vice-Chancellor, Maharashtra National Law University, Nagpur.

Exploring Interpretation and Application of Mitakshara in

Contemporary Hindu Law Through Lens of Vijnaneshwara:
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in Bhardvaja lineage (Gotra) and was son of Padmanabha Bhatta. His teacher was Uttama

and Vijnaneswara who is believed to have also served in the court of king,Vikramaditya VI.

He lived in modern day northeast Karnataka region and described himself as an ascetic and

a scholar.1  The significance of writing of  Vijnaneshwara and its influence even in the modern

era remains undisputed. He was highly analytical in designing his ideas and the inspiration of

his artistic skills in writing and its interpretations has been highly appreciated and admired in

the domain of personal laws.

Vijnaneshwara’s relevance of Mitakshara can be understood on the basis of his

elucidation of concepts in a comprehensive manner wherein he explained the central concept

of Dharma. He has explained the subjects in a systematic way by taking the aid of already

existing texts at the time by acknowledging the same. He had a reasoned interpretation of

legal and religious principles/texts which he enunciated by taking into account various

illustrations wherever required. He has also provided a critical explanation on kinship, ancestral

rites etc. in his writings.

Significance of Mitakshara School

It is important to understand the nature of the Yajnavalkya Smriti which was chosen by

Vijnaneshwara to express his interpretations and meaning on various subjects. Yajnavalkya

Smriti is a detailed and systematic mention in the form of three chapters- Achara, Vyavahara

and Prayaschit dealing with different subjects. Therefore, the chapters illustrate in a great

detail duties of a person in a coherent manner. Thus, there was a clear demarcation of the

ideas about law and religion in the Smriti. It is considered that it may have been the reason

for Vijnaneshwara who desired to write a commentary on Yajnavalkya Smriti instead of any

other authoritative text acceptable, recognized and prevalent at that time.2  Mitakshara is a

predominant school among Hindus which governs a majority of the Hindus.

The Mitakshara school prevails across India in majority of the territories. The school

developed as a result of the different interpretations and application of Vijnaneshwara as

compared to Jimutavahana who authored Dayabhaga. Two schools, viz., Mitakshara and

Dayabhaga differ in many aspects relating to funeral obligations, marriage, property rights on

the basis of which the laws were framed. The Mitakshara school is further divided into four

major sub-schools depending upon its reliance on the textual authorities; however, the sub-

1 Patrick Olivelle and Donald. R. Davis, Jr. (eds.), Hindu Law: A New  History of Dharmashatra, 1st ed.

2018, p. 40.

2 Markandey Katju, “The Importance of Mitakshara in the 21st Century”, (2005) 7 SCC J-4.
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schools mostly are in consonance with the Mitaksharaschool on fundamental issues but differs

in minor or ancillary issues.

Vijnaneshwara’s Interpretation of Dharma

The importance and place of Dharma in Hindu law is very distinctive. It has been

mentioned and acknowledged in various authoritative texts. Annie Besant in her address on

‘Dharma in an annual convention of the Theosophical Society’ in 1898 stated the importance

of Dharma and how it was the concept given by India to the world.3  Mitakshara mentions six

kinds of Dharma- Varna, Asrama, Varna-Asrama, Guna, Nimitta, and Sadharana.4

These Dharmas enumerate the duties of a person and their nature.

The modern law is a result of Dharma or a branch of Dharma which developed in

ancient times and it is a word of widest connotation and significance.5 Dharma is considered

to be of supreme authority which guides a person to be of good conduct. It has various facets

which inculcates the duties of a person towards ancestors, society and others as well. Dharma

is the foundation for other duties as well. It is also believed that Artha (wealth), Kama

(pleasure) and Moksha (emancipation) are also dependent on Dharma for their fulfillment.6

Vijnaneshwara’s Interpretation of Hindu Law

1) Law of Marriage

Vijnaneshwara has also enunciated the conditions for a Hindu marriage, eligibility and

capacity for a marriage and most importantly the objects to a marriage. The Yajnavalkya

Smriti states that “without breaking (the rules) of studentship, let him marry a woman

with auspicious characteristics who has not belonged to another man, who is lovely,

who is not a Sapinda and who is younger (than himself)”.7  Mitakshara has interpreted the

said verse by explaining that once a boy completes the student life, he enters into householder’s

duties wherein he should get married to a girl of marriageable age with the required qualities

(Gunas). The word ‘Striyam’is used for a woman who is marriageable and who has not

been accepted by any other man in the form of a gift or enjoyment. There are also other

3 J.P. Suda, “Dharma: Its Nature and Role in Ancient India”, THE INDIAN JOURNAL OF POLITICAL

SCIENCE, Vol. 31 No. 4 1970, p. 1.

4 Rai Bahadur Srisa Chandra Vidyarnava (translator), THE SACRED BOOK OF THE HINDUS, Vol.

XXI Book I, 1st ed. 1918, Ch. I- Introduction, pp.3-4, https://archive.org/details/yajnavalkyasmrit00yj/

page/n5/mode/2up, (visited on July 20, 2021).

5 Vijender Kumar (rev.), John D. Mayne, TREATISE ON HINDU LAW AND USAGE, 18th ed. 2020, p.6.

6 Supra n. 4, p.5.

7 Supra n. 4, p.91.
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attributes which were considered relevant for selection of a bride for marriage. Only after the

ascertainment of these attributes, a girl had the required qualities for a marriage. A man

should marry a woman not having the saman Gotra, and Gautama and Manu were also of

the similar opinion in their interpretations.

The qualities for a bridegroom were also defined by Vijnaneshwara wherein he stated

that the bridegroom should be free from any defects, should be of the same or higher caste as

that of a bride, and should be learned in Vedas and wise to understand the worldly affairs.

Further, Mitakshara also defines various forms of marriage which were categorized into

approved and unapproved forms (lower forms) of marriages depending on the consent of

parivara, caste, community. However, after the enactment of the Hindu Marriage Act 1955,

these forms do not exist independently and only the term ‘marriage’ is mentioned in the

provisions of the Act.

The Hindu Marriage Act 1955 contains the provisions dealing with the solemnisation of

a Hindu marriage. Under Hindu law of marriage, two Sapindas are not legally permitted to

marry each other unless the custom or usage governing each of them permits of a marriage

between the two.8  Therefore, the general provisions contains an exception in the form of a

valid custom as defined in Section 3(a) of the said Act. The Hindu Marriage Act also defines

a ‘Sapinda’ to mean relationships which extends to three generations in the line of ascent

through the mother and five generations in the line of ascent through the father.9

The present codified law has its roots tracing to the text of Vijnaneshwara wherein he

interpreted the word ‘Sapinda’ which has its meaning different from the previous

interpretations. As per the previous texts, which defined Sapindas only in the light of funeral

obligations, whereasVijnaneshwara derived his theory not from any Smriti but from Vedic

texts. He defined a Sapinda to mean ‘whose Pinda or body is saman or common’. Such

relationships are a result of being the particles of the same body.10  Therefore, a father and son

are Sapindas of each other as the particles from the body of a father has entered into the

body of a son. Similarly, a son and grandson are Sapindas to each other as they share the

similar particles. A son and mother are also sapindas, same is the case with an uncle and

nephew. Hence, Mitakshara mentions various relationships which are covered under the

ambit of Sapinda  relationship and these relationships are duly codified in subsequent enactment

by the law makers.

8 Section 5(v) of the Hindu Marriage Act 1955.

9 Section 3 f)(i) of the Hindu Marriage Act 1955.

10 Supra n. 4, p. 94.
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2) Law of Property

Vijnaneshwara has given a detailed analysis of the concept of property and ownership

wherein he has quoted other authoritative texts to support his arguments. He has relied on the

Mimamsa commentator Prabhakara’s explanation of Sutra which has enunciated that the

acquisition of property should affect only the person and not the rituals. If a person owns a

property of any nature, then only he can sacrifice it, and therefore, ownership cannot be via

transcendental means.11 This premise stated by Vijnaneshwara led to the establishment of a

larger premise which relied on the ownership in property as a right by birth in Hindu joint

family and not after the death of father. Consequently, corporal ownership emerged in his

jurisprudential philosophy and not individual ownership, unlike Dayabhaga school.

The interpretations provided by Vijnaneshwara on the concept of property are in a

detailed manner wherein the rights and obligation of a son and father are expressed. Under

the Mitakshara law, a son by birth acquires a right in joint property owned by father, grandfather

and/or any other ancestor. Thus, right by birth is a notion which is given due recognition under

this school as per the analysis ofVijnaneshwara. The definition of inheritance as given in

Mitakshara is a quote from NaradaSmriti which states ‘Arthasya Pitryasya’. The Mitakshara

restricts itself to the reference of ‘father’ and ‘son’ in terms of the wider meaning under

‘paternal property’. However, the Dayabhaga school has interpreted the word ‘Pitrya’ which

originates from the father which means that a son can only have a share in the property of his

father after his death and not during his lifetime.

The Mitakshara school has a different interpretation of the word ‘Pitrya’and

Vijnaneshwara has meticulously argued that ownership is not a Shastric concept but it is a

worldly concept. It means that the concept of property is not confined to the ways as mentioned

in Shastras; however, it means that the family members acquire a right by birth in property.12

The said interpretation reflected in Mitakshara has been codified in Hindu law in the form of

the Hindu Succession Act 1956. The said Act aims to govern the intestate succession and this

law of inheritance is uniformly applicable to all Hindus irrespective of whether they are governed

by Mitakshara or Dayabhaga school.

11 Donald. R. Davis, Jr., THE SPIRIT OF HINDU LAW, 1st ed. 2013, p. 61.

12 Patrick Olivelle and Donald. R. Davis, Jr. (ed.), HINDU LAW: A NEW HISTORY OF

DHARMASASTRA, 1st ed. 2018, p. 175.
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(a) Law of Partition

Under Hindu law, partition (Vibhaga) means allotment of specific portion in property or

wealth owned by several family members. Mitakshara lays down the rules of partition which

consists of various facets dealing with the capacity to demand partition, entitlement of share

after partition, the power and rights to a person etc. The law of partition remains largely

uncodified even in the contemporary times wherein majority of personal laws are codified in

their nature. However, partition in a joint Hindu family is primarily governed by the text of

Vijnaneshwara with different or minor variations of sub-schools under Mitakshara law.

It is important to understand the meaning of the term Daya with reference to partition of

a joint Hindu family property under Hindu law. Daya (heritage) signifies the wealth which

becomes the property of another, solely by reason of relation to the owner.13 It is of two

kinds- obstructed (Sapratibandha Daya)  and unobstructed heritage (Apratibandha Daya)

in which the nature of ownership and acquisition differ. It means that the son has a right in

property via inheritance of his father, grandfather which is not liable to any obstruction.

However, when the property devolves on paternal uncles, brothers and other relations in

absence of a male issue, then the existence of a son, if there is any, is an impediment for

inheritance of the property.

Partition means two things, (i) a division of joint property, and (ii) severanceof status

from other coparceners in the family. The Mitakshara states the relevance and procedure for

partition in a joint family which still remains the law in contemporary Hindu society. The

allotment of specific shares after the partition of coparcenary property determines and identifies

the severed coparceners and rest may continue to remain joint in their status. In order to have

partition of a property, it should be divisible in its nature. A property indivisible by its very

nature such as apparels, carriages, water, rights of way etc. cannot be the subject matter of

partition under Hindu law. However, there are norms of family settlement which covers

indivisible property among the legitimate claimants.

It is also important to understand the law with respect to who can ask for partition in the

Mitakshara coparcenary property. It is only a coparcener by virtue of birth in that family that

becomes entitled to demand partition of the joint Hindu property. A father can impose partition

of his share with that of sons during his lifetime without their consent as well. A son is also

entitled to ask for partition being a coparcener; however, in Bombay sub-school as per the

13 S.S. Setlur, A COMPLETE COLLECTION OF BOOKS ON HINDU LAW OF INHERITANCE, 1st ed.

1911, p.1.
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law laid down by Vijnaneshwara has interpreted that a son is not entitled to ask for a partition

in the lifetime of his father without his consent, particularly when the father is not separated

from his brothers or nephews. Hence, the law has been subject to changes in society but the

basic principles have remained the same.

(b) Law of Succession

The Hindu Succession Act 1956 governs the law primarily relating to intestate succession

among Hindus. The said Act contains the provisions dealing with the coparcenary as well as

self-acquired property of Hindus. The significance of the law laid down in Mitakshara as

written and interpreted by Vijnaneshwara has taken a shape of codified law in the form of the

Hindu Succession Act 1956. The provisions governing law relating to intestate succession

among Hindus are a unique feature of the ancient Hindu jurisprudence.

There are various provisions and relations which are mentioned in the Hindu Succession

Act 1956 which have reasons for the inclusion or non-inclusion based on the theories by

Vijnaneshwara in the schedule attached with Section 8 of the Act. For example, mother is

mentioned as Class I heir in the Act whereas father as mentioned in Class II heir of the Act.

The inclusion of one relation to the exclusion of other needs to be understood in light of the

explanation given in Mitakshara Hindu law. Vijnaneshwara believed that mother has more

closeness in relationship to a son as compared to a father; and hence,she should be prioritised

over a father in inheriting property of her son.14 Hence, when a son dies intestate leaving

behind an interest in the coparcenary property as well as self-acquired property, if any, mother

being Class I heir will inherit the property of her son along with other Class I heirs. On the

other hand, father will only have a chance of inheriting the property of his son, if there is no

Class I heir surviving, when son died intestate.

It is only the law stated by Vijnaneshwara wherein he recognized full property rights to a

Hindu woman. The liberal and equality approach in his text reflects the progressive outlook

which intended to provide equal rights to woman and man in property. Section 14 of the

Hindu Succession Act 1956 which deals with the conferment of absolute ownership of a

Hindu female over a property irrespective of the source of acquisition is considered to be a

literal reproduction of Vijanenshwwara’s rule regarding the property rights of a female.15

14 ParasDiwan, “Ancestral Property After Hindu Succession Act 1956- Joint Family Property or

Separate Property? A muddle under Tax Cases”, JOURNAL OF THE INDIAN LAW INSTITUTE,

Vol. 25 No. 1 1983, p. 9.

15 Vijender Kumar, “Matrimonial Property Law in India: Need of the Hour”, 57 (2015) JILI, p. 500.
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Hence, the present laws relating to property are derived primarily from the laws stated by

Vijnaneshwara albeit the interpretations and applications may vary depending on various

social and legal factors.

An Analysis of Judicial Developments on Mitakshara Law

The judicial pronouncements have also interpreted and analysed the text of Mitakshara

relating to the concepts of marriage, adoption and property frequently. There have been

decisions with a fountain head of relevance of Mitakshara and its interpretation and reference

in the codified laws. The Hindu Succession Act 1956 mentions intestate succession among

Hindus and has partially codified the law laid down in Mitakshara. One of such brave attempts

was made in 2005 when daughters were conferred with the status of a coparcener in the

same manner as that of a son. However, after the said Amendment Act, there have been

challenges before the Supreme Court of India to consider the extent, scope and interpretation

of Section 6 of the said Act. Similarly, there have been judicial decisions on various aspects

on the law laid down in Mitakshara which can only be elucidated by taking references of

those decisions.

In State Bank of India v. Ghamandiram,16 the Supreme court has elaborated the

nature and incidents of a Mitakshara coparcenary. The court stated that Mitakshara

coparcenary consists of a corporal ownership over a property and not individual ownership

in which all the coparceners have an interest until their shares are identified. The following

incidents were expressed by the court - (1) lineal male descendants acquire a right by birth in

coparcenary property; (2) the shares out of an interest in coparcenary property can be

determined if a coparcener desires to have a partition along with an intention for the same; (3)

unless and until partition of a coparcenary property does not takes place, every coparcener

owns the property collectively and not individually; (4) there is common enjoyment of property

due to the common ownership; (5) alienation of coparcenary property can only be done with

the consent of all the coparceners unless there is legal necessity for that alienation; and (6) the

interest of a deceased member will lapse to the surviving coparceners which is the essence of

Mitakshara coparcenary being a fluctuating body of interest. Therefore, Mitakshara

coparcenary is creation of law and not an act of parties.17

16 AIR 1969 SC 1330.

17 State Bank of India v. Ghamandiram AIR 1969 SC 1330: (1969) 2 SCC 33; HardeoRai v. Shakuntala

Devi  (2008) 7 SCC 46.
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Gurupad v. Hirabai18 case is one of the landmark judgments which enlarged and

interpreted the doctrine of Notional Partition and its relevance for determination of a share of

a deceased Mitakshara coparcener. The said doctrine is a legal fiction created for ensuring

that the share of a deceased coparcener can be determined immediately before his death had

a share been allotted to him if partition had taken place during his lifetime. The said explanation

remains intact in the Hindu Succession Act even after the amendment in 2005 in the Act.

In Thamma Venkata Subbamma v. Thamma Tattamma,19 the court held that

while enacting the Hindu Succession Act 1956 by the virtue of Section 30 of the Act which

empowered a Hindu to make a testamentary disposition of the property. There is an explanation

attached to Section 30 which states that a male Hindu and his interest in the Mitakshara

coparcenary property can be disposed of by him/her if that property is capable of disposition.

However, the Section 30 does not mention gift under its ambit which indicates that legislature

has deliberately not altered the law relating to making of a gift by a coparcener of his undivided

coparcenary property.A coparcener cannot make a gift of his undivided interest without the

consent of all the other coparceners. The said strict law against alienation by way of gift is to

ensure that the Hindu joint family remains intact and not disintegrated. As the essence of

Mitakshara coparcenary is unity of possession and community of interest, wherein the

coparceners have a fluctuating interest in the Mitakshara coparcenary property. The interest

in property increases by a death in family and diminishes by a birth in the family.20

In Sheela Devi v. Lal Chand,21 the court held that if a property is owned by a single

coparcener, the nature of that property will be separate property in which that coparcener

will have an absolute right. However, the moment a son is born to that coparcener, the nature

of the property changes and it becomes a coparcenary property in the hands of son by the

virtue of his birth in the family.22  So, even if a son is born in the family prior to the commencement

of the Hindu Succession Act 1956, his right in his father’s property will not be altered. Hence,

the Act has not changed the said law relating to interest in the property bybirth which is the

foundational law of property under Mitakshara Hindu law.

In Vineeta Sharma v. Rakesh Sharma,23  the judgment which shall havea far reaching

impact on the status and rights of a daughter in the Mitakshara coparcenary. The Supreme

18 (1978) 3 SCC 383.
19 (1987) 3 SCC 294: AIR 1987 SC 1775.
20. Ibid.
21 (2006) 8 SCC 581.
22 Ibid.
23 (2020) 9 SCC 1.
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court judgment settled the ambiguities in law and its interpretation which were prevalent in the

previous judgments relating to Section 6 of the Hindu Succession (Amendment) Act 2005

which conferred on daughters of a Mitakshara coparcener the status of a coparcener in the

same manner along with same rights and liabilities as that of a son.

Section 6(1)(a) of the Act reflects the concept of unobstructed heritage under the

Mitakshara law and thus the uncodified law has taken the form of a codified law under the

sub-clauses of Section 6. But, after the amendment in the Act, a legal fiction is created to

grant the status of a coparcener to a daughter as well. This can be witnessed as an extension

of the Mitakshara law to inculcate within its ambit the empowerment of women who were

long denied their rights in coparcenary property. The judiciary has played a pivotal role in

interpreting the law of Mitakshara as laid down by Vijnaneshwara.

Conclusion

The Hindu law as prevalent today has been a result of meticulous interpretations by

distinguished scholars who portrayed their thoughts and life in the form of texts. Vijnaneshwara

was also one of those scholars who is renowned for his art of analysis, interpretations of

religious and legal principles by taking the assistance of Smritis, and most importantly, he

should be given utmost credit for establishing a school of thought which is relevant and has

been codified for Hindus. A major part of Hindu jurisprudence can be said to have been

influenced by the writings of Vijnaneshwara. His work is a blend of various Smritis which has

become a chief source of laws relating to various facets in personal and public relationships.

The law as it prevails today has received the influence from the Mitakshara as the ultimate

authority and hence it is also imperative to keep that law alive with changing dynamics of

contemporary Hindu society. The immaculate research conducted by Vijnaneshwara also

inspired the future scholars to interpret the law stated in Mitakshara. The law laid down in

Mitakshara has been the framework also for the present codified laws speaks volumes about

the quality of his analysis which were unique in their nature. There is a greater need in

contemporary times to pursue and adopt the innovative skills of Vijnaneshwara which will

help in ensuring and implementing clear and coherent legal reasoning and principles.

Exploring Interpretation and Application of Mitakshara  / 79



-V. Sudhish Pai*

1. It has been rightly remarked by Prof. Upendra Baxi that we live in an era of massacre of

ancestors which is now considered a public virtue and a sign of progress. But collective

amnesia of what happened in the past is not an estimable value. Without living in the past

its recall is important for it necessarily presages a future. We cannot forget or overlook

the enduring relevance of the past or its torch bearers.

2. Among various obligations that we owe to society and to one another, there is the

Rishiruna- the debt or obligation due to scholars. One such scholar is the savant

Vijnaneswara, the celebrated author of ‘Mitakshara’ which is a splendid commentary on

Yajnavalkya Smriti. We redeem a part of our Rishi runa by remembering and honouring

him today. Late Justice Rama Jois whose birth anniversary is being observed and who

would have completed 90 years in July this year has placed us under a deep debt of

gratitude by establishing the Vijnaneswara Prathisthana Trust, bringing the great 11th

century scholar to the attention of the 21st century. Our profound salutations to both

Vijnaneswara and Justice Rama Jois.

3. Extolling the work of  Vijnaneswara, Sir Ameer Ali said in the Privy Council in Budha

Singh v. Laltu Singh (AIR 1915 PC 70) that Vijnaneswara ‘explains the meanings of

recondite passages in the Smritis, supplies omissions, reconsiders discrepancies and

clarifies the doubts and conflicts.” The logical acumen of this great jurist, judging from his

work, seems to have been remarkable. The Supreme Court has also acknowledged the

pre-eminence of his work in many cases. Mahamohapadhyaya P.V.Kane hailed

Vijnaneswara’s work as equal to the Mahabhashya of Patanjali for its scholarship and

masterly presentation of the subject. He further states that Vijnaneswara is described in

the Dwaitanimaya of Shankara Bhatta of  Benaras (16th century A.D.) as the most eminent

* Senior Advocate, High Court of Karnataka, Bengaluru
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of all writers of  Nibandhas, ie, commentaries. ‘Mitakshara’ etymologically means ‘limited

letters’.

4. Societies in ancient India were governed by moral law-Dharma. Dharma Sastras-the

ancient codes- conceptualized an aspiration towards justice. ‘Dharma’ is not amenable

to a precise definition. As Dr. Kane points out Dharma defies all attempts at an exact

rendering in any other language. The Mahabharata says ‘Dharmadharayantipraja:’

Dharma is what holds people together. That which sustains is Dharma.  It embraces a

variety of values and concepts. It is something like what St. Augustine said about time: I

know what is time, I cannot define it; or Lewis Powell, J. said about obscenity, that while

he could not define it, he knew when he saw it. In what was considered law in pre-

British India, there was an underlying concept of justice. Whether it supplemented the

law or could also supplant it, was a matter on which scholars differed.

5. It is important to remember that many of our present day public law concepts which are

attributed to the West have been prevalent in Hindu law.

With Dharma being the foundation of  law and justice dispensation, the supremacy of law

was firmly embedded in our system. The Brihadaranyaka Upanishad says: Tad

e t a t k s h t r a s y a k s h t r a m y a t d h a r m a : / Ta s m a t d h a r m a t p a r a m n a s t i /

Athoabaliyanbaliyamsamashastedharmena/ Yatharajnaevam.” Law is the King of

Kings, far more powerful than they, nothing is superior to law; with its aid as that of the

highest monarch, the weak shall prevail over the strong.” We see in this the power of the

law and that right is might. It is this soul stirring idea that we hear ringing down the ages in

Thomas Fuller’s words: ‘Be you never so high, the law is above you’, and it applies to all

from the highest sovereign to the most ordinary person.

It is now settled that in a constitutional democracy the State is as much bound by the law

as the citizen. In ancient India, the King too was bound by and was under the law.

Unlike in the West, the King was not considered the fountainhead of all powers- legislative,

executive and judicial. The laws were those laid down by the Dharma Sastras. The

King had no power to legislate. The power to decide complicated questions of law-

resolving conflicts or laying down a new legal position- was recognized in the Parishad,

an assembly of persons with prescribed qualifications.

It was a requirement that the King reigned according to Rajadharma- Dharmasastras

which could control all human activities and keep them within the bounds of law. Thus

Dharma was supreme- superior to and binding on the sovereign too who had to rule in

accordance with it. The reverberations of this were heard in what Coke,CJ quoting
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Bracton told King James I: ‘The King ought not to be under a man, but under God and

the law.’

The duties of a King, the constitution and functions of a council of ministers, administration,

foreign policy, conduct of warfare were all laid down. There was no absolutism. There

were checks and balances. There was no uncontrolled rulership.  This is akin to the

constitutional supremacy that we speak of today.

Dharma may be said to be the fountainhead of the rule of law. We hear the earliest

echoes of the rule of law in Empress Gandhari’s words before the Mahabharata war:

May the righteous win. Much later in Rajatarangini there is the example of King

Chandrapida of Kashmir in the 7th century AD. In a portion of the site where a temple

was being constructed there was a hut of a cobbler who resisted the encroachment. The

King upheld his objection. It was said that the cobbler’s hut is to him the same as the

palace is to the King. The King took the hut and the land paying a price to the cobbler’s

satisfaction. We see in this one of the earliest expositions of the common law aphorism

that a man’s home is his castle recognized in Semayne case(1604) 5 Co Rep 91a: 77 ER

194 and Entick’s case (1765) 95 ER 807 and the concept of ‘eminent domain’- taking

property for public purpose on payment of just compensation. All these are the

manifestations of the prevalence of the rule of law.

These public law concepts that we cherish now were present, recognized and practised

in Hindu jurisprudence.

6. We have reliable historical accounts of the institutions of administration of justice in ancient

India and how good and effective the system was. But the fortunes and survival of those

systems depended upon the continuance of the political organizations of which they were

a part. The consequence and impact of the political and military conquests brought about

changes and these systems ultimately ceased to be functional.

7. As John Mayne said in the Preface to the very first edition of his book on Hindu law

in1878, Hindu law has the oldest pedigree of any known system of jurisprudence.Hindu

law dealt with the whole corpus of jurisprudence. Vijnaneswara’s work ‘Mitakshara’

was a commentary on Yajnavalkya Smriti which covered all aspects- ecclesiastical law

as also civil and criminal law. But Hindu law in modern times, for the last about two

centuries, was applied only as personal law and its extent and operation limited by various

enactments. Hindu law as it came to be known was, apart from such piecemeal codification

of some of its branches, largely judge-made law interpreting the ancient texts and
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commentaries on them. Accordingly the juristic weight of Smrtis like that of Yajnavalkya

and the profundity of Vijnaneswara’s commentary on it- Mitakshara cannot be

underestimated or lost sight of.

8. However, it may be stated that issues of Hindu law which are agitated in the courts

seldom, if at all, require any reference to the original texts-Dharmasastras or Smrtis.

These issues need to be traced back not to the ancient Indian jurists, “but to so much of

their ideas as have been filtered through a century and more of continual social and

economic ferment, during which popular notions have heaved the law into new positions,

often inconsistent with those which the Dharmasastras used to take for granted.” Rules

of common law and equity were applied in the administration of Hindu law to cases not

covered by the Smrtis and the Commentaries. Thus besides the various sources, custom,

justice, equity and good conscience and, where the law is silent, judicial decisions  have

all played a vital role in the development of Hindu law which has not remained static. A

scholar notes that the basic sources were the sutras and smrtis and the courts applied the

sense of the smrtisas taken and expanded by the commentators… There are some cases

which are veritable little treatises in their own right. The Indian courts have recognized

the painstaking endeavours of the judges of the Privy Council and “their setting an example

in judicial gravity and expertise, against which rock the occasional wave of protest by an

Indian court or an Indian academic broke in vain”, to borrow the language of V.

Ramaswami, J (the first).

9. More than 60 years ago, Prof. Duncan Derrett wrote that although all signs seemed to

be against the future welfare of the Hindu joint family, and although the amount of property

available for enjoyment was being diminished progressively, the institution centring upon

the relationship between father and son, was firmly rooted in Hindu society and showed

features which would enable it to surmount its then handicaps and prolong its usefulness

into the new age. Has it been so? I do not think. The joint family property has further

diminished and even the joint family concept is fast disappearing.

10. Hindu law in the realm of public law had already ceased to apply and was, in that sense,

extinct. Over the decades now, particularly since the codification of Hindu law in the

1950s and the various amendments that have been brought, great changes have taken

place and it has been transformed beyond recognition. In the last seventy years pristine

Hindu law has been turned upside down, it has been washed away. With the codification

almost the whole of the personal law has also been lost. One is left wondering as to what

is left. It may not be wrong to say that there is no Hindu law any longer, there is only

Transformation of Hindu Law  / 83



law for and governing Hindus. This is the theme of my talk today. This has resulted in

many other changes. What is the net result? Whether all this has been for good or not is

an issue on which views may differ. Like everything in life it is not an unqualified boon or

an unmitigated disaster.

11. There are many areas and aspects where this has happened. We may touch upon some

of them- take for example, joint family and coparcenary and property with all its nuances.

12. Notions of property drawn from English law were alien to the concepts of property in

India. In England, ownership generally is single, independent and unrestricted. In India,

however, joint ownership was the rule and the presumption existed until the contrary was

proved. Property held in severalty would in the next generation become a joint tenancy.

A Hindu might have acquired property by his ability and exertions and he would be the

absolute owner of the estate. But in a couple of generations the off spring would have

ramified into a joint family. Self-acquired property, in the strict sense, did not exist in

earlier Indian society. There is an excellent piece by Prof. Duncan Derrett on ‘An Indian

Contribution to the Study of Property’ in the Bulletin of the School of Oriental & African

Studies. The best studies of ‘property’ as a concept have been written by Indians.

13. The joint and undivided family was the normal condition of Hindu society. ‘Joint family’

and ‘undivided family’ are synonymous. Whatever be the school of Hindu law by which

a person is governed, the basic concept of Hindu Undivided Family (HUF) in the sense

of who can be its members is the same. A joint Hindu family is a body- a larger body-

consisting of all persons lineally descended from a common male ancestor and includes

wives and unmarried daughters. The Hindu coparcenary is a much narrower body. It

comprises the propositus- common ancestor and his lineal male descendants up to three

degrees- sons, grandsons and great grandsons who take by birth an interest in the property.

The reason for so limiting the coparcenarship is in the tenet of Hindu religion that only

male descendants up to three degrees can offer spiritual ministrations to an ancestor.

Thus women were not coparceners. Outside this body there is a fringe of persons

possessing inferior rights such as maintenance. The joint Hindu family with all its incidents

is a creature of law and cannot be created by act of parties, except to the extent to which

a stranger may be affiliated to the family by adoption. The wife becomes a sapinda on

marriage. The daughter too on her birth becomes a sapinda and until she leaves the

family by marriage the tie of sapindaship will bind her to the family of her birth. “Those
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who are called by Nature to live together, continue to do so”,(Golapchandra Sarkar

Sastri: Hindu Law) and form a joint Hindu family.

14. Coparcenary property is ancestral property which a man inherits from a direct male

ancestor not exceeding three degrees higher than himself and held by him in coparcenary

with his own male issue. Coparceners are joint tenants, not tenants-in-common. In

Mitakshara coparcenary property there are the concepts of unobstructed heritage and

obstructed heritage. A right created by birth is unobstructed-apratibandha. It is obstructed

–sapratibanda where the accrual is obstructed by the owner’s existence. It is only on

his death that succession can take place if it is obstructed heritage.

15. The Mitakshara of Vijnaneswara propounded the theory that the ancient text-Yajnavalkya

Smrti contemplated joint family tenures and confined intestate succession to the divided

and unreunited interest of a Hindu male owner and his self-acquired property. The common

sense aspects of the position need to be acknowledged. Atraditional business or agriculture

cannot be worked as satisfactorily and efficiently and as economically as under the joint

family system. The traditional Hindu marriage, joint family and inheritance system took

care of all social problems. It provided social security to all. The family was the unit and

measure of everything. The sons were assured of their inheritance of ancestral property.

The work put in would redound to their advantage eventually. And people eating, clothing

and accommodating themselves in common cut down overhead expenses. The

psychological benefits of all this were also considerable.

16. This may be said to have been a happy Indian invention of a miniature welfare state. In

order to work that well, the Anglo-Hindu law established the karta- manager with his

powers. The handicapped members of the family were taken care of; widows and other

persons whose contribution might have been substantial but becoming minimal in later

years were maintained. A large number of people- three or even four generations- were

concerned and worked in different ways with their variety of skills and qualities for the

prosperity and welfare of the whole. There was restraint on alienation of joint family

property. The power of a karta to alienate coparcenary property is subject to well known

restrictions-for legal necessity or benefit of the estate. The family was protected from

imprudence and fraud as well as any group could expect to be protected by a legal

system. Protection was afforded to the family by the law cushioning it against mishaps

which such an institution may be expected to face.

17. Various social and economic factors have contributed to the breakup of coparcenaries

and the breakdown of joint Hindu family. As society progressed and as arts, crafts and
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industries developed, self  acquisition received increasing recognition and its area gradually

widened. The claims of the joint family and those of the individual were sought to be

reconciled. The earliest forms of self acquisition seem to have been the gains of science

and valour, really gains of learning. In order to meet the needs of increasing individualism

and enterprise, changes in the law were introduced both by the legislature and the courts.

Traditionally even salary was treated as belonging to the joint family because the funds

for education came from the family. Everything was earned or gained because of the joint

family, its support financially and otherwise and all those gains and earnings were treated

as of the family. It is to get over the effect of such a view in Golakchand v. Hukumchand

(AIR 1921 PC 35) that the Hindu Gains of  Learning Act, 1930 was enacted. One of the

very far reaching changes brought about nearly a century ago has been that whatever a

coparcener gained by any form of education or learning could be retained by him free

from the claims of coparcenary. Further whatever a coparcener earned in a commercial

enterprise, other than the traditional joint family business, was understood to be earned

on his individual account unless it could be shown that the earning was by reason not of

an investment to that end by the family but also it was intended at its inception to be a

means whereby the family and not the individual made an income.

18. Over the years there have been many more inroads into the concept and working of the

joint Hindu family. As time passed need was felt for codification particularly as regards

women’s rights and to remove anomalies. Various aspects of personal law were codified

and amended from time to time. Succession and its rules have been greatly changed. The

essential feature of ancestral property according to Mitakshara that the lineal male

descendants of the person who inherits it acquire an interest and rights attached to such

property at their birth was modified by the Hindu Succession Act that if a person inherits

a self acquired property from his paternal ancestors, that becomes his self acquired

property and ceases to be coparcenary property. The final break with tradition was the

daughter also being statutorily recognized as a coparcener like the son with equal rights.

Daughters also now enjoy rights by birth and unobstructed heritage. While legal reforms

for gender justice to bring about equality between sons and daughters is indeed laudatory,

it could have been achieved by conferring on the daughters too equal rights as the sons in

all properties including coparcenary property. But to say that the daughter also is a

coparcener like the son is distorting the concept and the law. Coparcener and coparcenary

has a definite connotation in Hindu law and which is based on religious tenets. That is

relatable to the sons’ obligation/duty to offer oblations and the corresponding right to
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inherit property. It would have been more advisable to abolish birthright and dissolve all

coparcenaries as the Kerala Joint Family System (Abolition) Act, 1975 did. The provisions

of the Hindu Code Bill originally framed by the B.N.Rau Committee and piloted by Dr.

Ambedkar was for abolishing the Mitakshara coparcenary with its concept of survivorship

and sons’ right by birth in a joint family property and replacing it with the principle of

inheritance by succession. Improving the economic condition and social status of women

by giving them equal rights by birth was a long felt social need. A radical reform of the

Mitakshara law of coparcenary was called for. How far all that has been achieved and

how effectively is a question which I have not addressed here.  A natural counterpart to

the birthright is the duty to pay the ancestor’s debts. That obligation/liability has also

been done away with.With most people hardly conforming to what is ordained in the

Sastras,Sastric rules governing personal laws does not seem to have relevance or

significance any longer.

19. The traditional joint Hindu family system and the reformed system resemble, in a way, the

European and American concepts and economic philosophies yielding different results.

We get a neat and powerful delineation of this in Will Hutton’s TheWorld We’re In. He

points out that these are not just differences of emphasis, but go to the heart of the

difference between the two cultures. In America the most basic practical right is that

everyone should be given a chance, an opportunity; and a fair society is one which

promotes opportunity for all but is indifferent to and unconcerned with the prior or

consequential distribution of risk and rewards. It is a very materialistic attitude: that every

person has a right to be happy, that property is owned by and is for oneself. The European

value is that property is owned in trust for the society to which one owes reciprocal

obligations and duties. Their notion of a fair society comprehends a larger integrative role

for the State as actively conciliating social partner providing public services and regulating

business and society thus ensuring that risk and rewards are fairly distributed in what

John Rawls characterizes as an infrastructure of justice. This is no longer the position

now with reforms and the emphasis on the individual. This may be said to be the downside.

20. With the various reforms over the years, particularly in personal law, the focus is now on

the individual. This has made the system more amenable to International law and covenants.

The international human rights regime has also had a profound influence on personal

laws, especially, in the area of succession, marriage, divorce, etc. This has helped to

achieve gender justice and given a fillip to women’s rights. However, the importance of

‘family’ cannot be forgotten. Even under the Universal Declaration of Human Rights-
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Article 16 –family is the unit and foundation of marriage. That, of course, is rightly so. Art

16 recognizes and guarantees that men and women of full age without reference to race,

nationality or religion have the right to marry and found a family and that they are entitled

to equal rights as to marriage, during marriage and at its dissolution. The family is recognized

and declared as the natural and fundamental group unit of society entitled to be protected

by society and the State.

21. Many of these changes, whether by legislation or judicial interpretation, have brought

about quite a few unintended results. We recall that the concept of dual estate in England

was the lawyers’ response to the challenge of the Industrial Revolution when ownership

was detached from land and attached to the estate in land. With the change in the notions

of ownership of property under Hindu law, it has become amenable to transformation

from asset to capital. Property was earlier a social security for the whole family, it being

joint family property. Today with individual ownership that concept has vanished.It has

been held (Arunachala Mudaliar- AIR 1953 SC 495) that self acquired property when

bequeathed or gifted to a son, in the absence of any already expressed intention that it

should be taken as ancestral, will be the son’s self acquired, individual property and not

ancestral property in his hands. Now under Sec. 8 after the decisions in Chandra Sen

(1986) 3 SCC 567and Yudhishter (1987)1 SCC 204, if a person inherits a self acquired

property from his paternal ancestor, that becomes his self acquired property and it is no

longer coparcenary property, that is, the property devolving on a Hindu male governed

by Mitakshara will be his separate property and not joint family property in his hands as

against his sons.

22. The consequence of a property being separate or individual or self acquired and unlike

joint family/coparcenary property is that such property is freed from the shackles of non

alienation. The owner/holder of it is free to deal with it in any manner. The best advantage

is that it becomes amenable to easier transfer including international transactions which

would be almost impossible in the case of coparcenary/ ancestral property. That is

conversion of asset to capital making economic sense also. Hernando de Sato in his The

Mystery of Capital speaks of unraveling the mystery of how assets are transformed into

live capital. This is also expected to encourage initiative and enterprise. These are indeed

the economic gains of social reform. All this may be said to be the upside of the reforms

and changes.

23. We cannot also forget that constant change in judicial dicta in these matters with no

underlying philosophy erodes the vitality of the system.  Cardozo famously said: “The inn
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that shelters for the night is not the journey’s end and the law like the traveller must be

ready for the morrow.” But it is equally important to be mindful of his admonition that the

weekly changes in the composition of the court should not bring about changes in its

rulings.

24. All the changes that we have talked about is another example of the interrelation between

law and society- law stimulating and bettering individual life and society, and changing

society, in turn, shaping legal systems and institutions. Law is, to an extent, the result of

the operation of sociological forces in society, but social progress is also controlled and

regulated by law which is an efficient instrument for individual and social well being. It is

not unoften that that the enunciation of a new legal principle may give a new direction and

impetus to social change. Law stems from the springs of civilized life and also shapes and

moulds life and society. Law is a social science which is not static: old principles are

reformulated and applied to suit the times and receive fresh vitality and strength by flexible

application of living and expanding principles.

25. Prof. Derrett suggested long ago, and rightly, that the abolition or virtual abolition of the

Hindu joint families is the right moment to abolish Muslim and Christian joint families too,

so that for the first time family law can be covered by a uniform statute, conformably to

the intentions of Article 44 of the Constitution which projects a uniform civil code for all

Indians.

26. Both the systems of the personal laws of the Hindus and Muslims have their religious and

theological origins. Religious texts that prescribe a code of conduct regulating both the

religious and temporal affairs of its votaries present dilemmas in their application to

conditions that have vastly changed over time. What amongst those rules represent the

eternal and unchanging values and what others are merely intended as solutions to the

social issues and problems under conditions then existing and are, therefore, to be

considered merely ephemeral admitting of further interpretation and change as society

evolves and its needs change is the all important question. Unfortunately these issues are

now more emotive rather than logical which would necessarily blur our vision and make

difficult a rational solution.

27. The process of change and codification of Hindu Law went through a similar phase. At

one extreme were persons of orthodox rigidity vehemently opposing the very idea of

change itself. At the other end were persons who wanted a complete change and one

uniform civil code governing all citizens. It is amidst these apparent tugs and pulls that the
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Hindu Law Committee was appointed by the Government of India on January 20, 1944.

That Committee published its report with a Draft Code on February 21, 1947. Thereafter

there have been many developments.

28. These reforms in Hindu personal law would in all probability and great measure, and

should, pave the way for a uniform civil code making the realization of that more possible

and real. That again is perhaps an unintended gain of the reforms. We have seen in the

transformation of Hindu law a marked feature of the progressive secularization of what

was earlier entirely religion based. Some of the notions of joint family, coparcenary, even

of the very purpose of ownership of property and several other beliefs once held

fundamental to the basic tenets of Hindu religion have been totally transformed. Progress

of reason brings about great changes. The centuries old shastric influences on law have

been obliterated by one stroke.

29. The world is changing at an amazing pace. Science and technology will usher in far

reaching changes in mind-sets and life-styles. Our world picture will change. That will be

the testing time for all our beliefs and institutions. This is the experience of humanity

during all crossover points in civilizations. Only the enduring values and not ephemeral

superstitious ones will survive the onslaught of the challenges of this re-assessment which

is inevitable in our age.

30.Gajendragadkar, CJ writing in the Annual Number of the Bhavan’s Journal in1971 said

that questions about marriage, divorce, succession are all matters which should be

determined not by scriptural injunctions but by rational considerations and are outside

the legitimate domain of religion as contemplated by Arts. 25 & 26. Similar is the view of

Beg, CJ who said, “Questions of personal law, such as marriage or succession, are not

matters of religion ....It would be against reason to urge that ‘a urge of succession’ which

is just for a Hindu or a Sikh family .... could be unjust in another family simply because

they profess a different religion.”  (Motilal Nehru Lecture on ‘Impact of Secularism on

Life and Law’)

31. It is equally interesting and enlightening to refer to the remarks of two other scholars.

Professor Tahir Mohammed has made a powerful plea for framing a uniform civil code

for all citizens. “In pursuance of the goal of secularism the State must stop administering

religion based personal laws.....Instead of wasting their energies in exerting theological

and political pressure in order to secure an ‘immunity’ for their traditional personal law

from the State’s legislative jurisdiction, the Muslims will do well to begin exploring and
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demonstrating how the true Islamic laws, purged of their time worn and anachronistic

interpretations, can enrich the common civil code of India.” Prof. A.A.A.Fyzee, a giant

among Muslim philosophers and jurists expounded the difference between law and

religion. ‘Laws are impersonal and objective. Religion is based on personal experience,

it is immediate and intuitive. It is unchangeable in its innermost kernel. Laws must ever

seek to conform to the changing pattern of society. They are like metals in the crucible of

time and circumstance. This process of revolution is co-terminus with human society.

Nothing is static except that which is dead or lifeless.’

32. The idea of a uniform civil code stems from the concept of secularism in one sense and

also it aids secularism to strike deep and pervasive roots. Secularism, it is said, stands for

a tendency that is broad and basic, primordial and significant in the evolution of human

thought and experience. The process of secularisation of life and thought consists in the

withdrawal and separation of religion properly so called from other spheres of life and

thought. Secularism as a concept of non-discrimination on the basis of religion is but a

facet of the rule of law of which it is a product while also being an imperative for the rule

of law to flourish. This concept pervades the whole constitutional fabric and is intended

to be both a view of life and a way of life. Secularism is equal respect for all religions-

tolerance and acceptance in a positive sense and religion being kept out of other spheres

of life in a passive sense. Secularism also means that in all civil matters including family

laws, common citizenship postulates common family law. Any discrimination whether

based on religion or sex violates secularism.

It is to be noted, however, that the constitutional protection of religious freedom terminated

disabilities; it did not create new privileges. It gave religious equality not civil immunity. Its

essence is freedom from conformity to religious dogma, not freedom from conformity to

law because of religious dogma.

33. In the Constituent Assembly Dr.Ambedkar stated that religion should be limited to where

it truly belongs and should not cover the whole of life, for, otherwise in social matters we

would come to a standstill; that liberty guaranteed by the Constitution is to enable reform

of our social system which is full of inequities, inequalities, discriminations and other

things which conflict with fundamental rights and that it is quite impossible for anyone to

conceive that personal law shall be excluded from the jurisdiction of the State.

34. What is important to note is that a uniform civil code does not mean a common Hindu

code or a common Muslim code but one which is secular taking the best from everywhere
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and attuning it to the signature tune of the welfare state and to keep pace with the

international community.  As Justice Krishna Iyer reminded us, a common code is an

eclectic adventure in legislation and what is good and just in any law may be picked up

because it is more progressive. He also said that as a matter of strategy the uniform civil

code may be brought in gradually. As an intermediate measure, a progressive Islamic

Code drafted by eminent Muslim jurists may be a good idea; so too a progressive code

for Christians. There is one for Hindus although that may also require updating and

improvement. Thus, we may reach a stage where codes for different religions with more

or less similar provisions may pave the way for a uniform civil code for all.

35. A deeper analysis of the connection between law and religion would indicate that “religious

jurisprudence has utilized religious doctrines as a means to an end, namely the justifying

and systematizing of rules which on purely objective grounds had every reason for being

enforced.” Prof  Derrett says that Hindu law, as a system, is no less than any system not

nominally derived from religious doctrines, fitted for comparative treatment by analytical

jurists; and that “the actual relationship between religious doctrines and the rules of

substantive law is not that of cause and effect, but rather that of form and substance. The

teaching of law and its judicial development cannot indeed dispense with formal theories

and ‘a-priori’ arguments, but it is plain that the law as a living expression of justice can

exist, and often does exist, without their aid.”

36. The aim of all laws is the happiness and welfare of the people. Now both sons and

daughters have equal rights to property. Property is available as capital for investment.

Marriage with all its concomitants including dissolution of marriage has become simpler

and easier. Have the changes and reforms in the law- the personal law of Hindus promoted

happiness and contributed to the well being of the people? That is a million dollar question

which I have not attempted to answer here. Suffice it to say that happiness depends far

more on things other than material. Happiness, it is said, is when what one thinks, what

one says and what one does are in harmony.

37. May I conclude by saying that my endeavour today has only been to stimulate the thought

process-to think of all these issues and their ramifications and consequences. Adapting

the language of Frankfurter, J. in speaking on today’s topic I have come to you with more

questions than answers. The answers to the problems of an art are in its exercise.

[Lecture delivered under the aegis of VijnaneswaraPratisthana Trust and Kalyana Karnataka

Human Resource, Agriculture & Cultural Society to mark the Amritmahotsava of India’s

Independence and the 91st Birth Anniversary of Justice M.RamaJois,   August 15, 2021]
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Part-II

Vijnaneshwara and Concept of Property
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 -B.N.Sampath*

The legal fraternity of modern India, be they the academics, judges or lawyers, have

been less than fair to one of the greatest commentators of mediaeval India.  A doyen among

the jurists of his times, whose doctrines have influenced the lives of millions of people of this

contry during the nine centuries and whose legal acumen evokes awe among the discerning

people for refreshingly modern outlook, has not been studied with the diligence and dedication

commensurate with his contribution in the field of law.  Modern generations of law people

have been merely mouthing the cliche that he was the founder of a widely prevalent school of

Hindu law and state categorically the doctrines espoused by  him in his celebrated treatise.  It

is indeed surprising that hardly any attempt has been made for evaluating the contemprary

relevance of his doctrimes in meeting the challenges of modern India.  The great jurist who is

subjected to such callous neglect by us is none other than Vijnaneswara, the jurist par

excellence, who wrote Mitakshara, the celebrated commentary on Yajnavalkya Smriti.

Vijnaneswara and his magnum opus Mitakshara stand out on two counts in the Indian legal

firmament.  Whereas his commentary outshone all other commentaries on Yajnavalkya Smriti

preceding Mitakshara, it also overshadowed most of sastric works in succeeding centuries.

Indeed, it was a rare tribute to Mitakshara that it became a source book on which many

later commentaries were based.  It is unique that the authority of Mitakshara was

acknowledged all over the country within a short span of time when even rudimentary

communication network had hardly existent.  It is interesting to observe that a large number

of jurists from all over India adhered deferentially to his views and even where some of them

dissented, they refuted his views assiduously for acquiring some credence to their stand!

Before undertaking an assessment of Vijnaneswara’s contribution to Indian juridical

thought, it is necessary to enquire about the life and times of this great jurist.  Western scholars

* Former Professor of Personal Laws, Banaras Hindu University (1961-93)U.G.C.; Professor of Law,

National Law School of India University (1998-99, 2002-2003).
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and some of their contemporaries in this country hurl, quite often, the  charge that the traditional

India writers were oblivious to historicity and it needs all the skills and ingenuity of the researchers

for fixing the chronology of Indias works and their authors.  There mey be some truth in this

criticism when we examime these writings in the western frame of reference.  However we

must bear in mind the psyche of traditional Indian writiers in this regard.  Our scholars in

general, whether ancient or mediaeval, though capable of comprehending the yugas or aeons

of time, were unconcerned about the personal life of an individual and his mundane

achievements however exalted a position he might have occupied.  Such an attitude may

appear to be inexplicable to modern minds but not so to those who are well acquainted with

the Indian tradition.  Ancient India attached more imprtance to values and ideas than to

individuals and their achievements.  In such a milieu it was alien to a scholar to divulge the

details of his personal life and predilections which were absolutely secondary in his perception.

It was therefore but natural, in such a society which promotes self-abnegation as a virtue, for

even an eminent scholar to be extremely reticent to speak about himself and his achievements.

Indeed many of them do not even reveal their proper names, some have merely indicated the

gotras into which they were born, a few may state that they were the students of such and

such a guru and some may sing the poems of their patron kings under whom they flourished.

We must remember in this context that the concept of biodata, a modern western practice

and which projects, most of time, bigger than life image of the scholar, was totally distasteful

to ancient Indian scholars.  But such a himility is incomprehensible to we modern academics!

Vijnaneswara true to this tradition discloses very scanty information about himself and on the

basis of which researchers conclude that he was bron in Bharadwaja gotra, his father’s

name being Padmanabha Bhatta and also studied under the guru Uttma.  They have also

arrived at the conclusion that Vijnaneswara who acquired the stature of Paramahamsa in the

later years of his life was the astana pandit of  Vikramaditya, the Chalukyan king who

reigned in the twelfth century with his capital at Kalyan in northern Karnataka.

It is necessary to observe at the outset that any evaluation of Vijnaneswara’s  contribution

in the development of traditional jurisprudence will be incomplete without a survey of the

entire gamut of sastras, for the great commentator has left a stamp of authority on practically

all branches of law.  So we have to confine ourselves to a couple of concepts of contemprary

interest and examine how Vijnaneswara has handled them within the Dharma Sastraic

parameters.

A survey of the modern Indian academic exercise in humanities in the form of conferences,

seminars, symposia, colloquia  (the latest to sneak into the pompous jargon being the brain-
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storming round tables.) reveals the academia being obsessed with three important topics,

namely secularism, empowerment of women and humanism.  As a participant in this academic

revelry(!) the author may be pardoned if he feels that such an exercise lasting for decades has

merely rendered these topics cliché-ridden, the result being inconsequential.  An attempt is

made in this paper to examine the views of Vijnaneswara on what are taken for purely modern

ideas.  It will not be surprising if our endeavour is interjected by a few, may be with cynicism,

“will not any such attempt to read these modern concepts into Mitakshara amount to rank

anachronism?.”  Let us lay aside the tenability or otherwise of this observation until we examine

some of these concepts in the context of some illustrations drawn from Mitakshara.

Let us first of all take term secularism, its cemantic connotation, its gradual transformation

in the Indian context and the form in with such of a similar concept has been expounded by

Vijnaneswara in his treatise.  It is interesting to observe that this term of  English language

which has found place practically in all Indian languages, pops up most frequently in all

discourses whether academic of political in contents.  However, we are constrained to observe

that the term is being continuously used, misused and abused in the Indian context, the result

being that the term has strayed away from its original meaning and content.  It is therefore

imperative that we delineate the term in the context of this paper.

All of us are aware, irrespective of our comprehension of the term, that secularism as a

concept in its original form had its genesis in west.  They understood it in the sense of separating

law,  state and government from the influence of religion, its appurtenant institutions and

ritualism.  Western societies had to wage a relentless battle for achieving the supremacy of

state over church.  In the Indian context, however, we have witnessed in west and most of the

people who frequently use the term in our country are blissfully ignorant of the historical

perspective of the concept.  In their lexicon the terms secular and communal have undergone

a sea change in their connotation where the elucidation of one concept involves the other as

a crutch.  We cannot undertake a comprehensive examination of these two terms in this brief

paper for such a venture will result in a tome by itself.  It is however imperative that we clarify

the meaning of the term for the limited purpose of this paper.

In the context of the exposition of the term Dharma, this author had highlighted elsewhere

the connotation of the terms law and religion. We have stated therein :

“Law as understood in western jurisprudence, shorn of all its verbiage, is a set of

rules meant to regulate human action with the exclusive objective of promoting the

temporal welfare of the community in which the welfare of the individual is also

involved.” and
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“Religion, on the other hand, while inculcating faith or belief in an individual which

may be superstitious also regulates human action aiming essentially at the spiritual

welfare of the individual but promoting incidentally the temporal welfare.”

We have to bear in mind the aforesaid exposition of the two terms while critiquing the

common law model that was implanted and nurtured by the British in this country.  In such a

legal system if we have to deem a set of norms to be secular, it must regulate only temporal

matters of the individual essentially aiming at promoting the community welfare (in which the

individual welfare is also included) and which is unconcerned about spirituality that necessarily

focuses on the individual.  Positive law does not care whether the compliant goes to heaven

or hell.  Therefore  ‘secular’ connotes that it is one hundreed percent temporal in content,

unconcerened about religion, devoid of spirituality and bereft of belief system which concerns

of other worldly matters.  In this short write up we will examine how Vijnaneswara attempts

at ‘temporalising’  law!  and outclasses the modern proponents of secular tradition!  Anyone

with even a smattering knowledge of Hindu Law may loudly protest by asserting how is it

ever possible when law and religion are closely intertwined with each other under the oriental

systems, a teflection of the observation of the Privy Council endorsed by many western

scholars and accepted as gospel truth by Indians!  They may assume that our statement

involves a basic, patent and intherent contradiction.  Indeed they cannot visualize any secular

content in Dharma Sastra!  It is our object to show how a bold commentator attempted to

secularise law and accomplished the impossible.

Let us take, for instance, the chapter on marriage of acharadhyaya of  Yajnavalkya

Smriti. Yajnavalkya directs a student who has completed his education to marry a girl who

fulfils certain qualifications.  He states :

“Avipluta brahmacharyo lakshanyam striyamudwahetAnanya purvikam

kantam asapindam yaviyasim  Arogineem Bhratrumateem assamanarsha

gotrajam Panchamat saptamat oorddhwam matrutaha pitrutastatha”

Yajnavalkya  I, 52, 53

“A  student who has completed his life of uninterrupted celibacy should marry a girl

who is good looking, does not belong to another person, who is not a sapinda, who

is younger in stature free from diseases, who is endowed with brothers and does

not belong to his gotra of pravara……..”

We will passover the gloss of Mitakshara regarding  ananya purvikam and confine

our attention to the most significant term, namely, asapindam used by the smritikar.
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Vijnaneswara expatiates at great length the expression that the person should marry a girl

who is an asapinda.  He lays down :

Asapindam means a women who is not a sapinda, sapinda means  one who has the

same pinda or particles of the body, sapinda relationship arises between two persons from

their being connected by particles of the same body.  Thus the son has sapinda relationship

with his father by reason of the fact that particles of the father’s body continue in him.  Similarly

there is sapinda relationship with the grand-father and the like because the particles of the

grand-father’s body are transmitted through the father to the grandson.  Similarly the son has

sapinda relationship with his mother because particles of the mother’s body continue in him.

So is a person sapinda of his mother’s  father through his mother; so is the relationship with

one’s mother’s  sister or mother’s brother and so on.

Keeping in prespective the elaborate comments of Vijnaneswara, let us probe further

the term sapinda used practically by every smriti writer.  When a Hindu hears the term

pinda,  he can make out its gross meaning intantly.  Be he an ignorant or an illiterate person,

he can visualise the rice balls, a person offers to his manes, at the Sradh ceremony.  However,

when the term Sradh is used,  we find that it is associated with a cluster of supersensous

ideas related to ther worldly concept.  Sradh presupposes the spiritual existence of the

deceased ancestors of the person offering the pindas which postulate the ensuring of some

benefits to the manes and so on.  These ideas have nothing to do with the temporal activities

of an individual.  When we survey the Dharma sastraic literature, we find most of the writers

comprehending the term pinda only in its spiritual sense.

At the outset we notice that the religious connotation of the term sapinda is not

palatable to Vijnaneswara.  He is determined to dispense with its religious content by giving

the term a novel and purely temporal or secular orientation.  This he does by drawing mainly

upon worldly knowledge and also some interesting scientific materials and achieves his

objective of secularising law.  Vijnaneswara’s comments on asapindam with several illustrations

for clarifying the sapinda relationship amoung different members of a Hindu family highlight

his eagerness to provide a secular forndation to the term. He is not satisfied merely with

worldly knowledge which he draws upon but attempts to furnish a purely scientific basis for

his comments.  It is fascination to notice that he invokes a text from a rarely cited upanishad,

namely  Garbhopanishat for justifying his construction.  This upanishad while elucidating

the formation of human body states that  “of the six things constituting human body, a person

receives three from the father and three from the mother, namely, bones, nervous system and

bone marrow from the father and organs, muscles and blood from the mother”.   This text of
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the upanishad exemplifies the high water mark of scientific temper of the seers of ancient

India and evokes the admiration of even some of the cynics who refuse to accept that there

are anything worthwhile in sastras.  Vijnaneswara tactfully hanndles two situations whereby

the nature of relationship commonness of blood particles cannot exist.  For example, a husband

and wife, as also two wives married to two brothers are members of a family by affinity.

However Vijnaneswara treats them as sapindas in a constructive sense since husband and

wife as also the wives or wives of two brothers can beget sons who will have common blood

particles with their parents.

Vijnaneswara encounters a tricky situation that since blood relationship being the

quintessence of sapindaship, some one may assert that all human beings irrespective of the

degrees of relationship are sapindas in a generic sense.  Howerver Vijnaneswara circumvents

such a construction by referring to smriti text which lay down that sapinda relationship

extends to five degrees on the mother’s side and seven degrees on the father’s side.  However

some ‘scientific fundamentalists’ may even make fun of this text by saying that perhaps the

commonness of blood particles may get diluted after the prescribed degrees!  We would like

to refer them to a study report of  Prof. Niyogi  (Former Dean of faculty of Medicine in

Baroda University and U.G.C. Professor in the Department of Social and Preventive Medicine

at Institute of Medical Sciences, Banarsa Hindu University) about the genetic transmission of

certain diseases where the learnd author has concluded that a strict adherence to the prohibited

degrees on the ground of sapinda relationship statistically eliminates the possibility of

transmission of many diseases by way of heredity.

Vijnaneswara’s modernity could be gauged by his elaboration of some of the qualifications

of the parties to a marriage.  He examines quite uninhibitively the capacity of the parties to

consummate the marriage.  Vijnaneswara lays down that the bride should be examined for

the absence of impotency and states “Napumsakatva Nivruttaye Stritvena Parikshitam”.

As law people we are aware of the traumatic situation the spouses face when one of them is

impotent and incapable of consummating the marriage.  We are also conscious of the difficulties

the modern family courts face in ascertaining the truth or falsehood of the allegation made on

this ground.  It is interesting to observe that no modern matrimonial regime has made it

incumbent on the parties to get examined before marriage for their sexuality.  In this background

Vijnaneswara was far ahead of us in his scientific temper by laying down the prior examination

of the bride.  It may be pointed out in this connection that a practice prevails amoung some

south Indian communities wherein the sister of the bridegroom assists the bride in draping her
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saree in a special manner for the occasion.  This practice may appear to be quaint. However,

knowledgeable purohits say that this convention has its genesis in the subtle handling of the

sensitive issues mamely, of ascertaining whether the bride is, at least externally endowed with

the proper anatomical structure!  Vijnaneswara’s enjoinment, in a way, rationalizes this practice.

Unfortunately the modern Hindu tradition has transformed this salutary prescription to merely

helping the bride in her sartorial excellence!  Vijnaneswara cannot be accused of being one

sided in his approach.  Commenting on Yajnavalkya  I, 55, the Commentator endorses Narada

that the bridegroom should also be tested for virility.  It is opined by knowledgeable sources

that the barber who has a special role to play in marriage ceremonies is also required to

ascertain whether the bridegroom is free from physical imperfections relating to his manhood.

Unfortunately the present practice is devoid of its original content.

We may take another interesting example to secularization of law attempted by our

savants of mediaeval India particularly the approach of Vijnaneswara.  The concept of

ownership as expounded by our ancient jurists is no less advanced and refined than the one

found in Roman law which was a precursor to modern jurisprudential disquisitions.  Infact,

we find a whiff of contemporaniety when we examine the various forms of ownership as dealt

with by our mediaeval commentators.  At the outset we come across a fascinating controversy

regarding the acquisition of ownership as found in these works.  Dharma sastras, namely,

sutras and smritis,  while enumerating various modes of acquisition lay down that a person

becomes an owner of some property by succession,  purchase, division, seizure and treasure

trove and prescribes some special forms of acquisitions to the members of the four castes

(for instance see Gautama-X-39-42).

Noticing the various modes of acquisition of property commentators and digest writers

have raised a very interesting controversy in this regard.  Thay say that since sastras have

specifically enumerated the modes of acquisitions, should people strictly adhere to these

modes of acquisition? Or can they acquire property in modes not covered by express texts.

Conservative section of jurists has adhered to the strict but not very logical view that people

should conform only to those forms of acquisition as ordained by the sastras and this was

designated as  “Sastraic Swatvavad”.  However many others vehemently opposed this

stand of the traditional jurists.  They emphasized that ‘acquisition of ownership’ was strictly a

temporal matter and its existence or otherwise depends entirely on popular recognition and

this theory is known as “Laukika Swatvavad.”  This controversy like the ‘Bija

Vrikshanyaya,’  namely ‘whether the seed precedes the tree or vice versa’  presents a
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circular logic, whether people should meticulously follow sastras or sastras merely reflect

those modes recognized by popular recognition.

Jurists who strictly upheld the sastraic swatvavad put forth an argument which they

though was irrefutable by stating that if sastras merely acquisced in the various modes of

acquisition which had received popular recognition, would it mean that sastras were quite

unnecessarily repeating what was already well established?    Would it not mean that sastras

were engaging in purposeless repetition of something which was well known. Priyanath Sen

very aptly meets this argument by stating  “(I)t may be pointed out that a specification  in the

sastras of some of the recognized modes of acquisition of ownership does not amount to a

mere useless repetition of what is already recognized by popular usage,  for it serves the

useful purpose of enunciating the approved methods of acquisition of ownership and indirectly

reprobates those other methods of acquiring property which are opposed to directions

contained in the texts of the sastras….  In other words acquisition of ownership is not an

outcome of sastraic injunctions;  they are not creative… but are partly illustrative and partly

regulative in their  character”.  Commentators upholding the laukika swatvavad also tried to

buttress their stand by pointing out that even those communities which did not follow sastras,

namely, like mlechhas,recognized certain forms of acquisition of ownership.  The dialectical

skills exhibited by these jurists of yore certainly evokes the admiration of any modern jurist.

Vijnaneswara and his follower the renowned Mitra Mista convincingly upheld Laukika

swatvavad which necessarily meant the endorsing of secular tradition.

Vijnaneswara’s determination to secularise legal doctrines can also be discermed when

we examine the doctrine of right by birth, the bed rock of Mitakshara school.  This doctrine

finding its place in Yajnavalkya has been refined by the elaborate gloss of Vijnaneswara who

discards religious reason given by most of the early smriti writers.  Vijnaneswara while examining

the raison de atre  of this doctrine emphatically states that the  ‘quality of being the son or the

grandson’  (Putratvena pautratvenacha) confers on him the right by birth and not any

other reason.

On account of constraints of time we wound like to point out in a sketchy way some of

the other areas where Vijnaneswara’s modernity is highlighted.  For instance, even thogh the

term  ‘Sapinda’ appears in the law of marriage commentators had fixed their sights on the

law of succession.  Vijnaneswara was determined to competely secularise the law of

succession.  Whereas Jinuthavahana fully invokes the religious doctrine of  parvana  Sraddha

for developing the law of succession based on Yajnavalkya and others. Vijnaneswara
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streadfastly pursues his task entirely on secular tradition.  In fact,  he makes propinquity, a

purely scientific reason, as the bedrock of his law of succession.  Those of us of the earlier

generation who had to pursue the details of the law of succession as expounded by these two

savants know well how Jimuthavahana’s spiritual benefit theory was instrumental in erecting

a complex occasionally inconsistent structure.  On the other hand, Vijnaneswara’s propinquity

theory coupled with his incisive intellect was instrumental in evolving a logical and consistent

law of succession which practically became the law of the land.

We would like to merely point out here the care and logic Vijnaneswara exhibits in

substantiating the claims of women heirs to be preferential heirs,  for highlighting his role as a

feminist who was determined to elevate women and who had thus far occupied very unenviable

position in property rights.

Vijnaneswara’s bias for ameliorating the condition of women heirs may be illustrated by

his gloss on ‘pitarau’  finding place in the compact list of heirs of Yajnavalkya.  ‘Pitarau’

signifying parents poses the difficulty as to whether the mother or the father has the preferential

right to succeed to the property of the son.  It is very interesting to note that Vijnaneswara

relies upon a rule of grammar for preferring the mother.  Though this construction may appear

to be amusing,  it highlights the concern of Mitakshara to do away with the dominance of a

very important agnate like father.  Further,he brings in grandmother and great grandmother as

heirs even though the two do not find a place in  ‘baddhakrama’  heirs.

We would like to wind up this brief paper by referring to the interpretation of  Vijnaneswara

on the text of Yajnavalkya relating to stridhana.  The great seer after illustrating the various

forms of stridhana uses in the sloka the word ‘adyancha.’Vijnaneswara utilizes this

opportunity to break the shackles of women relating property rights by including all kinds of

property which a women acquires in her life.
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-T.V. Subba Rao**

Introduction:

Hindu system of law is based on Dharma which is considered a guide to life, but very

difficult to define. Elucidations, expositions, instancing, exemplifying and characterizing are

more than defining. It is complex and ubiquitous. It is not surprising that it has no equivalent

term in English.1 It is believed that initially the principles of Dharma were applied to Aryans

only, but verifications reveal that it was universal.

A brief discourse on ‘Dharma’ is required for property rights of women under ancient

law to be meaningfully understood.The word dharma  comes from the root word Dhri

which means a thing that uphold, wear or ‘Have on’2– dharayatetiitidhrmaha. Dharanath

Dharmamityahuhu, what is followed in practice or applied in life is called Dharma. The

world is upheld by dharma (pruthivimdhrmanadhrutham). In Rig-Veda it appears in number

of places, sixty times with different meanings. Principles of dharma are all pervading starting

prior to birth to death and beyond

Vedic injunctions often referred to as Rita- ritam is considered as cosmic order- as

nature’s harmony.In its moral aspect it includes morality and justice and as a ritual it is orderly

performance of ritual. It is expected to vary as per the human needs (Navyajayatamritam).

One will come across the expressions of Sanatana Dharma – Arsha Dharma – Bharathiya

Dharma.

Initially Dharma was equated with laws of sacrifice. Its meaning has wide amplitude

and encompasses morality, ethicsand religion. Justice obligates striving, righteousness, custom

* This paper is based on the discourse in the National Webirnar on “ Socio-legal values in Mitakshara,

vachana, dasa and folk literature in Karnataka – An exploration,” conducted under the aegis of

VijnaneswaraAdhyayanaPeetha and Karnataka State Law University, Hubballi

** Former Professor, SPMVV, Tirupati; Professor Emeritus, VIPS, New Delhi; Former Visiting Professor,

NLSIU, Bangalore.

1 Kane, P.V., History of Dharmasastra, (1930)  digitallibraryindia; JaiGyan; Alf Hiltebeitel,

Dharma….(2011)

2 https://dict.hinkhoj.com/dhri-meaning
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and secular law (vyavahara). Sometimes dharma is also referred to as property.In Shanti

Parva of Mahabharat, Bhishma tells Yudhishtir that it is difficult to define Dharma and adds

that it is a thing that helps the upliftment of living being, that ensures welfare and rishis have

declared that one which sustains is Dharma. It was further stated that: nonviolence, purity,

truth, control of senses, not coveting the property of others - are considered as

“Dharmalakshanam”. Lord Krishna ordains, Dharma upholds both this-worldly and other-

worldly affairs” 3

Brihatnaraynaopanishad states that ‘that which is dharma is truth. Therefore, they

say of man who speaks truth as he who speaks truth speaks dhrma. A man who speaks

dharma speaks truth’ (Dharmehi paramoloke dharme satyam pratishtitham).Truth is

always one (ekam sat, vipradhabahudhavadanti). Ultimately it is stated that ‘one should

never do another what one regards as injurious to oneself. This is in brief the law of dharma

(MB XVIII).

Dharma is considered king of kings. Even king is bound by dharma, his power is

limited by dharma. Ancient system did not make distinction between positive law and morality

and ethics. Till the period of Dharma Sutras principles of positive law were mixed with

religious injunctions.It was an admixture of secular as well as religious precepts. It is always

subtle and at times led to apparent conflicts. There were number of instances of such apparent

conflicts both in Mahabharatha and Ramayana.

Dharma is promulgated in the form of commands, positive and negative- vidhiand

nishedha). Dharma is variedly classified as Vyaktidharma - the dharma of an individual ;

Parivarikadharma - family dharma (also called kutumbadharma) ;Samajadharma -

societal dharma ;Rashtradharma - national dharma ;Manavadharma - the dharma of

mankind ;Varnadharma - professional dharma ; apaddharma - exceptional/abnormal

situational dharma ; Yuga dharma - dharma applicable for an age; Ashramadharma -

dharma for stage of life ;

In its various aspects it covers; Varna Dharma, Ashrama Dharma and Purusahrthas,

Dharma Arthakamamokasha. It is believed that if one follows dharma in earning artha,

and kama automatically he will reach moksha. People always preferred higher dharma that

sustains the society.

Rules of dharma are not static but change according to yuga – they are subject to time

and space limitations in so far as the changing needs of human being are concerned – principle

3 (Mbh 12.110.11).
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of kalivarjya,  to be avoided in the present Kali age, obsolete,4 appeared mostly in the Purâ

Ga-s around A. D. 1000. The Dharma that was followed in satyayuga was different – it

was different in tretayuga and dwaparayuga.

The sources of Dharma5 are Sruti, Smriti; Digests and Commentaries; Custom; Good

Conscience

Srutihi, smritihisadacharahaha

swasyachapriyamatnam

etatchaturvidahaprahuhu

sakshatdharmasyalakshnam

Vedahakhilodharmamulam

Smritimilechatatvidam

Achrachivasadhunam

Atmanamthushtirevacha – Manu

Evolution of  Vijnaneswara’s Mitakshara:

The Smriti period can be classified as Dharma  Sutra Period (800 to 200B.C –

Gautama, Boudhayana, Apasthambha, Vasishta, Vishnu, Haritha to name few) and Dharma

Sashtra Period (200 B.C. to 200 AD – Manu, Yagnavalkya, Narada). The periods are as

given by western scholars who are criticized for falsification of history and periods thereof.6

The commentaries and digest cover the period starting from 700 B.C. to 700 A.D. and even

after. From 12th century onwards sythesizing and covering usages and customs was started.

According to Desai this was a period of critical inquiry, expansion and consolidation.Of all

the commentaries Vijaneswara’s Commentary on Yagnyavalkya Smriti occupies a prime

4 https://www.wisdomlib.org/definition/kalivarjya. Ch. 103, Episode of Krasna concluded, Sloka

8". Brahma Purana. Vol. Part II. MotilalBanarsidass. 1955. p. 515. It was on the day on which  Krishna

left the Earth and  that the Kali age set in.

5 Jha, Ganganatha, Hindu Law in its sources,(1933), digital library india; JaiGyan

6 The claim of ancestry as arrived by western scholars about vedic period was 6000years B.C. it may

be much earlier than that even though one cannot properly fix the period.  Based on astrological

constellations Sri Ram was born at 12-10 p.m. n 10th January 5114 BC  when five planets in Uuccha,

of course with 7th house occupied by Kuja. However, Valmiki’s Ramayan (1-1-97) says Dasa Varsha

Shasrani Dasa Varsha Satanicha he lived on the earth. one can see that  Lord Krishna had completed

his voyage on the earth on 18th February 3102 B.C. after attaining 125 years of age. Theses births are

preceded by vedic period and probably smriti period as vyavahara dharma was followed, explained

and clarified both in Ramayanand Mahabharath. However, fasciculus interpretations and

interpolations are not ruled out. See Belvalkar S.K., Ranade, R.D., History of Indian Philosophy

(3rdEdn, 1997)
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and pride place.7  The commentary is known as Mitakshara and  practically freed the Hindu

System of law from religious fetters  and made it acceptable to all communities and regions.

In the sacred Books of the East, Vol. XXXIII, it is pointed out that “In modern Hindu

Law as administered in the British Courts in the whole of India, the smriti of Yajnavalkya

(and thus the commentary of Vijnanewara on that) has become the guiding work for the

whole of India. This position it richly deserves by its concise but clear statement of principles,

its breadth of vision and its comparative impartiality towards the claim of both sexes and the

different varnas”. Vijnaneswara (Kancha), belonged to 12th Century and adored the court

of Emperor Vikramaditya the VI of Chalukya dynasty. He was born in Masimadu, Karnataka.

He commanded a very great respect. He did not give divine powers to the king. Strongly

advocated dandaniti irrespective of  whether he is a son or relative etc. Refers to rajasasanas

on the edicts but preeminent position was not given.  Importance was given to custom –

Acharahparamodhrmaha.8

The paramount position of the Yajnavalkya smriti is largely due to the commentary on

it by Vijnaneswara. This commentary known as Mitakshara holds sway throughout India.

The Mitakshara school of law is paramount outside Bengal, Assam and parts of Orissa

where in Jimutavhana’s Dayabhaga was opted for. Even in Bengal the Mitakshara ranks

next only to the Dayabhaga which is accorded primacy in that part of the country. For this

reason the Yagnavalkaya smriti as expounded by Mitakshara holds a dominant position

amongst the various smrities. The Mitakshara means measured words or few words. On

Yadnavalkya Smriti not only the work of  Vijnaneswara, Vijnaruph had written Balakrida

(900 A.D.) and Apararka had written Aparaditya (1200 A.D.).

Sub-Schools of the Mitakshara:

The Mitakshara School is usually subdivided into four schools, namely, the Benaras

School, the Mithila School, the Maharashtra and the Dravida School.

(i) Dravida School:In addition to the Mitakshara, in southern India certain works

incorporating local custom are also referred for instance:

(a)Parasara Madhaviya of 14th Century; (b)Smritichandrika by Devanna Bhatta,

considered as  Nibandha or digest of law mostly dealing with inheritance. This was compiled

7 Bhat, Ishwar,P., “Protection Against Unjust Enrichment and Undeserved Misery as the Essence of

Property right Jurisprudence in Mitakshara”,  JILI Vol.48, 155

8 The Collector of Madura v. Mottoo Ramalinga Sathupathy (Privy Council) No. | 29-02-1868
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during the period of  Vijyanagar Empire.(c) Saraswativilasa (1515) (d) Vyavahara Nimaya,

this is a work of  Varadaraja of 17th Century.

(ii) Maharashtra School/Bombay School:In addition to the Mitakshara, the Bombay

School attaches great importance to the following works: (a)Vyavahara Mayukha (1610

and 1645), it mainly deals with secular law. (1610 and 1645); (b) Nirnaya Sindhu (1612)

by Kamalakara.

(iii) Benaras School:This School recognizes the following as authoritative in addition

to Mitakshara. (a)Viramitrodaya (1610-1640 ) by Mitra Misra. In Vedachela v.

Subramania, 1921 (48) IA 349, the Privy Council observed: “The Viramitrodaya holds in

Western India a high position. It supplements many gaps and omissions in the earlier

commentaries and illustrates and elucidates with logical preciseness the meaning of doubtful

prescription”. In Girdharilal v. Bengal Government, 1868 (12) MIA 448, the Privy Council

had observed: “The Viramitrodaya is properly receivable as an exposition of what may have

been left doubtful by the Mitakshara and declaratory of the law of the Benaras School.”

(b) Nirnayasindhu: This work is received as an authority not only in Western India but also

in the Benaras School. Similarly in Western India Viramitrodaya is received as an authority.

(iv) Mithila School: The important authorities of this School are:(a)Vivada Chintamani,

a Nibandha work of Vachaspati Misra and was written in the 15th Century; (b)Vivada

Ratnakara, a Nibandha work written by Chandeswara in the 14th Century;

(c)Madanaparijata: composed between 1360 and 1390 by Visweswara bhatta who was

also the author of Subodhini, a commentary on the Mitakshara.

Effect of Migration from one sub-school to another sub-school:

Hindu law being a system of personal law, it attaches to a person even when he shifts

from one place to another. So if a Hindu migrates from a place comprised in one sub-school

to another place where a different sub-school of law prevails he carries his personal law with

him.

In Keshao Rao v. Sadasheorao, 1938 Nag. 163, Maharashtra Brahmin family settled

down in Central Provinces where the Benaras School prevails. The family acquired property

in that province. It was held that succession to this property was governed by the Mayukha

law even after the migration.

Adherence to family usages is a strong oriental habit. This is the reason for applying the

law of the place of origin. In Balwantrao v. Bajirao, 1920 (48) Cal. 30 (PC), parties from
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Poona had settled down in Central Provinces. The Privy Council held that it was not the

Banaras School but the Maharashtra School of Law that would apply to such a case.

Differences between Mitakshara and Dayabhaga Schools:

The essential differences between Mitakshara and  Dayabhaga  relate to the following.9

(i) Joint Family: According to the Mitakshara a son, grandson and great-grandson

acquire by birth a right in the ancestral property. This doctrine is the basis of the

Mitakshara joint family. According to the Dayabhaga the ownership of the son

can arise only after the death of the father. There is no right by birth. The father has

un-controlled power of alienation over the family property under the Dayabhaga.

Under the Mitakshara the father’s powers are qualified by the son’s equal right by

birth.

(ii) Survivorship: Brothers who have inherited property from their father have a right of

survivorship in the Mitakshara joint family. The Dayabhaga does not recognise

any right of survivorship and the brothers hold in quasi-severalty with full power of

alienation.

(iii) Widow’s rights: When one of the brothers dies, his widow can succeed to his share

under the Dayabhaga but under the Mitakshara her rights are excluded by the

right of survivorship of the brothers. The widow can then have only a right to

maintenance. The position in Northern India is different.

(iv) Sapinda:Heirship: The relationship of Sapinda arises according to Mitakshara by

propinquity or community of blood. Under the Dayabhaga it arises by means of

Pinda offerings to deceased ancestors. Spiritual benefit is the criterion for heirship

under the Dayabhaga while consanguinity (blood relationship) is the guiding principle

under the Mitakshara. Vijnaneswra’s explanation of sapindas was apparently

unknown to previous law givers

(v) Mitakshara was departure from the Dayabhaga school which propounded

‘acquisition of right on the demise of last owner’ and inheritance based on offering

of ‘pindaudakakriya’ to the ancestry.

(vi) Mitaskhra recognised right by birth, based on blood relationship or propinquity.

Sapinda is interpreted like that.

Yatrayatrasapindasabdatasyete

Ekasariraavayavaanvayaha

9 Sampath, B.N., “The Joint Hindu Family- Retrospect and Propspect”, Banares Law Journal(1) 1965

Bhattacharya, K.K. “Joint Hindu Family,” Tagore Law Lectures (1984-85).

Mitra, R.C., “ The Law of the Joint Family Property and Partition”, Tagore Law Lectures (1913)
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However, one could see grafting of local customs and usages as crystalised by the sub-

schools or derivative commentaries have found exceptions and modifications in relations to

inheritance or marriage.

Mitakshara  Joint Hindu Family

Vijnaneswara abandons the theory of connection through rice-balls offering and accepted

the theory of transmission of constituent atoms.- Nila Khanta (Samskara Mayukha)

This institution like every other has advantages and disadvantages, but its advantages

are both spiritual and secular, while disadvantages are merely secular in character.-

G. Sarkar Sastry, (Hindu Law p. 114)

Mitakshra joint family is a unique and one of the cherished institutions.Often it is referred

as Avibhakta Kutumba – even though it was contested that it may have a larger meaning or

narrower one. Because it may treat whole world as a family or may be confined to wife and

children.

Every Hindu Family is presumed to be a joint family. It is like a banyan tree with branches

and sub branches – sons, daughters, sons’ sons, their children, their wives, widowed daughters

in law etc.,. For bringing into existence common ancestor is necessary (gothra and pravara)

– but for its continuation not necessary. Even illegitimate children, widowed daughter may

come to its field.It is different from corporate personality or composite family.  It is not juristic

person-no outsider will become a member, except through marriage or adoption.  Hindu

Undivided Family (HUF) is used for tax and revenue purposes.

Joint food, worship, property, living together may be normal – but not essential for the

presumption of joint family. There is no presumption that joint family should necessarily hold

joint property.

Coparcenary

Coparcenary is a inner body of joint family consisting of only male persons. Father +

three degrees of male lineal descendants. If first and senior most holder dies one more degree

will be added.  If one in the middle dies no new generation will be added.
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Neither the joint family nor the coparcenary is a juristic person. Chhotey Lal v. Jhandey

Lal, AIR 1972 All. 424 (FB). There may be joint family even when there is no coparcenary.

Thus, if at a partition A acquires some property, such property is held by a joint family of

which A, his wife and his daughter are members, though as A has no son there is no

coparcenary. Such property in the hands of A will have to be taxed for purposes of  Wealth

Tax Act as property of a joint family. Narendranath v. Commissioner of Wealth Tax, AIR

1970 SC 14.

Suppose A, a Hindu, marries under the Special Marriage Act, 1954, a Christian woman

and a son is born to them who is brought up as a Hindu. Since the marriage was solemnised

under the Special Marriage Act, A and his son are not coparceners. Still A and his son

constitute a joint family. It is open to A, therefore, to claim that he should be taxed not as an

individual but as a joint family. Rosa Marie v. Wealth Tax Commissioner, AIR 1970 Mad.

249.

Incidents of Coparcenary

Coparcenary is a unique creature of Hindu law. Interest by birth10 – right to survivorship

– right to partition are its important features. Fluctuating interest by births and deaths of the

male members is envisaged. Thus, it has Community of interest and unity of possession by the

male members. The right to maintenance is inherent. Coparcener can object improper alienation

by the Karta of the joint family.

An illegitimate son is entitled to maintenance but not as a coparcener except among

sudras. Among sudras if father effects partition he may allot share to dasiputra. After his

death he is entitled to half the share.There can be a coparcenary between a sane and insane

persons though the insane person cannot ask for partition. There is a possibility of coparcenary

within the coparcenary. In Bhagwan Dayal v. Mst. Reoti Devi, 1962 (1) SCJ 348 : AIR

1962 SC 287, the Supreme Court pointed out that some members from one branch either

separately by themselves or along with some members from another branch cannot constitute

a subordinate joint family. Only an entire branch can be such a coparcenary within a

coparcenary.A non-Hindu can’t become a coparcener. No female member could be a

coparcener under Mitakshara law for the reason that as per principle of exogamy she

will be going to another family, acquiring another gotra11 and if allowed the property

becomes divisible which is not envisaged, but she was entitled to stridhana which was

10 Sen Gupta N.C., “Evolution of Ancient Indian Law”, Tagore Law Lectures (1950), Published in 1953

11 Samanagotrasu, samana pravara subharyathvamevanaupadhyate.
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liberally interpreted by Vijnaneswara. But after Hindu Succession (Amendment) Act 2005,

a daughter is on par with son for all the privileges and responsibilities.

Marumakattayam “Tarwad” means a joint family consisting of descendants (male and

female) in the female line from a common ancestress. It may consist of two or more branches

known as Thavazhies, each thavazhi, consisting of one of the female members of the tarwad

and her descendants in the female line. Tarwad property is thus joint family property of the

matriarchal type. It cannot be disposed of by will. The manager of the Tarwad is called

Kamavan.

Difference Between Self-Acquired Property and Coparcenary Property:

The difference between self-acquired property and coparcenary property was pointed

out by the Privy Council in the Shiva-Ganga case: Katama Nachiar v. Raja of Sivaganga,

9 MIA 539. The East India Company made a grant of the Zamindari in 1801. In 1829 when

the Zamindar died the rival claimants were the daughter of the deceased who claimed as heir

and the brother’s son who claimed by survivorship. The Privy Council held that “The law of

Succession follows the nature of the property”. If the property is coparcenary property the

(son son’s son and son’s son’s son) will take by survivorship that in which they had during to

the deceased’s lifetime, a common interest and a common possession”. Here the property

was self-acquired property. So the rules of inheritance would apply and the daughter

was accordingly held to be entitled to the property. Secondly, self-acquired property

may be bequeathed under a will. Coparcenary property could not be the subject-matter

of a will for it was subject to the rule of survivorship. Thirdly, self-acquired property is

alienable without any restriction but coparcenary property is not thus freely alienable.

A gift of coparcenary property, for instance, would be void.

It may be observed that what was coparcenary property at one time may become self-

acquired property and vice versa. Thus, what to start with is self-acquired property may be

thrown into the hotchpot and by the process of blending become coparcenary property.

Suppose two brothers partition their coparcenary property. Then each holds the share allotted

to him as his separate property but the moment a son is born to him the property becomes

coparcenary property. The converse case of coparcenary property becoming self-acquired

property is well illustrated by Ram Devi v. Gyrasi, ILR 1949 All. 160 (FB). A died leaving

two undivided sons S1 and S2.S1 had a son S3; and S2 had a son S4. So the property was

coparcenary property; subsequently S1, S2 and S4 died and S3 became the sole surviving

coparcener. In the hands of S3 the property has become separate property. S3 sold the
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property to the plaintiff and died. The widow of S4 claimed the property. It was held that the

alienation to the plaintiff was valid as the property at the time of the alienation had become

self-acquired property freely alienable in the hands of the sole surviving coparcener.

During  Dharmasutra period and prior to that the theory of absolutism of the father

over the property and the theory of coequal ownership of father and sons was predominant.

Manu smriti was almost a transitory treatise from sutra period to smriti  period and therefore

an element of anomalous position was evident in his smriti. It is Vijnaneswara who resolved

this position in his commentary on Yagnavalkya smriti. Jimutavahana stuck to the theory of

absolutism of the father and Vijnaneswara made a marked departure. According to Mitakshra,

the heritage (daya) becomes property of a person ‘solely’ by reason of relationship with the

owner. The property was classified into sapribandhadaya and apratibhandadaya.

Vijananeswara divided the heirs into Sagotras – Sapindas – samanodakas for the purpose

of succession

(a) Aprathibandha (unobstructed heritage) -the property inherited from three degrees

of ancestors where in a person has birth right(b)Sapratibandhadaya: (Obstructed heritage)

– when the property is inherited from any other person.

Mitakshara mentions about Atma Bandhus (one’s own Bandhus) :— These are

Father’s sister’s son: mother’s sister’s son and mother’s brother’s son. Pitru Bandhus

(Bandhus through father):—These are father’s father’s sister’s son, father’s mother’s sister’s

son and Father’s mother’s brother’s son. And Matru Bandhus (Bandhus through Mother):—

Mother’s father’s sister’s son; Mother’s mother’s sister’s son and Mother’s mother’s brother’s

son.

The Privy Council had to consider in Giridharilal v. Bengal Government, 1868 (12)

MIA 448, whether the Father’s mother’s brother is a bandhu. He is not in the list of enumerated

Bandhus. But his son is included in the text among Pitru Bandhus. It would be anomalous

to suppose that he is not a Bandhu while his son is a Bandhu. It was held that the enumeration

in Virdh Satatapa’s text is illustrative and not exhaustive.

Daughter’s son also fits into the theory of particles of the same body but he would be

bhinna gotra– the controversy is sought to be resolved through the principles of

Sapratbhandadaya

Vijnaneswara established the right of the cognates for succession on the basis of defining

sapinda. And they are termed as bhinna gotra sapindas.
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Agnates are preferred to cognates. As it is seen Mitakshra did not relate the property

of the deceased, ancient or self-acquired. However it was later development. ( Ref: Shiv

ganga case 1864).

Mitakshra preferred the earlier sapinda to the later sapinda. It is noted that Mitakshara

mentions about son and grandson and then it were the subsequent texts (Mitra Misra in

viramitrodaya) that mention about great grandson. Mitakshra also did not specify in that

context the nature of the property whether it is ancestral or self-acquired. Again it were the

courts, privy council (Rao Balwant Kishore v. Rani Kishore) and other texts that have

clarified. Whereas Jimutavahana emphatically refutes the theory of right by birth but still able

to recognise certain rights of the sons especially by putting controls over the sale of ancestral

property by the father.It is to be noticed that under Mitakshra woman was never totally

excluded as such when they are in the status of mother or wife. There is another anomalous

position regarding the right of survivorship.   It is because a coparcener may be a co-owner

along with others but never a owner of a particular share. Then how one can arrive at the

principle of taking his share by survivorship.  But out of expediency this principle was developed

even though it was not a part of any smirities or commentaries.

While codifying the Hindu Law12  bringing drastic changes, the law makers did

contemplate radical changes with regard to partition. But Sec. 6 of the Hindu Succession

Act13 in principle envisaged the retention of  Mitakshra Coparcenary while conferring rights

of succession to female members of Class I heirs or male members claiming through such

female members. Thus, The Hindu Code Bill, afterwards the Hindu succession Act apparently

conceded the principles of Mitakshara joint family but in fact undermined it. (Sec.6).

Explanation I under Section 6 clearly indicated the importance and existence of partition. In

certain northern parts of the country the female members like mother and the widow were

entitled for a share if there is a partition. The question that was litigated initially was that

whether these female relatives are entitled for share as Class I heir and also share in the

deemed partition, as the explanation to the section clearly assumes that the partition had

taken place just before the death of the propositus.

It would be noted that in certain parts of the country, in the north, the daughter becomes

inferior when compared to widow and mother.The rights of mother and widow to share

when partition takes place between sons and fathers emanate from Yagnavalkaya –followed

by Vijnaneswara. But one would not see the reference to paternal grandmother.

12 Derrett, J. Duncan M.,Modern Hindu Law,(1963)

13 Venkatraman, “A Study of Hindu Succession Act”, II MLJ (1956)
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There was divergence of opinion with regard to this but better opinion seems to be that

she was entitled to such share as the partition per stripes is envisaged. Vijnaneswara brought

a distinction between partition during the life time of the father and partition after the death of

the father. In the former case a share is allotted to the wife of the father and in the latter to the

mother of the sons affecting partition.

There was another problem of maintenance. Thus when the mother or the wife got the

share, is it in lieu of maintenance or not.Has section 6 of Hindu Succession Act  any application

in this regard. Mitakshra did not suggest that share which a women gets on partition is in lieu

of maintenance, but under Dayabhaga and writers of Hindu Law and some of the decisions

have assumed the same.

In Debi Mangal Prasad v. Mahadeo Prasad (39 IA)121  the Privy Council categorically

stated that the share obtained by a female on partition is not her stridhana and on her death

would devolve on the heirs of the last full owner. However, deviant view was expressed by

some of the High Courts.

The Supreme Court in Munnalal v. J.Kumar (1962) as  an obiter observed that it is

true under sastricHindu Law, the share given to a Hindu widow on partition between sons

and grandsons was in lieu of her right to maintenance.

Will her share at partition coexist with the right of inheritance?Parvathi Debi v. Bansi

Dhar(1943) the court opined that allows share at the partition.

Stridhana:

Stridhana is the property of a woman in which she has an absolute estate which carries

with it unrestricted power of alienation and capacity to be a fresh stock of descent for purposes

of inheritance. Yajnavalkya defined Stridhana as follows:

What is given by her father, mother, husband or brother or what is received before

the nuptial fire or what is presented to her on her husband’s marriage to another wife

or the like (Adya) is denominated Stridhana Woman’s property.

The Mitakshara gave a liberal interpretation to the word (Adya etc., or the like) for

Vijnaneswara says: As indicated by the word Adya (and other) also property which she may

have acquired by inheritance, purchase, partition, seizure or finding, are denominated by

Manu and the rest Stridhana. The authority of the Mitakshara is thus clear that property

inherited by a woman is her Stridhana. But the Priyy Council treated such an estate only as

a limited estate.
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However, Section 14 of the Hindu Succession Act of 1956 (HSA) has abolished the

distinction by abolishing the limited estate. Even if at the commencement of the Act a woman

was having a limited estate inherited by her previously, it is now converted into her absolute

property. To this extent the statutory modification is retrospective. With reference to stridhana

she constituted fresh stock of descent and on her death it passes on to her heirs. During her

life time she would alienate the property.  But the regional schools recognised certain restrictions

over the nature of getting the property if she is a married women, if she got it as a matter of

love and affection and the property she got from strangers. In the latter case the husband has

a say in the disposing of property. However, Hindu succession Act changed the position

Women’s Estate:

Deviating from the view of Mitakshara, except in Bombay school, the property obtained

by a female by inheritance from a male or female or property obtained by her on partition (in

Madras School this is not possible) constituted a limited estate in the hands of Women. She

cannot ordinarily alienate such property. On her death it devolves on the heirs of the last male

holder of the property. She has power of management of that property. Her power of alienation

was limited subject to legal necessity, benefit of the estate and for discharging indispensable

religious functions. She has right to surrender the property to the reversioners (The reversioners

are the persons who are entitled to take the property on the death of a limited estate-holder.

They are the heirs of the last male holder). The surrender must comprise the whole estate;

Surrender must be in favour of the next reversioner only; The surrender should be bonafide.

Where a widow first makes a surrender and then makes an adoption, the adopted son could

rely on the doctrine of relation back and divest the surrenderee under the old law: Srinivas v.

Narayan, AIR 1954 SC 379.

Legislative and judicial in roads:

Ever since 1857 legislative interference disrupted in some form or the other the joint

family. In its first decade of its existence, the Parliament by means of legislations, even though

fragmented  made many in roads. Judicial decisions too have contributed for the desuetude

of the joint family system.The purpose of joint family system was different and it revolved

round the concept of dharma‘Dharayateti it dharma’ - to be together. That is the reason

why certain restrictions were placed on the inheritance rights of daughter as she goes away

from the family of her birth and the principles of exogamy was followed. Mitakshara was

sufficiently maimed and retention of the expression is only for the sake of the those critics

who wanted the perpetuation of ancient law.Gajendragadkar J., observed in Jadhav v. Jadhav

case that the difficulties are because of piecemeal codification of Hindu Law.
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Inroads into Joint Family by Legislation:

n The Hindu Women’s Rights to Property Act, 1937

n The Hindu Succession Act, 1956

n State Amendments to The Hindu Succession Act, 1956.

n Kerala abolished the Hindu joint family system in 1975 through a state legislation

due to its inherent unequal nature. Andhra Pradesh (in 1985), Tamil Nadu (in

1989), Karnataka (in 1994) and Maharashtra (in 1994) adopted a reformist

approach. They enacted state amendments to the HSA to give daughters

coparcenary rights equal to that of sons, and to eradicate the dowry system through

positive measures of empowerment. However, this benefit was exclusively for

daughters who were unmarried when the amendment came into force; future

marriage of the daughter did not divest her of the property rights that had already

been vested in her.

n The Hindu Succession (Amendment)Act, 2005

n Judicial Interpretation

n Inroads by Tax laws

The Effect of Hindu Women’s Right to Property Act, 1937-

With reference to law of succession, the widows were recognised namely intestate’s

widow, sons widow and son’s sons’s widow.The widow will take equal share of the son. If

more than one widow is left by the intestate all of them take one share equal to son’s share.

In Mitakshara joint family property, the widow of a deceased coparcener took the same

interest in the property which her deceased husband had.  Section 3(2) provided that when

a male Hindu dies having undivided interest in the joint family property, his widow shall have

the property, the same interest as husband had. But her rights are limited known as Hindu

Women’s Estate.

This in effect abrogates the right of survivorship.The Supreme Court in Satrughan v.

Sabjpuri (1967)  held that the right of the widow arose out of the statute. She may have

power of partition as any other coparcener, the principle of community of interest and unity of

possession till she takes her share may continue, she will not become coparcener nor is she

entitled to all the rights which the husband has exercised. Thus the rule of survivorship is

abrogated her relationship with other coparceners. But if she did not take partition her interest

will be fluctuating, alienations made by the Karta for legal necessity binds her.
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The Act replaced the rules of Hindu Law recognised in all provinces except in Madras

where it has become obsolete, that a widow was entitled to a share when sons or step sons

actually divided the estate as between themselves was not there in Madras

The Act conferred a right on the widow even if there is only son. Her share is not subject

to any deductions as to stridhana. The Act did not touch on other members. Though the Act

is repealed by the Hindu Succession Act, Section 14 of that Act has converted the Women’s

estate in to stridhana it cannot have the effect of reviving the old rights. Section 6 (a) of the

General Clauses Act of 1897 confirms the same.As stated in Munna Lal v. Raj Kumar

(1962), the previous laws are not applicable after the commencement of Hindu Succession

Act.

Section 4 of the Hindu Adoptions and Maintenance Act specifically abrogates the

preexisting custom or usage.Section 22(2) says that where a dependent did not get any

property by testamentary or intestate succession on the death of a person, then she would be

entitled for maintenance from the estate of the deceased.

Section 2 of the Hindu Widow’s Remarriage Act, 1856 though provided that the rights

and interests in certain properties which a widow gets from her husband as a limited estate

shall cease upon her remarriage.

It is to be noted that by virtue of Sec. 4 of the Hindu Succession Act, Section 14

prevails over the above section and when the Hindu Succession Act came in to force and her

limited estate turns into absolute estate, her remarriage will not divest her of the property.  But

all the ingredients of Section must be satisfied.

The limited estate has been abolished with effect from 17th June, 1956 by s. 14 of the

Hindu Succession Act, 1956. For s. 14 to come into playthe following conditions should be

fulfilled.

i. The property should be in the possession of the Hindu female when the Act came

into force. - Possession should be lawful possession - Possession need not be

actual but may be constructive.

ii. The Act was not intended to benefit alieneeswho with their eyes open purchased

the property from the limited owners without justifying necessity before the Act

came into force and at a time when the vendors had only a limited interest of Hindu

women.

iii. Even if at the date of the coming into force of the Act of 1956 a trespasser is in

possession, provided he has not acquired a prescriptive title, the widow has still
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legal possession or right to possession, coupled with her limited ownership and so

she may be said to be in “possession”. Where the property acquired by a female is

created under a will under Sec. 30 of the Hindu Succession Act and a restricted

estate is provided under the will in favour of a woman, she would be entitled only to

a limited estate under sub-section (2) of Sec.14 and she would not get absolute

rights under Sec. 14 (1). The power to dispose of the property under a will under s.

30 includes power to create only limited estate in favour of a female.

iv. Acquisition of property cannot have any connection or relation to any of the

antecedent right or interest in the property of the female Hindu and the acquisition is

conditioned by a restrictive clause that she will not become absolute owner but will

be governed by the restrictive clauses mentioned in the gift, will, instrument, decree

or order of a civil court or an award.

The distinction between a male and a female heir under the rules of Hindu Law has been

done away with by the Hindu Succession Act, 1956. The Hindu Succession Act, 1956

abolishes the distinction between Stridhana and Hindu Woman’s estate and makes the Hindu

woman full owner of all the property possessed by her.Where a Hindu female was given a

specifically life estate only in lieu of maintenance under a family arrangement, the court held

that it will come under s. 14 (2) and her limited estate would not be converted into an absolute

estate by virtue of s. 14 (1).

The Hindu Succession (Amendment) Act, 2005 (39 of 2005)

The Hindu Succession (Amendment) Act, 2005 (39 of 2005) came into force from

9th September, 2005.  This is based on 174th Report of the Law Commission (2000). Hindu

Code Bill as it stood originally sought to abolish Mitakshara Coparcenary.  This Amendment

Act is sought to remove gender discriminatory provisions in the Hindu Succession Act, 1956.

The daughter of a coparcener by birth becomes a coparcener in her own right in the same

manner as the son; The daughter has the same rights in the coparcenary property as she

would have had if she had been a son;  The daughter shall be subject to the same liability in

the said coparcenary property as that of a son; and any reference to a Hindu Mitakshara

coparceners shall be deemed to include a reference to a daughter of a coparcener; The

daughter is allotted the same share as is allotted to a son;The share of the pre-deceased son

or a pre-deceased daughter shall be allotted to the surviving child of such pre-deceased son

or of such pre-deceased daughter. The share of the pre-deceased child of a pre-deceased

son or of a pre-deceased daughter shall be allotted to the child of such pre-deceased child of
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the pre-deceased son or a pre-deceased daughter. It is also provided that after the

commencement of the Amendment Act no court shall recognize any right to proceed against

a son, grandson or great-grandson for the recovery of any debt due from his father, grandfather

or great-grandfather solely on the ground of the pious obligation under the Hindu law, of such

son, grandson or great-grandson to discharge any such debt.; It also removes Section 23

and 24 of Hindu Succession Act.

As far as partition of a Hindu family is concerned, if the same is effected before December

20, 2004 and if the partition is registered under the provisions of Registration Act, 1908, then

such partition shall not be affected by amended law. In section 30 of the principal Act, for the

words “disposed of by him”, the words “disposed of by him or by her” are substituted. On

and from the commencement of the Hindu Succession (Amendment) Act, 2005, there is

equal share in the agricultural property also. There is no distinction between married and

unmarried ( debates in the parliament confirm the same). This distinction was possible with

state laws prior to this amendment. (Sugalabai v. Gundappa A. Maradi and Ors {ILR

2007 KAR 4790:2008 (2) Kar LJ 406}

The new Section 6 provides for parity of rights in the coparcenary property among sons

and and daughters of a joint Hindu family on and from September 9, 2005. The Legislature

has now conferred substantive right in favour of the daughters. According to the new Section

6, the daughter of a coparcener becomes a coparcener by birth in her own rights and liabilities

in the same manner as the son.The declaration in Section 6 that the daughter of the coparcener

shall have same rights and liabilities in the coparcenary property as she would have been a

son is unambiguous and unequivocal. Thus, on and from September 9, 2005, the daughter is

entitled to a share in the ancestral property and is a coparcener as if she had been a son.

(Ganduri Koteshwaramma & Anr. v. Chakiri Yanadi 2011 (11) SCALE 467 ) 

However, it is to be noted that the amendment has come at a time the joint family/

ancestral property are becoming irrelevant. Mother and wife in fact are affected if it were to

be in Madras School.No limitation over will.

Prior to Vineeta Sharma v. Rakesh Sharma (2020), In Prakash & Others v. Phulavati

& Others delivered in 2016 by a division bench, the Supreme Court introduced two basic

criteria for applying the 2005 amendment to daughters. First, it was held that a daughter

cannot reopen a partition that took place prior to December 20, 2004. Second, the amended

section would apply to the daughter only if  her father was alive on the date when the amendment

came into force, that is, September 9, 2005. In the legislation, there is no express mention of
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this second condition of “the living daughter of a living coparcener”.The court in Prakash case

observed  that if the father who was a coparcener was not alive on the date that the amendment

came into force, Section 6 as it existed prior to the 2005 amendment would apply. By this

law, there would be a fictional partition of the coparcenary property upon his death, his share

ascertained and that property would be distributed as per the rules of intestate succession.

However, a daughter’s eligibility to be a coparcener would remain only so long as there

is no partition of the joint family property. Hence a fictional partition due to father’s death

meant that the daughter could not be a coparcener under Section 6. This rationale was relied

upon in a 2018 judgment of the Supreme Court in Mangammal v. T. B. Raju.

Another division bench of the Supreme Court delivered a contradictory judgment

in Danamma & Others v. Amar & Others, in 2018. The judgment applied the amended

Section 6 to give the daughter equal coparcenary rights although her father died in 2001,

prior to the 2005 amendment. Here, the court noted that the amended Section 6 stipulates

that “on and from the commencement of the amended Act of 2005”, the daughter of a

coparcener shall by birth become a coparcener in her own right, in the same manner as a

son.”

Thus, it was the factum of  birth of the daughter that gave her coparcenary right, irrespective

of when she was born, and that devolution of property is a later stage which occurs as a

consequence of death of a coparcener.

On August 11, the Supreme Court bench of Justices Arun Mishra, S. Abdul Nazeer and

M.R. Shah, in its judgment in Vineeta Sharma v.Rakesh Sharma, held that a daughter is a

coparcener by birth and that whether the father had died prior to or was alive on the date of

the amendment was not relevant. The Supreme Court overruled the Prakash judgment in its

entirety and partially overruled Danamma. It said that since the daughter acquired the

coparcenary right by birth, it was not necessary for the father coparcener to be living as on

September 9, 2005. The court observed that the words prospective, retrospective and

retroactive differ in their meanings. A statute or statutory provision/amendment that has

prospective application creates new rights and obligations from the date it comes into force.

It added, conversely, retrospective effect means that the statutory provisions operate

backwards and take away or impair rights that were already vested in a person, or attach a

new disability, or impose a new obligation or duty on past transactions and actions. Retroactive

statute or provision is one that applies subsequent to its enactment, but its operation or

Mitakshara Joint Family Property / 121



application is based upon status or character that has arisen or been acquired prior to it,

drawn from antecedent events.

The court has explained that the 2005 amendment to Section 6 of the HSA gives a right

to daughters, by birth, in a Hindu coparcenary. The right can be claimed prospectively, on

and from the date of the amendment in 2005.  However, it is based on the birth of the

daughter which is an antecedent event. Hence, the court clarified that the 2005 amendment

has a retroactive effect.

Is there any difference between HUF and JF?

There appears slight difference but not material. For the purpose Tax Laws HUF is an

assessable entity. Under Income Tax the HUF is included in the definition of person. As such

HUF will enjoy all benefits that an individual has. Similarly under Wealth Tax Act wealth is

chargeable to the tax in respect of the net wealth of any HUF. HUF is not recognised in

Kerala in view of  Kerala Joint Family System (abolition) Act, 1975 .A member of the HUF

need not be resident of India so long as the control and management lies in India. It is not

where Karta or a member resides, but the test is where the control and management is

situated. The Word Family in HUF refers to group of persons; as such a single person cannot

constitute a HUF. Even a married daughter continues to be a coparcener of her parental

family – As such she can claim Partition. A daughter in law is only a member of HUF as such

she cannot claim partition. Partial partition is not recognised for the purpose of taxation under

Section 171 of the IT Act. The HUF which was hitherto assessed in that capacity has to to

prefer a claim to the assessing officer that all the HUF properties were partitioned.  There

upon the assessing officer will cause an inquiry in to the claim giving notice to all the members

of HUF – on satisfaction of the claim, he will record the findings that  on a particular day there

was total partition of HUF. For recognition under Hindu law actual partition by metes and

bounds immediately is not necessary for recognition of partition under tax law, partition by

metes and bounds is essential. There is notional or deemed partition on the death of a

coparcener.A child born to a Hindu and non- Hindu couple, and not brought up as a Hindu

cannot be member of HUF. For constituting HUF no joint family property is required. Gift

can also be source of HUF property. There is a possibility of a coparcener being coparcener

of two families. Blending is a power given to a coparcener – since females are not coparceners

they cannot blend the property – since daughter being a coparcener she can blend the property

– however for tax purposes the property blended is considered to be the property of the

transferor. After 2005, a Daughter can become member of HUF both in matrimonial home
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and parental home. Supreme Court approvingly stated thus: “A son is a son until he gets a

wife. A daughter is a daughter throughout her life”. 
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 -P. Ishwara Bhat**

Introduction

Property relations fundamentally shape a society, while the concept of justice endeavours

to mould both property and personal relationship. The task of rendering to each person his

due is a respectable agenda in economic processes and in distribution of their outputs. It

enhances the moral worthiness of ownership of property. In a predominantly agrarian economy

as that of ancient India and in a traditional society with its unique corporate institutions as that

of joint family and associations, property had to perform the social security functions and

eschew injustice. In addition to looking to the justifications for entitlement to property, a

focus on the function that property performs in mitigating the injustices and suffering is a

socially worthy task.

 The above distinct approach is the hallmark of property jurisprudence in Vijnaneshwara’s

Mitakshara, which is an authoritative commentary written in 11th century A.D. on Yajnavalkya

Smriti. It responded to the prevalent social problems and post Smriti experiences, and

developed the approach of justice to property right. Its position as prominent law of the land

applicable to whole of India except West Bengal is justifiably owing to the fact that it could

build up satisfactory legal principles based on justice and reason rather than on power relations.

When we read it as a whole and as a part of Hindu philosophy1, as it should be, we get

an impression that the western approaches of looking to property only as the reward for

* Revised version of the paper presented in the National Seminar on ‘Vijnaneshwara’s Mitakshara

and its Relevance in 21st century’ organized by Department of Studies in Law, Gulbarga University

on 30th and 31st December 2004. The author gratefully acknowledges the benefit of discussion he

had on the earlier version of the paper with Prof. B.N.Sampath. A article was published in Journal of

the Indian Law Institute, Vol. 48, No. 2, 2006, pp.  155-74.

** Vice Chancellor, Karnataka State Law University, Hubballi

1 I.S.Pawate, Daya-Vibhaga: Or the Individualization of Communal Property and Communalization

of Individual Property in Mitakshara Law, 2nd Ed. (Dharwar: Karnatak University, 1975) p.i.

Protection Against Unjust Enrichment and Undeserved Misery as

the Essence of Property Right Jurisprudence in Mitakshara*



one’s labour, or as an outcome of governmental recognition or as reflection of personality or

as instrument of oppression fall far short of a comprehensive approach that is required to

project and uphold indigenous collectivism. In the modern context, percolation of the values

of dignified life, and economic and social justice to the tissues of family life2 can be supported,

not only by application of constitutional principles, but also by finding their doctrinal roots in

Mitakshara. This paper is an attempt to identify Mitakshara’s core approach to property,

its basis, use, limits, the method of individual realization and measures of obligations as reflected

in its detailed but compact scheme3, and evaluate its social significance and present day

relevance.

The Concept

Unjust enrichment and undeserved misery are both independent and interconnected

situations of imbalances in economic relations. Whereas the former means getting economic

benefit to oneself at the cost of another in contractual or property relations, the latter connotes

a helpless situation arising from lack of access to resources without justifications for the

same. The latter is not exactly opposite of the former. For example, the pathetic situation of

women, children and slaves arising from disregard, misconduct and irresponsible act on the

part of karta (manager or head of the family) or Hindu coparcener brings undeserved misery;

but it may not always involve unjust enrichment of the male. However, undeserved serious

loss as a counterpart to unjust enrichment of another may also bring misery. Avoidance of

misery involves some overt approach to assist the weak by obligating the person who has

moral if not legal responsibility to assist. Although many types of miseries deserve to be

properly tackled through benevolent state action4, misery in the context of family life or

contractual or property relations needs to be resolved by imposition of personal obligations

upon the concerned individuals. As will be discussed in the paper, it is in wrestling against

unjust enrichments in contractual relations, adverse possession or enjoyment of property that

Mitakshara established clear and sound principles, which go beyond the common law rule

against unjust enrichment.

In English common law, the rule against unjust enrichment was developed as a principle

of equity and good conscience in the realm of quasi contract and in the law of restitution as

2 Such development has taken place in Madhu Kishwar v. State of Bihar, AIR 1995 SC 1864; Daniel

Latifi v. Union of India, AIR 2002 SC  3958.

3 Etymologically Mitakshara means compact or precise code.

4 Manu VIII. 28 ordains that the king shall take care of and protect the property of women who have

none to look after them, if they be childless, widows or whose husbands have gone abroad and yet

remain loyal to loyal to their husbands, or who are afflicted with disease or have no family.
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heterogeneous collection of civil actions. Mansfield L.J. attempted to give broad doctrinal

base to this branch of law in equity, natural justice and aequm et bonum rather than allowing

to sink it in the marsh of technicalities5. Winfield recognizes quasi-contractual liability as

involving inter party relationship to avoid unjust enrichment and not exclusively referable to

any specific head of law.6 Law of Restitution is restated to mean that a person holding title to

property is under an equitable duty to convey it to another on the ground that he would be

unjustly enriched if he were permitted to retain it7. In French law, the principle acteo de in

rem verso is founded on the principle of equity and forbids one man to enrich at the expense

of another.8 The western concept is limited to situations of law of contracts and is influenced

by equity. It has no larger aim of avoiding misery within the family and in the collective life.

Further, its evolution in technicalities of law rather than in sound jurisprudence of justice has

stunted its growth as a general principle. But the Mitakshara approach, as will be explained,

forms an overwhelming undercurrent that influenced vast area of property right jurisprudence

towards a comfortable legal position. In order to know its reach and implications, it is first

appropriate to know its philosophical background or objectives in ancient India and examine

whether the Mitakshara approach transcends some of the property theories such as labour

theory, relationship theory, social security theory and religion theory, and whether suggests

about more fundamental basis for property right in justice itself.

Property has a facet of social interest. Some of the essential social interests to be

recognized in any civilized system for promoting general security are protection of individual

interests in personality, in domestic relations and in interest of substance, as Roscoe Pound

views.9 Interests of personality like security of physical person, privacy, honour, reputation

and religious belief can be realized only through some access to property. Right to dignified

life is the basis for claims for maintenance in order to have satisfaction of these interests.

Interests in domestic relations get protected when the interests of parents, children, husbands,

wives and other dependents are satisfactorily safeguarded. According to Julius Stone,

indissolubility of marital tie brings right of support, incidental to protection of the family.10

5 Moses v. Macfarlan, 1760 2Burr.1005

6 P.H.Winfield, 54 LQR (1938) 529. He regards mixing of common law and equity as confusing.

7 G.W.Paton, A Textbook of Jurisprudence, 4th Ed. London: Oxford, ELBS, 1972, p.485

8 Ibid

9 Roscoe Pound, ‘ A Survey of Social Interests’ (1943-44) 57 Harv. L.rev. 1.

10 Julius Stone, Province and Function of Law (Sydney: Associated General Publications Ltd., ) 565-

6.
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Interests of substance include property, promised advantages, advantageous relations with

others, freedom of association and continuity of employment.

        Regarding property, the western jurisprudence treated power of control over it as

the basis without bothering about moral justifications.11 Assurance of promised advantages in

case of injurious reliance is another principle that law honours to avoid undeserved loss.12

Collective interests involved in the association’s property also demand abstinence from fraud,

personal profit and other misconduct. Fair wages to labour and protection of employer from

losses arising from labourer’s work are the interests involved in continuity in employment.13

On the whole, the emphasis on protection of legitimate expectations is central to property

jurisprudence in order to conform to the social interests. While these core principles are

traceable in Mitakshara also, unlike the Western model, moral expectation about just relations

in economic or property matters is a prominent idea put forward by Vijnaneshwara as distinct

from earlier Smritikaras. That was a logical outcome of reflection upon Hindu philosophy of

social obligations embedded in paramountcy of dharma. This provokes us to search for

property’s basis in philosophy.

The philosophical roots of property

Subordination of economic processes (artha) and desires (kama) to just law/justice

(dharma) is one of the prominent approaches of Hindu philosophy for attaining salvation

(moksha).14 It was laid down in Yajurveda (40th Ch) and reiterated in Ishopanishad that

since God is pervaded in all the subjects of this world, one should enjoy all objects with

detachment without coveting the wealth of others.15 Sacrifice (which includes work) is the

basis of entitlement to svatva or property. One should earn with hundred hands by fair

means to perform dana with thousand hands16. Taittiriyopanishad appealed, “Ensure an

abundance of food all around. Do not turn away any one who comes seeking your hospitality.

This is the inviolable discipline of life”.17 Rigveda prescribes moral and legal duty upon the

individual to feed the starving and says, “Eating for himself alone, he becomes the partaker of

11 Ibid. 527-8.

12 Ibid, 537-8.

13 Ibid. 558.

14 Manu II 224 & IV 176; Yajnavalkya I-115; Gautama 221.

15 Ishopanishad Shloka 1

16 Atharva veda 3-2, 4-5; also see S.K.Purohit, Ancient Indian Legal Philosophy (New Dehi: Deep &

Deep, 1994) p.212-3

17 Taittiriyopanishad
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sin alone”.18 Non-theft (astheya) and non-acceptance of another’s property (aparigraha)

were preached as important moral precepts.19 Introduction of karma philosophy into one’s

entitlement to property not only ordained to eschew jealousy but also insisted on good work.20

Within the collective framework of family, duty to maintain all the family members signified

social security factors emanating from property.

Smriti literature, in addition to continuing the above religious prescriptions and moral

principles, elaborated the methods of excluding unfair property relations. Yajnavalkya Smriti

is an outstanding religious/legal text that reflected these values. Vijnaneshara, an erudite

pragmatist who responded to the local customs and practices, made a rational analysis of the

concept of property in this way: First, about acquisition of property, he tells, “Property is a

thing connected to one’s self. (Swamatmasambandhi dravyam).”21 The act of the acquirer

like acceptance of friendly donation or thing found or gift made by the virtuous person; or

payment of price in case of purchase; or conquest of enemy and seizure of his property in

war; or lending of capital for interest; or performance of work and acceptance of wage for

the same linked him to the thing acquired.22 After establishing that property is product of

action, quite importantly, he viewed property as an instrument for action, which has for its

purpose a laukika, or secular thing (laukikartha kriyasadhanatwam).23 By saying that

svatva is laukika or temporal and not the one that can be perceived only by means of the

shastras (shastraika samadhigamya), the advantage of property has flown to benefit women,

widows and children.24 This action-oriented concept of property visualized about good things

and healthy consequences emerging from property’s use and allocation within the family, in

contractual relations and in endowments.

18 Rig Veda; also see Atharveda 3-30-6 to the effect: “ O men your drinking places be common. You

take food together I bind you by the bond of love…O men, make you men, who enjoy things

together, and become of one mind and take food together”

19 Manu X-63, VI-92; Mahabharat 19-62.1

20 Bhirtrhari Nitisataka: “yaddhathraa nijabhaalapattalikhitam stokam mahadva dhanam…”

“Whether little or plenty, whatever property is blessed by the Lord will be got by human being even

in desert. He will not get more than what is ordained even by living on the golden mountain, Meru.

Hence, be bold. Don’t be humble with the rich in vain. Whether in well or in sea, a pitcher can hold

only what it can contain”

21 Yaj.II.168 cited by IS Pawate, supra n.1 p.85.

22 I.S. Pawate, supra n.1 pp.240-2.

23  Ibid.231-2.

24 Ibid., 229.
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Thus, both in the origin and use, property had to conform to social ethics of good action

and fairness. Vijnaneshwara, while propounding this approach, committed himself to the

proposition that the ultimate source of information on the validity of acquisition is popular

recognition.25 Finding the principles of justice and fair play in popular recognition was within

the acumen of this great jurist. Certainly it was not a mechanical codification of the past law

and practice, as new elements of justice were introduced to support the growth of law. The

central principle that he developed on the concept of property had foundation in justice,

which got manifested in various specific rules.

Let us probe into the justification or basis of property in Mitakshara by asking whether

any of the following or their combination viz., labour, birth, religion, recognition of legitimate

expectation, means of social security, utility, class relations or justice served as raison d’etre

for property.

Since the social site for property’s functioning was family or community life, it is

appropriate to have a glance at collectivism that flourished in these institutions, as an initial

exercise. Rigveda inspired the members of a family with unity of mind and heart: “Like-

heartedness, like-mindedness, non-hostility do I make for you; do ye show affection, the one

towards the other, as the inviolable cow towards her calf when born. Be the son submissive

to the father, like-minded with the mother; let the wife speak to the husband words full of

honey, beneficent. Let not brother hate brother, nor sister sister; becoming accordant of like

courses, speak ye words auspiciously. Your drinking be the same, in common your share of

food; in the same harness do I join together; worship ye Agni united, like the spokes about a

nave.”26 Joint family’s foundation in natural love and affection27 and the practice of looking to

one’s life as a part of the life of others made the members to gather rational, emotional and

physical support in their life.

 The widening circles of social organizations like guilds, shrenis, village community and

state provided additional forum for collective economic activities. Property right got purged

in the warmth of collectivism and assumed functional importance of service. Because of

collectivity of ownership, or property owner’s inextricable relations with others in connection

with property, the factors of trust, good faith and sincerity stood against unjust enrichment.

Now, let us turn to specific theories.

25 J.Duncan M.Derret, Religion, Law and the State in India (London: Faber and Faber, 1968) p.138

26 Atharva Veda III.30. 1-3, 6-7.

27 B.N.Sampath, ‘ The Joint Hindu Family-Retrospect and Prospect’ Banaras Law Journal, 35 at pp.

47-8.
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     Labour theory of property primarily believes that property can be claimable on the

exclusive basis of one’s work, which produced that property.28 This is too individualistic to

suit to the collectivity of joint Hindu family. For the aged, the ill ridden or the child, work

could not be insisted as the source of entitlement to sustenance as a matter of humanist policy.

While Mitakshara adheres to this collectivist approach, and goes to the extent of denying

jyeshtabhaga right of the eldest son on this basis29, it recognizes the role of labour at least in

following contexts for adequate rewards.

First, when the acquisition is without detriment to the ancestral property

(pitrdravyavirodhena yadanyat svayamarjitam) and the acquisition is through the labour

of the acquirer, it becomes the acquirer’s self acquired property, which need not be shared

with other coparceners.30 Deviating from Brihaspati’s text and amplifying Manu’s dictum,

Vijnaneshwara interprets Yajnavalkya Smriti on the point favouring individualization of self-

acquisition.31 He agrees with Katyayana for the proposition that the gains of learning

(vidyadhana) which are impartible are only those gains, which are directly gained by the

proof or display of superiority in learning and specified in the text when the learning itself was

not acquired at the expense of the family.32 Thus, what was exclusively available to him was

only the fruit of his own labour, pure and simple. If it had some basis in family property,

family’s entitlement came to the forefront. Since modes of self-acquisition were exceptions,

the tilt in favour of collectivism was obvious. Protection against unjust enrichment is discernible

in this balancing task, even while recognizing worker’s right.

Second, in the sphere of master-servant relationship the dictum that ‘wages proportionate

to the work done must be paid’ had reflected the principle against unjust enrichment.

Commenting on Yajnavalkya Smriti (II-195), Mitakshara lays down that when a hired

servant, who was appointed to sell commodity at proper place and time fails to do so or

undersells it, the master may pay wage at his discretion and not the entire wage. On the other

hand, when more profits were made by reason of special knowledge of the worker, then the

28 John Locke propounded this theory in England in 17th century. John Locke, Second Treatise on

Civil Government (Promotheus Book 1986) p.26.

29 Mit. On Yaj. II.265.

30 Mit. On Yaj. II.108.

31 Mit. On. Yaj. II.118, 119. Srinivasa Iyengar (Ed.), Mayne’s Hindu Law and Usages (1938) pp.365-6.

32 Katyayana 867-873; Mit. On Yaj.II-118-119; P.V.Kane, History of Dharmasastra Vol.III (Poona:

Bhandarkar Oriental Research Institute, 1973) pp.582-4; P.Ishwara Bhat, ‘A Critical Appraisal of the

Hindu Gains of Learning Act’,  (27) JILI, 1985, p.578; also see J.R.Gharpure, Yajnavalkya Smriti,

Vol.II, 2nd Ed.(Bombay: Gharpure, 1939) pp.1015-6.

Socio-Legal Values in Mitakshara, Vachana, etc in Karnataka / 130



master shall pay an amount exceeding that fixed before to the labourer. Elaborating the

Yajnavalkya principle (II-196) ‘as much a man does, so much will be his wages’, Mitakshara

points out that when wages have been fixed for single task, which was undertaken but not

accomplished due to illness or other impediment, then, in proportion to the work done by the

labourer as determined by the arbitrator, wages shall be paid.33

Third, the question of ownership over the property acquired by the labour of woman,

son and slave has been responded to some extent by Mitakshara by an approach avoiding

unjust enrichment. Compared to Manu Smriti and other texts which regarded women, sons

and slaves as not free, and hence not entitled to their earnings, the Mitakshara approach

was radical, looked at  the time and circumstances prevalent during its compilation. It regards

that lack of freedom on the part of woman did not come in the way of her acquiring property

(tadastu paratantryam dhanasweekare tu ko virodha,).34 It gives liberal interpretation of

stridhana by elaborating the scope of the word ‘adya’ to include in it various types of woman’s

property other than six classes of gifts made to her.35 Katyayana, whose analysis of stridhana

is approvingly cited in Mitakshara, said, “Wealth which is earned by mechanical arts, or

which is received through affection (pritya) from any other but her kindred, is subject to her

husband’s dominion. The rest is pronounced to be her stridhana.”36 This meant that wealth

earned by application of intellectual ability or business skill by a woman was her property.

Husband’s dominion over earning from mechanical art was due to his facilitative and regulative

role. Dominion did not mean total ownership but only control on wife’s right of disposal, as

laid down in Daya bhaga.37 In other words, there was hierarchy of ownership as I.S.Pawate

viewed.38 Smritichandrika differed from Mitakshara and stated, “ A woman’s maintenance

(vritti), ornaments, perquisites (sulka), gains (labha), are her stridhana. She herself has

exclusive right to enjoy it.”39 While accrual of interest or profit is included in labha by Vyavahara

Mayukha, Viramitrodaya includes in it presents received for pleasing Gowri.40 J.D.Mayne

observed, “The term ‘labha’ would include the earnings of a woman in a profession or trade

33 M.Rama Jois, Legal and Constitutional History of India, vol I (Bombay: NM Tripathi,1984) pp.192-

4.

34 Mit on Yajnavalkya, II-135-6.

35 Mit. On Yaj. II.115 and 123.

36 Katyayana 895-902.

37 Dayabhaga IV.1.6

38 Supra n.1 p. 29-33.

39 Smritichandrika, IX. 2, 15

40 Vyavahara Mayukha, IV.x.3; Viramitrodaya,V.i.3.
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or other employment.”41 This analysis although apparently supports labour theory of property,

its delineation of the boundary of stridhana keeps the family interests intact by avoiding

unjust profit or loss.

Mitakshara recognizes son’s position as coparcener by birth. Deviating from the Manu

text that whatever is earned by son wholly belongs to father, it gives an opportunity to the son

to have self-acquisition, provided it satisfies the test of pitrdravyavirodhena.42 Again, this

avoids undeserved loss.

Regarding the position of slave, Mitakshara following Yajnavalkya adopts a radical

approach that the sale of a person to become a slave, after having overpowered him by

force, is illegal.43 The buyer has no right to own him. He must release him and, if failed, it is the

duty of the king to get him released. Further, if any slave happens to save his master’s life

from peril, he shall not only be released from slavery but shall also be entitled to share in his

master’s property as if he were his son 44. Perhaps this influenced Smritichandrika to observe

that nija svarupa or natural condition of man was freedom and that slavery was an unnatural

or adventitious condition.45 While in continuing the practice of slavery, Vijnaneshara had

upon him the burden of ages and pressures of social life, his sympathy to slaves as reflected

in the text was a trendsetter for humane treatment of slaves. In vachana literature that emerged

in the same geographical area of Vijnaneshwara’s life and activity in the subsequent century,

there was a clear policy of rejecting the practice of slavery.46 Going beyond condemning

slavery, Basaveshwara preached the sound philosophy of kayaka that comprised work,

purity of means, non-injury, application of one’s own manual or mental labour, surrender of

surplus of income for social good, and temporal and spiritual growth.47

41 Supra n.31, p.749.

42 Mit. On Yaj. II.108

43 Mit. On Yaj. II.182; M.rama Jois, supra n. pp.306-7.

44 Mit. On Yaj. II.182

45 Smritichandrika II.201; This can be compared to the proposition in an English case of 18th century,

Somerset v. Stewart (1772)Lofft. 1,; 20 St Tr 1 to the effect that the air of freedom is too pure to be

breathed by a slave, and hence slaves shall be set free.

46 According to Basaveshwara a doing, donating devotee deserved appreciation because almighty

was the owner of all property earned through good work. He said, “ If I lend myself, my treasure, my

wealth for the business of usury and store it in the corners of my house, it is not my wealth, it is a

curse.” Cited with translation from Kannada by Siddayya Puranik, Human Values in Vachana

Literature, (Bangalore: Gandhi Centre, Bharatiya Vidya Bhavan, 1997) pp29-33.

47 Ibid.
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On the whole, labour theory of property was not espoused in Mitakshara as the exclusive

approach to property; but it was a tool in the larger concept of protection against unjust

enrichment. It was extension of pro-labour approach that could usher in the sublime philosophy

of kayaka.

Relationship as the basis of property

Relationship with the owner of property because of birth, adoption or marriage constitutes

a basis for claiming property or physical support from the same. In any status conscious

traditional society48, birth is an important factor of entitlement. The Hindu philosophy believed

that birth not only continued the progeny and extended the personality of parents in a new

human life, but also opened up opportunity for religious work and salvation.49 Any addition of

new member of family by marriage or adoption is also analogous to birth. Vijnaneshwara

uses the term birth to indicate passing into a new state.50 Accordingly, birth of fatherhood and

sonship occur simultaneously just like relation of wife and husband is born out of marriage.

Mitakshara reasons, “Acquisition is the act of the acquirer; and one, who has the state of

ownership dependent on acquisition, is the acquirer. Is not birth, therefore, as the act of the

son, rightly deemed his mode of acquisition? And have not sons, consequently, a proprietory

right, during their father’s life, and not by reason of his demise?”51 In a similar fashion, the

entitlement of daughter in the property of father and in the stridhana of mother; that of wife

in the property of husband or that of husband in the property of husband is justified on the

basis of relation.52 Marital relation of a wife with husband connects her to father-in-law’s

property. Relationship of a disciple (shisya) with his teacher (guru) may also bring proprietary

right to the disciple. Thus, relations constitute source of property.

Linking of property to familial relations provides sound economic base for healthy family

life. It brings emotional unity and builds cohesion with strong fibres of mutual help. Relations

espouse expectations, arouse affection and demand positive attitude for cooperation. By

48 For example ancient Greek, Roman and Egyptian civilizations and medieval Europe

49 Manu IX. 96; I.S.Pawate, supra n.1, p.279; also note the belief that aputrasya gatirnasti referred to

by all the Smriti commentators. Also see Kausheetaki Aranyaka Nirukta. Kannada poets like Devakavi,

Kumaravyasa and Ponna have referred to the same proposition. See Kanthi Rao, Bharatiya Nyaya

Paddhati (Kannada) 2nd ed. Mysore: IKS, University of Mysore, 1985, p. 158.

50 “The body is but a blossoming forth of our own act.” Yoga Vasishta , Nirvana Prakarana, Uttarardha

II.19; Yajnavalkya II.69 and 72. Birth occurs not out of volition of the born, but out of the pre

ordained relation of the past (rinanubandha rupena pati patni sutalaya-Subhashita).

51 I.S. Pawate, Supra n.1. p.87-88.

52 Ibid., 88-89.
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holding that relationship itself is birth and vice versa, Mitakshara philosophizes the intimacy

of relations towards ideals of natural love and affection. The cementing force of economic

interest makes the relations strong stripping off  bitter feelings amidst family members. Since

the collectivist atmosphere of family provides access to basic necessities of life, care and

support, in reality, linking property to relations is veritable means of avoiding misery that

befalls undeservedly. Extension of relationship theory by Mitakshara to extra family situations

has benefited concubines (avaruddha stri, bhujisya)53 and illegitimate children.54

Property as the means of social security

One prominent use of property is that it satisfies the requirements of basic necessities of

life.55 The very first example that Vijnaneshwara gives for secular property is rice. Security of

food, dwelling house and means of living to the family members in the framework of family

and community life is given appropriate attention in Mitakshara.56 Protection of the corpus

of family property and residence as against various types of abuses by any of the members

and making them available for decent subsistence of all the members are admirable legal

policies for healthy family life.

Matching with the superior position of karta in joint Hindu family, there are his definite

obligations to uphold family benefit. Although he has final powers about family matters, he

cannot alienate family property except for legal necessity and family benefit, which includes

support of the family and relief from distress (apathkale).57 Birth right of coparceners confer

upon them right to be maintained out of family property and the right to claim partition. While

they are the co-owners of family property in the eye of law, they cannot alienate family

property except during the season of distress and for the sake of the family nor can they bind

the family with avyavaharika debt.58 Equal burden upon all the coparceners to bear the

burden of family debt puts no single person into greater disadvantageous position exclusively,

thus reflecting the application of principle against unjust enrichment.59 The recognition of

rights of unborn coparceners over the family property shows the extent of concern for fair

53 Mit. II.1.27-8. J.D. Mayne, supra n.31 p. 823.

54 Mit. I,xii,3. J.D. Mayne, supra n.31 p. 822.

55 P. Ishwara Bhat, ‘Tracing right to property in the bosom of right to life and personal liberty’ (38)

J.I.L.I., 1996, P.13.

56 I.S. Pawate, supra n.1 pp.214-5

57 Mit. I.1, 28,29.

58 J.D. Mayne, supra n. 31 p.412

59 Ibid. 429-431.
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and sound economic atmosphere in which coparceners are to lead their life. Vijnaneshwara

says, “They who are born, and they who are yet begotten, and they who are still in the womb,

require the means of support. No gift or sale should therefore be made (adverse to their

interests).”60 The Mitakshara principles that condemn fraud at partition, that enable reopening

of partition to share concealed wealth, that give scope for partial separation (separation of

few members only), and reunion of partitioned coparceners and father clearly reflect protection

against unjust enrichment.61

The rights of female members in the family property at partition were given a benevolent

treatment in Mitakshara. In this respect, Vijnaneshwara deviated from the earlier and later

lawgivers who were not that sympathetic to the interests of women. Regarding wife’s and

mother’s share in the ancestral property, Mitakshara lays down, “When the father, by his

own choice, makes all his sons partakers of equal portions, his wives, to whom peculiar

property had not been given by their husband or by their father-in-law, must be made

participants of shares equal to those of sons; …or if any (separate property) had been given,

let him assign the half.”62 On widowed mother’s share in family property, it provides, “Of

heirs separating after the decease of father, the mother shall take a share equal to that of a

son; provided no separate property had been given to her. But if any had been received by

her, she is entitled to half a share.” 63   But in South India, owing to the influence of Smritichandrika

and Saraswativilasa, which have equated the female members’ right in the family property

to maintenance, the Mitakshara rule on this matter suffered desuetude.64 This is an unfortunate

development as discussed by the present author in another context.65 Following Yajnavalkya,

Mitakshara requires that brothers should have their unmarried sisters married at their expenses,

giving them a quarter of their own share.66 The concern of Vijnaneshwara to avoid misery on

the part of women stands against the patriarchic prejudices of the Hindu jurisprudence.

Maintenance of male members of the family, their wives and their children by using

family property is a legal obligation of karta of joint Hindu family in Mitakshara. But, “Where

60 Mit.I.1, 27-8

61 Mit. On Yaj. II.126. J. D. Mayne, supra n. 31 p. 575-6.

62 Mit. On Yaj.II.115.

63 Mit. I. vii, 2.

64 Smritichandrika IV, 7-17; Saraswativilasa, para 116.

65 P.Ishwara Bhat, ‘Hindu Mother’s right to share in the coparcenery property: A critique of South

Indian Practice’ 9, The Academy Law Review, 1985, p. 187.

66 Mit. I, vii, 5-14. Also see J.D.Mayne, supra n. 31 pp.549-550.
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there may be no property but what has been self-acquired the only persons whose maintenance

out of such property is imperative, are aged parents, wife and minor children.”67 Maintenance

is a right arising from relationship and is strongly justified on humanitarian and familial obligation.

Illegitimate sons, when not entitled as heirs, are to be maintained by their father.68 A concubine

who has been kept by a Hindu continuously upto the time of his death is entitled to maintenance

from the property whether ancestral or acquired, of her deceased paramour.69 Widowed

daughter who is not maintained by her husband’s family but returns to live with her father shall

be maintained as a matter of moral obligation by her father out of his self-acquired property.70

Further, there is stridhana, which is another source that succours not only its holder at the

time of distress but also her family, if her husband so chooses. Her husband may take stridhana

in case of extreme distress, as in famine, or for meeting some indispensable duty, or during his

illness, or while a creditor keeps him in prison.71 He has moral duty to restore the value of the

property. What he has taken without necessity, he is bound to repay with interest.72 Such

right to take wife’s property is purely personal to the husband and not available to his creditors.73

What is emphatically clear in these verses is that property should act as a buffer against

distress and misery.

Mitakshara rules of succession also largely reflect this concern while regulating the

patriarchic rule of survivorship. It says, “Therefore, it is a settled rule that a wedded wife

being chaste, takes the whole estate of a man, who being divided from his coheirs and not

subsequently reunited with them, dies leaving no male issues.”74 The rule is applicable to self-

acquired property too. Vijnaneshwara includes wives of the ancestor of sagotra sapindas

as heirs as entitled for succession.75 He also recognizes the rights of parents and daughter.76

In the matter of succession to stridhana, while only daughters are given the right, preference

is given to indigent daughter over the well-off ones.77 In succession to the property of father

67 Mitakshara II, 175

68 Mit. I.xii.3

69 Mit. II.1, 27-8

70 J.D.Mayne, supra n. 31, p.825.

71 Ibid. p.750.

72 Mit.II. ii. 31, 32

73 Viramitrodaya II.242.

74 Mit.II. i. 39

75 Mit.II.v.5

76 Mit.II.ii.2

77 Mit. II, xi, 13.
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also, similar rule is prescribed.78 This shows clear policy of supporting the destitute. From the

list of sagotra sapindas, samanodakas and bhinnagotra sapindas given by Vijnaneshwara

it is clear that the interests of all close relations of the deceased person are protected against

destitution arising from death.79 His treatment of the interests of illegitimate sons and concubines

reflect similar approach.80

In the light of recent Supreme Court’s judgments in Madhu Kishwar81and Daniel Latifi82

which recognized right to maintenance as having strong elements of right to dignified life and

other human rights principles, Vijnaneshwara’s efforts of building property right jurisprudence

as a powerful instrument of social security measure for the vulnerable against moral and

material abandonment need to be appreciated as pioneering for humanist values. The

nourishment that property gives to human personality by being a physical facility and a means

of expression, an idea which Hegel developed as personality theory of property, was well

focused in these efforts.83 The belief that from food is a being made points out the link between

right to maintenance and right to dignified life.84 Rice as the first example of property in the

Mitakshara discourse denotes the life-infusing propensity of property. As stated in Yajnavalkya

Smriti, the born and the yet to be born, all of them need property as livelihood and it should

not be cut off by alienation or otherwise.85 Property for food security is an excellent concept

of welfare. That the woman who nourishes the family should be nourished in advance speaks

immensely of sense of justice.

Religion’s linkage with property

Competence to perform religious rites was regarded as the basis for entitlement to

property in earlier shastrik writings.86 But Vijnaneshwara’s elaborate exposition of sapindaship

to get rid of the doctrine of religious efficacy in the matter of succession by saying that heirship

78 Mit. II,2,2.

79 I.S.Pawate, supra n.1 pp. 159-160; J.D.Mayne, supra n. 31pp. 627-630.

80 J.D.Mayne, supra n. 31 pp.646-649, 690

81 Madhu Kishwar v. State of Bihar, AIR 1996 SC 1864

82 Daniel Latifi v. Union of India, AIR 2001 SC 3958

83 P.Ishwara Bhat, supra n.55.

84 Bhagavadgita III.4 : ‘annadbhavanti bhutani’ also see P.Ishwara Bhat, Fundamental Rights: A

study of their interrelationship, (Kolkata: Eastern Law House, 2004) p.286. Basaveshwara’s analysis

that it is natural for living beings including crows to call whole of their folk when they come across

even a grain of food points out communitarian sharing of food.

85 Cited by I.S.Pawate, supra n.1 pp.166-7.

86 Manu cited by I.S.Pawate, supra n.1, p. 292; Narada, XIII.25-26, IX.217.
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is because of relationship is a rational and secular approach that drastically deviates from the

earlier notion.87 He frees property relations from the male dominated dogmas of religion, and

makes it available for women’s ownership. He endorses the view of Narada that dependence

of women is not incompatible with their acceptance of property.88 Replacement of controlling

influence of religion by rule of law regime is one of the finest contributions of Vijnaneshwara.

Vijnaneshwara’s delinking of property from religion arises out of his elaborate discourse

that svatva is laukika rather than shastraika samadhigamya. This implies that property is

meant for the satisfaction of secular needs and is understandable by secular knowledge through

human reason and application of sense organs. It is not vidhi or injunction of shastra that

motivates a man to earn property; but it is the fruit viz., removal of hunger, which can be seen

(drishta), that motivates him to earn. If earning were only for sacrifice, there would be no

livelihood and no motivation for earning; but when sacrifice is also for pleasure or happiness,

the earning is purushartha.89 However, Mitakshara recognizes lokasiddha principles for

right earning. It says, “ It should not be alleged that even what is obtained by robbery and

other nefarious means, would be property. For proprietary right in such instances is not

recognized by the world; and it disagrees with received practice.”90 But it would be a permissible

practice for a Brahmin to perform sacrifice or to teach for the benefit of a wrongdoer and

receive from him in return valuables subject to rendering of atonement, prayer and rigid

austerity.91 The lawful methods of acquisition of property for various varnas have also been

insisted in Mitakshara.

It is interesting to see that Vijnaneshwara effectively puts forth a down- to-earth temporal

approach to property along with equally pragmatic principles of social morality on propriety

of means in acquisition of property. While this avoided unjust enrichment, weaning property

away from religion protected women against undeserved misery. Vijnaneshwara did not preach

total abandonment of property for religious merit. Nor did he tolerate anarchical practice in

property matter. Unlike him, Basaveshwara took a highly ideological view that property

87 I.S.Pawate, supra n.1, p. 212; as stated by Nilakantha in Samskara Mayukha, “Vijnaneshwara

abandoned the theory of connection through the rice-ball offering and accepted the theory of

transmission of constituent particles.” See Markendeya Katju, ‘The importance of Mitakshara in

21st century’ a paper presented in Seminar on Vijnaneshwara held at Gulbarga, 2004. Also see,

Balasubramanya v. Subbayya (1938) 65 IA 93 (102)

88 I.S.Pawate, supra n.1, p. 271-73.

89 Quoting Madhava, I.S.Pawate analyses in this manner. P.238.

90 Mit. I.i.11

91 Mit. I.i.16
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earned through pure and truthful labour could be dedicated to God whereas sinner’s wealth

fits only to penalty and not for righteous utilization.92 Religion’s links with property as handled

by Vijnaneshwara could fill the latter with compassion and sense of fairness rather than with

discriminating dogmas.

Analysis

 The above analyses of possible theoretical bases of property in Mitakshara

jurisprudence partly approve each of their relevance and positive role. But these theories fail

to emerge as comprehensive explanations about philosophic justifications for property in

Mitakshara. They only reflected part of the larger theoretic framework, which, in fact,

consisted in protection against unjust enrichment and destitution. Equity, good conscience

and justice were the specific components of this approach. Quite contrary to the individualistic

concept of property espoused in the west, ancient Indian jurisprudence in general and

Mitakshara in particular, propounded collective right theory of property focusing on the

social effect of its institutions and incidents. The ideology that it is theft to retain to oneself

beyond that which is suffice to satisfy one’s hunger93, or that one should earn in hundred

hands to give away in gift by thousand hands94 reflected the concern against concentration of

wealth in few hands to the detriment of societal interests. In the background of such healthy

thoughts and their desirable effect, the extreme theory of class conflict did not emerge as the

theoretical basis of property. Mitakshara tried to remedy class conflicts by treating workers,

women and destitute in a fair manner.95

Practical application

The approach of protecting against unjust enrichment and undeserved misery was applied

in Mitakshara into various spheres of civil law including family law, some aspects of which

are already discussed above. Practical application of the doctrine sensitized the law on debts,

mortgages, adverse possession, associations, gifts, treasure trove, bailment and endowments.

The Mitakshara vision of justice has sensitized the principles against unjust enrichment in

each of these spheres.

92 Between the property of the affluent that could construct temples and the mental ability of the poor

devotee who could convert his body itself into abode of worship, Basaveshwara did not discriminate.

93 Bhagavata VII.xiv.8

94 Atharvaveda 3-2.4-5

95 Basaveshwara went a step ahead by socially marginalizing the economically powerful in order to

purge wealth from the sins of exploitation.
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While the rule of pious obligation was approved, which protected against unjust

enrichment, an exception is carved out to protect the family against misery. Following

Yajnavalkya, Mitakshara lays down that son is not liable to pay the debts incurred by father

which was contracted for the purpose of liquor, lust or gambling, or which is due as the

balance of unpaid fine or toll, as also gift without consideration.96 Mitakshara interprets the

phrase ‘gift without consideration’ as the one promised to rogues, dancers, thieves, swindlers

etc., or for illegal or immoral purposes.

Regarding the exclusive right of the prior mortgagee against a later mortgagee, there is a

clear rule in Mitakshara.97 Further, the scope for redemption of mortgaged or pledged property

is not subject to lapse in case it is a charitra pledge.98 Mitakshara explains that when a thing

of high value is kept in pledge for paltry sum having full faith in the good character of the

creditor or when money is lent by accepting a thing of little value by having faith in the good

character of debtor, the pledge or mortgage does not lapse.99 Under the law relating to

bailment, loss of property relating to theft from the hands of bailee is exonerated from bailee’s

liability in the same way as act of the king or act of God are exonerated since they are above

human control.100

A brilliant stroke of interpretation of Yajnavalkya Smriti in Mitakshara could galvanize

the rule against unjust enrichment in the matter of adverse possession. Yajnavalkya says:

“Right of a person to land is lost to him if he does not question the open and adverse claim

and possession by another for twenty years. In case of moveable property, the right is lost

after ten years of open and adverse possession by another.”101 Mitakshara interprets, “Here

the loss intended to be indicated is that of the profits (or accession) of the land as well as of

the wealth, not of the corpus, nor of the right at law. For even if at law the owner gets back

the land after twenty years’ possession without protest by him, still he does not get a right to

follow the proceeds, both on account of his own fault in the form of non-protest as also on

96 Mit. On Yaj. II, 53, 54.

97 Mit. On Yaj. II.93

98 Mit. On Yaj. II.23

99 Mit.on. Yaj. II.61; Mit.on. Yaj. II.59; M.Rama Jois regards this as an example of incorporating the

modern doctrine of unjust enrichment by which protection of debtor from exploitation by the

creditor or vice versa is ensured. See M.Rama Jois, supra n.33 p. 124.

100 P.N.Sen, General Principles of Hindu Jurisprudence, TLL Rept. With introduction by Paras Diwan,

Delhi: Allahabad Law Agency .p.219-220.

101 Yaj. II.24.
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account of this text.”102 This is a laudable approach as it balances the interests of both the

parties. But the true owner can recover his asset only when profits can be detached from the

source of those profits. However, in keeping with the thrust of public opinion and texts of

other Smritis, Mitakshara was agreeable for three generations rule rather than 20 years rule

in case of adverse possession.103 Robert Lingat observes, “It is clear that he was profoundly

hostile to acquisition by prescription against the true owner and that in his eyes, possession,

no matter how long, could not be a means of acquiring ownership. It is this preconceived

opinion which guides his steps through the maze of texts, which induces him to align them one

after another like landmarks leading whither he knew he would arrive, and brings him finally

to reduce to a minimum the significance of the rule actually expressed by his author,

Yajnavalkya.”104 What Vijnaneshwara has done in this process is expounding of the rule

dharma with all good faith for social practice and high morality, as Lingat views.105 Promotion

of the cause of justice is a notable development even when past practices prevail over reasoning

in case of conflict. Mitakshara carves out exceptions to rule of prescription. According to

him, there could be no prescription against a minor or idiot or woman or king and Brahmana.106

These persons are unable to protect their interests because of either incompetence or numerous

avocations or studies in which they might have submerged. P.N.Sen regards the exceptions

as eminently reasonable.107

Regarding rights and duties of members of association, Mitakshara advocated strict

observation of the customary duties, objectives of the association and king’s commands.108

While Yajnavalkya109 requires that honest persons acquainted with law and with sense of

duty who are able, self-controlled, and come from noble families, and are skilled in business

shall be appointed heads of associations, Mitakshara elaborates that men knowing dharma

as laid in shruti and smritis, who are pure internally and externally, un-avaricious for any

pecuniary gain should only be commissioned as the deliberative wing of the assembly. Rama

102 M.Rama Jois, supra n. 33pp. 293-4.

103 P.V.Kane, History of Dharmashastra, 2nd ed. vol III, (Poona: Bhandarkar Orient Research Institute,

1973 ) pp.322-4.

104 Robert Lingat, The Classical Law of India, (Tr.) J.Duncan M.Derret, (New Delhi: Oxford University

Press, 1973, rept.1998) p.165.

105 Ibid.,166-7.

106 P.N.Sen, sura n.100 p 114.

107 Ibid pp.115-6.

108 Mit on Yaj. II.186

109 Yaj. II.191.
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Jois points out the enduring relevance of the rule, “This requirement of entrusting the

management of the affairs of an organization or association to men of character and integrity

is of utmost importance and holds good even for the present and the future also.”110 Avoidance

of unjust enrichment and misery by a relying on responsible set of directors is a foresightful

policy.

 About the requirement of valid gift, Vijnaneshwara insisted on clear proof of acceptance

of it by the donee.111 Gifts should be accompanied by possession. Since gift carried with it

obligations of atonement and penance on the part of receiver of gift, it appears, he wanted to

exclude undeserved misery in this matter.

In the matter of treasure trove, Yajnavalkya states that if the king discovers the treasure

trove, he will take one half and the rest shall be distributed amidst Brahmans; if a learned

Brahman finds it, he shall keep the whole himself; in other cases, the king will give one-sixth

to the finder and takes the rest himself.112 To this Mitakshara adds that even in such case if

the real owner comes forward and establishes his title, the king shall restore the treasure to

him after retaining one-sixth to himself and one-twelfth to the finder.113 About lost articles

found by stranger, Hindu law entrusts upon the king right to retain them for definite period,

after which he is allowed to appropriate them on making over one-fourth to the finder.

Mitakshara introduces refinement to the effect that if the owner comes forward even after

three years and establishes his claim, the king shall restore the articles or their equivalents to

him because title cannot be lost by mere lapse of time.114 Once again, sense of justice applied

by Vijnaneshwara towards avoidance of unjust enrichment is remarkable.

Yajnavalkya permits use of another’s land for the benefit of the neighbours without

detriment to the interest of landowner. He says, “an embankment which is beneficial to the

people should not be prohibited by the owner of the soil, where the inconvenience is slight,

and similarly, a well which occupies a little space, and supplies abundance of water.”115 This

is unique principle reflecting communitarian approach to property, and is continued in

Mitakshara with due emphasis.

110 M.Rama Jois, supra n. 33p.178.

111 Mit. On Yaj. II-175; Yaj. II-176-2.

112 P.N.Sen, supra n.100 p. 58.

113 Ibid.

114 Ibid., p.59.

115 Yajnavalkya Smriti II.156.
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In order to mitigate the unenviable position of first wife in case of bigamy some provision

is made in Yajnavalkya smriti and Mitakshara. It is provided that in case a man marries a

second time during the life-time of his first wife he should pay to the first wife as much as he

spends on the second marriage, or if she has already received some property as her peculium,

as much as would render this equal to the amount spent over the second marriage.116 Today

bigamy is impermissible due to legal reforms. But to declare at the face of high patriarchic

regime that husband’s second marriage brings sorrow to the first wife, and hence should be

compensated, it required bold empathy.

Similarly, in the matter of distribution of Stridhana Mitakshara prefers an un-provided

daughter to a provided daughter and also a widowed daughter to other daughters in order

that their indigent situation is properly addressed and economic support is given to overcome

the misery.117 However, the Mitakshara preference of relation by birth over relation by

matrimony puts the father’s brother’s son’s widow into disadvantage as compared to father’s

brother’s daughter’s adopted son.118

On the whole, Mitakshara introduced the rule against unjust enrichment and misery as

a general rule of justice and equity that could infuse benevolent principles in various spheres.

It is difficult to make an exhaustive survey. What is explained above is only illustrative, and to

prove the hypothesis that the Mitakshara concept of property is rich in components of

justice, which no modern theory could fully comprehend.

Conclusions

The Mitakshara discourse on property represents crucial and typical concern of the

ancient Indian legal system to use property as an instrument of benevolent actions and justice.

Going beyond the contours of labour, relationship and social security theories of property, it

addresses to the central issues on functional concept of property. The undercurrent of the

rule against unjust enrichment and undeserved misery has influenced various facets of family

law and civil law towards a very comfortable result. The concept is comprehensive and

dynamic, and has abundant dimensions of social justice. It ensures fairness in economic relations,

ranging from adverse possession, mortgage and pledge to lease. In driving out the exploitative

power component in the instrument of property and enhancing the worth of use aspect of

116 P.N.Sen, supra n.100 p. 282.

117 Pothukuchi Mahalakshmi v. Modali Suryakanta Manikyamba AIR 1940 Mad 494

118 In re P. Kausalya Ammal AIR 1959 Mad 184
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119 For a discussion of use and power aspects of property, see P.Ishwara Bhat, ‘Tracing right to

property in the bosom of right to life and personal liberty’ 38, JILI (1996) 13.

property119, the policy of Mitakshara has a great bearing as it uniquely builds the property

concept around justice. In the context of deletion of right to property from Part III of the

Constitution, which led to the necessity of protecting just claims of property in the nooks and

cranny of Part III or general interests of justice, function-conscious approach to property in

Mitakshara has great social significance. When we look at it standing on the terrain of 21st

century we get from it valuable messages of humanism to avoid misery and to strengthen the

concern for dignified subsistence. Application of them appreciably adds to the task of translating

the value goals of welfare system laid down in Part IV of the Constitution into a reality.
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-C. Rajashekhar*

Mitakshara contains provisions relating to debts. It has laid down the rules relating to

the recover debts, as first of the eighteen titles of law. The title of ‘Recovery of debts’ has

seven main points for consideration. They are:

1) The kind of debt which should be paid,

2) The debt which should not be paid,

3) The person who should pay the debt,

4) At what particular time the debt should be paid,

5) In what way it should be paid-in all, five points for the debtor and two for the creditor.

6) The mode of advancing a loan, and

7) The mode of recovering it.1

Payment of Interest:

Mitakshara stipulates the payment of interest on the money lent. It stipulates the payment

of different types of interest. Thus, transaction secured by pledge is called transaction with a

pledge. In such a secured transaction the interest on money advanced would be one-eighteenth

part of the principal. In other cases, i.e., without a pledge, the rate of interest was according

to classes of the debtors. Thus, in the case of a Brahmana debtor two percent, in that of a

Kshatriya three, in a Vaisya four and in a Sudra five.2

Interest is denoted in Mitakshara by several terms. Interest upon interest is called

compound interest; it is called Kalika when it payable per month; it is Karita when it is fixed

according to the wish of the parties; it was Kayika when it was receivable per day and the

period is divided by calculation of days.

Interestingly, the rate of interest payable varies depending upon the risk of loss of the

principal. Thus, those who borrow money by interest and enter dense forest which involved

* Former Dean, Faculty of Law, Karnatak University, Dharwad.
1 J.R. Gharpure, YajnavaltyaSmriti, Vol. II, P IV, Girgaon, Bombay 1939
2 Ibid
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danger to life and property should pay ten percent and those, who go to the sea, which

involves greater risk, has to pay twenty percent, also per month.3 But, all debtors should pay

what they had agreed to pay.4 Sometimes interest is payable even when not stipulated for.

Thus, as Narada says, “no interest shall ever be charged on friendly loans, unless there is an

agreement to that effect. Even if there be no agreement, interest accrues on such loans after

the lapse of half a year.”5

Katyayana has laid down a rule for a person who goes to another country after taking a

loan for use that “the loan of his will be charged with interest after the lapse of a year.”6 For

one, who after obtaining a loan for use and without returning it, even when he was asked,

goes to a foreign region, that loan becomes, chargeable with interest after the lapse of three

months.7A debtor, who, while remaining in one’s own land, does not return a loan for use

when asked for, should be made to pay interest from that time, even though it was not

stipulated and he was unwilling to pay.8

Maximum limit of interest:

Mitakshara stipulates the maximum rates of interest in several kinds of properties. Thus,

in the case of oil, ghee, etc. upon which no interest has been received, and the loan has

remained standing for a long time, the interest as agreed to by the parties would be accumulating

and the utmost limit is eight fold of the amount outstanding,. Similarly, in the case of cloth four

fold, grain three fold, and two fold in the case of gold would be the maximum accumulation.9

Vasishta, however, has mentioned a three fold increase in the case of fluids, gold taking

double its value on repayment and grain trebling the original price.10 Manu on the other hand,

in the case of grain and also flowers, roots and fruits has mentioned a five fold increase. The

same limit is stipulated for wool or hair and boasts of burden. There too, the rule should be

applied after considering the capacity of the debtor as well as the state of things at the time,

such as famine.11 However, Yajnavalkya has not provided for any such concession.

3 Yajnavalkya verse 38(!)
4 Ibid., verse 38(2)
5 Gharpure, supra note 1, p.767
6 Ibid
7 Katyayana, verse 504
8 Ibid
9 Yajnavalkya verse 39
10 Ch. II  44-47
11 Ch. VIII 151
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In Dagadusav.Ramchandra12 it was laid down that the above rule regarding

accumulation was to be understood as applicable in the case of one transaction and one

payment. If there are separate transactions with different persons, or even if the person is the

same but there are different transactions on more than one occasion, gold, etc., would indeed

increase as before, even beyond the two fold and other limits. And even in a single transaction,

when the interest is recovered daily, monthly, or every year, and thus it is not possible that the

amount as made up of the interest recovered before does certainly increase beyond the tow

fold limit.13 It exceeds beyond the double when the dealings are with different persons and

give rise to separate transactions.14

Rules regarding the recovery of property advanced as a loan:

Several means have been laid down by Yajnavalkya for the recovery of the loan. Thus,

he said; ‘one (creditor) would not be blamed by the king for trying to recover an acknowledged

debt; and if the debtor complain to the king while the debt is being recovered from him, he

should be fined and made to pay (back) the loan.15 In mitakshara it is interpreted that a

creditor recovering a debt acknowledged by the debtor or proved by means of witnesses by

dharma or other means would not be blamed by the King.16 The Dharma and other means

have been pointed out by Manu: “by moral suasion, by a suit at law, by deceit, or by starvation,

a creditor may receive property lent, and fifthly also by force.’17

Mitakshara explains these various means. Thus, “By moral suasion, Dharma, i.e., by

affectionate words and a straight talk. By a suit at law i.e., by such means as witnesses,

document and by deceit e.g., by taking ornaments, under the pretext of some ceremonial

celebrations, by starvation, by the fifth, by force i.e., by imprisonment with iron fetters. Thus,

money advanced for accumulation (of interest) should be recovered to oneself by these

means.18

Further, it is interpreted that by saying “the trying to recover an acknowledged debt” the

Author indicates that he should be prevented by the King, from recovering a debt which has

not been acknowledged by the debtor. Where, however, a claim has been (made to be)

admitted by dharma and other means, and if then while the amount is being demanded or

12 20 Born 611-613
13 Gharpure, supra note 1,p.770
14 All GauthamaCh.XII 31
15 Yaj verse 40
16 Gharpure, supra note 1,p.776
17 Ibid
18 Ibid
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recovered, the debtor goes to the King and complains against the creditor for trying to recover

his due, that debtor becomes liable to be punished with a fine according to his capacity; and,

moreover he is made to pay the amount to the creditor.19

The modes of compulsion by the King are that the King should make a Brahmana pay

the creditor only by gentle persuasion, others according to the usage of the country. The

wicked should be made to pay by compulsion. An heir and a relative also should be made to

pay by recourse to deceitful tricks.20

Order of Priority:

When there are several creditors and if they are of the same class, the debtor should be

made to pay, by the King, the creditor in the same order in which the loans were taken. When

however, the creditors belong to different classes, the Brahmana creditors should be paid

first, and then the rest in order.21

When a creditor is weak and unable to recover and acknowledged claim by Dharma

and such other means and the amount is recovered for him by the King, in such a case the

author mentions a fine for the debtor and payment of costs by the creditors. Thus, the King

should take from the debtor in the shape of a fine, a tenth portion of the amount recovered

from the acknowledged amount. A creditor, however, who has won his case, should be made

to pay five percent in the form of costs.22

A Brahmana creditor and others belonging to superior classes should for a debt, cause

the debtor of a lower class such as the Kshatriya and others who has become pay by

installments, according to his grains.23 Here the reference to a lower class is indicative also of

an equal class; and therefore a debtor of an equal class also, if insolvent, should be mode to

do the work which is proper for him. The mention of a insolvent, should be mode to do the

work which is proper for him. The mention of a Brahmin is also indicative of the superior

class, and therefore Kshtriya and other, though insolvent, should be made to pay their Vaisya

and other creditors of a lower class by installments and according to their ability.24

19 Ibid
20 Katyayana, verses 587, 588
21 Ibid
22 Yaj verse 42, p.780
23 Ibid., p. 781

24 Ibid
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It is very interesting to know that an amount lent at interest, being tendered by the debtor,

if the creditor, out of greed of interest does not accept, and if the same is deposited in the

hands of a third person by the debtor, then, from that time, it does not bear interest. If,

however, even if deposited he does not give when demanded, then it carries interest as

before.25

Liability for debts:

Mitakshara deals in greater detail about the repayment of debt and the nature of liability.

It has laid down the following rules about the liability for debts.

1) A debt which has been incurred by the undivided members of the family, for family

purposes; or by each separately, that debt must be paid by the head of the family. When

he is either dead or has gone abroad his coparceners should pay.26

2) The debts of the wife of a cowherd, liquor manufacturer, dancer, a washerman, a hunter

should be paid by the husbands as their livelihood depends upon them. It appears that

others also whose livelihood depends upon women should also pay a debt incurred by

the wife.27

3) A woman should pay a debt of her husband which she has agreed to or which was

incurred by the wife jointly with the husband. So also a debt which was incurred by

herself alone should even be paid by her.28 Explaining the rule it has been observed by

Manu that “a wife, a son and a slave-all the three are considered to be incapable of

having property; whatever they acquire becomes the property of him to whom they

belong’, they are without any property; and a doubt may be created about the non-

payment of agreed debts.”29

4) If the father, without paying a debt which is payable is dead or has gone to a distant

country or is attacked by an incurable disease and the like, then the debt incurred by him

when made known should be paid by the son or the grandson; and even when there

exists no property of the father, in their capacity as son and grandson.30 Here the order

to be observed is that, in the absence of the father the son, in the absence of the son, the

grandson. When the son or the grandson set up a denial, a debt proved by the plaintiff

25 Ibid p.783

26 Yaj verse 48, p. 788
27 Ibid
28 Ibid verse 49, p.790
2 9 Manu VIII
3 0 Gharpure, supra note 1,p.792
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creditor, by means of witnesses and others should be paid by the sons and

grandsons.31Mitakshara states the rule laid down by Narada that where the father,

uncle or the eldest brother has gone abroad, the sone nephew or younger brother is not

bound to pay his debt before the lapse of twenty years. And even in the case of death, he

should not pay before the reaches the age of majority as, he will become senior only

after he attains the age of majority.32

5) If there are several sons who are divided, they should pay according to their respective

shares. If they are undivided, and are living jointly in a body, giving the managership

according to qualifications, it appears that the manager alone should pay.33

6) Mitakshara lays down a rule that the debt should be discharged by the son together

with interest similarly as the father would do; by the grandson, however, only the amount

equal to the original principal and not the interest.34 However, the great grandson is not

liable to pay any debt. Apart from sons and grandsons any other person who takes the

property of another, not by purchase, but by heritage should be made to pay the debt.35

7) Similarly, a person who takes the wife of another should be made to pay the debt of that

person. Although it is not possible for one to take the wife of another as the sastras are

opposed, still one who transgresses the prohibition certainly becomes liable to discharge

the debts incurred by the former husband.36

However, several debts incurred by a person need not be discharged by others. Thus a

debt which was contracted for drinking spirituous liquor, contracted for lust, or gambling, or

which is due as the balance of an unpaid fine or toll, and also a gift without consideration, the

son is not liable to pay. So, a debt which is not legal or not capable of being recovered by a

suit should not be compelled to be paid by the son.37

3 1 Narada Ch.1 35-36
3 2 Gharpure, Ibid., p.793
3 3 Ibid, pp. 793-794
3 4 Ibid
3 5 Ibid., p.795
3 6 Ibid
3 7 Ibid
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Part-III

Securing Interests of  Women
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-C.N.Ramachandran*

The religious-social-legal texts that have governed the Hindus as individuals and as a

society for the last two millennia are, as the great scholar Swami Harshananda explicates,

Shruti, Smriti, and Purana. Shruti (‘what is heard’) consists of the four Vedas and the

Vedantas (‘what comes in the end’; Upanishads), which are considered  primary scriptures;

Smritis (‘remembrance or memory’) are those “which ‘remind’ one of the great spiritual

truths contained in the Shruti,”  and they are considered  the secondary scriptures; and

Puranas  (‘ancient narratives’) are partly historical and partly mythical narratives.1

          Coming to the Smritis, there are scores of texts, written in different periods, beginning

with the archetypal Manusmriti (also called Manava Dharmashastra), supposedly written

in 300 B. C.,2 and going through Yajnyavalkya Smriti (100 B.C. to 300 A.D.), Narada

Smriti (100-300 A. D.), Parashara Smriti (?),  and such to Nirnayasindhu (around 1612

A. D.).3 Yajnyavalkya lists 20 as major smritis, Balambhatta the commentator on Mitakshara

lists 30 as major smritis, and theBhavishya Purana 36.  And there are commentaries on

each one of them and commentaries on commentaries, resulting in a huge bulk of Smriti

literature. Surprisingly, the commentary on a  Smriti that enjoyed the status of an original text

is Mitakshara.

1 Swami Harshananda (2008), A Concise Encyclopaedia of Hinduism, 3 vols. (Bengaluru:  Ramakrishna

Math).

2 Wendi Doniger with Brian K. Smith, tr. (1991), The Laws of Manu (New Delhi: India Penguin Books,

Ltd.).

3 Swami Harshananda dates a few major Smritisas follows:

Narada Smriti(A. D. 100-300), Brihaspati Smriti(A. D. 300-500), Vyasa Smriti(A. D. 200-500),

Yajnyavalkya Smriti(100 B. C. -300 A. D.).

“The More it Changes, the More it Remains the Same”: A Note

on Smritis and Women with Particular Reference to Manusmriti

and  Mitakshara



Mitakshara, by Vijnyaneshwara of Kalaburgi (or Gulbarga) in North Karnataka, was

written during 1100 -1120 A. D.4  It is a commentary on Yajnyavalkya Smriti, and many

commentaries have been written on this commentary.  Owing to Vijnaneshwara’s erudition in

‘Purva Mimamsa’ (that which lays down a methodology of interpretation of complex Vedic

notions and injunctions) and the organization of the work into  clear-cut divisions,

Mitaksharawas the authoritative work referred to throughout India (except Bengal and

Assam).  ‘mita’ means ‘brief,’ and ‘akshara’ means ‘letters of the alphabet or  words’;

Hence, Mitakshara is a commentary that briefly and succinctly explains the ideas and dictates

of the original voluminous work, Yajnyavalkya Smriti.

Mitakshara followsthe tripartite division, common to Smritis: Aachara (general conduct),

Vyavahara (social conduct), and Prayashchitta( expiation). “This demarcation between

law and religion itself is a great advance over the Manusmriti,” says Justice Markandey

Katju in his talk on “The Importance of Mitakshara in The 21st Century.”5  He goes further

and claims that what is more valuable in Mitakshara is that  “until the Mitakshara by

Vijnyaneshwara came into existence, smritis and commentaries were largely religious and

not secular.  It was the Mitakshara which  wasthe first to make the laws of property and

inheritance secular.”

He gives as illustration Vijnyaneshwara’s interpretation of ‘Pinda’ which, according to

him,  does not mean the ‘rice balls offered during Shraddha ceremony’ but ‘particles of the

body of the deceased.’ (Vijnyaneshwara defines the word ‘sapinda’ as follows: “Sapinda

relationship arises [between two people  through their being] connected by particles of one

body. Thus, the son stands in sapinda relationship to his father because the particles of his

(father’s body having entered his).” 6

Talking of the distinctive qualities of Mitakshara, we can go further.  Although the

author  follows the iconic work, Manusmriti, in general, there are a few occasions where he

disagrees with or qualifies the dictates of Manu. For instance, Manu lays down that, in marriage,

if the boy is 30 years old, the girl should be of 12 years; and if the boy is 24 years old, the girl

should be of eight years.  Obviously, this is unsatisfactory as the girl is too young to be

married to such an older person.  Mitakshara (Yajnyavalkya Smriti)  disagrees with Manu

4 Tr. Rai Bahadur Srisa Chandra Vidyarnava (1918),Yajnyavalkya Smriti, With the Commentary of

Vijynaneshwara Called ‘Mitakshara,’ And Notes From the Gloss of Balambhatta (Allahabad:The

Panini Office.

5 Justice MarkandeyKatju (2005) , “The Importance of Mitakshara in the 21st Century,”  7 SCC  (3) 3.

This was the speech delivered at a function held in honor of the great jurist, Vijyaneshwara, at

Gulbarga University, Gulbarga, on 31.12.2004.

6 Mitakshara, 3: 52, p. 94.
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regarding the age-difference between the proposed bride and the groom; hence, both

Yajnyavalkya and Vijnaneshwara do not mention the age at all of either the boy or the girl.

Vijnyaneshwara (Yajnyavalkya) just states: “Let him marry a girl, who is younger, shorter in

size, and junior in age” (3:52: p. 101).While listing the qualities of a girl suitable for marriage

(such as not having any hereditary diseases, healthy and attractive, coming from a good

family, etc.), Vijnyaneshwara states that the boy also should have the same qualities.  On one

occasion, Yajnyavalkya states, “Woman is to be respected by her husband, brother, father,

kindred (jnyati), mother-in-law, father-in-law, husband’s younger brother, and the bandhus

with ornaments and clothes” (3: 82, p. 163).  Vijnyaneshwara quotes this statement with

approval, and adds: “Because, when they are respected, they increase dharma (piety), artha

(wealth) and kama (pleasure).

However, the fact that Mitakshara is totally patriarchal and conservative regarding the

laws of inheritance is too well-known to be discussed in detail in this paper.  A son  gets the

right to be a  coparcener  of the ancestral property owned by the joint family by birth, and he

can demand partition of the property even during the lifetime of the karta or the father.  As

soon as the father dies, the property rights devolve on his son, grandson and great grandson;

that is, the three lineal  maledescendents of the father.  But a female child or the wife / widow

of a member of the family cannot become a coparcenerat  all.  Only on rare occasions, when

there are no surviving male coparcener, a female gets the right to family property.This long-

surviving patriarchal attitude towards women in the Hindu society did not change even after

independence when the laws governing inheritance among Hindus were codified 1956, as

the Indian Succession Act.   Only the amendment brought to this Act in 2005, amending

section 6 of the Act, gave the daughters  also the rights of inheritance  equal to those of sons.

Vijnyaneshwara’s more hardened patriarchal attitude is to be found in his views on

widows.According to him, after the death of her husband, his wife has two choices, “either to

preserve chastity or to ascend the pile after him” (ch. 3: p. 166-167).He doesn’t stop here;

he goes on to describe what he calls ‘vidhava dharma’ (head shaven, one meal a day,

sleeping on a mat on the ground, not beautifying herself, etc), and adds: “There is great virtue

in Anvarohana” (entering the pyre along with her husband’s dead body).  Thus, through his

details of ‘vidhava dharma’and his privileging sahagamana/anugamana, the options cease

to be options, and he makes it very clear that he is a strong advocate of the age-old and

unfortunate ‘Sati’ or ‘self-immolation’ on the part of the widow.

What is very surprising and saddening here is the fact that the iconic Manusmriti does

not mention anywhere self-immolation on the part of the widow.  (Actually, this was the
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ground –that Manusmriti does not state ‘Sati practice’ anywhere –based on which Raja

Rammohan Roy opposed the heinous practice and fought for its repeal, for years together.7)

Again, the very text on which Vijnyaneshwara writes his commentary, Yajnyavalkya

Smriti, does not talk about, let alone advocating , this practice. Yajnyavalkya  merely

says: “Deprived of her husband, she should not reside apart from her father, mother, son or

brother, from her mother-law or father-in-law, or from her old maternal uncles.  Otherwise,

she becomes infamous” (Mitakshara, 3: 86). Vijnyaneshwara introduces that subject even

though it is not there in the original text.

            Not only does Vijnyaneshwara advocate the barbarous  practice, but also he indulges

in a long argument (about ten pages, p.166-176) regarding it, quoting many other smritis to

justify his stand regarding the Anugamanapractice.The smritis quoted by him include

VishnuSmriti, ShankhaSmriti, AngirasaSmruti, HaritaSmriti, etc. (all of these came later

than Manusmritiand Yajnyavalkyasmriti).  His commentator, Balambhatta adds a few more

smritis and Puranas.   Again , in his discussion, Vijnyaneshwara raises a few questions as

Purvapaksha(counter argument)and answers them: ‘a woman’s anugamanais suicide;

haven’t all codes condemned suicide on the part of a man or woman?’Vijnyaneshwara answers

that it is not suicide “because it is a means for the attainment of heaven” (p.  169).

Even after this practice was outlawed by William Bentick in 1827, owing to the continuous

struggle and pressure from the Reformists like Raja Rammohan Roy and

IshwarachandraVidyasagar, neither the practice nor the debate about it died out.  In fact, it

appeared that in some districts in Bengal it increased after the law banned it.8 (Kulkarni,

2018)  Colonial writers interpreted it as an economic phenomenon.  Their argument, in brief,

was that because the Dayabhaga code gave equal share to the wife in the ancestral property

of a Hindu, in order to usurp the widow’s share, she (the widow) was persuaded if not

coerced to practice Sati.  Linda Heaphysums up this argument very succinctly: “The common

deciding factor (in all such incidents) was often ownership of property or wealth.” 9

Though after a few decades it appeared that both such incidents and debates had come

to an end, in the post-independence period, the occasional Sati incidents (Roop Kanvar,

1987;  Charan Shah, 1999), gave rise to a new debate about the practice.  While culture

7 S. A. Natarajan (1959), A Century of Social Reform in India (New Delhi: Asia Publishing House, p.

297-356.

8 Parashar Kulkarni, “Can Religious Norms Undermine Effective  Property Rights?”  Published on line

by Cambridge Univ. Press, 14. 3. 2017.

9  Linda Heaphy, “The Practice of Sati (Widow Burning)”; retrieved on 14.7.2021.
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critics ascribed such incidents to the influence of Westernisation and the consequent fear

about losing one’s culture and way of life (Ashish Nandi),10 the post-colonial critics attributed

it to colonial propaganda.  The most stringent attack on the critics opposing the Sati practice

came from Madhu Kishwar in her influential periodical, Manushi.  She argued that “it was

part of imperial game” and that “there is absolutely no evidence that any of our vast array of

religious texts sanctified such murders as Sati.”11 (One wishes, ardently wishes that her

sweeping comments were true.)

Let us first consider the way major Smritis, Puranas and classical literary works construct

‘woman.’ They begin with the presumption that women are born sinners.  This presumption

may owe its origin to the story of Indra, the king of gods in heaven, who killed Vrtra to

release waters to the earth; Vrtra being a Brahmin and a devotee  of  Vishnu, Indra incurred

the sin of Brahmahatya (killing Brahmins), which sin he transferred to Woman, Earth, Ocean

and trees. There are many variations of this story of ‘curse on Indra and his expiation’ in

different Smritis and Puranas.12

Beginning with this presumption, all the Smritis picture women as wicked, weak and

insatiably sexual:Manusmriti, which was revered and followed by all later Smritis, pictures

women in these words:

It is the very nature of women to corrupt men here on earth;

for that reason, circumspect men do not get careless and

wanton among wanton  women.  It is not just an ignorant man,

but even a learned man of the world, too, that a wanton woman

10 Ashish Nandi, “Sociology of Sati,” Indian Express, October 5, 1987.  In this article he argued that

those who opposed the practice, particularly the Feminists, had  antipathy to Tradition and equated

it with superstition, which was a sign of “a new form of internal colonialism.”

11 Madhu Kishwar, “Deadly Laws and Zealous Reformers: The Conflicting Interpretations and Politics

of Sati,” Manushi, 115.  Very similar to

Ashish Nandi, she argues that there is no Smriti or any other classical text which sanctions the Sati

system, and that it is a part of “Imperial Game.”

12 Swami Harshananda.  A few Puranas give a different context to this story of ‘Curse on Indra.’

Brahma Purana, Brahma Vaivarta Purana, and many others narrate the story of  Indra and Ahalya.

Indra the king of heaven seduces Ahalya the wife of Gautama, in his absence; when he comes to know

of this incident, Gautama curses his wife to become a rock and suffer,  and  curses Indra to have a

thousand vulvae on his body.  When, on behalf of Indra, gods plead with Gautama, he declares that

his curse can be transferred to others; Indra transfers one fourth of his curse to each of these four –

women, earth, ocean and trees.  Hence, menstruation in women, cracks on the earth, waves in oceans

and sap in trees.
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can lead astray when he is in the control of lust and anger.  No

one should sit in a deserted place with his mother, sister, or

daughter; for the strong cluster of the sensory powers drags away

even a learned man  (The Laws of Manu, 2: 213-215).

Manusmriti makes this point that women are always sexually hungry more explicit in

these observations:

Good looks do not matter to them nor do they care about youth;

‘A man!’ they say, and enjoy sex with him, whether he is good-

looking or ugly.  By running after men like whores, by their fickle ,

and by their natural lack of affection, these women are unfaithful to

their husbands even when they are zealously guarded here.

                                                                                     (9: 14-15)

         The bed and the seat, jewellery,  lust, anger, crookedness,

a malicious nature, and bad conduct   are what Manu

assigned to women. (9: 17)

Once women are believed to be fickle-minded, wicked and sexuallyinsatiable, it

automatically follows that they have to be controlled throughout.  Control could be achieved

through denial and taboos. Manu denies freedom to women in these oft-quoted  words:

Men must make their women dependent day and night,

and keep under their own control those who are attached

to sensory objects.  Her father guards her in childhood, her

husband guards her in youth, and her sons guard her in

old age.  A woman is not fit for independence.  (9: 2-3)

Knowing that their very own nature is like this, as it was born

at the creation by the Lord of Creatures, a man should make

the utmost effort to guard them.  (9: 17)

Besides keeping them under guard, they were denied education, sacraments (sixteen in

the case of males), hearing or reciting the Vedas.  Occasionally, they were denied even free

movement through ‘chastity belts,’ practiced by warlords.

Also, many embarrassing taboos regarding women were imposed on them: treating

them as ‘untouchables’ and keeping them away hidden from all during their menstrual periods,

observing sutaka(pollution) at the time of their birth and death, and their widowhood.  (Later
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Smritikaras, as we have seen,came up with the heartless dictum that the widows, preferably,

should follow Sahagamana or Anugamana.)

The question that haunts us today is the inexplicable views of  the Smritis regarding

women. It is inexplicable because, on the one hand all the Smritis declare their whole-

hearted allegiance to the Vedas, and time and again they hold those Brahmins in  great

respect who are well-versed in the Vedas and sincerely perform all the rites and rituals

prescribed by the Vedas.  There is  consensus among scholars that during the Vedic period

women also had their own sacraments including Upanayanaand wearing the Yajnopavita;

they studied the Vedas and the Upanishads, and some of them were such great scholars that

they defeated the male scholars in the debates patronized by the kings.  Talking of Gargi in

the Vedic period, Swami Harshananda says: “Her learning is representative of the high

intellectual standard of the women of the upper classes during the age of the Upanishads”

(Vol. 1: p.623).  Gulvadi Venkata Rao, who wrote the first social novel in Kannada  (Indirabai,

1898),  lists 54 women-scholars who lived and wrote in the Vedic period” (Preface to his

novel, Seemantini).13  This being the case, how do the Smritis  which show great respect to

the Vedas and Upanishads and quote from them for support, degrade women?  What went

wrong during the intervening  period between the Vedic Age and the Age of Smritis?

Before we begin to find answers to the questions posed earlier,we have to confront the

question regarding the propriety or relevance of such discussions (given earlier): ‘Now that

modern Indian constitution has given all citizens equal rights in all fields irrespective of gender

and caste and religion, when new Acts like Hindu Marriage Act and  Indian Succession Act

have replaced all the earlier laws,  why should we talk of  what was or was not practiced in

the past?  Why should we go on scratching old wounds and screaming in pain?’

These are pertinent questions that demand satisfactory answers.  Yes, old laws have

given place to new and enlightened laws, and there is the Indian constitution, guaranteeing

fundamental rights to one and all.  However, if we cast a glance at the National Bureau of

Crimes (NBC), we find that crimes against women such as rape, kidnapping, domestic

violence, sexual harassment at work place,and  ‘honour killings’ are increasing every year.14

13 Gulvadi Venkata Rao is the writer of the first social novel, Indiarabayi (1898) in Kannada.  In his last

novel, Seemanthini (1909), he writes a lenthy Preface in which he contrasts the condition of women

in the Vedic  Age with that of the present age  ( 20th century), and lists the names of 54 women scholars

who were famous for their expertise  in the Vedic period.

14 According to the National Bureau of crime, whereas in 2017, 3,59,849 cases of crimes against women

were registered, the number rose to 3,78, 277 in 2018.  Similarly, whereas 32, 559 Rape cases were

reported in 2017, the number for the same crime rose to 33,356.
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Also, women below fifty are denied entry into certain ancient temples or places; in higher

echelons of any business/ administrative institutions, women are denied  positions owing to

the fact that they demand long leave during pregnancy and childbirth. Even in the 21stcentury,

‘suitable’ dress-codes and behavioural codes are imposed on them. These details force us to

sadly realize that not much has changed in India regarding women and their right to lead a life

of dignity. If old forms of patriarchy have disappeared, their place is taken by new forms like

‘female foeticide.’In other words, the age-old practice of Sati, Jauhar, and burying a

widow alive are not independent phenomena15;they are the symptoms of a malady

deep-rooted in the Hindu male-psyche about Woman.   Hence, discussions about

them are relevant and very needed even today, in the 21st century.

Such a complex and knotty phenomenon as marginalization of women is bound to have

complex and interwoven reasons.  Varied reasons  are given to explain (or explain away) the

patriarchal way the Smritis treat women –religious pressures,  economic control by

vestedinterests, the rise of non-Vedic religions like Buddhism which threatened Sanatana

dharma, etc. The reputed historian, Saletore, adds two more reasons: political — during the

constant wars between neighboring kingdoms, the assurance that their wives would not be

caught and imprisoned/ raped in the eventuality of their death on the war field would motivate

the soldiers to fight wholeheartedly; and social –the glorification of self-sacrifice for the sake

of any noble cause such as dharma,  king, husband, etc. (Saletore, pp. 93-95).  All seem to

be credible –but only partly; none of them explains fully how and why the women in India

have been treated with contempt for the last two millennia.

Power is always accompanied with the pressures of consolidating it and the fear of

losing it.  Arguably, male power or authority over the female isalways accompaniedby the

fear of losing it. “In general,” states Margrit Eichler, “there is a positive relationship between

power and the prevalence of sexual fear evoked by powerful persons.”16 Especially, the

Hindu male seemingly suffers from a paranoicfear of the womb; he knows too well that

‘whereas motherhood is a fact, fatherhood is only a belief,’ and this knowledge he can never

digest. (It is only very recently that medical technology has come up with  DNA tests to prove

‘fatherhood.’)  Consequently, he takes recourse to all sorts of control over women to be sure

of his fatherhood and ‘purity of blood’ in the family.

15 Saletore, B. A. (1934), Social And Political Life in the Vijayanagara Empire, A. D. 1346-A. D. 1646,

Vol. II; Madras: B. G. Paul & Co. Publishers.  See the chapter “Women,” p. 150-183;  Mahalingam,  T.

V. (1940), Administration and Social Life Under  Vijayanagar, Madras: University of Madras.

16 Margrit Eichler, “Power and Sexual Fear in Primitive Societies,”  Marriage and Family, Vol. 37, No. 4,

1975; retrieved on 14.  7. 2021.
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Governments may bring into force many, many laws regarding the safety and dignity of

women; but unless the male comes out of his fears and accepts women as equal to him,

women will continue to live as ‘the second sex.’ As a famous French proverb puts it, ‘the

more it changes the more it remains the same.’17

17 The original French  saying is: ‘plus ca change, plus c’est la  meme chose.’
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Legal Framework to address Offences Against Women 

during the Time of Vijñānēśvara: An Analysis 
 

     - Chidananda Reddy S.Patil
*
 

1. Introduction 

The greatness of Mitāksharā of Vijñānēśvaralies in the fact that it is much 

more than a mere commentary on YājñavalkyaSmriti. It is practically an anthology 

and digest of all that is best in the vast smriti literature of the land in a language at 

once precise and lucid. It is well known that on almost every issue there are 

conflicting smriti texts, and it is to the singular credit of Vijñānēśvara that after 

setting out the conflicting passages, he explains them in such a learned way 

following the rules of interpretation laid down in  Purva-mimansa philosophy, that 

the apparent contradictions are resolved and clear guidance is offered in settling the 

legal issues involved.1 How Vijñānēśvara held very advanced views is clear in his 

remarks in relation to treating of offences against women. 

 It is stated that no one book affected the lives of men and women in India 

more far-reachingly than the Mitāksharā of Vijñānēśvara. It gave legal status to the 

customs obtaining in the land and its soundness is seen in the fact that it has stood 

the test of centuries.…
2
 A doyen among the jurists of his times, whose doctrines 

have influenced the lives of millions of people of this country during the last nine 

centuries and whose legal acumen evokes awe among the discerning people for 

refreshingly modern outlook….
3
 

 Vijñānēśvara's modernity could be guaged by his elaboration of some of the 

qualifications of the parties to a marriage. He examines quite uninhibitively the 

capacity of the parties to consummate the marriage. Vijñānēśvaralays down that the 

bride should be examined for the absence of impotency and states "Napunsakatva 

Nivruttaye Stritvena Parikshitam". Law people, are aware of the traumatic situation 

                                                 
*
   B.Sc.,LL.M., Ph.D., Professor and Head, Centre for Democracy and Constitutional Government, 

Karnataka State Law University, Hubballi-580025 
1
    Dr.K.Krishnamurthy, “Vijnanesvara’s Contribution to Hindu Law”, in Dr.M.S.NagarajaRao ed., 

The Chalukyas of Kalyana, (Bangalore: The Mythic Society, 1983), p.133. 
2
   Ibid., p.136.  

3
    B.N.Krishnan ed., Sampat's Hindu Law, Vol.I, (Bengaluru: Indian Institute of Legal Literacy, 

2013), p.1 
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the spouses face when one of them is impotent and incapable of consummating the 

marriage. We are also conscious of the difficulties the modern family courts face in 

ascertaining the truth or falsehood of the allegation made on this ground. It is 

interesting to observe that no modern matrimonial regime/ has made it incumbent on 

the parties to get examined before marriage for their sexuality. In this background 

Vijñānēśvara was far ahead of us in his scientific temper by laying down the prior 

examination of the bride.
4
 

 The way the offences against women were treated, the amount of penalty 

provided to provide for deterrence, the grave and subtle acts in derogation of dignity 

of women being prohibitted all go to prove that the Vijñānēśvara and his forefathers 

were far ahead of contemporary jurists. The niceties of law will manifest themselves 

when carefully considers the dichotomy between the permissible and prohibited 

during those times. Some of the principles they followed are emanating in the form 

of new crimes in the modern legal system. 

2. Adultery 

a. Both Man and Woman were Punished 

 Manu samhita provided that, “For acts of infidelity to her lord, a wife 

becomes condemnable in society and she will be reborn as a she-jackal, afflicted 

with many a foul disease. A wife, who out of pride of personal beauty and opulent 

relationship has made transgressions against her husband, the king shall cause to be 

devoured by ferocious dogs in a well crowded locality.” At the same time, men 

involved in adultery were also subjected to punishment. For them, it was provided 

that, “… the king shall cause the male miscreant (adulterer) to be laid down on a hot 

bed of iron and the public executioners shall cast logs of wood in the fire-bed till his 

body is consumed to ashes.” The punishment for sangrahana (adultery) varied 

according to the caste of the man and the woman.  Furthermore, the ancient sutras 

and smritis prescribed more severe sentences than the later smritis.
5
  Gautama and 

Manu prescribed for an adultress death by being devoured by dogs, but Vajnavalkya 

softened the rigour of this punishment and prescribed as under. 

                                                 
4
    Ibid., p.7 

5
   Chidananda Reddy S.Patil, "Protection of Women from Adultery under Mitāksharā: A Rational 

Approach Designed to Preserve Sanctity of Relations," JILT VolIII, 2005, pp-133-140 
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“Verse 286: In the case of one of the same class, the highest amercement; 

in an Anuloma (intercourse) the middle (ammercement); but in Pratiloma, 

death of the man, and the lopping off of the ear and the like of the 

woman.” 

 Vijñānēśvara has further rationalised the punishment. The punishments 

prescribed by him are as follows
6
: 

“In the case of a man of any of the four varnas, a man shall be fined one 

thousand and eighty panas for having intercourse with a woman of his own 

caste, but who was anothers wife or protected. When, however, he has 

intercourse with a woman of a lower order, and who is not under the 

protection of any one, then he shall be fined in the middle amercement. 

When, moreover, he has intercourse with a woman of his own varna who 

was under protection, then a special penalty has been stated by Manu: ‘A 

Brahmana shall be fined a thousand, when he has intercourse with a 

guarded vipra woman against her will; he shall be fined five hundred when 

he had connection with one who is willing. A Brahmana shall be 

compelled to pay a fine of one thousand if he has intercourse with women 

of two (classes) who are under protection; for (a similar offence against) a 

Sudra woman, the fine for a Kshatriya and Vaisyashall be one thousand.” 

This, moreover, shall be understood to hold in the case of women other than the 

wives of the preceptor, or a friend; since Narada has observed: ‘Mother, mother’s 

sister, mother-in-law, maternal-uncle’s wife, father’s sister, the wife of a paternal 

uncle, or a friend, or a pupil, sister, her friend, daughter-in-law; daughter, spiritual 

preceptor’s wife, a woman of his own Gotra come (to him) for protection, the queen, 

a female ascetic, the nurse, a virtuous woman, and a woman who is of the highest 

class. When a man carnally knows any one out of these women, he is said to have 

committed the offence of violating the bed of preceptor. For such a crime, no other 

punishment is ordained than the excision of the organ.’ 

***  ***  ***  ***  

                                                 
6
     J.R.Gharpure, The Collection of Hindu Law Texts, Vol-II, Part-IV YājñavalkyaSmrti, 2

nd
 

ed.(Bombay: Office of the Collection of Hindu Law Texts, 1939) p.1345. 
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Of a woman, however, having intercourse with a man of a lower tribe, the 

ears -and by the use of the word Adi, ‘and the like’, - the nose, should be lopped off. 

For one having intercourse with a man of a superior or equal tribe, a fine should be 

ordered.” 

Thus, women were not exempted from punishment for adultery and a law 

which subjects both the guilty parties (man and woman) to punishment is quite 

reasonable.  It is also to be appreciated that adultery with the wife of a person 

standing in a respectable or pious relation carries severe punishment than in other 

cases. This approach is useful in controlling the domestic violence of which the 

society is much bothered today and the law- makers are grappling with to come out 

with suitable legislation. This approach is broader than the present understanding of 

the concept of domestic violence.  

The prognostic view of the jurists of those times is to be felt in the 

prohibition of sexually violating women who come for protection and the extreme 

punishment of excision of the organ prescribed for such offences. This is 

comparable to the changes that were brought about the Indian Penal Code of 1860 

through an amendment in 2013. The amended section 376 prescribes a rigorous 

imprisonment for a term which shall not be less than ten years, but which may 

extend to imprisonment for life, which shall mean imprisonment for the remainder 

of that person's natural life, and shall also be liable to fine.
7
 

                                                 
7
    The relevant portion of Sec.376 is extracted here: Punishment for rape.—(1) Whoever, except in 

the cases provided for in sub-section (2), commits rape, shall be punished with rigorous 

imprisonment of either description for a term which shall not be less than ten years, but which 

may extend to imprisonment for life, and shall also be liable to fine.  
(2) Whoever,— 

(a) being a police officer, commits rape—(i) within the limits of the police station to which such 

police officer is appointed; or (ii) in the premises of any station house; or (iii) on a woman in 

such police officer's custody or in the custody of a police officer subordinate to such police 

officer; or  

(b) being a public servant, commits rape on a woman in such public servant's custody or in the 

custody of a public servant subordinate to such public servant; or  

(c) being a member of the armed forces deployed in an area by the Central or a State Government 

commits rape in such area; or  

(d) being on the management or on the staff of a jail, remand home or other place of custody 

established by or under any law for the time being in force or of a women's or children's 

institution, commits rape on any inmate of such jail, remand home, place or institution; or  
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b. Adultery under Indian Penal Code: 

 When the above ancient approach is contrasted with the definition of 

adultery under Section 497 of the Indian Penal Code, 1860, it becomes apparent that 

the scope of the offence has been drastically reduced.  Sec.497 defines “adultery” as 

follows: 

“Whoever has sexual intercourse with a person who is and whom he 

knows or has reason to believe to be the wife on another man, without 

the consent or connivance of that man, such sexual intercourse not 

amounting to the offence of rape. Is guilty of the offence of adultery, and 

shall be punished with imprisonment of either description for a term 

which may extend to five years, or with fine or with both.  In such case 

the wife shall not be punishable as an abettor.” 

 The cognizance of this section is limited to adultery committed with a 

married woman and the male offender alone has been made punishable.  Thus, under 

the code, adultery is an offence committed by a third person against a husband in 

respect of his wife.  It is not committed by married man who has sexual intercourse 

with an unmarried woman.
8
 

                                                                                                                                          
(e) being on the management or on the staff of a hospital, commits rape on a woman in that hospital; 

or  

(f) being a relative, guardian or teacher of, or a person in a position of trust or authority towards the 

woman, commits rape on such woman; or  

(g) commits rape during communal or sectarian violence; or 

(h) commits rape on a woman knowing her to be pregnant; or 
* * * * * 
(j) commits rape, on a woman incapable of giving consent; or 

(k) being in a position of control or dominance over a woman, commits rape on such woman; or  

(l) commits rape on a woman suffering from mental or physical disability; or 

(m) while committing rape causes grievous bodily harm or maims or disfigures or endangers 

thelife of a woman; or 

      (n) commits rape repeatedly on the same woman, shall be punished with rigorous imprisonment 

for a term which shall not be less than ten years, but which may extend to imprisonment for life, 

which shall mean imprisonment for the remainder of that person's natural life, and shall also be 

liable to fine.  
8
     The fallacy of the reasoning behind the non-punishment of wife is obvious in the statement of the 

authors of the Code itself.  They said: “…. We cannot but feel that there are some peculiarities in 

the state of society in this country which may well lead humane man to pause before he 

determines to punish the infidelity of wives.  The condition of the woman of this country is (that) 

they are married while still children; they are often neglected for other wives while still young. 
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 This is nothing but saying that Indian women were in need of concession 

under law to satisfy their sexual instincts outside the matrimonial home.  Any such 

concession or favour conferred on women is prima facie an assault on their virtue 

and an insult to dignity of Indian womanhood.  Thus, she was thrown by the 

Britishers from a position of high esteem in society to the lowest position of sex 

monger and transgressor of the sanctity of the matrimonial home.  A discriminatory 

rule was placed on the statute book.
9
 

 Such an arbitrary rule enacted by an alien government which could not 

appreciate Indian values such as the sanctity of the matrimonial home must not be 

tolerated in Independent India, especially after adoption of a Constitution with 

egalitarian ethos.  One must not take refuge under the irrational reasoning of the 

authors of the Indian Penal Code(IPC) and allow Sec.497 to remain on the statute 

book. Article 14 of the Constitution embodies the general principle of equality 

before the law. A specific application of the same principle is indicated in Article 

15.  Clause (1) of Art.15 prohibits the State from discriminating against citizens on 

the grounds or religion, race, sex, caste or place of birth.  Art.15(3) provides that, 

“Nothing in this Article shall prevent the state from making any special provision for 

women and children.”   

                                                                                                                                          
They share the attentions of husband with several rivals.  To make laws for punishing the 

inconstancy of the wife, while the law admits the privilege of the husband to fill his zenanawith 

women, is a course which we are most reluctant to adopt.  We are not so visionary as to think of 

attacking, by law, an evil so deeply rooted in the manners of the people this country as 

polygamy.  We leave it to the slow, but we trust, the certain, operation of education and of time.  

But while it exists, while it continues to produce is never failing effects on the happiness and 

respectability of women, we are not inclined to throw into a scale, already too much depressed, 

the additional weight of the penal law.” Quoted by Justice Chandrachud Y.V. et.al., ed. 

Ratanlal&Dhirajlal’s The Indian Penal Code, (Nagpur : Wadhwa& Company, 2004) pp.912-13; 

It seems that the authors of the Code had forgotten the facts that they had made marriage during 

the lifetime of the other spouse an offence under Sec.494. The reasons given above for not 

punishing a wife as an abettor seems neither convincing not satisfactory.  Excepting Muslims, no 

community can practice polygamy.  Nor is child marriage permitted.  It would be more 

consistent with Indian ideas if the woman also was punished for adultery. Chidananda Reddy 

S.Patil, "Protection of Women from Adultery under Mitāksharā: A Rational Approach Designed 

to Preserve Sanctity of Relations," JILT Vol-III, 2005, p.136 
9
     Chidananda Reddy S.Patil, supra note 5, p.136 
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 Section 497 continued on statute book till Joseph Shine v. UOI,
10

 wherein, a 

five-judge Bench of the Supreme Court unanimously struck down Section 497 of the 

IPC, thereby decriminalizing adultery. It struck down Section 497 on the grounds 

that it violates Articles 14, 15 and 21 of the Constitution. The Bench held that the 

section is an archaic and paternalistic law, which infringes upon a woman's 

autonomy and dignity. The Bench also read down Section 198 of the Code of 

Criminal Procedure Code (CrPC). Section 198(2) CrPC specifies that only a 

husband can file charges for offences under Section 497. The Bench overruled its 

judgments in Yusuf Abdul Aziz v. Bombay,
11

 Smt. Sowmitri Vishnu v. Union of 

India
12

 and Vishnu Revati v. Union of India
13

which had upheld the constitutional 

validity of those provisions.
14

 

 A discordant note against sustaining the discriminatory section was struck by 

the Committee on Reforms of Criminal Justice System under the chairmanship of 

V.S.Malimath J. It has recommended that “Section 497 of the Indian Penal Code 

regarding the offence of adultery, be amended to include wife who has sexual 

intercourse with a married man, by substituting the words ‘whosoever has sexual 

intercourse with the spouse of any other person is guilty of adultery’” after 

observing as under
15

: 

“As a man can be punished under section 497 of Indian Penal Code for 

adultery, for having sexual intercourse with a wife of another man it 

stands no reason that a woman should likewise be punished if she has 

sexual intercourse with another married man.” 

Thus the committee advocated for criminalising adultery for women also. 

However, the result obtaining after the decision of the Supreme Court in Joseph 

                                                 
10

   MANU/SC/1074/2018  
11

   AIR. 1954 SC 321 
12

   1985 Cr.L.J. 1302 
13

   (1998)2 SCC 72 
14

  On 13th January 2021, the SC has admitted a petition by the Ministry of Defense seeking to 

exempt armed forces personnel from the ambit of Constitution Bench decision of 2018 

decriminalizing adultery. 
15

     Report of the Committee on Reforms of Criminal Justice System, (New Delhi: Government of 

India, Ministry of Home Affairs, 2003), pp.290-91 
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Shine's case is completely contrary to what was recommended by the Committee on 

Reforms of Criminal Justice system.  

c. Adultery was treated like a civil wrong from the point of view of punishment 

 It is fascinating to note that in terms of punishment and penalty prescribed by 

Yājñavalkya and subsequently rationalized by Vijñānēśvara compels us to believe 

that it was more treated like a civil wrong of modern times in those days only. With 

a view to adjustment with the punishments for the lowest and other Sahasas, a 

threefold division of adulterous intercourse has been specified by Vyasa. The three 

kinds are the lowest, the middlemost and the highest. Conversation with another’s 

wife in an improper place, or at an improper time, or in a solitary place, throwing 

side-long glances at each other, and exchanging smiles is known as the lowest 

Sahasa. Sending fragrant scents and flowers, odours, ornaments, clothes, and 

causing allurement by food and drink is known as the middle most Sahasa. Sitting 

together in the same seat in a solitary place, with mutual contact, as also pulling each 

other’s hair is known as complete act of adultery. Adultery (Sangrahanam) is the 

(carnal) union of a man and a woman.
16

 

 Punishment for Adultery provided by Yājñavalkya through verse 286 was 

that: "In the case of one of the same class, the highest amercement; in an Anuloma 

(intercourse) the middle amercement; but in Pratiloma, death of the man, and the 

lopping off of the ear and the like of the woman." This was modified by 

Vijñānēśvara as under:
17

 

"In case of a man of any of the four varnas, a man shall be fined one 

thousand and eighty panasfor having intercourse with a woman of his 

own caste, but who was another's wife or protected. When, however, 

he has intercourse with a woman of a lower order, and who is not 

under the protection of any one, then he shall be fined in the middle 

amercement. When, moreover he has intercourse with a woman of his 

own varna who was not under (any one's) protection, or with a woman 

of a lower varna, who was under protection, then a special penalty…. 

                                                 
16

J.R.Gharpure, Yājñavalkyasmriti together with the Commentary called Mitāksharā by Vijñānēśvara, 

Vol.II, (Bombay: The Asiatic Society of Bombay, 1920) p. 399. 
17

Ibid., p. 401. 
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A Brahmanashall be fined a thousand, when he has intercourse with a 

guarded vipra woman against her will; he shall be fined five hundred 

when he had connexion with one who was willing. A Brahmana shall 

be compelled to pay a fine of one thousand if he has intercourse with 

woman of the two (classes) who are under protection; for (a similar 

offence against) a Sudra woman, the fine for a Kshatriya and Vaishya 

shall be one thousand." 

 In case of a Pratiloma offence, for eg.intercourse with a woman of highest 

caste who was a guarded woman, punishment for men of Kshatriya and other lower 

class was death; for any other women there was a pecuniary fine. If these two 

classes were to offend a bhahmani who is guarded, the punishment was burning in a 

fire of dry grass.  If a Vaishya or a man of Royal tribe has intercourse with a 

unguarded brahmani, vaishy was fined 500 and khatriyawas fined 1000. For a 

Shudra having intercourse with unguarded woman of highest class, the punishment 

of excision of organ and confiscation of entire property was prescribed; if the 

woman was a guarded woman the punishment was death and confiscation of 

property. For woman having intercourse with a man of lower tribe the punishment 

was lopping off the ear, nose, etc.; if it was with man of superior or equal tribe, only 

fine was prescribed.
18

 

 The sanction for adultery varies. Only in certain of the cases severe corporal 

punishment is prescribed and in all other cases it is a sort of penalty of varying 

quantum depending upon the class of the adulterer and the woman. Even though 

arbitrary going by present day standards, it can be perceived that except certain of 

the cases, adultery was treated as if it was a thing which can be expiated by payment 

of penalty.  

d. AdulteressWife Protected from Desertion: 

The humane character of the legislation of the Indian sages is seen by the 

fact that for adultery they did not allow the husband to desert the wife or send her 

out of the matrimonial home. Goutama prescribes penance,  to the effect that she 

should be kept under guard and be given food. Yājñavalkya prescribes that she 

                                                 
18

Ibid., p. 402. 
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should be deprived of her authority over servants, wear dirty cloths, given food 

sufficient to live, be treated with scorn, made to lie on ground, becomes pure after 

monthly period, if she conceives-she may be abandoned. The Mitāksharā provides 

that the wives of brahmana, vaishya and kshatriya who commit adultery with a 

shudra may be purified by a penance in case no child is born, but not otherwise. 

Abandonment consists not allowing her to participate in religious rites and conjugal 

matters, but she is not to be cast on the streets; she is to be kept apart guarded in a 

room and to be given food and raiment.
19

 

The following propositions can be deduced from the texts: (1) There is no 

absolute right of abandonment of wife in the husband on ground of adultery; (2) 

Adultery is ordinarily an upapataka (a minor sin) and can be atoned by appropriate 

penance undergone by the wife; (3) the wife who has committed adultery but has 

undergone penance is to be restored to all the ordinary rights of wives. (4) As long 

as the adulteress has not undergone penance, she is to be given in the house itself, 

starving maintenance and to be deprived of all her rights as wife. (5) A wife, who 

commits adultery with a Sudraor has had a child thereby, who is guilty of killing her 

foetus or of attempt to kill the husband or guilty of one of the deadly sins 

(mahapataka), is to be deprived of the right to participate in religious rites and 

conjugal matters and is to be kept confined in a room or in a hut near the house and 

to be given starving maintenance and poor apparel, even after she undergoes 

penance.
20

 All this goes to prove that adultery by wife is akin to civil wrong and an 

expletive penance was prescribed. The present decriminalisation of adultery by the 

Constitution Bench of the Supreme Court in Joseph Shine v. Union of India,
21

 

appears to be in consonance with the principles prevailing then. 

3. Provisions Designed to Prevent Sexual Harassment  

                                                 
19

PandurangVaman Kane, History of Dharmasastra, Vol II Part I, 3rd ed. (Pune: Bhandarkar Oriental 

Research Institute, 1997) p.571. 
20

Ibid., pp.572-3. 
21

 MANU/SC/1074/2018  
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 Another interesting feature in relation to adultery is the unique way in which 

the attempt to commit adultery is treated. Yājñavalkya in verse 284 defines it as 

under
22

: 

“Touching the knot of the lower garment, the breasts, the upper 

garments, thighs, and the hair, holding conversation at an improper place 

and time, as also sitting together on one seat.” 

Commenting and elaborating upon the above provision Vijñānēśvara observes:
23

 

“Moreover, he again, who behaves as if with a lustful desire towards 

another’s wife by touching the part (of her body) bearing the knot of the 

(lower) garment, or the garment covering her breasts, or the lower parts 

of her body, or the hair of her head; likewise, he who holds conversation 

with her at an improper place,adeśei.e. in aplace which is lonely, or 

where crowds of people have gathered together, or which is obscured by 

darkness; or who closets himself with another’s wife on one sofa or any 

other like seat, as if with intent on having carnal intercourse with her, 

such a one be arrested as one who had attempted to commit adultery.” 

       The very reading of the definition makes it clear that they were concerned much 

more with the dignity of women than the people of today. It is also of interest to note 

that the language used here closely corresponds with the language used in statutes 

and judicial verdicts in connection with the prevention of sexual harassment.
24

 

Further, it is to be noted that one who boasts or declares that that he has enjoyed a 

woman was also guilty of adultery.
25

 

                                                 
22

    Quoted by J.R.Gharpure, Supra note.6, p.1341. 
23

    Ibid., pp.1341-42. 
24

    354A, Indian Penal Code: Sexual harassment and punishment for sexual harassment.—(1) Aman 

committing any of the following acts— (i) physical contact and advances involving unwelcome 

and explicit sexual overtures; or (ii) a demand or request for sexual favours; or (iii) showing 

pornography against the will of a woman; or (iv) making sexually coloured remarks, shall be 

guilty of the offence of sexual harassment. (2) Any man who commits the offence specified in 

clause (i) or clause (ii) or clause (iii) of sub-section (1) shall be punished with rigorous 

imprisonment for a term which may extend to three years, or with fine, or with both. (3) Any 

man who commits the offence specified in clause (iv) of sub-section (1) shall be punished with 

imprisonment of either description for a term which may extend to one year, or with fine, or with 

both. 
25

J.R.Gharpure, Supra note.16,  p. 400. 



Offences against Women /173 

 

 

 

4. Kidnapping a maiden: 

 Yājñavalkyaunder verse 287 had prescribed that, if any one kidnaps a 

maiden having ornaments on shall pay highest amercement and lowest amercement 

in other cases when the maiden belonged to the same varna; in case of a maiden of a 

superior class, death. This principle was elaborated by Mitāksharā as under:
26

 

"One kidnapping a maiden of his own class, who is about to be married, 

and who had been decked with ornaments, shall be punished in the 

highest amercement; and one kidnapping a maiden of his own tribe not 

approaching a marriage shall be fined in the lowest amercement. For a 

Kshatria or any other carrying away a maiden of the highest tribe death 

alone is the sentence…." 

For taking away a willing maiden of inferior class, who is full of love for the 

kidnapper, there was no punishment. 

5. Defiling a woman: 

 It is to be appreciated that the expression 'defiling a woman' included 

veritable acts, some of which have found place in the definition of rape under Indian 

Penal Code as amended in 2013.
27

Yājñavalkya prescribed the punishment of 

lopping off of the hands for such acts of defiling and death if the acts were towards a 

woman of higher class. When one looks into the punishments as described by 

Mitāksharā, one will appreciate that the scope of 'defiling' included many acts. 

Mitāksharā provided that if one forcibly defiles, by nail-scars or otherwise, a maiden 

who had no sexual desire, then his hand should be lopped off; when he defiles a 

maiden who had no sexual desire by penetrating into the female organ by thrusting 

in his fingers, the punishment was lopping off of the fingers and a fine of six 

hundred panas. It was provided that a man of an equal class defiling a maiden 

having sexual desire shall not incur the punishment of amputation of his fingers, but 

shall be compelled to pay a fine of two hundred panas as a deterrent from 
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Ibid., p. 403. 
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repetition.
28

When woman has no sexual desire- lopping off hands and fine; when 

woman has a sexual desire the fine was 600 panas was pprescribed. 

 Penalty was also prescribed for slandering a woman and making false 

accusations. If a person declares defects in a woman such as disease, etc. or that she 

is not a virgin was prohibited even if it was true, he was liable to pay 100 panas. For 

making false accusations the penalty was 200 panas.
29

 That means privacy of 

woman was recognized and protected during those days. To get the right of privacy, 

the modern India had to wage litigation in the highest court and wait for seven 

decades after independence. 

6. Penalty for talking when prohibited: 

 Yājñavalkya's verse 285 provided that a woman being forbidden shall pay a 

hundred, while a man two hundred as a penalty; when prohibition had been to both, 

their punishment is as same as adultery. Mitāksharā elaborated this principle to the 

effect that a woman who has been forbidden, by the husband or the father or the like, 

from holding conversation with a man, attempts or does the same shall pay 100 

panas as penalty. A man when similarly prohibited had to pay 200 panas. When 

both were prohibited, the penalty was same as for adultery according to varna’s of 

parties. This rule was not applicable to wives of Charanas, nor those who live on 

their own, for such men send their wives or concealing themselves allow them to 

have criminal intercourse.
30

 

 It is to be noted that both men and women were protected from unwanted 

communication during those days. This can be compared to the present offence of 

stalking under Indian Penal Code which has prohibited men from resorting to 

certain forms of following and communicating with women.
31

This provision was 

                                                 
28

     Yājñavalkya, Verse 288(1); J.R.Gharpure, Yājñavalkyasmriti together with the Commentary 

called Mitāksharā by Vijñānēśvara, Vol.II, (Bombay: The Asiatic Society of Bombay, 1920) p. 

404. 
29

    J.R.Gharpure, Supra note.16,  p. 405. 
30

     Ibid., p. 400. 
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    354D of Indian Penal Code: Stalking.—(1) Any man who— (i) follows a woman and contacts, or 

attempts to contact such woman to foster personal interaction repeatedly despite a clear 

indication of disinterest by such woman; or (ii) monitors the use by a woman of the internet, 

email or any other form of electronic communication, commits the offence of stalking: Provided 

that such conduct shall not amount to stalking if the man who pursued it proves that— (i) it was 
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inserted in the IPC through the Criminal Law Amendment Act, 2013 and was 

necessitated due to the fact that new methods of harassing woman started with the 

innovation in the communication technology which created a necessity to 

criminalize certain of the activities under the offence of stalking. One has to 

appreciate that in those days without technology, they had a provision for the 

protection of both men and women from unwanted communications. 

7. Akin to living relationship 

 Yājñavalkya through verse 290 provides that in case of women who are 

protected slaves of another, and likewise of kept mistresses, even though intercourse 

with them is permissible, a man shall be compelled to pay a fine of fifty panas. 

Mitāksharā elaborated this to the effect that persons having intercourse with 

Avarudha or protected slaves, i.e., the women who are prohibited by the master from 

intercourse with other men with an injunction to stay at home with the object of 

avoiding any lapse of service; or Bhujishya or kept mistresses- women restricted in 

matter of sexual intercourse to certain persons; or wanton women and common 

women shall be fined fifty panas since they are as good as wives, as they have been 

patronized by another.
32

 

 In this context an objection is raised to the effect that, it is not correct that 

wanton women and the like others being common women, intercourse with them is 

permissible. Answering the objection to be true, certain inference is drawn to the 

effect that connection with them is possible as under:
33

 

"This is true. But here, there being an absence of a visible obstruction 

e.g. the fear of father or other guardian, or of the Royal sanction, the 

usage of the language that 'a connexion with them is permissible' is 

                                                                                                                                          
pursued for the purpose of preventing or detecting crime and the man accused of stalking had 

been entrusted with the responsibility of prevention and detection of crime by the State; or (ii) it 

was pursued under any law or to comply with any condition or requirement imposed by any 

person under any law; or (iii) in the particular circumstances such conduct was reasonable and 

justified. (2) Whoever commits the offence of stalking shall be punished on first conviction with 

imprisonment of either description for a term which may extend to three years, and shall also be 

liable to fine; and be punished on a second or subsequent conviction, with imprisonment of either 

description for a term which may extend to five years, and shall also be liable to fine. 
32

J.R.Gharpure, Supra note.16, p. 406. 
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proper. And also, by the text "In the case of protected female slaves or 

kept mistresses…" the punishment being confined to a particular case 

viz. of a woman who has resorted to one particular man, when that 

condition does not exist, an absence of a punishment is necessarily 

inferred. And again in the case of wanton women and others there is an 

absence of punishment, since no rule has been ordained; and also 

inference may be drawn from what is indicated in the text: "He should 

not cause anything to be paid "by a maiden who approaches a man of a 

higher caste." 

This analysis allows us to believe that a sort of relationship was allowed 

between the consenting persons in the society during of those times which in the 

contemporary times has come to be known as living-in relationship. 

8. Prostitution:  

 Prostitution has been there in all countries from the dawn of history. In 

ancient India, the courtesans had a peculiar position: though they were despised as 

persons sacrificing something specially honourable in a woman, they enjoyed a 

position of fame and honour- like that of Aspasias and Phrynes of classical Greece- 

and were respected for their achievements in fine arts- the traditional kalās- which 

had, more or less, ceased to be cultivated by other sections of society.
34

 

 In medieval Karnataka, however, the Vēśyā doubtless enjoyed much wider 

latitude in society than other women. Vijñānēśvara has interesting comments to 

make in this context. He discusses the problem of vēśya in some detail, quoting 

many authorities on the issue and answering many objections raised by earlier 

writers in that connection. Such of the vēśyas which are not kept specially by a man 

(avaruddha), do not incur any sin nor punishment if they have intercourse with men 

of same or superior caste; and men approaching them too do not incur any penalty. 

However, they incur sin. 

 Vijñānēśvara's view seems to reflect the trend of contemporary thought 

regarding the institution of prostitution. Contemporary epigraphs do refer to some 

persons, who took pride in their epithets. What is more, the prostitutes were subject 

to a certain tax (obviously a profession tax) called suledere- a fact clearly indicating 
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  S.Gururajachar, “Vijñānēśvara and Contemporary Society,” in Dr.M.S.NagarajaRao ed., 

TheChalukyas of Kalyana, (Bangalore: The Mythic Society, 1983), at 140.  
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their considerable number in the society. Epigraphs show that many dancing girls 

were attached to various temples known as devadasis, they were given land grants 

and quarters were built in the vicinity of temples for them. Some inscriptions even 

refer to an officer called sulevala, who is believed to have been in charge of music 

and dancing services held regularly in temples; sulevalike stood for his office.
35

 

9. Forcible Intercourse: 

It is unbelievable to note that there were provisions akin to the latest 

provisions introduced in the contemporary criminal law during the time of 

Vijñānēśvara. Yājñavalkya had prescribed a fine of ten panas for having forcible 

intercourse with a dasi if she is unwilling and twenty five panas each for several 

men having forcible intercourse when she is unwilling.
36

 The penalty provided under 

Mitāksharā in similar circumstances is more. For a man having forcible intercourse, 

and without payment of her fee, with a woman of the class who maintain themselves 

by sexual connecxion with men, eg.female slave, a wanton woman or the like, the 

fine is ten panas. If several many have intercourse by force with one single woman 

even when she was unwilling, then each shall be punished with a fine of twenty four 

panas separately. Thus the aggravated forms of abuse were met with greater penalty. 

10. Conclusion: 

 Endeavor to protect women of all classes is manifest in Mitāksharā. It is 

clear that the jurists of 9
th

 century were well ahead of their times in terms of 

protection of the interests of women by imposing severe punishment and penalties 

for offences against women. At the same time they provided for the security for 

women, protecting them from being abandoned and becoming destitute. Sex 

between consenting adults appear to be permissible and adultery by wife was not a 

ground to abandon her. The offences created were all comprehensive to cover 

multitude of related activities compared to their modern parallel versions. However, 

the disparity in treating the offences and offenders dependent upon the class of the 

perpetrator and the victim is writ large. Subject of certain aberrations, being rich, the 

Mitāksharā offers a treasure of information from which the present policy makers 

can take a leaf to rationalize and strengthen criminal law to protect women. 
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-Gurudath Chilkunda*

Prelude:

The Hindu law stands unique among the contemporary legal systems for its antiquity,

rich literature, typical institutions and flexibility to accept changes. From the period of Vedas

to codification the ball has been rolling persistently. It has never shown the signs of decrepitude.

It is very difficult to ascertain the time and place of the Sanskrit scholars and their writings as

they hardly specify them. Few scholars prefer to remain anonymous. Western orientalists

were not inclined to concede sufficient antiquity to ancient Sanskrit literature, whereas, Indian

orientalists assign a very ancient antiquity1.  P.V.Kane2  a great scholar of  20th century has

given authoritative period of texts and authors and found to be decisive. The multitudinous

customary practices and cultural differences have not affected the basic values of  Law given

by the ancient Law givers. The texts and authors have been highly revered across the country

since ages. If  history offers proof, Shastras,3amidst innumerable variations and transformations

have offered guidanceand secured compliance from people in civil society for thousands of

years in a plenitude of situations through successive conquests and political uncertainty of the

rise and fall of innumerable hostile governments and empires.4

* Dean, Faculty of Law, SRMIST Deemed to be University , Chennai.

1 Justice Gajendragadkar, ‘The Historical background and Theoretic Basis of Hindu Law,’ AIR 1963

Journal Section p 20

2 See History of Dharma Shastra (HDS)Vol III

3 referred to Shruti, Smritis and other authoritative Sanskrit texts

4 Rajeev Dhavan, Dharma Shastra and modern Indian Society : A preliminary Exploration, JILI Vol. 34

No.4 1992 p 516
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Vedas5are believed to be the foundation for all branches of  knowledge and commands

highest respect. However, direct contribution of Vedas towards the development of  Law in

modern context appears to be limited. The Smrithis6, the sacred texts are the direct and

authoritative sources of Law and the objective is to protect and uphold Dharma. The

commentaries and digests are extension and expansion of the Smritis and constitute the part

of legal codes. All these texts unanimously advocate Dharma as the foundational value for

personal life, public life and governance. These texts were operative in different parts of India

at different times. An analysis of these texts and their contribution suggest that they appeared

to be rigid in their approach but liberal to incorporate the changes time to time in compliance

to the changes of the time and customary practices legal literature got enriched. The Hindu

Law does exist, and has existed for upwards of at least three thousand years, and has governed

the Hindu Community in the same sense in which the statutes of the British Parliament governed

the subjects of Queen of Great Britain and Ireland.7 The contribution of Judges of 19th and

20th century play a vital role towards codification of Hindu Law. The Hindu Law todayis

codified and exhibits total compliance to the modern legal thoughts, changes of society and

the constitutional values due to its accommodative trait.

Cogent Transition

All the texts were in Sanskrit Language. Involvement of Sanskrit scholars for interpretation

was inevitable. Great western and native scholars endeavoured to translate Sanskrit works

and wrote books in English too. The contribution of Colebrooke8 Buhler9,

5 It is believed thatVedas otherwise called as shrutis were structured around 4000 years ago. On the

other hand, the puritans believe that the  Vedas are apourusheya  means, not the creation of any

human being but bestowed by Lord Brahma

6 DharmaSutras and Dharma Shastras

7 Raj Kumar Sarvadhikari, Tagore Law Lectures-The Principles of the Hindu Law of Inheritance -1880

p 265

8 1765- 1837, considered to be the first great Sanskrit Scholar in Europe, an English Orientalist. His

major works in Sanskrit are, translation of Mitakshara and Dayabhaga, Grammar the Sanskrit Language

and Digest on Hindu Laws. The Digest was a joint work of him and pundit Jagannatha. He was one

of the founders of Asiatic Society

9 Prof. Johan George Buhler-1837 – 1898,came to India on invitation of Max Muller. He contributed a

lot to the monumental ‘Sacred Books of the East popularly known as SBE. He was good in Prakrit

language also. Digest of Hindu Laws, Third Book of Sanskrit, Vikramankacharita, Apasthambha

Dharma Sutra are few to mention)
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Max Muller10 A.C.Burnell)11 Dr. Julius Jolley12. The contribution of these scholars deserve

huge appreciation as they introduced the rich literature and legal system of ancient India to

the world. However, the interpretations sometimes, appeared to be prejudicial and interpreted

keeping in mind the values of western philosophy. Henry Maine13 commented, that, ‘….in

comparison with XII Tables that the ancient Hindu Jurisprudence has a substratum of

forethought and sound judgement’. But irrational imitation has engrafted in it in immense

apparatus of cruel absurdities14. Gajendragadkar J. points out how and why Maine and

others were wrong in their perception in this regard. During their time, Kautilya’s  Artha

Shastra15had not seen the light of the day which existed long before XII Table.16 Later great

Indian authors like, Sir Goorudas Banerjee,17  Dr.Rajkumar Sarvadhikari, Dr.K.P. Jaswal,18

P.V. Kane19are the few scholars who gave a real perspective to Hindu Law and interpretations.

J.D.M.Derret has done an extensive work and his writings on different institutions of Hindu

Law have been highly consulted by academicians and the Courts. Hindu Law by V.N. Mandalik

and J.D. Mayne, Prof. J.R.Gharpure have been often consulted.

During 18th and 19th century the British Judges were dependent of Sanskrit pundits and

use to refer the translated works of western scholars. Few Judges later studied Sanskrit and

use to refer original texts. The usurpation of the British Courts in Hindu Law through

incorporating the English Law values like, equity, justice and good conscience effected a

remarkable changes leading to Anglo - Hindu Law, especially, the emphasis given to the local

customs against Dharmashastras.20 A  new trend was initiated upon the importance of

10 1823 – 1900, Friedrich Max Muller, a German Philologist and Orientalist. His monumental work –The

Sacred Books of the East in 50 Volume set has been considered as authoritative source for Hindu Law

and Texts. He introduced a number of Scholars in his work. Translation of Rig Veda Samhita, Studies

in Buddism are a few to mention.)

11 1840- 1882, British Sanskrit Scholar in Sanskrit and Dravidian Languages

12 1849-1932, a German Indologist, a great scholar. Worked with Max Muller for SBE Series, delivered

lectures for Tagore lecture series, later published as Outlines of History of the Hindu Law of Partition,

Inheritance and Adoption

13 1822-1888,, a British Judge.)

14 Ancient Law p 17, see, P.B. Gajendragadkar J, supra note 1, p 26

15 It was rediscoveredby Dr. R. Shamashastry in 1909 in Mysore

16 see Gajendragadkar J., supra note 13 for a detailed discussion

17 1844 – 1918, ‘Marriage and Stridhana is an authority upon this subject

18 Hindu polity, History of India , Manu and Yajnavalkya

19 History of Dharmashastra 5 volumes.,now considered as authoritative work

20 J. H. Nelson, District Judge in Madras Province and an author also created a controversy in this

regard. See Rajeev Dhavan, Dharmashastra and Modern Indian Society: A Preliminary Exploration,

JILI, 34:4 PP 529-30
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customs and opening the doors to the litigant to prove the customs.21. Sweeping changes

were effected to the traditional institutions of Joint family, Coparcenary, Adoption, maintenance

etc. By 20thCentury, the Hindu Law was loaded with case laws and had to read under the

light of decided cases. The case Laws became dominant against the Texts.

The Schools of Hindu Law

The idea ‘Schools of Hindu Law’is the creation of British which was unknown to ancient

legal system of India. It is a European idea imposed upon Hindu Law during medieval period21.

This classification has got into academic works and the subsequent lawyers have been tutored

to believe the existence of two schools. The British Courts and subsequent native Courts and

writers have indoctrinated these classification. Nelson observes22  ‘the extraordinary doctrines

of Schools of Hindu Law seem to have been invented by British Lawyers in very early

times….’ He opines that this has happened in the hands of the scholars who had little knowledge

of Sanskrit or on the basis of translated versions of the Sanskrit texts. Knowledge of Sanskrit

is very essential to understand the Law in textual form along with the local customs, indigenous

culture and social background as they play a pivotal role in interpretation.  However, the

contribution of the foreign scholars through their literary work on traditional Hindu Law deserve

huge acknowledgement. On the other hand, interpolations due to subjective interpretations

or misunderstanding of the context in which the texts were written have to some extent affected

the spirit of basic institutions of Hindu Law. It effected both positive and negative thoughts on

Hindu Law. However, the Schools of Hindu Law have become the accepted doctrines for

academics and the judicial institutions. The Anglo-Hindu Law developed huge stock of judicial

interpretations which constitute a major source of Hindu Law. Mottoo Ramalinga23   became

a pointer for future cases. This case on adoption was decided by Privy Council leaving far-

reaching effects on the institutions of adoption and importance of customs in interpretation

Vijnaneswara

Vijaneswara, otherwise called Vijnana Yogi,Yogeswara, was a great Law giver born in

Masimadu near Basavakalyana and settled down in Martur, near Gulbarga, Karnataka.24 He

21 See J.H Nelson ‘The Scientific Study of Hindu Law 1878 p 14. See the FN

22 Nelson ibid, also see Sarvadhikari p 264-65

23 supra.note 21

24 Two stone inscriptions in Kalingeswara temple were founded by P.B.Desai of Darwad about him were

found in 1932 in Martur. In memory of his invaluable contributions Justice Rama Jois took initiative

to construct Vijaneswara Bhavan and research centre in Martur. Prof. B.N. Sampath has done an

extensive research about him.

Mitakshara in feminist perspective / 181



was a court pundit with Raja Vikramaditya IV of Kalyana, belonged to Chalukya dynasty.

He lived during 1070A.D. – 1100 A.D.25  He was called as Vijnana Yogi. Colebrook opines

that he belonged to the order founded by Adi Shankaracharya.26   His original name was

Kancha, son of Somraj and Bhagyavanite. His wife’s name was Kethikabbe. Sarvadhikari

writes that,Vijnaneswara himself declares in his treatise that he was the son of  Padmanabha

Bhatta of Bharadwaja Gotraand gave up worldly desires and became a paramahamsa, a

disciple of Viswarupa and authored a treaty against Yajnavalkya Smriti and  he hails all his

predecessors and praises his king with highest respect.27 Anquetil Duperron opines  that

Vijnaneswara or Vijnaneswarudu  was the name of a Telagu King who had collected the

Laws Vijnana that is science. Unequivocally, Vijnaneswara has been placed in the highest

pedestal among the Sanskrit text writers and he is relevant even today.  A South Indian chose

Yajnavalkya who was a Mithilian, today’s Bihar region, whom, Vijanaeswara calls as his

Acharya. Since 12th Century till day Vijnaneswara is highly respected and followed and

attracted highest numbers of commentators. He still lives through his commentary.

Mitakshara

Vijanaeswara and Mitakshara are inseparable words.  Mitakshara28  means limited

words. This treatise is an authority on Hindu law since 12th Century. As Vijnaneswara himself

claims, I have tried to explain the meaning of my author in simple and concise language;

and my commentary, it is hoped, will afford matter for reflection to the thoughtful29.

This treatise is primarily on Yajnavalkya Smrithi, but the other great Smritis, like, Manu,

Narada, Katyayana  etc., have been profoundly referred. Mitakshara enjoys more scope as

its application was extended to all over India except the province of  Bengal which has been

ruled by Dayabhaga. Both the treatises have been referred to by the subsequent text writers,

translators, and Courts as two major schools of Law. It is true that there are basic differences

between these schools especially on succession and inheritance principles. Mitakshara is

25 Antiquarians like, Colebrook, Buhler, Burnell, have tried to give different time through their research.

Now, finality is given by P.V.Kane. A lot arguments are found regarding his status and king under

whom he lived. See, J.H. Nelson, The scientific Study of Hindu Law, 1881 pp72-77, Jyotiprasad

Sarvadhikari(Ed), The principles of the Hindu Law of Inheritance- Rajkumar Sarvadhikari1922, Tagore

Law Lecture series, pp281-290. P.V.Kane appears to have agreed mostly with Rajkumar Sarvadhikari.

After unearthing the stone inscriptions in Martur in 1932 the argument has been settled.

26 See, Nelson supra note 20 p.74 fn.

27 See Nelson supra note 20 p78

28 Authors write like,Mitaxara, Mitacshara

29 See, .Sarvadhikari, p 282
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based on propinquity ie nearness of  blood relationship or consanguinity, whereas Dayabhaga

is based on spiritual efficacy or spiritual benefit. Jeemutavahana does recognise the rights by

birth. The coparcenary law and joint family system of Mitakshara is unique among

contemporary Laws of succession. It has direct impact on the property rights female members

of the family.Truly speaking, Mitakshara’s coparcenary law has limited the scope for a woman

particularly ininheritance. Both texts recognise Stridhana.30  These two streams of Law did

rule for about 900 years. However, after the enactment of Hindu succession Act 1956, the

difference has been dissipated. Mitakshara has found the place in statutory Law and

Dayabhaga has become inoperative. However, influence of local customs especially, tribal

customs and few local streams like, Malabar laws cannot be ignored. In fact,

Marumakkatayam and Aliyasanthana rules are more favourable to women for having

recognised matrilenial decendency.

Stridhana

Stridhana, the women’s peculium occupies a large place in the Sanskrit Law books and

is the most difficult branch of  Hindu law. Literally, it means woman’s property. It is the

exclusive property of a woman suggesting property rights thereby.  Henry Maine observes31.

‘it is certainly remarkable fact that the institution seems to have been developed among the

Hindus at a period relatively much earlier than among the Romans’. In all legal systems of all

societies, women have not been treated equally with men on property rights in terms of

possession, ownership, succession and inheritance. This generated series of cascading effects

upon the independence, dignity and status of women. This ended up in dependency upon

men. Stridhana is an exceptionally uniqueinstitution creating exclusive property rights in favour

of women to ensure that women shall not get in to distress. The Sanskrit text writers developed

this institution to identify and empower women in terms of possessing property absolutely

which will ensure that a woman will not turn destitute. It is equally true that this entitlement

neither compensates nor equal to the property rights bestowed upon a male counterpart in

the joint family. Significantly, stridhana has stepped into the statute book.

Development of Stridhana

Except few vague references, there is no mention of Stridhana in Vedic literature. The

Sutrakaras and Shastrakaras have dealt with this subject substantially. At early stages, it

30 For a detailed analysis see Sarvadhikari pp 322,343, 356-367,446, and 450.

31 Sir Henry Maine ‘Early History of Institutions, quoted in Moyne’s Hindu Law and Usage 12th ed p

841 FN
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was limited to sulka, the bride’s price given at the time of marriage. It included,

ornaments32including parineya the nuptial presents and ornaments inherited by daughters33.

The Shastrakaras structured this unique institution by defining the source, scope of

enjoyment and succession. They enjoined legal status to this institution. Till the time of Manu34

there was no clarity. He recognised six folds of Stridhana. He says, ‘what was given before

the nuptial fire (adyagni)…given in bridal procession,...given in token of love…received by

brother, mother, or father that is called six fold property of women35.  Further he adds36, a gift

made subsequent and what was given to her by her affectionate husband… Manu did not

recognise absolute rights over her stridhana during the life time of her husband, but asks the

king to punish those who misappropriate her stridhana.Yagnavalkya37  has been accorded a

high position in Hindu jurisprudence, next to Manu. Robert Lingat38   observes, ‘of all Smritis

which have come down to us that of Yagnavalkya, is assuredly the best composed and

appears to be the most homogeneous….’. He widened the net of Stridhana by adding

adyammeansetcetera in his definition. He says,39  what was given by the father, mother,

husband or brother or received by her before the nuptial fire or what was presented to her on

her husband’s marriage to another wife (adivedanika) and the like (adya). He adds what is

being by her cognate relations like sulka and gifts made subsequent to her marriage.

Yagnavalkya’s contributions are, firstly, he included new sources. Secondly, he allowed her

to use her stridhana independently.  Thirdly, allowed the daughters to succeed stridhana in

the absence of male issues. The very important contribution of Yagnavalkya Smrithi is, it

attracted Vignaneswara and became the source for Mitakshara.Narada40  follows Manu in

recognising six folds of stridhana, but a great contribution of him is he empowers the women

to dispose such property, saudayika at her volition. He follows his predecessors.

32 Baudhayana 800BC-400BC,the oldest most revered sutrakara,

33 Vasishta 600BC-300BC

34 Manu Smriti 200BC-100AD, contains 2694 verse devided into 12 chapters. He has been called as the

first Law giver. There are divergent views upon the real author. See Rama Jois J Legal and constitutional

History of India, Vol 1 p 28, Buhler SBE VolXXX111, Julius Jolly(Tr) p XV1

35 Manu, 1X, 194, see, P.V.Kane HDS, Vol.3 P773

36 1X 195

37 200 AD during Gupta dynasty, Magad, for a detailed note upon him, see, Pandit Laxmikant Jha –

Nibandhakaras of Mithila – Studies in Law, Patna Law College Diamond Jubilee commemorial Volume

p 392

38 French born Legal scholar 1892-1972

39 11.143-144, see HDS VOL 3 P 773

40 100AD-400AD
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Katyayana41 is very relevant as he recognises priyadatta i.e. the gifts made by other kinsmen

other than husband and gifts made by strangers during her maidenhood constitute Stridhana.42

He declares that women have independent power over saudhayikaas it is given by her

kindred as a support in order that they may not be reduced to a terrible condition.43 She has

the power to sale and mortgage even over immovable included in their Stridhana44. If a

person has two wives and one is neglected, the king shall force him to restore her stridhana45

and promised stridhana shall be treated as a debt till is paid.46  It is noticeable that the

smritikaras developed the Law on stridhana in their own style. But the contributory value of

it in summation from the perspective of empowering women in terms of holding and enjoying

property is invaluable.

Mitakshara – a branch out approach to empower Women

Vijnaneswara refers to his predecessors while defining the concepts. His major

contribution is widening the scope of Stridhana. He conveniently uses the word adya to

include the properties obtained by a woman through inheritance, purchase, partition, seizure

and findings. This enlarged the area of stridhana and a significant contribution towards its

quantification. The sources he suggests are the common sources under normal circumstances.

As a consequence, a woman is likely to get some or the other property in her life time.  He

says that the term stridhana conforms in its import with its etymology and is not technical.

Further he adds to stridhana, the property regularly inherited and gifted and bequeathed to

a maiden by relation or strangers47.  He not only expanded the net of sources the property

but enjoyment also. He places a woman almost equal to a man in this direction. Secondly, he

empowers the woman to use and dispose her stridhana independently. It is a kind of liberating

the woman from husband’s authority. The husband cannot use her property even during

distress. If he uses, he shall restore it. It is a remarkable thing to notice that such a right to a

woman was conferred during 11th and 12 century. Thirdly, Vijnaneswara’s prescriptions on

succession of stridhana are really forward looking. Throughout, he prefers female heirs in

41 400AD – 600 AD, his text in full form is unavailable. The references found here and there in other texts

especially Dayabhaga

42 HDS P 778

43 QuotedinDayabhaga1V. 1-22,24,

44 Altekar A.S The position of women in Hindu Civilisation p 267

45 Quoted by Apararka, see HDS Vol 3 p 787

46 Ibid

47 Mit 11.143-148,see HDS Vol 3 pp780-81
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the line. The indigent daughter is preferred to the rich one, which may not pass the test of

statutory Law but it shows his concern towards the woman as an heir. This principle passes

the test of equity. However, concept of coparcenary limited the rights of women especially in

inheritance as per coparcenary laws. Doctrine of limited estate and reversion limited the

rights of woman in this regard.

Vijnaneswara’s prescribes rules on succession to stridhana which gives an edge over

male heirs. Sulka   first devolves on all full brothers, then on mother. Succession to other

properties, i.e., other than  Sulka  takes place as follows; (a) unmarried daughters (b) married

daughter who is indigent (c) married daughter who is well provided for (d) daughter’s daughter

(e) daughter’s son, further it flows on males and ultimately to the crown.  If the marriage is of

unapproved form, the property goes to her mother, then father and then to father’s sapindas.

Giving preference to an indigent daughter appears to be morally right but, may not pass the

test of Law of equality as all daughters are equal and economic status cannot be a yardstick

to create preference. It is very important to observe that as per Vijnaneswara, marriage is not

a condition precedent to hold Stridhana. His rules regarding succession recognises an

unmarried daughter and daughter’s daughters also as heirs. It can be inferred that unmarried

daughters and daughter’s daughters could inherit property and on their marriage they could

carry that along with them as absolute property. In this perspective, Mitakshara gave significant

scope to a woman to possess property. Spirit of these principles are brought in to Hindu

Succession Act. But it never equates a woman to the status of a man in coparcenary. The

basic reason for all these discrimination is on the marriage, a woman joins the family of her

husband and gets integrated into that family along with change of gotra to husband’s family.

All texts preach a woman to be very faithful and subservient to husband and others.

The sub schools of Mitakshara like, Madras school48  Mithila School49, Banaras School50

Bombay School51  have all recognised stridhana in the lines of their parent school with some

modifications. Few changes are found in between the texts which might have taken place due

to the influence of local practices. Notable improvements are, Devanna Bhatta brings in

labha to include in it what is received from any person who makes presents for the purpose

48 Otherwise called as Dravida School, Smriti Chandrika – Devanna Bhatta 1200 -1225 AD and Parashara

Madhaviya  - Mdhavacharya under Vijayanagara Dynasty

49 Vivada Chintamani – Vachaspati Misra 1500-1550 AD, Dayabhaga appear to have influenced him

more

50 Vira Mitrodaya - Mitra Misra-1615-1645 AD

51 Otherwise called  Maharashtra School, Vyavahara Mayukha - Neelakanta Bhatta 1615-1645 AD
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of pleasing ‘Gowry’ or other Goddesses, Mitra Misra of Benaras School includes all gifts

made when husband and wife are sitting together and introduced the concept of joint ownership

over such properties. It is very interesting to note that all text writers base their theories on

Mitakshara which signifies the influence of the Vijnaneswara and Stridhana.

On the other hand, Dayabhaga of Jeemuthavahana52, another important school which

was practiced in Bengal province and runs parallel to Mitakshara, gives another direction to

Stridhana. He says,53 ‘that alone is stridhana which she has power to give, sell or use

independently of her husband’s control. His approach is different from Vijaneswara as he

recognises Stridhana from possession perspective wherein, Vijaneswara and others looks

at it from source perspective. Jeemutavahana appears to have been influenced by two great

scholars, Katyayana and Narada. Accordingly, he made the earnings from mechanical arts

and gifts from strangers amounts to Stridhana (katyayana) and which has been given by her

husband out of love (Narada). He empowers a woman to enjoy or give away or use as she

likes independent of her husband.54  It is difficult to understand as to why this text could not

influence and attract more number of future commentators and got a limited application in

terms of geographical area.

Mitakshara and Codified Law

During British period, Privy Council interpreted Stridhana and women’s right over that

as per the local schools interpretations. But, there is no major damage caused to this institution

as they interpreted keeping in view the local customs also along with texts.55  The Hindu

Woman’s Rights Act (Mysore Act)1933 is the first enactment having direct impact on

Mitakshara Stridhana. This Act empowered a women to partition and created absolute

rights over Stridhana and removed husband’s authority to intervene with Stridhana56.  The

Hindu Succession Act 1956 effected radical changes in the area of women’s right to property

in different directions. Sec. 14(1) makes absolute all those properties under her possession.

Sce.14 (2) identifies the sources of property where Stridhana is included. The effect is that

a woman is par with a man on her rights to possess and own the properties in her own

capacity.

52 1100-1150 AD, followed Katyayana

53 Dayabhaga 1.6. see HDS Vol 3 p 775

54 Dayabhaga 1V 1. 20-21

55 See a few cases like, Salema vs Lachmana (1898) 21 Mad 100, Debi Mangalaprasad vs Mahadeva

Prasad 34 A 224(PC), Mathukarupa pilaai vs Sellathammal (1916) 39 Mad 298, Subramanian vs

Arunachalam (1905) 28 Mad 1.9.12,Venkat Reddy vs Hemanth Gowda (1933) 57. Bom. 85. 141. IC.682

56 Secs 8,9,10 and 11 of the Act
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The interpretations given by different Courts57on Stridhana under codified Law leads

to a question as to whether the Court had to read the old texts to determine the heirs for

succession instead of applying the general rules of succession under Sec. 15 and 16 of the

Act. In Vinod Kumar Vs State of Punjab58  the Supreme Court has settled the issue. In

Pratibha Rani Vs Suraj Kumar59 the Supreme Court recognised the absolute rights of the

woman over her stridhana and husband and in laws are the custodians of  her stridhana and

they shall return it whenever she demands them. The argument extended in this case that

exclusive rights over her properties is abolished after Hindu Succession Act and all the gifts

made during the marriage becomes ‘joint properties’ of husband and wife. The Court rejected

the argument and affirmed that concept of Stridhana is still a part of codified Hindu Law.

Early part of history reveals the fact that all societies were patriarchal and feudalistic in

their approach. No country had entitled a woman to own property in her name. United

States America allowed her only in second part of 19th century. The woman shall be entitled

to social, political and economic rights par with her counterpart. It is true that the property

rights have direct impact upon the survival, dignity and status of a woman and gender cannot

be a ground for discriminatory treatment. Right to property, being a component of economic

rights is the basic need to a woman as it has cascading effects upon her life and dignity. The

feminist ideologies ultimately focuses on substantial equality between men and women in both

private and public life. In India statutes have been enacted to empower women equal property

rights. The radical change effected upon Mitakshara coparcenary law through the Hindu

Succession (Amendment) Act 2005 is a remarkable development in the social process of

creating equal property rights in all kinds of properties. This Act has effected a major change

by making a woman a coparcener.

Conclusion

Hindu Law identified exclusive property rights in the hands of woman in such an early

age where the other contemporary legal systems were in still primitive stage. Here also she

was not entitled for equal rights in Mitakshara coparcenary.  No text writer has recognised

57 See the cases Palamara setty Atchanna vs Doddi Appanna, AIR 1967 AP 147, Hanmanth Bandokale

vs Rangekallo Huddar AIR 1961.Mys 206, Rajamma vs Varadarajulu Chetty AIR 1957 Mad. 198,

Soma wife of Veda Prakash vs Brijlal Mudarlal Aggarwal AIR1966 Pun. 110, Sarala Balu Devi vs

Bhanumathi Sahuand Others AIR 1964 Ori 141, Purna Chandra Das vs Chandramani Dibya AIR.

1966 0ri. 98, Gopal vs Durga prasad AIR 1971 Del. 61, Bhai Sher Sigh vs 1978 Pun. LR 737

58 AIR 1982 P&H 372 FB

59 AIR 1985 SC 628

Socio-Legal Values in Mitakshara, Vachana, etc in Karnataka / 188



equal property rights. But establishment and development of stridhana and giving it a legal

status is a remarkable feature of Hindu law. Primary credit shall go to Manu, Yajnavalkya and

Katyayana who gave a wide definition to stridhana. Vijaneswara developed this concept by

widening its ambit. It is an outstanding contribution which gained a universal application and

acknowledgement by the subsequent writers. It is an astonishment to see the adoption of

Mitakshara text by the entire India (of previous time) in a period where it was very difficult

to have access from one place to another. Treating Stridhana as a compensatory element

against a share in partition or in lieu of maintenance are not acceptable interpretations as

Stridhana is sui generis. It is important to notice that stridhana is an absolute property of a

woman under statutory Law. Additionally, the women are entitled to equal rights over all

kinds of property whether it is succession or inheritance. Making her a coparcener is a

radical development in the process of women empowerment. The crux of feminism is to uplift

the status of women in all perspectives and empowering her in multiple dimensions. The

property has the potential to uplift the social status and dignity of women. Financial

independence limits her dependency upon her family members, primarily husband, in-laws

and later sons. Woman is entitled to dignity, social status and recognition in proportion to her

contribution to sustain her family. The invisible and non-quantifiable contribution of her shall

not go unnoticed. She does not need charity or sympathy. In the past, Stridhana, to some

extent mitigated her misery of being dependent of her family members. But it could not ensure

substantial equality in between genders and does not empower her in totality. In this process,

Vijnaneswra empowered women during 12th century itself.  It is her legitimate expectation of

being recognised in proportion to her contribution towards family and society.
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 -Akhila Basalalli*

Vachanas are literature, but not merely literary. The poets were not bards or

pundits in a court but men and women speaking to men and women. They

were of every class, gender, caste and trade; some were outcaste, some

illiterate.            -A. K. Ramanujan1

Introducing Veerashivism

The Veerashivism of Basaveshwara and his contemporaries is regarded as a socio-

religious movement that emanated during the twelfth century. It is a reaction to the existing

social situation that was highly discriminant based on gender and caste. The paper limits its

scope to the Veerashivism of 12th century as this symbolizes a mass movement towards a

new social order. It doesn’t venture into the origins of Veerashaivism2, as many opinions have

surfaced arguing the origins of  Shivaism to date back to 3000 BC, during the Mahenjo Daro

and Harappan civilization. Especially the writings of John Marshall3 and Henry Heras4 link

Mohenjo Daro with Karnataka and argue the existence of Shivagmas and similar symbols

and signs of worship.

The term ‘Veerashiva’ means the ‘heroic’ or ‘firm’ worshippers of Shiva and they wear

a small stone emblem on the body ‘linga/istalinga’ signifying the presence of Lord Shiva in

the heart of each believer.5 The worship of  istalinga  that is worn on the body is the

* Senior Research Assistant, Centre for Research in Water Resource Management and Law, Karnataka

State Law University, Hubballi.

1 A. K. Ramanujan , Speaking of  Siva (Penguin Books India, 1970)

2 The paper also does not comment on the Veerashiva-Lingayath debate.

3 John Marshall, MohenjoDaro and Indus Civilization (Arthur Probstain, London 1931)

4 Henry Heras, Karnataka and Mohenjo-daro, (Karnataka Historical Research Society, 1937)

5 Michael R. Blake, Virashivism available at https://www.oxfordbibliographies.com/view/document/

obo-9780195399318/obo-9780195399318-0152.xml, Last Visited on 15/07/2021

Vachanas: A Relic of Feminist Movement and Women’s Rights



replacement to the temple worship predominantly practised. Anybody may wear the

istalinga,brahmin or untouchable, man or woman, rich or poor as it is not just a symbol of

God but also social equality and religious freedom. The belief is that by wearing and

worshipping istalinga the Bhaktha will transcend Varnas.The worship of such ‘istalinga’

signifies the prominence given to monotheism over polytheism. The Bhakthi movement, both

Shaivite and Vaishnavite, firstly was based on monotheistic devotion began in Tamilnadu in

around 6th century and later spread to the rest of India, effecting unprecedented socio-cultural

revolution wherever they went, and secondly, colossal bhakti movement was the 12th century

development in Karnataka, which was the fruit of the collective endeavors of hundreds of

saint-poets, mostly from the artisan castes.6

Vachanas literally mean ‘sayings’ and are verse poems that are either said or sung.

They are also called as the expressions of a militantly reformist religious movement.  A. K.

Ramanujan describes the language of the Vachanas to be ‘racy colloquial of local dialect

speech, earthy and fresh in its images, sinewy in its rhythms, unashamed in its use of the

naked native Kannada of the streets.’7 The Vachanas are a great literary contribution to the

Kannada language. They are in simple proses that are meant to be understood by the common

man. This easy formulation greatly helped to popularize the movement. Vachanas continued

their traditions since twelfth century, but Vachanas of that century were a combination of

divinity and defiance, transcendentalism with powerful social protest and flouting of all

conventions, whether social or literary.8

It was in the city of Kalayana, which is now called the city of Basavakalyana located in

the northern-most Bidar district of Karnataka, where the revolutionary Veerashivism, a socio-

religious uprising of artisans began9 and the city of Kalyanas is a pious place for all the

6 H.S. Shiva Prakash, “Dasimiah, The Divine Weaver”  52(2)  Indian Literature 191 (2008).

7 A. K., Ramanujan, et al. “Five ‘Vacanas.’” 6 (2/3) Mahfil  92 (1970), pp. 91–93. 

8 Vijaya Ramaswamy, “Madness, Holiness, Poetry: The Vachanasof Virasaivite Women.” 39 (3) Indian

Literature, (1996).

9 H.S. Shivaprakash,. “Journeying to Kalyana.” 30( 3/4)  India International Centre Quarterly 215  ( 2003)
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Veerashivaties. The depiction of the city is found in many Vachanas of Sharanas, especially

by AllamaPrabhu10 and Akkamahadevi.11

Towards a New Social Order

The Veerashivites distinguish themselves with the following attributes namely; firstly,

they give preference to the native language vachanas of their own over the revealed scriptures

(sruti) and remember tradition (smriti) of Sanskrit tradition; secondly, condemnation of the

rituals, particularly temple worship and temple-practices; thirdly, rejections of norms of social

behavior such as pollution taboos surrounding birth, death and menstruation, ban on the

remarriages of widows, acceptance of child marriage; and finally, there is a general

egalitarianism in the face of the combined hierarchies of gender and caste.12  The 12th century

10 Let all be well. With all reverence I shall describe at length the glory of the prosperous city of

Kalyana. Be blessed after listening to it, Oh! Shiva’s attendants! Be blesses! You, Shiva’s attendants

of the human world! Be blessed! Snake attendants of the snake world! The world of Rudra, the

pinnacle of fourteen worlds descended to the human world to be born as the city of Kalyana. There

is nobody here who is not true. The men here are of pure conduct, eternal, greatly wise, great Shiva

yogis full of direct experience of Shiva and wearing Shiva Lingam- no one except such live here. Sir,

sinful, the short-tempered, false and the vicious should never enter Kalyana. If they do, the city

becomes the razor’s edge. The hidden Kalyana is unperceived and unseen sir. The area of the great

Kalyana is as follows: the city with a width of 12 leagues contains 65 gates and 365 doors. Further,

each of these doors has 365 diamonds gates, 225 stone gates, 460 gold-decorated gates, 115 nails-

gates. The fort around the city is 48 leagues wide with a million houses of priests, a million houses of

provincial heads, a million houses of feudal lords and uncountable houses of lords and commanders.

There are 150 sun- streets, 12 leagues wide and 160 moon streets, 12 leagues wide. The streets within

and without are beyond number…this is how the description goes on.

11 No one can enter Kalyana

Impossible sir,

No one can take the first step towards Kalyana

Unless desires and temptations are eliminated.

No one can enter Kalyana

Unless inside and outside is pure

No one can enter Kalyana

Unless ego is torn asunder

Because I have seen the self

Because I have loved Chennamallikarjuna

Because I have eliminated shyness of two kinds

Because I have seen Kalyana

I am saying

I bow down to you, I bow down to you.

12 Julia Leslie, “Understanding Basava: History, Hagiography and a Modern Kannada Drama.” 61(2) Bulletin

of the School of Oriental and African Studies, University of London 230 (1998)
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Veerashivism also called as the Sharana Revolution and was a spiritual experience with

wider ramifications that had firm faith in community action and movement.13Associating

themselves to a new sect, that is a religion of dissent, they distinguish themselves from the rest

by rejecting or renunciation the caste system, emphasizing the rights of women and avoiding

the strict rituals.They opposed ritualism, forbidding the visit to temples or pilgrimages, sacrificial

ceremonies or elaborate offerings,and endowments. A. K. Ramanujan calls this as a protest

movement against caste and priest, scripture and rituals, superstitions and blind learning,

against everything that substituted abstractions for the experience.14 This 12th century

Veerashiviam may be appropriately called as a movement that established a new social order

that was based on egalitarian principles, for instance, the ritual equality, the sanctity of all

work (as opposed to the Varna system) and universal purity of all irrespective of sex, caste or

occupation.15Advocating love and compassion to fellow humans, a Vachana reads as follows,

What kind of religion can it be without compassion?

Compassion has to be shown towards all living things;

Compassion is the root of all religious faiths;

Lord Kudalasangama does not approve of anything other than this.16

The process of gaining self-identity and self-expression was not easy as the society,

economy and language itself was grounded in patriarchy and any effort by women to establish

their individuality, either within the familial structure or outside was fraught with tensions and

bitter gender contestations.17 The women and Dalits were given sub-humane treatment as

they were considered inferior and impure. They were denied participation in religious, social

and cultural activities. S.S. Wodeyar explains “it is a well-known fact that the orthodox

Hindus believed that women, as a whole, were unfit to receive education, unfit to participate

in serious discussions and that no freedom should be allowed to them. As a result, women’s

field of activities was restricted to their homes and there too they had no freedom for the

development of their personality”18 They did not regard women as an illusion or an obstacle

in the path of men who were aiming spiritual attainment but, goddesses. For instance,

13 Pralhad V. Chengte, “Sharanas Concepts of Revolution”, 2 (9)Imperial Journal of Interdisciplinary

Research, 1472,  (2016)

14 Supra note 7

15 Medieval Religious Movements I- Veerashaivism available at  http://egyankosh.ac.in/bitstream/

123456789/21719/1/Unit-25.pdfLast Visited on 15/07/2021

16 Vachana of Basaveshwara

17 Vijaya Ramaswamy, “Rebels, Mystics or Housewives? Women in Virasaivism”, 23 (3/4)  Indian

International Centre Quaterly, 190 (1996)

18 S.S.WodeyarShree Basaveshwara, (Bangalore Government of Mysore 1967)
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They say that women is an allurement

No she is not, it is not;

The real allurement is the unstable

Appetite of mind

Lord Guheshwara19

Woman is not just a female sex

Woman is not a demoness even

Woman is the very embodiment of God Kapilasidha Mallikarjuna20

Gender Equality in the Vachanas of Male Veerashivites

The Vachanas of the male Veerashivites cover a multitude of areas starting from

challenging gender binarism, establishing equality, emphasizing chastity and despising adultery.

Though they do not bring about radical reforms and are rooted in the patriarchal structures

they are extremely important as they are identified as early attempts in creating a socio-

religious space for women. A few Vachanas of Basaveshwara and Dasimayya are discussed

thematically in the following sections.

Basaveshwara born in 1106 c. in a Brahmin family of Manigavalli.21 He is believed to

have grown up in the care of his grandmother after the death of his parents during early years

of childhood. He was looked after by his foster-parents Madarasa and Madambike of

Bagevade. There have been pieces of evidence that the Basaveshwara has been a devotee of

Shiva and had early education in Sanskrit. Basaveshwara believed that the love of Shiva

cannot live with ritual and tore off his sacred thread which bound him like a pastlife’s deeds,

left the shade of his home, disregarded wealth and propriety.22 He moved to Kappadisangama,

where three rivers meet and chose Kudalasangamadeva as his god, which is usually seen as

his closing signature-line.

Devara Dasimayya, an elderly contemporary of Basaveshwara, is said to have been

born in Mudanuru. His signature line is Ramanatha as Shiva is worshipped by Rama

(incarnation of  Vishnu). He spoke against caste/sex discrimination, hypocritical and socially

unproductive forms of religion, he pointed the way to rational thinkers of later ages and his

philosophy of anubhva (unitive knowledge of Cosmic Reality) and ethico- spiritual founded

19 Vachana of Allama Prabhu

20 Vachana of Siddharama

21 This is contested by many writers.

22 Supra note1 at 62
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on the unique artisan view of Kayaka yoga has great significance even today.23 Though Shiva

may be worshipped in the temples, he emphasizes on anubhava, the abstract principle, the

process and the goal of the oneness of self and cosmos makes him one of the first nirguna

bhakti poets of India, who prepared the ground for the historically important movements like

Kabirpanth, which was founded by another weaver-saint Kabir.24  The hagiography reveals

that he believed that men and women, individuals and societies, sects and religions, countries

and continents, man and nature are now pitted against each other, repeating divisions creating

confusions and conflicts25  and the vision of the unity of body and spirit, loving and non-living,

human and beast, man and women, individual and the cosmos in the Cosmic body of Shiva

has a great healing effect on the illness of the present.26

Equality by Challenging Gender Construct

Devara Dasimayya believed in the abstraction of the soul and his Vachanas furthers the

belief that the soul does not have any character or gender.

If they see

breast and braid

They call it a woman

If bread and whiskers

They call it man;

But, look,

what hovers  in between

is neither a man nor a woman;

O Ramanatha27

He talks about the soul being indiscriminate and regardless of gender and sex. Sex

merely being the definition of the body, not the soul, must not be subject to discrimination.

The Vachana further elaborates that gender is a social construct and has necessitated hierarchy

among them. An analogy could be drawn to the work of Judith Butler who argues that sex is

natural and comes first and gender is perceived as a secondary construct that is superimposed

on top of natural distinction.28 And also Simnone de Beauvior statement that woman is not

born but made29 adds up this argument.

23 Supra note 6 at189

24 Ibid at 192

25 He called this as Bhavihood

26 Supra note 6

27 Supra note7

28 Judith Butler, Gender Trouble: Feminism and the Subversion of Identity (Routledge London, 1990)

29 Simone de Beauvoir, The Second Sex, Translated  by Howard Madison Parshley 1997
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Did the breath of the mistress

Have breast and long hair?

Or did the master’s brath

Wear sacred thread?

Did the outcaste, last in line,

Hold with his outgoing breath

The stick of his tribe?

What do you fool of this world know

Of the snares you set,

O, Ramanatha?

Further elaborating the purity of soul and its abstraction, Dasimayya attacks the stigma

of sin attached to intimacy between a man and woman. He uses fires as a metaphor for life as

it signifies purity and radiance.

When you cut a long stick

Into two,

Make a she of the one below,

And a he of the one above

And rub the two,

The fire that us born between them-

Is it a he or she,

O Ramanatha?

Similarly,Basaveshwara challenges the distinction based on sex and explains that the

code of dressing and conduct based on sex are merelya societal constructs. He further adopts

the bridal mysticism of the female Veerashivites and calls himself the bride of lord Kudasangama.

Look here, dear fellow

I wear these men’s clothes

Only for you.

Sometimes I am man,

Sometimes I am woman.

Lord Kudalasagama

I will make wars for you

But I will be your devotee’s bride.30

30 Ramanujan. “Basavanna.”  39(4) Indian Literature, (1994)
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The emphasis on the neutral character of the soul by these men imparts the clear message

to the society that the soul has no form and biological sex is only attached to the body and not

to the soul. Hence without discrimination based on gender and sex, everyone shall have

access to spiritual salvation. In other terms, the principles of egalitarianism resonate in these

Vachanas accommodating and realizing the rights of the women on par with the men. Further,

they hold that woman is neither an illusion nor a slave to any man, but rightly occupies the

place of a wife to her husband.31 The traditional conception was that the woman is an illusion

and her companionship will delude a man from achieving salvation. The objectification of a

woman and societal framework made her participation in society impossible. The treatment

of a woman as a slave in the marriage is also frowned upon by the Vachanas. They stress

upon the devotion from man and wife together to emphasize the equal position of the womenin

a household or family.

The devotion of man and wife together

Is sweet of Shiva

The devotion in which

The man and wife are not together

Is like venom mixed with amrit

O Ramantha

On Adultery

The Vachanas relating to adultery are very harsh as they loathed the practice of adultery.

There are two reasons for such rigidity namely, firstly, the institution of marriage was a sacred

and cherish concept. Any deviance from it through the practice of adultery was treated as sin.

Adultery continues to be scorned by many legal systems to date. The Indian legal system until

the decision of Joseph Shine32 criminalized adultery. Secondly, women were treated on par

with the chattels of men. The Vacahanas shows an analogy been created to another man’s

wealth and another man’s wife.

If you have sense,

Can you get others to

Sleep with woman

Eat the sumptuous meal

Worship the lord of the Universe

31 D. Javaregowda, BasavaDarshana, 31 (Vinayaka Printers, Bangalore, 2004)

32 Joseph Shine v. Union of India 2018 SCC OnLine SC 1676
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For yourself

O Ramanatha

Those that forget the guru’s command;

Those who mate with another’s wife;

Those who long for another’s wealth-

Dont show me even for once such dwellers of hells

O Ramantha

Slithering snake

Flaming tongue,

Razor’s edge,

These I do not fear.

But one thing

I do fear-

The guillotine

Of lust for wealth

And women

Not my own.

Ravana had not fear

Of this kind,

But what fate was his?

Let me then keep this fear

O, Lord Kudalasangama33

How can I pretend to be Bhaktha

Unless I break away from the

Company of wordings

How can I pretend to be? Maheshwara

Unless I break away from the

Spell of another’s wife or property.

O brother, taking a bath in the river,

O, master taking a bath in the river

Give up give up

33 G.S. Amur, “Vachanas of Basavanna : A Selection.” 42(2) Indian Literature, 147–153 (1998)
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Give up relations with other wives

Give up desire for another’s property

If you go for a bath in the river

Without giving up these

It is like going for both in a river gone dry

O, Lord Kundalsagama

On Chastity

Similarly, chastity too is an outcome of the cherished institution of marriage. The woman

was expected to faithful to her husband despite the indifference of the husband. However,

this was limited to human relationships, since in the sati-pati relationship, when married

women imagination of Shiva was not subject to the condition of chastity.

Be hold a faithful wife has but one husband

Behold a devotee, the true believer

Has but one God

Look, the fellowship of other Gods in base

Look, to speak of others Gods in harlotry

Should Lord Kudalasangama see it?

Look you, he will cut off your nose.

I went out for an adulterous play

But, all I got was counter felt

Behind a dilapidated wall I hid

But, there the scorpion stag me

The watchman heard my cries

And he tore off my saree

I went home in utter shame

And my husband slashed my back

So, Lord Kudalsangama took his fine.

Bridal Mysticism of the Female Veerashivites

Vijaya Ramaswamy elucidates the Vachanas of female Veerashivaites as a combination

of divinity and deviance, transcendentalism with powerful social protest and flouting of all

conventions, whether social or religious.34 Though the general outcome of Veerashivaites is

34 Supra note 17
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an alternate voice of counter culture, the impact is much stronger in the case of females

because of their dual defiance that is against the caste system and patriarchal structure. The

12th century Veerashivaism may be appropriately called as feminist movement against misogyny

through two means; firstly, subtle conformist means like Ayidakki Lakkhamma, Molige

Mahadevi, Neelambike, Gangambhike to name a few, and secondly, through a radical burst

of Akka Mahadevi. It had created a platform of self-expression for everybody, where not

just the wives or maiden enjoyed their spiritual space but also prostitutes like Gangamma,

Sankavve and Vaijjakavve too had similar treatment. There were approximately twenty-nine

women who were Vachanakaras and their Vachanas were treated as documents of self-

expression and earliest attempts at autobiographical writings.35  They also depicted sexuality

and the importance of sexuality to a woman is explained by Mackinnon as ‘Sexuality is to

feminism what work is to Marxism: that which is most one’s own, yet most taken away.

Sexuality is the social process through which societal relations of gender are created, organized,

expressed and directed creating the social beings we know women and men as their relation

creates society.36

Bridal Mysticism is a common phenomenon among the mystics to choose a deity as

husband/paramour and surrender oneself to such deity as a bride. It is the expression that

challenges the conventional patriarchal structures. The bhakthi movement in South India has

attracted the attention for the bridal mysticism that was predominantly practiced. The saints

generally identify themselves as female souls to the deity who is male. The female Veerashivaites

are believed to be strongly influenced by the Tamil Nayanars who represented the bridal

mysticism as a movement in opposition to Jainism and caste discrimination.37 The female

Virashiavaites represented dual defiance; a defiance of the caste system as well of the patriarchal

structures and their Vachanas exhibited certain madness, mysticism and sheer passion.38

The verse ‘lingapatisharana sati’ is the expression in the Vachanas of not just the female

Veerashivaites but also the male counter-parts. For instance, Basavanna’sVachana reads,

I am like a woman bathed in turmeric,

Arrayed all over in gold.

35 Ibid at 192

36 Catherine Mackinnon, Towards a Feminist Theory of the State, (Harvard University Press: London.

1989)

37 MaliniAdiga, “Bridal Mysticism And Gender: The Woman’s Voice In VirasaivaVacanas.” 74 Proceedings

of the Indian History Congress 116 (2013)

38 Supra note 8
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Who lost her husband’s love.

I am like the one who has

Besmeared himself with ash

And wound his neck with beads

And lost your love, O God;

Within our clan there’s none

Who, falling into sin, yet lives!

Protect me as you will

O, Lord Kudalasangama

Bridal mysticism is a very dominantly occurring theme in the Vachanas of Akka Mahadevi.

Her Vachanas depict her love to Shivain three forms, love forbidden, love of separation and

love in union. They are sublime, erotic and passionate, representing her total surrender to her

deity Lord Chennamallikarjuna. Mahadevi also popularly known as Akka Mahadevi, a younger

contemporary of Basavanna and Allama Pabhu was born in Udutadi village in Shivamogga.

Her Vachanas adore Lord Chennamallikarjuna or the Lord of white jasmine as her lover or

husband.When forcibly married to a local lord, she walks out of her marriage, cutting her

relations with family and discarding her clothes as social defiance. She declared “for one

wearing the light of the lord, to the shameless girl where is the need for cover or jewel?”39  The

Sharanas at Anubhav Mantapa were initially reluctant to accept Akka Mahadevi as one

among them, for her flout of societal norms. However, the spiritual debate with Allama Prabhu

subsequently led to her acceptance. When questioned by Allama Prabhu “why take off your

clothes, as if by that gesture you could peel off illusions? And yet robe yourself in tresses of

hair? If so free and pure in heart, why replace a sari with a covering of tresses? She answered,

Till the fruit is ripe inside

The skin will not fall off.

I had a feeling it would hurt you

If I displayed the body’s seals of love.

O brother, don’t tease me needlessly,

I am given entirely into the hands of my lord white as jasmine.40

The male saints gave acceptance after recognizing that she has transcended all worldly

barriers and were one with the lord of her choice. Like other bhaktas, her struggle was with

39 Supra note 37 at 118

40 Supra note 1 at 113

Vachanas and Feminist Movement / 201



her condition, as body, as woman, as social being tyrannized by social roles, as human confined

to a place and time.41

I have fallen in love with the splendid one;

Death decay form place end part

Had he none

And no birthmarks.

O mother, I love him.

Listen to me, mother,

I fell for the handsome one

Who is not of this world,

Has no fear:

Therefore, the Lord of white jasmines

Is my husband.

Take the rest of them, these husbands

Who die, who rot

And throw them into kitchen fires.42

The Vachanas of Akka Mahadevi does not limit herself to bridal imagery in depicting

her relation to her lord, though that is the most common trope but calls herself the child and

the slave of Chenna Mallikarjuna though this,

I am a house slave

Who has enrolled in your service

And will not give up following you.

Then, now and forever I am your child who believed in you

O father.

I know only one and not a second master

Listen, O lord Mallikarjuna,

I am a slave who survives on your leftovers.

Ayidakki Lakkhamma, a Shudra by caste belonging to Lingsuru of Raichur district

earned her living by gathering and cleaningalong with her husband. The couple Ayidakka

Lakkhamma and Marayya depict an ideal family without misogyny. There have been several

incidents where Lakkhamma has guided her husband towards the right and pious path and

41 Ibid at  114

42 Supra note 7
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reminded him of his duties.43 She tends towards bridal mysticism with the sati-pati relationship

conceiving Shiva as husband and herself as wife,

When the see is falling

On the face of the blossom

Can there be a back and front

To the blossoming face?

If you forget it and

If I realize it,

CanThere be different bodies?

When the roots vanishes

The blossom remains.

Foe this union can there be

Any other name but sati-pati.44

Molige Mahadevi, originally known as Gangadevi was wife of a Kashmiri King Molige

Marayya.45 She is believed to have given up the royal life as queen and moved to Kalyana.

She along with her husband earned a living selling wood. Her Vachanas have the Sanskrit

tinge, a sample of which is,

The pupils give life to the puppet

So with human beings, is not

Their consciousness energized by the atma?

This secret rests with the puppeteer.

My female power derives from my gender.

Because of the connecting thread of devotion

My femininity is part of your Godhead.

Absorbed in you,

I no longer talk of the difference

Immadi Nishalanka Mallikarjuna46

‘Nastinatha’ the signature line belongs to Gaggavve or Doopada Goggavve who was

born in Amooru of Kerala. Believing Shiva to be her paramour, she rejected all proposals.

43 T.R. Mahadevaiah, “AyidakkiMarayya- Lakkamma” in Basaveshwarara Samakaleenaru, 145-150

(Basava Samiti Bangalore 2007)

44 Supra note 8

45 ChennappaEreseeme, “MoligeMarayya” in BasaveshwararaSamakaleenaru, 473-487(Basava Samiti

Bangalore 2007)

46 Supra note 8
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An incident records her leaving home and hiding in Shiva temple when pressurized to marry.

Her Vachanas exhibit the bridal mysticism.

After the fire receives offering,

Can there be any categories?

Is there any mark

Where the sea merges in the ocean?

The body touched by the linga,

Can there be any merit beyond that?

All lies, Nastinatha!47

Satyakka being a contemporary of  Basavanna was born in 1160 c. in Herejambooru

of Shimoga district and she as the wife prays to the Lord, the Linga, as ‘Sharana sati,

Lingapati.’48 This attitude plays an important role in the mystic path of the Sharanas.

I heard Pinaki (Shiva) calling me

An intelligent mystic and I came,

Till I showed great love.

I’m anxious he will not allow me

To utter any words.

The words Shiva is

The foundation of one’s life.

The axle of normalcy is lost

The moment I see Him.

On uniting with SahmbuJakkesvara

I am dumb-struck.49

Married women Sharanas not only used the motif of bride of the lord but two other

motifs one maternal longing for her child and the other dedication to her husband,50 for instance,

Neelambike and Gangambike- wives of  Basaveshwara.

The Vachanas of the female vachanakaras though depict the bridal mystics which

wasn’t a rarity in that century finds its associations also with feminism of different kinds. For

instance, the bold and radical writings of Akkamahadevi challenging the very structures of

47 Ibid

48 ShantaImrapur, “Satyakka” in Basaveshwarara Samakaleenaru, 584- 587 (Basava Samiti Bangalore

2007)

49 Supra note 8

50 Supra note 37 at 120
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patriarchy like the institution of marriage, motherhood, celibacyto name a few and eliminating

the gender binary found their edifice in the radical feminist thought, whereas, the Vachanas of

Lakamma, Mahadevi, Neelambike and Gangambike are subtler reinstating the position of a

woman as a pious wife and a loving mother which are the attributes of ‘the feminine’ highlighting

the presence of cultural feminist thought.

Similar are the writings of another prominent poetess Sanchi Honnammaof that period

which are worthy of discussion. She served the queen Devajammani and King Chikkadevaraja

Wodeyar during 1680.51  She is identified to be hailing fromYelandur52   but her inclination

towards Shiavismis disputed for two reasons namely, the first few stanzas of her poems are

dedicated to incarnations of Lord Vishnu and her Gurus being Alasingarayathe court poet,

Singaraya and Thirumalarya53 who mostly wrote to propagate Srivaishnava faith.54 Her work

‘Hadibadeya Dharma’ consisting of nine chapters and 479 poems emphasizes the need code

of conduct and duties of a wife amidst her struggles in the patriarchal society. A few verses

translated verses from the Fifth Chapter (Aidhane Sandhi) below reflects the arguments of

the cultural school i.e. that the females are bestowed with the innate feminine characteristics

which are strong and natural and have been devalued by men.

The kin of the female parents steadily increase,

The family will increase in number,

Reputation will come by the birth of a girl,

Through this an enormous glory will be your way! (4)

Is she not a woman who has given birth to you?

Is she not a woman who has raised you ?

Why do you demean such a woman?

Don’t you see, fool? (7)55

51 H. S. Shivaprakash, Medieval Kannada Literature, in K. Ayyappa Paniker, Medival Indian Literature:

Surveys and Selections, 212 (SahityaAkademi,New Delhi 1997)

52 Her caste is however is subject to uncertainty for some sources identify her as Dalit and other as a

Vokkaliga. V. Madhu, Honnammana Hadibadeya Dharma: Ondu Adhyayana, submitted to Department

of Kannada, Karnataka University on 31/12/1989. The thesis mentions that she was born in a Dalit

family and grew up to be one of greatest women poetesses of Karnataka.

53 https://shastriyakannada.org/DataBase/KannwordHTMLS/CLASSICAL% 20KANNADA%

2 0 L I T E R A T U R E % 2 0 H T M L / H A D I B A D E Y A % 2 0 D H A R M A % 2 0

(SANCHIYA%20HONNAMMA)%20HTML.htm Last visited 15/02/2022.

54 H.S. Prakash p. 213 Also see the Karnataka History available at https://www.karnataka.gov.in/info-1/

History/History/en , Last visited on 15/02/2022

55 Translated from the Kannada version available at https://web.archive.org/web/20160306001943/http:/

/kanaja.in/archives/14904 Last visited on 15/02/2022.
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Does the birth of a boy mean additional qualities?

Does the birth of a girl mean defects?

Who ever progresses between them will fetch contentment in both the worlds! (8)

The verses here celebrate a woman for her innateness, for her characteristics,

values and the feminine qualities. The cultural school similarly upholds the distinction

of ‘masculine’ and ‘feminine’ by countering androgynies and sex-gender dichotomy.56

It brings into purview the concepts of essentialism and universalism by arguing that

(a) some qualities in women are in some sense innate, unchanging and incapable of

being changed, (b) the basic qualities of women do not vary historically across

culture, race or class, (c) premised on something in women that overriding in common

and that generalization is easily drawn.57 The outcome that surfaced from the

generalization and universalization led to the theoretical dismissal of the third world

feminism.  Often their subscription to feminist ideals are termed as western, bourgeois

and elitists.58 The third world feminist have rebutted to this, for instance, Narayan

argues that “our feminist consciousness is not a hot-house bloom grown in the alien

atmosphere of foreign ideas, but has its roots much closer to home.”59 The indigenous

feminist movements are truly authentic and feminism of the developing countries

are not imported from the west but has emerged from its own society’s ideology

and culture to reflect oppression.60 The skepticism of westernization has subjected

the third world feminist to ‘triple colonization’ which is to mean that such feminist

are colonized by first by colonial power, secondly, by patriarchy and thirdly by

western feminists.61 The voices of the third world feminist and the subaltern are

described by Spivak as imperialistic , self- contained  ‘self’ and ‘other’ and such

subaltern at the periphery of the patriarchal power and imperial structures cannot

speak for themselves.62

56 Judith Evans, Feminist Theory Today: An Introduction to Second Wave Feminism,(Sage Publication

1992), e-book available at https://www.google.co.in/books/edition/Feminist_Theory_Today/

dJY7CgAAQBAJ?hl=en&gbpv=1

57 Ibid, Chapter 6

58 Uma Narayan, Dislocating Cultures: Identities, Traditions and Third World Feminism, (Routledge.

New York, 2013)

59 Idid, p. 6

60 Chandra Talpade Mohanty,  Feminism Without Borders: Decolonizing Theory, Practicing  Solidarity,

(Duke University Press, Durham, 2003)

61 The Feminist Book, DK Publishers, 2019, See Chapter on- A Community of Sisters in  Struggle:

Postcolonial Feminism.

62 Gayatri Chakravarthy Spivak, ‘Can the Subaltern Speak?’ in Marxism and the Interpretation of Culture,

eds. Cary Nelson and Lawrence Grossberg. 271–313, Basingstoke: Macmillan, (1983)
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Feminism is not novel to India, the literary works of India have long effervesced

with the principle of equality, gender justice and non-discrimination. With evidence

of the feminist writings in Vachana and the poems that were formulated much before

the introduction of formal education and western thought, the third world feminism

may be spared from the ridicule of being influenced by westernization.

The work Hadibedeya Dharma is built upon these generalizations and

universalizations of the qualities of women like nurturant, wife, mother and care-

provider. Though limited to a few verses in chapter 5, it required these characteristics

not to be devalued or demeaned but revalued and reaffirmed.

Anubhava Mantapa- A Democratic Forum

Basaveshwara established a socio-religious academy called Anubhava-

Mantapa that attracted hundreds of saints and spiritual aspirants from all over India,

to name a few, Allama Prabhu, Siddarama, Madivala Macayya, Ambigara

Chowdaiah, from Karnataka and Urilingadeva from Maharasthra, Bahurupi

Chowdaaiah, Sakalesad Madarasa from Andhra Pradesh, Soddala Bacarasa from

Gujrat, Moligeya Marayya and his wife Mahadevi from Kashmir.63 It was considered

as a democratic forum where several socio-religious aspects were debated

regardless of gender and caste. It was in Anubhava Mantappa where the most

controversial marriage between Haralayya (a cobbler) and Madhusvara (a Brahmin)

took place. It also proved to be the forum where the preaching was put into action.

Anubhava Mantapa also provided a platform for participation of women which

otherwise was impossible for women folk in 12 the century.The participation of

Sathyakka, Muktayakka, Akka Nagamma, Neelambike, Gangambike, Molige

Mahadevi are the examples of encouraged women participation. The popular

dialogue between Allama Prabhu and Akka Mahadevi, though she was sixteen years

old shows the democratic nature of the platform. As pointed out ‘Akka Mahadevi

is a rare example of a young woman of sixteen years who participated in the religious

discource. Basaveshwara who pleaded for the equality of women, revered Akka

Mahadevi, whose rational and courageous outlook has endeared her to the

womenfolk of the present day, is a sublime example of character and devotion,

everyone bowed before her in reverence of her spiritual; attainments. Her Vachanas

are beautiful poetry.”64

63 H. Thipperudraswamy, Makers of Indian Literature- Basaveshwara,  9 (SahityaAkademi,  New

Delhi1991)

64 P.B. Rathod, Empowerment of women a comparative study on the contributions of Basaveshwara

and Dr. Ambedkar, Gulbarga University 2015, available at http://hdl.handle.net/10603/39830 Last visited

27/07/2021
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Exploring the Contemporary Relevance of Vachanas

The development of law is often the reflection of the social reality. The sociology

of law efficiently explores and examines the extent to which social reality has

operative effects on the laws and, in turn, laws on society.65 The contemporary

relevance of the Vachanas is understood by venturing into the Indian legal regime

for the reminiscence of feminist principles. This exploration manifests in three stages

firstly, through an attempt to connect the Indian Constitution with the historical and

sociological context and by laying down a brief account of constitutional provisions

that replicate such principles; secondly, through the body of legislation enacted

towards women empowerment and emancipation; and finally, through locating the

reference to Vachanas in the judicial decision in order understand its influence in

decision making.

Within the Constitutional Framework

No constitution can completely ignore the past of its country and such past is

inconceivable.66 The influence of historical sociology on the constitutions portrays

the existence of cultural and social diversities and their influence on the constitutions.

Attempting to understand the evolutionary models and legitimacy of state or

constitution, Thornhill emphasizes the existence of the social power distinct from

the political power and legitimacy incapable of being derived from political power

for itslack of autonomy from the rest of the society.67 The legitimacy is argued to

have flown fromthe interaction of the social conventions with that of societal

processes and conjunctures.68  He opines that the evolution of constitutions of Europe

began from 11th century and the King’s justice and common law system developed

during the time.69 Arjomand reviews the work of Thornhill to be limited to the social

processes of Europe and ignoring the constitutional rule of law in the non-western

65 Hari Chand, A Sociological Approach to the Study of Constitutional Law, Journal of the Indian Law

Institute, Vol. 19, No.1 1977 pp. 1-16, p. 1

66 Ibid,Hari p. 6

67 Chris Thornhill, Towards a Historical Sociology of Constitutional Legitimacy, Theory and Society,

Vol. 37 (2), p.164

68 Ibid

69 Chris Thornhill, A Sociology of Constitutions: Constitutions and State Legitimacy in Historical-

Sociological Perspective, Cambridge University Press, Cambridge, 2011. Thornhill builds it on the

premise of structural functionalism.
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world and constitutional histories of India, South Africa or Middle East.70 The

postulates of Thornhill is further used in the paper to argue that thesocial power

and societal interaction during the 12th century through Vachanas has strengthened

the legitimacy of the egalitarian edifices of the Indian Constitution.

The paper identifies a few provisions of the Constitution that uphold the

principles and ideals concerning gender equality of Vachanas. The Preamble of the

Indian Constitution endorses the principle of equality with the words ‘Equality of

status and opportunity’. About the principle of equality, J. Duke holds,

Equality is not simply about equal treatment, and it is not a mathematical

equation waiting to be solved. It is about human dignity and full membership in

society. It is about promoting an equal sense of self-worth. It is about treating

people with equal concern, equal respect and equal consideration. Those are the

values that underline equality. Those are the values that are offended when we

discriminate, consciously or not71

Article 14 adopts the general principles of equality across all the diversifications

and ensure equality before the law or equal protection of the law.72 The twin Articles

1573 and 1674furthers the principle of equality by prohibiting discriminatory treatment

andauthorizing preferential treatment.The articulation of Article 2175 covers a varied

range of rightsconcerning women through the dimensions of privacy, integrity and

dignity. The Article 2376 and 2477 seek to protect against exploitation. The provisions

of Directive Principles of State Policy direct the state to make provision for gender

70 Said Amir Arjomand, Reviewed Work: A Sociology of Constitutions: Constitutions and State Legitimacy

in Historical- Sociological Perspective, 53 (2) European Journal of Sociology, (2012).

71 Leila Seth, Talking of Justice: People’s Rights in Modern India 27-28, (Aleph, New Delhi, 2014)

72 Article 14- Equality before law- The State shall not deny to any person equality before the law or

equal protection of the laws within the territory of India.

73 Article 15- Prohibition of discrimination on the grounds of religion, race, caste, sex or place of birth.

15(3)- Nothing in this Article shall prevent the State from making any special provisions for women

and children.

74 Article 16 - Equality of opportunity for all citizens in the matters relating to employment or appointment

to any office under the state

75Article 21 – No person shall be deprived of his life or personal liberty except according to a procedure

established by law.

76Article 23- Prohibition of Traffic in human beings and forced labour.

77Article 24- Prohibition of employment of children below the age of fourteen years in factories.
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equality and justice through Article 39(a)78, 39(d)79, 4280, 4681 and 4782. Article

51(A)(e)83 which is the fundamental duty requires the dignity of the women to be

respected.The feminists argue that the participation of women in governance and

decision-making leads to different outcomes and hence to accommodate women in

such positions,participation of the women in the local governance is ensured by the

provisions such as Articles 243 D (3) & (4)84 and 243 T (3) & (4)85 of the

Constitution.

Within the Legislative Schema

The idea of Vachanas representing different schools of feminism has been put

across in the previous sections of the paper. Some of the provisions of the statutes

are manifestations of such schools and resonate with their ideas. The economic

rights of women under the Hindu Succession Act, 1956 has undergone change

recognizing the rights of women on par with men. The Section 1486 of the HSA

1956 saw a transition of women’s ownership over the property from partial to full.

Similarly, Section 2387 of the HSA 1956, recognized the right of the female heir

78 Article 39(a)- The State shall, in particular, direct its policy towards securing- (a) that the citizens, men

and women equally, have the right to an adequate means to livelihood

79 Article 39(d)- there is equal pay for equal work for both men and women

80 Article 42- State to make provision for securing just and humane conditions of  work and for maternity

relief.

81 Article 46- State to promote with special care the educational and economic interest of the weaker

sections of the people and to protect them from social injustice and all forms of exploitation.

82 Article 47- State to raise the level of nutrition and the standard of living of its people.

83 Article 51(A)(e)- to promote harmony and the spirit of common brotherhood amongst all the people

of India and to renounce practices derogatory to the dignity of women.

84 Article 243D (3)- Not less than 1/3rd of the total number of seats to be filled up by direct election in

every Panchayath to be reserved for women and such seat to be allotted by rotation to different

constituencies in a  Panchayath. (4)- Not less than 1/3rd of the total number of offices of Chairperson

in the Panchayaths at each level to be reserved for women.

85 Article 243T (3)- Not less than 1/3rd of the total number of seats to be filled up by direct election in

every Municipality to be reserved for women and such seat to be allotted by rotation to different

constituencies in a Municipality. (4)- Not less than 1/3rd of the total number of offices of Chairperson

in the Municipalities at each level to be reserved for women.

86 Section 14- Property of a Hindu to be her absolute property- (1) Any property possessed by a female

Hindu, whether acquired before or after the commencement of this Act, shall be held by her as full

owner thereof and not as a limited owner.

87 Section 23- This disentitles a female heir to ask for partition in respect of a dwelling house wholly

occupied by a joint family until the male heirs choose to divide their respective shares therein.
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over the intestate property including the dwelling house only after the males have

chosen theirs.The Amendment Act 2005, omitted the section88 making the females

claim equal to men. The section 689 of the Amendment Act 2005 further made women

coparcenary in her own right same as men.

The Hindu Marriage Act 1956, on the other hand, through section 990, provides

the spouses with a chance to re-instate the marital relationship. The provision is

meant to preserve the institution of marriage. The Supreme Court in Saroj Rani v

Sudharshan Kumar Chadha91, held that the provision serves a social purpose and

avoids the breaking up of the institution of marriage. However, the contrary position

had been held by the high Courtof Andhra Pradesh92 stating that this provision

opposes the right to privacy and sexual autonomy of females.The manifestations of

Puttuswamy93 decision on Section 9 challenged in Ojaswa Pathak v. Union of

India94remains to be seen.

The other developments like the Criminal Amendments Acts of 201395 and

201896 brought to IPC in favor of women, striking down of s. 49797, remedy-

centric objective of the domestic violence legislation98 and further crystallization of

right to residence with the latest decision Satish Chander Ahuja v. Sneha Ahuja99,

88 Hindu Succession Amendment Act 2005- Section 4- Section 23 of the principal Act shall be omitted.
89 Devolution of interest in coparcenary property. -(1) On and from the commencement of the Hindu

Succession (Amendment) Act, 2005, in a Joint Hindu family governed by the Mitakshara law, the

daughter of a coparcener shall,- (a) by birth become a coparcener in her own right in the same manner

as the son; (b) have the same rights in the coparcenary property as she would have had if she had

been a son; (c) be subject to the same liabilities in respect of the said coparcenary property as that of

a son,
90 Section 9- when either the husband or the wife has, without reasonable excuse, withdrawn from the

society of the other, the aggrieved party may apply, by petition top the district court, for the restitution

of conjugal right and the court, on being satisfied of the truth of the statements made in such petition

and that there is no legal ground why the application should not be granted, may decree restitution

of conjugal rights accordingly.
91 AIR 1984 SC 1562
92 T Sareetha v. T Venkatasubbaiah, AIR 1983 AP 356
93 K. S. Puttaswamy (Retd.) and anr. vs Union of India AIR 2017 SC 4161
94 The case is still pending before the Supreme Court. It was filed in the Supreme Court in February 2019

and was last heard on July 8, 2021.
95 The Criminal Law (Amendment) Act, 2013
96 The Criminal Law (Amendment) Act, 2018.
97 Joseph Shine v. Union of India (2019) 3 SCC 39
98 The Protection of Women from Domestic Violence Act, 2005
99 (2021) 1 SCC 414
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to name a few are all essential steps towards the progressive realization of women’s

rights. However, a few other statutes require revisiting for instance Indecent

Representation of Women Act 1986, Immoral Traffic (Prevention) Act, 1956,

Martial rape and sec 375 IPC etc. which allude to compromise with the dignity of

womenby limiting the indecent representation to women alone, glaring calling

trafficking immoral further victimising and stigmatize the women and pushing the

concept of ‘consent’ to the periphery in marriage. The intention of the paper,

however is not to make a list of all reforms but to point towards the

blatantlygendered conception that continues to exist within the legislative schema.

The Vachanas of Basaveshwara (seven of them) prescribe the conduct towards

women, elucidating that not respecting her person and dignity is a sin.100 It is

fascinating to note the range of progress and emancipation 12th century had witnessed

owing to this social movement and outcome such movements definitely serve as a

beacon for years to come.

Within in Judicial Pronouncements

The influence of Vachanas, Anubhava Mantapa and Basaveshwara has been

explicitly stated in a few decisions of the Karnataka High Court. The paper examines

two such decisions. In Hulikal Nataraju v. State of Karnataka101, the Karnataka

High Court connecting liberty of thought and freedom of expression, held that the

liberty of man to search for truth ought not be fettered, no matter what orthodoxies

may challenge. The decision tracing India’s rich history for truth and challenge to

blind belief, drew reference to Anubhava Mantapa, a democratic forum and free

rational thinking of Basaveshwara, It held,

The 12th century social reformer of Karnataka Basaveshwara founded a forum

called ‘ANUBHAVAMANTAPA’. This was a forum of rational, free thinking and

discussions. People from all over the country representing all classes and different

castes participated in the discussion at Anubahva Mantapa. These discussions gave

birth to thousands and thousands of Vachanas Literature in Kannada. A reading of

Vachanas reveals that the discussion were based on rationalism, realism and scientific

outlook. The ultimate aim of these Vachanas is to establish a classless and casteless

society and to eradicate gender inequalities.”
100 Basavannanavara Vacanagaii ed. by Prof. S. S. Basavanal (1962 edition). Nos. 445, 446, 640, 641, 643,

676 and 735, 154

101 (2010) 4 AIR Kant R 508.
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Further, the Court quotes the writings of CJ D.M. Chandrashekar and Arthur

Miles on Basaveshwara, his rationality and free thinking which are the very essence

of a free society.

In A. Saikumar v. R. G. Shashikala102, when the evidence to declare the

marriage null was placed before the trail court, the Court holding that evidence was

totally erroneous, fictious, concocted and forged, relied on the Vachanas of

Basaveshwara saying that his principles neither believed nor followed by the family

of the bridegroom. Though small in number, the decisions go a long way to highlight

the relevance of Vachanas in the contemporary period.

Remarks

The Veerashivates are compared to European Protestants as their defiance is

not discontinuity and they represented a type of particularly sharp and principled

protestant reaction to the caste hierarchy.103 The female Veerashivaites were unable

to challenge the very roots of patriarchy as the lord they worshipped was masculine.

The istalingais masculine not feminine or neutral gender. However, the deity

Ardhanareshwara the epitome of androgyny. The women were able to defy the

marriages and social conventions associated with gender but were unable to address

the patriarchy at the spiritual level. Calling themselves mistress, slave-girls to the

lord they evidenced the social reality and gendered language.The semblance was

felt towards radical feminism, but it was rather too early to achieve its end goal.

And the end goal of the radical feminist revolution is not just the elimination of male

privilege but of the sex distinction itself: genital differences between human beings

should no longer matter culturally.104

On the other hand, the Vachanas of a few like Lakamma, Mahadevi, Neelambike

and Gangambike are subtle but strong enouncing the feminine qualities and their

role in the societal structures. The participation of women in Anubhava Mantapa,

the role in a marriage as an equal partner in spiritual attainments, her role as a guide

when the husband wrongs are illustrated in the Vachanas depicting the ideas of

102 MFA No. 318/2011 (FC)

103 Supra note 37 at234

104 Shulamith Firestone The Dialectic of Sex: The Case for Feminist Revolution 11 (William Morrow,

New York 1970)
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cultural feminists. The venturing into the Indian legal system looking for similar

principles has been quite successful for the paper to relate it to historical- sociology.

The challenges being posed to gender binarism, installation of equality, freedom

of expression, unconventional life-style marks this period as one of the earliest

progressive movements. Though one cannot categorize this movement into any

particular wave of feminism like elsewhere, it nevertheless is nothing short of a

feminist revolution of  the12th century.
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Part-IV

Human Rights, Polity, Social Reforms and Welfare
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 -Lohit  Naikar*

I. Introduction

Ever since the U.N. General Assembly adopted the Universal Declaration on Human

Rights in 1948 and declared “all human beings are born free and equal in dignity and rights”

and “everyone is entitled to rights and freedoms without distinction of any kind....”, the concern

for human rights has assumed global dimension. Its significance has pervaded every inter-

State, intra-State political relations and diplomacy. It has been a subject of discussion in

almost all national and international conferences, discourses, deliberations, negotiations and

transactions. It has been a subject of interpretation in every religious, political, social and

economic ideologies. It has been a subject of study in all academic disciplines.

Awareness to protect human rights has grown to such an extent that today it is being

used as a yardstick to measure the civilization of Societies, States, regimes and positive laws.

It is being used as a criterion for making value judgments, both by the individuals and

Governments. It is being used as limitations on the Governments and Authorities. It is being

used as a vehicle of development in every international monetary and humanitarian aid. History

is now spoken and written in the language of human rights – the rights protected and guaranteed.

In the long history of humanity and its development, the world has witnessed various

societies and sub-societies with ‘inequality pervading every aspect of social, political, economic,

educational and cultural life. Whenever ‘inequality’ has caused blatant violation of human

rights, men and women of exemplary characteristics have arisen and led the societies. One

such religious social leader/was Basaveshwara, who came on the stage of  history of Karnataka

region in southern India during the 12th century, who preached equality, liberty and fraternity

600 years before the French Revolution and 800 years before the U.N. Declaration on

* Advocate, Dharwad
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Human Rights, that led to a formation of a new sub- society called the Sharana society; a

society where in all human rights we talk today were assured; a society where every member

lived with dignity and status; a society where every member respected the rights of others; a

society where everyone irrespective of gender, caste, colour and status were equal to one

another.

Histories are reinterpreted and rewritten whenever new evidences are brought in,

perceptions change and new claims are made. Historically the facts remain same. Because

there is a change in perception, an attempt is made to study the teachings of Basaveshwara

and its effect on the said sub- society in human rights perspective. An attempt is made to

establish that the rights we talk of today are nothing but the rights recognized by Basaveshwara

and enjoyed by the sharana society. Attempt is also made to establish that Basavesheara

was a champion of human rights.

II. Human Rights and Vachanas:

The preachings and teachings of Basaveshwara is Capsulated in the form of‘Vachanas’.

‘Vachana’ is a literary form in Kannada literature, vachana literally means a saying or something

said. Also termed as cryptic sayings or musings. It was the form of expression chosen by the

Sharanas of 12th  century to communicate their ideas, thoughts, sentiments, emotions and

mystical experiences to the common masses.

The language used in Vachanas is simple Kannada, close to the colloquial spoken by

common folk. Since sharanas never wrote vachanas deliberately and with aim of composing

literature, the style is free from traces of scholarly ornamentation.Though the characterstics of

modern lyrics is found in vachanas  they are not regular poems. They are prose pieces.

However, the prose style is not that of the time found in Canpa Kavya. They may be regarded

as unique types of prose lyrics, possessing the lyrical grace of poetry and the rhythmic

articulation of prose. In vachanas there are no strict rules of metric and rhyme, alliteration,

foot, rhythm, syllable and accent usually found in regular poetry.

The figures and images, the similies and metaphors, the illustrations and examples, wide

experiences used in vachanas make them more powerful so as to reach the readers’ hearts.

Vachanas contain the noblest of human thoughts. They range from most ordinary manners

and courtesies of social life to highest moral and spiritual values. In vachanas we see yearning

for divine, prayer, modes of bhakti, universal human values, code of conduct, righteousness,

love and compassion, non-violence, peace, universal brotherhood and respect for fellow

human beings.
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What did vachanas in the nature of appeals, commands, declarations, injunctions,

illustrations, critiques etc., mean to the thousands of citizenry of Kalyana and followers of

Basaveshwaea? History evidences that Basaveshwaras ideas, ideals, ideologies in the

vachanas had such an impact, that led to strong movement and to an establishment of sub

society of their own called the ‘Sharana society’.

To this sub-society, mainly comprising of members of the lower castes and the outcastes,

vachanas became a way of life. They followed the preachings, acted upon them and tried to

live accordingly.

This entire process of Basaveshwara s teachings, the devotees following and acting

upon the vachanas, the denial of existing religious laws, establishment of sub-society, lea to

a revolution and setting up of a society based on human rights-the right based ondignity,

equality, liberty and fraternity . where individuals  led a life based on human dignity, the

contemporary  basis for respect for human rights and the core value recognized  in Article- I.

of Universal Declaration on Human Rights. Dignity as core value is a recent academic thought

but Basaveshwara recognised this 900 years ago.

III. Dignity as core Value of Human Rigths :

Article 1 of the UNDHR recognises one of the most important human rights, in the

contemporary thinking, that “all human beings are born free, equal in dignity and rights”.

This Article embodies the concept of Natural law which has occupied a pervasive role in

the realm of ethics and law, from the time of Greek civilization. The central notion is that there

exist objective moral principles which depend on the essential nature of the universe which

can be discovered by natural reason. And ordinary human law is only truly law if it confirms

to these principles.

The term “born free’ means indicates that every individual is a product of nature. To

whatever school of thought one may ascribe, a democrat or socialist, a believer or atheist, the

truth remains that in creation of every human being, the nature has its share, and therefore all

man are equal.

 The term ‘equal in dignity and rights’ means that every individual has some worth which

is common to all that there are certain rights which are inherent in man, by virtue of being man

itself and these rights belong to them permanently.

Basaveshwara, believed and advocated that all men are born they are worth the same in

dignity.
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ºÉÆ É̄UÀAqÀ®èzÉ ¦AqÀzÀ £É̄ ÉUÁ±ÀæAiÀÄ«®è,
d®-©AzÀÄ«£À ªÀåªÀºÁgÀ MAzÉÃ,
D±ÉAiÀiÁ«Ä¼ÀgÉÆÃ¼ÀºÀgÀÄ¼À «¼ÀAiÀiÁ¢UÀ¼À̄ Áè MAzÉÃ.
K£À£ÉÆÃ¢, K£À PÉÃ½, K£ÀÄ ¥sÀ®?
PÀÄ®d£ÉA§ÄzÀPÉÌ DªÀÅzÀÄ zÀÈ¼ÀÖ?
À̧¥ÀÛzsÁvÀÄ À̧ªÀÄA ¦AqÀA ̧ ÀªÀÄAiÉÆÃ£ À̧ªÀÄzÀÈªÀA!

DvÀäfÃªÀ̧ ÀªÀiÁAiÀÄÄPÀÛA ªÀuÁð£ÁA QA ¥ÀæAiÉÆÃd£ÀA JAzÀÄzÁV,
PÁ¹ PÀªÀiÁägÀ£ÁzÀ, ©Ã¹ ªÀÄrªÁ¼À£ÁzÀ.
ºÁ¸À¤QÌ ̧ Á°UÀ£ÁzÀ, ªÉÃzÀªÀ£ÉÆÃ¢ ºÁgÀÄªÀ£ÁzÀ,
PÀtðzÀ°è d¤¹zÀgÀÄAmÉ dUÀzÉÆ¼ÀUÉ?
EzÀÄ PÁgÀt PÀÆqÀ® À̧AUÀªÀÄzÉÃªÁ,
°AUÀ̧ ÀÜ®ªÀ£ÀjzÀªÀ£É PÀÄ®d£ÀÄ. (590)

Unless the flow of blood appear,

There is no harbourage

Wherein the embryo may dwell.

The function of the seed is e’er the same.

Greed, lust, anger and joy,

All other passions are the same,

Whatever you read or hear, what fruit?

What is the rule to judge a caste?

 “The embryo needs the seven elements:

It is the same birth out of the same womb;

Same the alliance of self and soul;

What, then, the usefulness of caste?” (589)

You are a blacksmith if you heat;

A washerman if you beat;

A weaver, if you lay the warp;

A Brahmin, if you read the Books!

Is anybody in the world

Delivered through the ear?

Therefore, O Kudala Sangama Lord,

The well-born is the man who knows

The nature of Divinity!
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In the vachana, he clearly expresses that all human beings are one and same, because

all are children of God. He says if the embryo of the child has to find a place in the womb of

the mother, it has to pass through the same passage. All are subject to desire, anger and joy.

How can one concieve high and low? No one has born through the ear.

ªÀÄ£É £ÉÆÃqÁ §qÀªÀgÀÄ; ªÀÄ£À £ÉÆÃqÁ WÀ£À,
¸ÉÆÃAQ£À°è ±ÀÄa; ¸ÀªÁAðUÀ PÀ°UÀ¼ÀÄ
¥À̧ ÀgÀPÀÌ£ÀÄ«®è; §AzÉ vÀvÁÌ®PÉÌ GAlÄ;
PÀÆqÀ® À̧AUÀ£À ±ÀgÀtgÀÄ À̧évÀAvÀæ ¢üÃgÀgÀÄ. (326)

Look at their hearth, they’re poor indeed;

Look at their heart, they’re great (dignity)

Their simple touch is bliss;

They’re brave from top to toe;

There’s nothing they can spare,

But only for the hour that comes;

Kudala Sangama Saranas

Are brave and free! (325)

In this vachana, we see that dignity is something, which cannot be evaluated in tangible

terms. Dignity has nothing to do with wealth. Basaveshwara says that, even if the sharana

stay in simple houses they are rich in dignity.

By saying that mind is dignified, he means to say that it is something to do with the psyche

of people. It is in the mind of the people who hold someone high and some other low. This is

true because contemporary philosophers see dignity in the image of man, the image capable

of respecting himself and others, constructively participating in the shaping and sharing of all

human values. And this is culmination of many trends in thought, secular as well as religious

originating far back into antiquity and coming down through centuries. Thus by saying so, he

upheld that dignity inherent is same. Today ‘dignity’ is the basis and a way of assigning institutions

and human rights.

IV . Equality and Basaveshwara

‘Equality’ has had a long history. It has figured prominently in many different contexts,

and has been given numerous meanings and definitions. Some have viewed it as a fundamentally

religious and spiritual notion, namely that all men are equally the children of God and equal in

His sight despite their widely differing circumstances. Others have stressed its affinity with

and supposed derivations from the state of nature, wherein all the power and jurisdiction is
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reciprocal, no one having more than another’s; and where all are equal one amongst other,

without subordinate or subjection. The famous Declaration on Human Rights have treated

equality as a basic political and legal concept, proclaiming in unmistakable terms the self

evident truth that all men are created equal and that all are equal in their rights and dignity.

Equality in the real sense is impossible because it depends upon various factors where

one is placed. It depends upon the birth, the community, the religion, the socio-economic set

up of the family, education, employment, earning, attitudes and moral values one takes up, so

on and so forth. Nowhere in the history do we find, in any period, during any rule that there

was equality in the real sense. What then does equality mean? Equality means to recognise

the preeminence of men in the world of things. It is to draw the line between human and non-

human. To insist on equality means to affirm humanity.

Equality means, not to abolish differences between men, but only those differences which

might give birth to difference in the situation of men; not in real leveling of conditions of life,

but in equal opportunities offered by the given social system, in creating equal and possibly

ample opportunity for self realization.

Article 2 of  UDHR, declares an important principle on which human rights depend

upon, the principle of non-discrimination. Article 2 states everyone is entitled to all the rights

and freedoms set forth in this declaration, without distinction of any kind, such as race, colour,

sex, language, religion, political or other opinion, national or social origin, property, birth or

other status.

The remarkable feature of Indian Social System is its caste system. During the times of

Basaveshwara, the varna system (color), division of the society based on color, and the jati

(caste) system existed. It is estimated that there are 3,000 castes today in India. During the

times of Basava, the society was segregated into high born and low born based on heredity.

Equality means a non-excluding principle. Since we are all human, members of the same

human family, nobody should be let out on the basis of status. It follows all should have the

same membership of human race. That is to recognise inalienability and undenialiblity of being

human. It means to recognise the equal worth of all human beings.

The concept of Basaveshwara s equality is unique. It is composite and complete. It

encompasses  every individuals day to day life, between individual  to individual and individual

to society.
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This complete concept of equality as preached by Basava can be understood in connection

to-

1. Spirituality

2. Ishtalinga

3. Ritual purity

4. Open community

5. Kayaka

6. Dasoha.

1. Equality and Spirituality

In a highly stratified society in which Basaveshwara lived, caste determined the status of

person. In order to eliminate casteism that existed and reform the society, like many great

prophets, Basaveshwara too used the instrument of spirituality, religion and metaphysics. He

expressed not to respect him on the basis of his family or caste. For him the problem was not

a question of birth but of spiritual brotherhood. Vachana,

zÉÃªÀ, zÉÃªÁ ©£ÀßºÀ, CªÀzsÁgÀÄ;
«¥Àæ ªÉÆzÀ®Ä, CAvÀåd PÀqÉAiÀiÁV
²ªÀ̈ sÀPÀÛgÁzÀªÀgÀ£É®ègÀ£ÉÆAzÉ JA É̈.
ºÁgÀÄªÀ ªÉÆzÀ®Ä, ±Àé¥ÀZÀ PÀqÉAiÀiÁV
s̈À«AiÀiÁzÀªÀgÀ£É®ègÀ£ÉÆÃA É̈ JAzÉ;

»ÃAUÉAzÀÄ £ÀA§ÄzÉ£Àß ªÀÄ£À,
F £ÀÄrzÀ £ÀÄrAiÉÆ¼ÀUÉ J¼Àî ªÉÆ£ÉAiÀÄ¼ÀÄÖ À̧AzÉÃºÀªÀÅ¼ÀîqÉ,
ºÀ®ÄzÉÆgÉ ªÀÄÆUÀ PÉÆ¬Ä, PÀÆqÀ® À̧AUÀªÀÄzÉÃªÁ. (711)

Lord, O Lord! Heed my prayer;

The Brahmin at one end,

At other the low-born man

All devotees of siva I deem one;

The priest at one end,

The sweeper at another

All worldlings I deem one.

It’s this my heart believes...

Should in this talk of mine be doubt
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As large as a seasmum tip.

Lord Kudala Sangama

Will, sure, chop off my nose

Until the teeth show out! (710)

The above vachana which is in the form of prayer oath, he proclaims that there is no

difference between people -Brahmana and untouchable who worship the same Lord. The

same is reiterated in the following more radical vachana.

£É®£ÉÆAzÉ; ºÉÆ®UÉÃj ²ªÁ®AiÀÄPÉÌ
d®ªÉÇAzÉ; ±ËZÁZÀªÀÄ£ÀPÉÌ
PÀÄ®ªÉÇAzÉ; vÀ£Àß vÁ£ÀjzÀªÀjUÉ,
¥sÀ®ªÉÇAzÉ; ¼ÀqÀÄzÀgÀÄ±À£À ªÀÄÄQÛUÉ,
¤®ªÉÇAzÉ; PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÁ, ¤ªÀÄä£ÀjzÀªÀjUÉ.(878)

There is one earth to hold

God’s temple and the pariah colony,

One water for the closet and the bath;

One sect for those who know themselves;

One meed for those who are released,

By means of the sixfold mystic way;

One height of those who know Thee, Lord

Kudala Sangama!(879)

Basava transcends all divisions and propagates the ideal of equality, connecting both,

extremes of purity scale the temple and settlement of untouchables the traditional contrasts as

both are built upon the same earth. So also water is neither holy nor impure used again for all

holy and unholy purposes. In the third line he propagates idea of one community who has true

knowledge, which knows no distinction between people. It is also explicit in this vachana

that knowledge leads to liberation (mukti) the union of soul with God. Therefore, he concludes

that there is only one abode for all people who know the Lord Shiva. Since everybody strive

for this destination they must have same attitude in life and they cannot isolate themselves

from others; thus bringing to the fore the concept of universal equality of all people.

2. Equality and Linga

The devotion propounded by Basaveshwara revolved around worship of sacred symbol

of Shiva the Linga and personal Linga (Ishtalinga). Ishtalinga, which is to be worn by the
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member on his body, symbolizes the formless and boundless nature, the ultimate truth, the

God. It represents the universal spirit.

During the times of Basaveshwara, Ishtalinga played an important role in elevating the

status of low caste or sudras. It became an instrument to levelise the low caste untouchable

sudras on par with dwija (twice born) people. The effect of Linga worship means a drastic

social change.

§AzÀÄ ©®èºÀ ©qÀ®Ä ºÉÆ®UÉÃj JA§ ºȨ́ ÀgÉÆ¼ÀªÉ, CAiÀiÁå?
°AUÀ«zÀÝªÀgÀ ªÀÄ£É PÉÊ¯Á À̧ªÉAzÀÄ £ÀA§ É̈ÃPÀÄ
ZÁAqÁ®ªÁnPÁAiÀiÁA ªÁ ²ªÀ̈ sÀPÀÛB ¹ÜvÉÆÃ AiÀÄ¢|

vÀvï ±ÉæÃtÂB ²ªÀ¯ÉÆÃPÀ¸Àå vÀzïUÀÈºÀA ²ªÀªÀÄA¢gÀªÀiï| JAzÀÄzÁV
É̄ÆÃPÀzÀ qÀA§PÀgÀ ªÀiÁvÀÄ É̈ÃqÀ,

PÀÆqÀ® À̧AUÀ¤zÀÄÝzÉÃ PÉÊ¯Á À̧.(608)

Is there the name ‘pariah colony’

When a bhakta comes to make his dwelling there?

We must believe the house where Linga is

To be Kailasa: thereto this is

The authority:

If in a pariah’s street

A Sivabhakta has taken his residence,

That street will be the Siva-world,

That house a Siva shrine.’

Heed not the words

Of this world’s hypocrites:

Where Kudala Sangama is,

There is Kailasa!(407)

3. Equality and Pollution

The basic idea underlying caste system is the notion about purity of people. The Dvija

(Twice) born, eligible to perform religious rites and rituals were considered pure and sudhras

ineligible to perform such were considered as impure. Basaveshwara  adopted a clear stand

with regard to this pollution, with worship of linga as a deciding factor, as can be seen in the

following vachana.
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ºÉÆ É̄AiÀÄÄAmÉ °AUÀ«zÉÝqÉAiÀÄ°è?
PÀÄ®ªÀÅAmÉ dAUÀªÀÄ«zÉÝqÉAiÀÄ°è?
JAd®ÄAmÉ ¥Àæ̧ ÁzÀ«zÉÝqÉAiÀÄ°è?
C¥À«vÀæzÀ £ÀÄrAiÀÄ £ÀÄrªÀ ̧ ÀÆvÀPÀªÉ ¥ÁvÀPÀ,
¤¼ÀÌ¼ÀAPÀ ¤eÉÊPÀå E«zsÀ ¤tðAiÀÄ,
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÁ, ¤ªÀÄä ±ÀgÀtjUÀ®è¢®è. (770)

Can there be filth where Linga is ?

Can there be caste where Jangama is ?

Can there be offal where Prasada is ?

The impurity of speaking unholy words Is sin !

The Formless, the united with Reality,

The triple consummation, 0 Lord Kudala Sarigama,

Is only for Thy Saranas ! (769)

Here the linga is so pure that it renders ineffective all imperials. Jangama the religious

mendicant, who has given up all attachment of caste, cannot speak of caste. Pollution also

fades away where prasada; the sacred offering food is shared.

4. Open Community and Equality

Basaveshwara rejection of pollution made possible people from all castes including the

untouchables (sudhras) join the Virashaiva movement.

Ȩ́mÉÖAiÉÄA É̈£É ¹jAiÀiÁ¼À£À?
ªÀÄrªÁ¼À£ÉA É̈£É ªÀiÁZÀAiÀÄå£À?
qÉÆÃºÀgÀ£ÉA É̈£É PÀPÀÌAiÀÄå£À?
ªÀiÁzÁgÀ£ÉA É̈£É ZÉ£ÀßAiÀÄå£À?
D£ÀÄ ºÁgÀÄªÀ£ÉAzÀqÉ PÀÆqÀ® À̧AUÀAiÀÄå £ÀUÀÄªÀ£ÀAiÀiÁå. (345)

Shall I call Siriyala a man of trade,

And Macayya A washerman?

Call Kakkayya a tanner, and

Cennayya a cobbler?

And if I call myself

A priest, will not

Kudala Sangama just laugh at me? (344)
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In this vachana Basaveshwara rejects all distinctions between people on the basis of

caste. The persons mentioned in this vachana are contemporaries of Basaveshwara and

belonging to outcaste sudras. The vachana expresses the social structure based on caste

and its incompatibility with the egalitarian society visualised by Basaveshwara. The vachana

simply states that one should avoid characterizing people by caste background, never so with

intention of emphasising one’s own higher caste

5.  Kayaka and Equality

One of the twin important principles through which Basaveshwara ensured equality was

kayaka. Kayaka literally means physical labour or work of the body. Kaya means body and

kayaka means work done by the body.

In the wider sense, it means an occupation, a profession, a vocation, labour, work, duty

undertaken as livelihood.

Kayaka was a very important principle through which Basaveshwara not only tried to

eradicate the discrimination that existed, but also infused ‘dignity; in the labour one puts in.,

however mean the type of labour may be in the eyes of others. Kayaka in principle, opposes

the Brahminical theory of karma. Karma supposes that each man’s vocation is predetermined

by birth according to one’s karma (deeds). That is vocations professions are determined by

heredity. This meant that a farmer’s son should become farmer, a barber’s son a barber and

a preacher’s son a preacher and so on.

Basaveshwara revolted against this system and infused ‘dignity’ and ‘divinity’ in one’s

labour or work. He vehemently condemned discrimination on the basis of occupation.

In one of the vachanas,

zÉÃªÀ À̧»vÀ s̈ÀPÀÛ ªÀÄ£ÉUÉ §AzÀqÉ,
PÁAiÀÄPÀªÁªÀÅzÉAzÀÄ ̈ Ȩ́ ÀUÉÆAqÉ£ÁzÀqÉ,
¤ªÀiÁäuÉ! ¤ªÀÄä ¥ÀÅgÁvÀgÁuÉ! vÀ̄ ÉzÀAqÀ! vÀ̄ ÉzÀAqÀ!
PÀÆqÀ® À̧AUÀªÀÄzÉÃªÁ, ̈ sÀPÀÛgÀ°è PÀÄ®ªÀ£ÀgÀ¹zÀqÉ
¤ªÀÄä gÁtÂªÁ¸ÀzÁuÉ.(453)

When devotees come to me

With God on them, and if I ask

What is their profession,

May Thy curse and Thy Pioneers’ curse

Be upon me and my head, my head!
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O Kudal Sangama Lord,

May Thy Queen’s cuse blast me

If Ishould seek to know

What sect they be!

He swears, if a devotee, wearer of linga comes to his house, he would not ask as to

what occupation he belongs. To whatever profession he may belong, for him he is incarnation

of  Shiva.

6. Dasoha and Equality :

Dasoha is closely knit with the concept of kayaka, they are bracketed together, if kayaka

is the purpose, dasoha is the end. If kayaka embodies that everyone should earn their

livelihood, dasoha prescribes that the money earned through kayaka does not entirely belong

to the individual, therefore it should be shared with the society.

Dasoha involves the principle of distributive justice, that individual should share to some

extent the responsibilities of the society. Dasoha is not restricted to money or goods sharing.

It applies to knowledge and skills. Dasoha is a service to human kind through the medium of

devotion, realizing that all beings are sparks of divinity and God exists in all creatures. It is a

way to seek God through serving human beings. It is not a gift or charity.

£Á£ÀÄ DgÀA s̈ÀªÀ ªÀiÁqÀÄªÀ£ÀAiÀiÁå, UÀÄgÀÄ¥ÀÇeÉUÉAzÀÄ,
£Á£ÀÄ ̈ ÉªÀºÁgÀªÀ ªÀiÁqÀÄªÉ£ÀAiÀiÁå, °AUÁZÀð£ÉUÉAzÀÄ
£Á£ÀÄ ¥ÀgÀ̧ ÉÃªÉAiÀÄ ªÀiÁqÀÄªÉ£ÀAiÀiÁå, dAUÀªÀÄzÁ Ȩ́ÆÃºÀPÉÌAzÀÄ,
£Á£ÁªÁªÀ PÀªÀÄAðUÀ¼À ªÀiÁrzÀqÉAiÀÄÄ
D PÀªÀÄð¥sÀ® s̈ÉÆÃUÀªÀ £Ã PÉÆqÀÄªÉ JA§ÄzÀ £Á£ÀÄ § É̄è£ÀÄ,
¤Ã PÉÆlÖ zÀæªÀåªÀ £ªÀÄUÀ®èzÉ ªÀÄvÉÆÛAzÀPÉÌ ªÀiÁqÉ£ÀÄ,
¤ªÀÄä Ȩ́Æ«ÄäAUÉ À̧° À̧ÄªÉ£ÀÄ. ¤ªÀiÁäuÉ PÀÆqÀ® À̧AUÀªÀÄzÉÃªÁ. (709)

That, I may worship Guru

I practice husbandry

That I perform my rites

To linga I follow trade:

That I may slave for Jangama

I am another’s drudge.

Whatever the work that I may do,

I know that you
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Have given me my reward;

No other occupation do I have

But for the wages that you give...

A curse upon me if I fail

To give you what is yours,

O Kudala Sangama Lord!(708)

Basaveshwara makes clear that all vocations must be performed as an act of worship.

Whether it is agriculture, business, or manual work, all is done with a spiritual intent.

Basaveshwara clearly emphasises that all proceeds are given by God and do not belong to

men, therefore man is obliged to give back the fruits of labour. Basava swears that he will not

withhold anything that belongs to the Lord, but it will give back all the wages earned.

V. Social justice and Basaveshwara.

In the contemporary polito-legal philosophy, social justice is the manner in which benefits

and, burdens are distributed among the citizenry. This politically is called the distributive

principle.

This distributive principle means each member of the group should enjoy an equal amount

of happiness. The ‘good’ whose distribution is refered may consist either of   individual status

(happiness, want, satisfaction, dignity) or of the resources external to the individual (wealth,

education) The principle states how the ‘good’ is to be divided between individuals and what

his/her shall be (medical facilities, housing). The  principle also specifies  how the wealth or

recourses of the state should be distributed. That is the distribution of benefits and burdens

throughout the society, as it results from its social institutions.

Basaveshawara was the champion of socil justice. In the contemprory legal philosophy.

Social justice mems striking a harmomous balance between ‘rights’, ‘deserts(deserves) and

‘needs’ It is concerned with (A) Distribution of and protection of rights through a legal system;

(B) Distribution of power (as a benefit), depending on the power structure and social structure.

Power as a benefit includes intangibles such as prestige, self respect and dignity, C) Distribution

of wealth or material goods and (D) Distribution or allocation of security measures such as

housing, medicine, welfare benefits etc.

A. Distribution of Rights:

During the times of Basava, the legal system which existed was based on the classical

religious laws, where rights were not equitably distributed. Only the upper castes enjoyed
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and enforced the rights. Enforcement and punishments were based on caste, which were

highly discriminative. It was against this Basaveshwara revolted and tried to secure equal

rights to the lower castes more particularly the then important claims the right to be equal in

worship, religion and right of women to be equal y men.

B. Distribution of Power:

  Distribution of power politically or political empowerment was not possible, because

the political structure was based on monarchy, wherein the heirs succeeded. Executive power

and judicial power vested with upper castes and privileged few.

Through his concept of equality, Basaveshwara empowered large number of people

socially, culturally, educationally and economically. Social empowerment through caste

eradication, ie., right to equality, cultural empowerment through right to worship, right to

religion, right to spiritual attainment, Economic empowerment through ‘Kayaka’ and ‘Dasoha’.

His concept of equality ensured prestige self respect and dignity.

C. Distribution of Wealth:

Basaveshwara absolutely rejected the accumulation of property. He thought that egoist

dealing with fruits of labour as highly improper. There are many vachanas, which contain

warnings against the temptations of wealth. Example,

ºÁªÀÅ wAzÀªÀgÀ £ÀÄr À̧§ºÀÄzÀÄ,
UÀgÀ ºÉÆqÉzÀªÀgÀ £ÀÄr À̧§ºÀÄzÀÄ,
¹jUÀgÀ ºÉÆqÉzÀªÀgÀ £ÀÄr À̧®Ä ¨ÁgÀzÀÄ £ÉÆÃqÀAiÀiÁå.
§qÀvÀ£ÀªÉA§ ªÀÄAvÀæªÁ¢ ºÉÆUÀ®Ä
MqÀ£É £ÀÄrªÀgÀAiÀiÁå, PÀÆqÀ® À̧AUÀªÀÄzÉÃªÁ.(132)

Question you may one bitten by a snake;

Question you may one ghost-possessed;

You cannot question one possessed

By the ghost of wealth... But if

The exorcist called poverty

Draw near, he speaks at once,

O Kudala Sangama Lord! (132)

Here, Basaveshwara treats wealth as a demonic power, which can destroy everything.

He says an unconscious person bitten by snake can be talked to, so also an unconscious

person hit by evil planet can be talked to, but a person possessed by evil of wealth cannot be
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talked too easily, the only remedy or cure to such possessions is poverty. The exorcist to

remedy the evil of wealth in poverty. By saying so, he calls upon his devotees to give up the

lust of property.

In many Vachanas, Basaveshwara makes clear that all vocations must be performed as

an act of worship. He emphasizes that all proceeds are given by God and thus do not belong

to men. Since enjoyment of fruits of labour is by His grace, man is obliged to give back these

fruits. He swears he will not withhold anything that belongs to God.

Basaveshwara was against the concentration of wealth and he called his devotees to

resist the temptation of wealth. True to the principle of social justice which seeks distribution

of wealth, Basava through his concept of Dasoha not only propagated the idea of distribution

of wealth, but also saw it was practiced, which in turn secured social justice to the innumerable

devotees more particularly belonging to the weaker sections of the society – the sudras and

pachamas.

His concept of Dasoha is nothing but service to humanity, though distribution of wealth.

Dashoha means the earnings of one labour must be given away, in particular to the religious

mendicants, the jangamas, and also to the poor needy members of the community. Dashoha

was a method or means to distribute the wealth. The modern concept of socialism.

¤Ã¤QÌzÀ ©ÃAiÀÄzÀ°è ªÀAZÀ£ÉAiÀÄÄ¼ÀîqÉ
À̧AUÁ, £ªÀÄä vÉÆvÀÛvÀ£ÀPÉÌ zÀÆgÀªÀAiÀiÁå.

PÀzÀÄÝ wAzÀqÉ PÉÊ»rzÉÆªÉÄä §rzÀÄ
vÀÄqÀÄUÀÄtÂ vÀ£ÀªÀ ©r À̧AiÀiÁå.
dAUÀªÀÄ ªÀÄ£ÉUÉ §AzÀ°è N À̧j¹zÀqÉ
»rzÀÄ ªÀÄÆUÀ PÉÆAiÀÄåAiÀiÁå
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÁ.(434)

If I commit a fraud

In food bestowed by Thee,

I’ll be, O Lord, removed

Far from Thy servanthood !

 if I eat thievishly,

Restrain my hand at once.

Purge me of thievish ways !

And should I turn my back

Upon a Jangama come to my door,
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Catch me and chop my nose,

O Kudala Sangama Lord !(433)

Basaveshwara swears that whatever is given to him, without doubt he would share with

devotees. He appeals to the Lord, to punish him if he does not share with devotees.

PÁUÉ MAzÀUÀÄ¼À PÀAqÀqÉ PÀgÉAiÀÄzÉ vÀ£Àß §¼ÀUÀªÀ£ÀÄ?
PÉÆÃ½ MAzÀÄ PÀÄlÄPÀ PÀAqÀqÉ PÀÆV PÀgÉAiÀÄzÉ vÀ£Àß PÀÄ®ªÀ£É®èªÀ?
²ªÀ̈ sÀPÀÛ£ÁV ̈ sÀQÛ¥ÀPÀë«®è¢zÀÝqÉ PÁUÉ PÉÆÃ½¬ÄAzÀ PÀgÀPÀ¼ÀÖ
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÁ(438)

Does not a crow, on seeing a crumb,

Call to its flock?

Does not a hen, on finding a morsel

Call, clacking, to her brood ?

If, being a bhakta, a man lacks loyalty

To his own faith,

He’s worse than hen or crow,

O Kudala Sangama Lord! (437)

Here too Basava, illustrates the same distributive principle by giving example of crow

and hen. He says if a crow or hen finds a grain of food, they call their kith and kin to share.

Likewise a devotee, should call upon other devotees to share. That is, whatever one has,

should be shared.

C£ÀågÀ ªÀÄ£ÉUÉ ºÉÆÃV, vÀ£Àß GzÀgÀªÀ ºÉÆgÉAiÀÄzÀ,
CZÀÑ ±ÀgÀtgÀ PÀAqÀqÉ,
£±ÀÑAiÀÄªÁV PÀÆqÀ® À̧AUÀAiÀÄå£ÉA§£ÀÄ.

Whenever I see a devotee

Rendering service and serving food,

It is as if I saw

A hidden hoard.

Whenever I see one living of

Prasada and Padodaka,

It is as if

Departed breath had come again.

Whenever I see a perfect Sarana

Not visiting others’ houses to keep himself,

I call him Lord Kydala Sangama, forsgoth! (758)
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VI. Conclusions :

In the contemporary civilized societies more so after the Universal Declaration of Human

Rights and the Covenants of 1966, the primary concern has been the promotion and

protectionof human rights.  It is a subject of interpretation in every religious, political, social

and economic ideologies. Modern day Scholars concerned with human rights are constantly

in search for a philosophical basis for human rights. The 20th century philosophers have put

forwarded many theories based on dignity, justice, respect and concern, with liberty and so

on. In their search much is relied on Liberty, Equality and Fraternity of the French Revolution.

However to the author has established in this brief article, Basaveshwara  600 years

before the French Revolution and 800 years before UN Declaration on Human Rights used

the Dignity, Equality and Justice not only as philosophical basis to assign rights but effectively

protected them in his new sub- society formed sharana society. The Human Rights we talk

today in Declarations, Covenants, Conventions and Constitutions  were recognised, enjoyed

and effectively protected by Basaveshwara. Thus to this author Basaveshwara has been the

greatest champion of human rights and no human rights philosophy can be advanced without

the study  of Basaveshwaras vachanas.1

1 For  a detailed study see Authors’ “Basava and  Human Rights”,  Basava  Samiti, Bangalore , 2007.
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- T. R. Subramanya* and  Aruna L.**

Introduction:

Hindu Law is a very ancient law. In fact, historians have opined that ancient Roman law

was borrowed from Hindu Law.  Dharma has been considered as the very source of Hindu

Law. It is not one set of principles handed down but a series of customs and rituals which was

initiated by the sages and philosophers to guide the society. While according to Austin, ‘Law

is the command of the sovereign’, the Hindu law believes that it is beyond the sovereign and

that the sovereign is bound by it; so much so that the king is not given the law-making authority

rather the law enforcing duty. This enforcement of the law is done through punishment and

non-infliction of punishment was considered a breach of Dharma. This has been clearly spelt

out in Manu Smriti.

It is important to note that since the judges in the Muffasil Court did not know the Hindu

law, they used to take the help of a ‘Pandit’ who was the person whose opinion could be

relied upon with regard to the position of Hindu law. His position may be compared to that of

an expert as per the Indian Evidence Act.  This situation prevailed since the Muffasil Courts

were required to adhere to the common law requirement of administration through ‘justice,

equity and good conscience’. The judges not only felt it difficult to understand the Sanskrit

texts, they could not also completely rely on custom as a source, since there were diversified

castes and customary practices not uniform across the country. Hence, when the Muffasil

* Dean, CMR University, School of Legal Studies, Bengaluru.
** Asst. Professor, CMR University, School of Legal Studies, CMR University, Bengaluru.
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courts and the common courts culminated, application of judicial precedent was introduced.

The Judicial Committee of the Privy Council being the Apex body started administering the

judicial decisions from England rather than make tailor made decisions which applied to the

Hindus based on their customs and usages. This led to abridgment of several English concepts

which were not common in Hindu law and their literal translation did not fall within the fold of

the meaning as it were to be used by the original Hindu authors.

Inheritance:

There arose a plateau of problems particularly with regard to inheritance which the English

law had never tasted. The patriarchal system of Mitakshara was very different from that of

the Dayabhaga School.  During the eleventh century, Yagnavalkya propounded of Hindu law

principles which was accorded as a commentary by Vijnaneshwara in a book which is very

popularly called as ‘Mitakshara’ on which the Benaras school is founded. JimutaVahana

authored Dayabhaga which is affiliated to the Gauriya School. Though both texts speak

about inheritance, there is a different treatment meted out by them.  For instance, a member

of the mitakshara school will be automatically entitled to family property on his birth. Whereas

in the dayabhaga school the individual right is upheld irrespective of self-acquired or ancestral

property. To add to the confusion of the English judges the Muhammadens had a different

system completely in contrast to the Hindu system. In their judgment, they just tried to apply

the Hindu law within the ambit of equity which resulted in settling a few principles that

differentiated the schools by applying a similar treatment. In the landmark case of Giridhar

Lall , Sir Barnes Peacock evidently unified the schools to equity by making a son liable for

his father’s debts.  According to the mitakshara school this was not the position. But it was

so according to the Dayabhaga school. The preposition is correct from an equity perspective

as well since the creditor would otherwise be put at loss on the death of the debtor and he will

not be able to recover it from the son/s of the debtor.  This was further justified by assigning

a religious attribute holding that ‘it is the pious duty of the son to repay his father’s debts’.

This also upholds the maxim quisensitcommodumdebet et siniutue onus,  which means

that the one who enjoys the fruits must also bear the burden. Thus, a son who enjoys the

benefits of inheritance from his father’s property is also liable to pay off his debts. Subsequently

in Muttayan Chetty’s case, the ratio of Giridhar Lall was not accepted by Justice

Muthuswamy Iyer who based his judgment completely on customs and usages, although it

was a minority judgment.

There was a clear divide among the Hindu schools with regard to the meaning and

application of self-acquired or separate property in comparison to the undivided family interest.
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While the Mithakshara school appears to have a narrow interpretation, the Dayabhaga

School has a broader one. The English courts were confronted with the difficulty when it

came to such questions which were intrinsically entangled and distinguishing whether it should

be separate or joint family property.  Where a member of the joint family was provided

education out of the joint family funds and subsequently putting such learning acquired to

make money was in question, it posed a complicated issue whether such money would fall

into the family pool or would be regarded as separate property? But a careful reading of

Mitakshara had addressed it since Yagnavalkya had made a clear distinction that if income

is acquired by application of science which was due to an expense of ancestral wealth it

would be his own income which will stand separately from the coparcenary position. This

very well blends with the theory of John Locke in terms of acquiring and enjoying the benefits

which arise from one’s intellect. Yet another instance which startled the British courts was

with regard to partition and separate status which meant different things under the Mitakshara

law, the Dayabhagalaw and the English common law.   While one required ascertainment of

shares, the other needed physical division of the joint family property. But the English law

recognized that an intention which is equivocal and explicit about the intention to separate

was acceptable.  Likewise, the position of agnates was different in both the schools and the

division was so very clearly instilled particularly in the Dayabhaga school that no judicial

opinion or intervention of court could quiet oust it. The Mitakshara Law was silent about the

question regarding absence of an agnate claimant which made it very easy for the British

Courts to apply the principles of equity. Furthermore, in the case of Kenchavva v.

Girimallappa (1924) 26 BOMLR 779, the court followed the equity principle by putting

public policy in the forefront and thus deciding that no murderer can inherit the property of his

victim.

These cases are only a glimpse into the type of cases which were decided by the British

courts which tried to unify the Hindu law with English common law so that equity prevails.

These cases are noteworthy not only from the viewpoint of a precedent but also from the

point of dilemma which they posed to the Anglo Indian courts in dealing it due to their unique

nature which was exclusive only to the Hindus.

Another unique and difficult area for the British courts was dealing with issues regarding

marriage. The advent of the Special Marriage Act 1872 brought with it further questions

regarding application of personal law as against the provisions of the statute.

Marriage:

Marriage according to the Hindus is a holy sacrament which is indissoluble and irrevocable.

The main purpose of marriage as per Hindu law was to ensure perpetuation of the family.
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Widows were not allowed to remarry. Wife or widow did not have the right of inheritance

except in cases when they were survived by a male issue. They however enjoyed the right of

maintenance and authority over her Stridhana. All gifts from her relatives and family could be

dealt with as per her will subject to the necessary emergency situations of her husband.

Though her power over gifts from strangers is absolute, she cannot deal with those gifts

without his permission unlike her husband.

The position of women in Hindu marriage was hit by remarkable change during the

British period. This was mainly accomplished through statute law. The British set one for the

enactment of statutes with the primary objective of being more generous to women and also

improving their socio-economic status. However, it is noteworthy that recent legislations by

the Indian Legislatures have thrown major light in this aspect of women empowerment.

The Britishers wanted to do away with the social evil of sati, but were unsuccessful as

they were reluctant to interfere with Indian Personal Law. Later on, in 1856, the Hindu

Widow’s Remarriage Act was passed. This legalized widow remarriage but inheritance rights

were not attributed to widows. The Indian Succession Act, 1856 which did not apply to

Hindus, provided to widows a more favorable position compared to the pre-existing situation.

Subsequently in 1872, the Special Marriage Act was introduced. Wife under this statute was

not submissive to her husband. Divorce was recognized for dissolution of marriage in cases

of grave matrimonial faults. This statute was brought to light on the desire of a Hindu theistic

sect called AryaSamaj who adopted western notions rather than orthodox Brahminical

thoughts. This as per the Britishers was undesirable. Therefore, such marriages under this Act

were to be taking place in front of the Registrar. The conditions remained the same, that is, no

living spouse at time of marriage, not within prohibited degrees of relation, etc. Though inter

caste and inter religion marriages were validated, inheritance and property devolution took

place merely in accordance with the Indian Succession Act. The draft Hindu Code of 1948

was a step to apply similar status to Hindu women.

Other legislations introduced during the British era in India include, the Sharda Act,

1929  which did not abolish child marriages but rather penalized the same. The Hindu Women’s

rights to Property Act, 1937 also called the Deshmukh Act1 improved the status of widows

and availed her a share in her husband’s estate which was equivalent to her son.

1 Harold Lewis Levy, Lawyer-Scholars, Lawyer-Politicans and the Hindu Code Bill, 1921-1956,

3 LAW & Soc’y REV. 303 (1969).
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It can be witnessed in the evolution of marriage laws during British India that the principles

of natural justice and equity prevailed at all levels. Though the British were anxious about

infringing with the Indian personal laws, yet they were the reason for women to be empowered

and uplifted in the male-dominated Indian society.

As against any other colony which the British invaded, India always posed several

challenges particularly regarding the application of law which could just not be applied uniformly

across the country. Though they attempted at unification, several hurdles had to be overcome

and a few situations which were never addressed earlier either by the law or the courts had to

be decided and the only tool that could be applied was the concept of equity. Hence this

phase of the Anglo-Indian courts can be identified by appreciating the equity principles at its

best. To further understand this, adoption under Hindu law is analysed hereunder.

Adoption:

The main objective of Hindu marriage was for perpetuating family name. But many times

this objective failed. In such cases, adoption remained as the best alternative. As per Hindu

law, adoption was only possible to be done by an issueless man. His widow was not given

the right to adopt in most parts of India mostly because it can be done to spite the reversioners.

The main objective of adoption was that from a spiritual benefit of the adopter2. So, any

other reason was immaterial however, the spiritual reason was the only valid one. If ‘F’ a

male, dies leaving his wife ‘M’ and son ‘S’, who is in turn married to ‘P’ and has a son ‘SS’,

in this case widowed wife ‘M’ cannot adopt as her duty of perpetuating the family is fulfilled.

In the 1899 leading case of Sri Balusu  it was decided that giving an only son in adoption

is prohibited, while giving an orphan in adoption is reasonable. Another rule which was

followed as per Shastric view of adoption is that, the son of a woman who before her

marriage was within the prohibited degrees with the adoptive father. In such cases there

cannot be any adoption. This rule was established by the Privy Council on reversing the

decision of Allahabad High Court in the case of Bhagwan Singh. However, this decision

was not accepted by the Hindus.

From the aforementioned discussed cases it can be concluded that the Privy Council’s

decisions based on adoption, have acted as a stoppage on the development of law of Indian

adoption. However, one such English common law principle which was widely used in Indian

adoption cases is the rule of estoppel.

2 W. C. Petheram, English Judges and Hindu Law, 14 L. Q. REV. 392 (1898).
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The above discussed cases and points make it relevant that adoption in India was not a

prominent process. However, the contribution of the British to the development of the Hindu

adoption law is limited and in fact can to some extent be called unsuccessful. Here again the

principles of equity were tried and applied in as much as possible but due to the very strong

mindset and the position of sons in the Hindu rituals did not effectuate synchronization of

Hindu laws on adoption with the common law principles.

Conclusion:

Although the Britishers did not intend to enforce the British law on the personnel laws of

the Hindus, yet the British courts made a sincere attempt to make the laws uniform all across

the country by the application of the principles of equity whenever there was a conflict of

opinion. The above discussed cases clearly highlight the contribution made by the British

courts. Though the British courts in their decisions have endorsed the basic principles of

natural justice, that is justice, equity and good conscience, yet it appears that they did not

appreciate the Hindu personal law in its complete essence.
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À̧ªÀðdÕ£À ¸Á»vÀåzÀ°è PÁ£ÀÆ¤£À À̧ªÀiÁdªÀÄÄT ªÀiË®åUÀ¼ÀÄ –MAzÀÄ CªÀ̄ ÉÆÃPÀ£À
Socio-Legal Values in Sarvajna Literature- An Exploration

-G. C.Tallur*

¸Á»vÀåªÀÅ ̧ ÀªÀiÁdzÀ aAvÀ£ÉAiÀÄ ºÀgÀ¼ÀÄUÀnÖzÀ C©üªÀåQÛAiÀiÁVzÀÄÝ CzÀgÀ ¥ÀzÀgÀÄ M¼À¥ÀzÀgÀÄUÀ¼À°è
CqÀPÀªÁVgÀÄªÀ £ÁåAiÀÄ, £ÉÊwPÀvÉ ªÀÄvÀÄÛ ªÀiÁ£ÀªÀvÁªÁzÀUÀ¼À ¥ÀjUÀt£ÉAiÀÄÄ £ÁåAiÀÄ±Á¸ÀÛçzÀ PÁ¯ÁwÃvÀªÁzÀ
¨ÉÃgÀÄUÀ¼À C£ÉéÃµÀuÉUÉ CvÀåªÀ±Àå.

I limit myself to such exploration in the literature of Sarvajna

“PÁ£ÀÆ¤£À ̧ ÀªÀiÁdªÀÄÄT ªÀiË®åUÀ¼À£ÀÄß d£ÀgÀ DqÀÄ¨sÁµÉAiÀÄ°è C©üªÀåQÛ¹ CªÀÅUÀ¼À ¥Àæ¸ÀgÀuÉUÁV
£Ár£À°è ¸ÀAZÀj¹zÀ, PÀµÀÖUÀ¼À£ÀÄß C£ÀÄ¨sÀ«¹zÀ ¸ÀªÀðdÕ£ÀÄ ªÀiË®åUÀ¼À C£ÀÄ¥ÀªÀÄ ¥Àæ¸ÁgÀPÀ. vÀ¥ÀÄà
£ÀqÀvÉUÀ¼À RAqÀ£ÉUÁV ¹AºÀ£ÁzÀ ªÀiÁrzÀ ¸ÀªÀðdÕ£ÀÄ ¸ÀvÀå¹AºÀ£ÉAzÀÆ ¸ÉÆUÀ¸ÁzÀ PÀ£ÀßqÀzÀ°è
ªÀiË®å¨ÉÆÃzsÀ£É ªÀiÁrzÀÄzÀjAzÀ PÀ£ÀßqÀzÀ ªÀiË®åUÀ¼À PÉÆÃV¯É JAzÀÄ ¥ÀjUÀtÂ¸À§ºÀÄzÀÄ”. ZÀ£Àß¥Àà
GvÀÛAVAiÀÄªÀgÀÄ ¸ÀªÀðdÕ£À §UÉÎ »ÃUÉ ºÉÃ½zÀÄÝ CvÀåAvÀ ¸ÀÆPÀÛªÁVzÉ.

Introduction:

Before embarking on Sarvajna proper and his literature for Socio-Legal Values let

me recollect the basic characteristic of our society as apparent in our ancient Sanskrit

Literature.

Our National Motto adopted after Independence is ̧ ÀvÀåªÉÄÃªÀdAiÀÄvÉwhich is a mantra

taken fromMundak Upanishad meaning ‘Truth Alone Triumphs’ or ‘Truth Stands

invincible’. The full sentence in the Mantra is “ À̧vÀåªÉÄÃªÀdAiÀÄvÉ £Á£ÀÈvÀA”–meaning –‘Truth

Alone Prevails and not falsehood’.

With such abiding faith in the ultimate triumph of truth our society is indomitably

optimistic that truth will prevail finally despite all ups and downs. Our society therefore

with such total faith in the victory of truth never composed tragedies whereas in Greek

* B.E, B.A, F.I.E, F.I.C.A, Former Secretary, PWD, Government of Karnataka, Former Member, Karnataka

State Environment Appellate Authority.



literature the most celebrated plays are tragedies such as the Oresteia Triology –

Argamemnon, The Libation – Bearers and The Furies and Antigone of Sophocles and

Promethus Bound by Aeschylus.

Everyone acquainted with Sanskrit Dramatic Literature is aware of the striking feature

of the classic drama which is total absence of tragic ending. In several plays there are

many distressing occurrences during the progress of the action. But there is never any

tragedy in the sense of calamity which remains at the close of the last act. Tragic outcome

is always prevented. In “Natya Shastra’ of Bharat the rules on this point of avoiding any

unhappy ending are very definite which were strictly followed by the classical dramatists.

Such a phenomenon of total absence of tragedies, enigmatic though to Western critics,

can be explained as Sanskrit Dramatists complying to the belief of Indian people and

their irrepressible faith in victory of truth.

It stands to reason that such people who venerated and intrinsically trusted Shruti,

Smruti, literature were rooted in the Mantra ‘ À̧vÀåªÉÄÃªÀdAiÀÄvÉ £Á£ÀÈvÀA’ of Mundak Upanishad

and thus were deeply optimistic never ready to yield to tragedies. In sum we are an

inveterate optimistic society trusting in the ultimate triumph of truth. It is therefore self

evident that only for a society whose fulcrum is righteousness such indomitable faith in

truth is possible.

£ÀªÀÄä ¥ÀÄgÁvÀ£À ¸ÀA¸ÀÌøvÀ ¸Á»vÀåzÀ°è ¤Ãw ±Á¸ÀÛçUÀ¼À ¸ÁÜ£À:

EAvÀºÀ ¤ÃwAiÀÄ£ÀÄß DgÁ¢ü̧ ÀÄªÀ £ÀªÀÄä ̧ ÀªÀiÁdzÀ ¤Ãw «±Áȩ́ ÀPÉÌ vÀ¼ÀºÀ¢ AiÀiÁªÀÅzÀÄ? EzÀ£ÀÄßPÁt®Ä
£ÁªÀÅ £ÀªÀÄä ¥ÀÄgÁvÀ£À ¸ÀA¸ÀÌøvÀ ¸Á»vÀåªÀ£ÀÄß «ºÀAUÀªÀÄªÁV ¥ÀjUÀtÂ¸À¨ÉÃPÀÄ. “¥ÀÄgÁvÀ£À ¸ÀA¸ÀÌøvÀ
¸Á»vÀåzÀ ªÀÄÆ® «AUÀqÀuÉJgÀqÀÄ - ±ÀÈw ªÀÄvÀÄÛ ̧ Àäøw.±ÀÈwAiÀÄ°è ªÉÃzÀUÀ¼ÀÄ, ªÀÄAvÀæUÀ¼ÀÄ, ̈ ÁæºÀätUÀ¼ÀÄ,
CgÀtåPÀUÀ¼ÀÄ, G¥À¤µÀvÀÄÛUÀ¼ÀÄ ºÁUÀÆ zÀ±Àð£ÀUÀ¼ÀÄ. ̧ Àäøw ̧ Á»vÀåzÀ°è ªÉÃzÁAvÀ, ̧ ÁäxÀð À̧ÆvÀæ, zsÀªÀÄð±Á À̧Ûç
(PÁ£ÀÆ¤£À UÀæAxÀUÀ¼ÀÄ), EwºÁ¸À, ¥ÀÄgÁt, ¤Ãw±Á¸ÀÛçUÀ¼ÀÄ ºÁUÀÆ E¤ßvÀgÀ ¸Á»vÀåªÁzÀ PÁªÀåUÀ¼ÀÄ,
£ÁlPÀUÀ¼ÀÄ, EvÁå¢.EªÀÅUÀ¼À°è d£À¸ÁªÀiÁ£ÀågÀ ¤Ãw £ÀqÀÄªÀ½UÀ½UÉ ¤Ãw±Á¸ÀÛçªÀÅ CvÀåAvÀ ¸À§®ªÁzÀ
vÀ¼ÀºÀ¢AiÀÄ£ÀÄß MzÀV¹zÉ.

Neetishastra  proper are works whose direct object is moral teaching. In the second

place we have didactic portions of epic poems and other works.The aim of Neetishastra

proper is to serve as guides to right conduct in all relations of domestic social and political

life.

Neetishastra can be put into two categories – A) Collection of Choice Maxims,

striking thoughts and wise sentiments in the form of metrical verses (the Vachanas of

Sarvajna can be considered in this category). B) Book of fables in prose which string
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together stories of animals and amusing apologues for the sake of morals they contain or

to serve as frameworks for introduction of moral precepts. These often represent wise

sayings current even today.

Besides Neetishastra almost every department of ancient Sanskrit Literature

contributes its share to moral teaching and righteous conduct.

Anyone who studies the best ancient Indian writings is struck by their all pervading

moral overtone. They constantly present condition of human life as the result of actions

in the previous existences.

Hence a right course of present conduct in this life becomes an all important

consideration as bearing future happiness in the coming lives:hence we need not be

surprised if, to satisfy a constant longing for £Ãwand guidance and instructions in practical

wisdom, nearly all departments of ancient Sanskrit Literature ̈ ÁæºÀätPÀUÀ¼ÀÄ, G¥À¤µÀvÀÄÛUÀ¼ÀÄ,
PÁªÀåUÀ¼ÀÄ ªÀÄvÀÄÛ ¥ÀÄgÁtUÀ¼ÀÄ are more or less didactic, nearly all delight in moralizing and

philosophizing; nearly all abound in wise sayings and prudential rules. Scarcely a book

or writing of any kind begins without invoking the Supreme Being and as each work

proceeds, the writers  constantly suspend the main topic, or turn aside from their regular

subject for the purpose of interposing moral and religious reflections and even long

discourses on the moral duties of life. This is especially so in ªÀÄºÁ s̈ÁgÀvÀ.

Two divisions of Neethishastra :

A) Regular collections of moral maxims and sentiments:

These are generally in metrical stanzas and sometimes contain charming allusions to

natural objects and domestic life with occasional striking thoughts on the nature of God

and immortality of soul as well as sound ethical teaching regarding various relations and

conditions of society. Our ancient writers always delighted in apothegms. Collections of

such apothegms are:

1. The Three Hundred apothegms ascribed to Bhartarhari of which the first ‘Shataka’

or collection of hundred verses is on love (Shringara) and therefore more lyrical

than didactic. The second Shataka ‘is on good conduct (Neetishataka)’. And the

Third Shataka is on renunciation of worldly desires (VairagyaShataka).

So also Panchatantra of Vishnu Sharma (1200 BCE) and Hitopadesha of Narayna

(800 CE).

2. Vruddha Chanakya or Rajaneeti Shastra.
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3. Chanakya Shataka or Hundred verses of Chanakya.

4. ‘Sarangadhara Paddhati’.

There are numerous other collections of didactic verses in ancient Indian writings.

Sarvajna falls in this category and is an inheritor of hoary antiquity of didactic verses

dealing with Neeti and righteous conduct.

B) Collections of fables and apologues:

This is a class of compositions in which India is entirely unsurpassed (Panchatantra,

Kathasaritsagaraof Somadev Bhatt and the extinct ‘Bruhat Katha’ of Gunadhya)

To such ancient incessant background of didactic apologues and apothegms and

verses belongs Sarvajna who is a didactic teacher of righteousness in whose more than

2000 Vachanas we can trace wide spread socio legal values.

Socio Legal Values in Sarvajna:

Sarvajna can be taken as born in Abaloor of HirekerurTaluk in Haveri District and

resident in an area around Masur in about the 16th Century. His Vachanas abound and

drenched in socio legal values. There is a vast sweep of socio legal values identifiable in

the verses of Sarvajna.

Let us consider only seven (7) legal values in Sarvajna’s Vachanas:

1. Liberty:

Talking of liberty let us not forget that Sarvajna composed his Vachanas in the 16th

century when liberty was far from being understood as we understand it now- as a

primary ingredient of human existence.

vÀAwæªÁzÀåªÀÅ ¯ÉÃ¸ÀÄ | ªÀÄAwæAiÀÄ PÉ¼É* ¯ÉÃ¸ÀÄ |

AiÀÄAvÀæªÁºÀPÀ£À**zÀAiÉÄ ̄ ÉÃ¸ÀÄ | dUÀ¢

¸ÁévÀAvÀæöåªÉÃ ¯ÉÃ¸ÀÄ ¸ÀªÀðdÕ |

(* - «ÄvÀÈvÀé, ** - zÉÃªÀgÀÄ)

In this the urge for liberty is remarkable in more ways than one. Unconcerned about

the ways of the world during his time and times earlier to him Sarvajna speaks here

about liberty not to please anyone but for the sake of the truth that liberty was a necessary

precondition to human happiness. We need to recall that many of the earlier poets who

were to please kings and emperors never spoke of such liberty. Sarvajna on the other

hand glorified liberty.
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This reminds one of Emile Zola’s celebrated open letter to the President of France in

defence of Alfred Dryfus, a Jewish military officer who had wrongly been accused of

treason by the French army, published in the French News paperL’Aurore in 1898

which led to release of Dryfus and his honorable reinstatement.

2. Equality: Treating all as equals:

Sarvajna propounds the concept of equality very firmly’

PÀÄ®¨sÉÃzÀ ºÁUÀÆ EvÀgÀ AiÀiÁªÀÅzÉÃ ̈ sÉÃzÀUÀ¼À£ÀÄß M¥ÀàzÉÃ PÉÃªÀ® UÀÄt¨sÉÃzÀªÀ£ÀÄß ªÀiÁvÀæ ªÀiÁ£Àå

ªÀiÁrzÀªÀ, ̧ ÀªÀðdÕ J®ègÀ£ÀÆß ̧ ÀªÀÄ£ÁV PÀAqÀªÀ.

J®ègÀÆ ¦æÃAiÀÄgÀÄ

HgÉ®è £ÉAlgÀÄ | PÉÃjAiÉÄ®èªÀÅ §¼ÀUÀ |

zsÁgÀÄtÂAiÀÄÄJ®èPÀÄ®zÉÊªÀªÁV£ÀÄß |

AiÀiÁgÀ£ÀÄß ©qÀ¯ÉÆ ¸ÀªÀðdÕ |

eÁwRAqÀ£É

£ÀqÉªÀÅzÉÆAzÉÃ ¨sÀÆ«Ä | PÀÄrªÀÅzÉÆAzÉÃ ¤ÃgÀÄ |

¸ÀÄqÀÄªÀVßAiÉÆAzÉ EgÀÄwgÀ®Ä PÀÄ®UÉÆÃvÀæ |

£ÀqÀÄªÉ JvÀÛtzÀÄ? ̧ ÀªÀðdÕ

C¸Ààø±ÀåvÉRAqÀ£É
PÀÄrªÀ ¤ÃgÀ£ÀÄvÀAzÀÄ | CrUÉ ªÀiÁrzÀ ªÉÄÃ¯É |

MqÀ£ÀÄtÚ¯ÁUÀ¢ÃvÉA§ ªÀÄ£ÀÄdgÀ |

MqÀ£ÁlªÉÃPÉ? ̧ ÀªÀðdÕ

eÁw »Ã£ÀgÀ ªÀÄ£ÉAiÀÄ | eÉÆåÃwvÁ »Ã£ÀªÉÃ? |

eÁw «eÁwAiÉÄ£À¨ÉÃqÀ, zÉÃªÀ£ÉÆ° |

zÁvÀ£ÉÃeÁvÀ | ̧ ÀªÀðdÕ.

EªÀÅUÀ¼À°è ¸ÀªÀðdÕ£À ¸ÀªÀÄzÀ²ðvÀéªÀ£ÀÄß, eÁwRAqÀ£ÉAiÀÄ£ÀÄß ºÁUÀÆ UÀÄt¨sÉÃzÀªÀÅ ªÀiÁvÀæªÉÃ

ªÀiÁ£Àå JA§ EA¢£À ̧ ÀA«zsÁ£ÁvÀäPÀ ªÀiË®åUÀ¼À£ÀÄß £ÁªÀÅ PÁt§ºÀÄzÀÄ.

3. Quest of truth: ̧ ÀvÀå ±ÉÆÃzsÀ£É

It is trite that legal process is a search and quest for truth. Sarvjna says that such

truth lies right around us needing only the eye to behold
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¸ÀvÀåªÉA§ÄzÀÄvÁ£ÀÄ | »vÀÛ®zÀVqÀ £ÉÆÃqÀ |

ªÀÄvÉÛ°è £ÉÆÃr CgÀ¸ÀzÀ¯ÉvÁ¤zÀð |

ºÀvÉÛ¯ÉÃ £ÉÆÃqÀ ¸ÀªÀðdÕ

This reminds me of what Justice J. R. Mirdha, Judge of Delhi High Court said

recently in his farewell speech when retiring. He is reported to have said “In the Court of

Justice, both the parties know the truth. It is the Judge who is on trial”.

Having been an arbitrator since two decades I am inclined to see the truth in the

Vachana of Sarvajna and the statement of Justice Mirdha and see Alternate Dispute

Resolution mechanism as an easy and sure wayof searching truth which for domain expert

is ‘»vÀÛ®zÀVqÀas Sarvjna says’. Today’s ADR processes appear to be closer to what

Sarvjna thus says where truth may be self-evident in ‘Trade Usages’ (»vÀÛ®zÀVqÀ)for

domain experts.

4. Maintenance and welfare of Senior Citizens and Parents:

The rationale of the 2007 Act, ‘Maintenance and Welfare of Parents and Senior

Citizens Act – 2007’ can be traced to many Vachana’s of Sarvajna

ºÉvÀÛªÀjUÉ ̈ É¯É¬Ä®è

ªÀÄÄvÀÄÛ ¤ÃgÀ° ºÀÄnÖ | ºÀvÀÄÛ ¸Á¹gÀ * ºÀqÉUÀÄ** |

ºÀvÀÄÛa¥ÉÆàAzÀÄ ºÀt«®è | vÁAiÀÄÛAzÉ |

JvÀÛtªÀgÉAzÀ ̧ ÀªÀðdÕ.

(* ¸Á¹gÀ - ¸Á«gÀzÀvÀzÀãªÀ, ** ºÀqÉUÀÄ - ºÉÆAzÀÄ, ¨É¯É¨Á¼ÀÄ)

Obviously all was not well about care of elders even during the times of Sarvajna.

»jAiÀÄgÀ ¥ÉÆÃµÀuÉ ¸À£Áä£À

vÉAVAUÉ »jAiÀÄjUÉ | ºÀAUÀÄ ªÀiÁqÀ¯É¨ÉÃPÀÄ |
vÉAV£À ªÉÆzÀ°AUÉ ¤ÃgÉgÉAiÉÄvÀÄ¢AiÀÄ°è |
»AUÀ¢ÃªÀAvÉ ̧ ÀªÀðdÕ.

Care of parents is a must like watering the roots of a coconut tree as they are the

very roots of ªÀA±À, ̧ ÀªÀiÁd ªÀÄvÀÄÛgÁµÀÖç.

5. Preservation of Primacy and purity of legal delivery system:

If Justice delivery system fails where can people seek solace?
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GvÀÛªÀÄgÀÄ PÉlÖgÉ PÀµÀÖ.

GvÀÛgÉAiÀÄÄ §gÉwºÀgÉ | ºÉvÀÛvÁAiÉÆÛgÉ¢ºÀgÉ |
GvÀÛªÀÄgÀÄ vÀ¦à£ÀqÉ¢ºÀgÉ ¯ÉÆÃPÀ vÁ |
£ÉvÀÛ ¸ÁgÀÄªÀzÀÄ ¸ÀªÀðdÕ ?

vÀvÀéªÀÄ¹ ºÀÄ¹¢ºÀgÉ | GvÀÛªÀÄgÀÄ PÀÄ¹¢ºÀgÉ |
¤vÀågÀÄPÉÃqÀÄ §UÉ¢ºÀgÉ ¸ÀvÀåªÀ |
£ÉvÀÛ®j¸ÀÄªÀzÀÄ | ¸ÀªÀðdÕ

Immense faith that people repose in judiciary and concern for the calamitous effect

if it fails can be sensed in the above verses.

6. Valuing a witness not by his social and economic status but by his allegiance

to truth:

Recently a Special CBI Court in Thiruvananthpuram (23.12.2020) sentenced to life

imprisonment a Catholic Priest Father Kottoor, Professor BCM college, Kottayam and

a nun Sister Stephy for the murder of Sister Abhaya, 28 years after the crime. Father

Kottoor was Secretary to the then Bishop and later had risen to be Chancellor of Catholic

Diocese of Kottayam.

A sole witness saw two men in the Convent the night before the murder, one of

whom he identified as Father Kottoor. This witness of ‘Adukka’ Raju, a petty thief who

had entered the Convent to steal a copper strip on the day of crime was crucial and sole

witness in ensuring justice in the case.

‘Adukka’ Raju, an ordinary of the ordinary, petty thief, had climbed walls of St.

Pius Convent for petty theft on the day Sister Abhaya was murdered. Raju turned out to

be an extraordinary man who was to beat a sea of odds to stand strong for 28 years

despite treats, inhuman torture, allurement and stood strong as the key witness to have

directly witnessed the prime accused on the crime scene. Upon conviction of the culprits

Father Kottoor and Sister Stephy, Raju told press “My daughter finally got justice”.Raju

had been coerced by police to confess that he had murdered Sister Abhaya! Hon’ble

Judge Sunil Kumar has graphically depicted in his judgment all the torture, coercion and

allurementsRaju was subjected to. The Judge in his judgment recorded: “He may have

been a thief but he was and is an honest man, a simple person without the need to

dissemble, a human being who became a professional thief by force of circumstance but

a speaker of truth none the less”.
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Sarvajna speaks of ¥ÀPÀë¥ÁvÀin assessing human beings:

E®èzÀªÀ£À* CºÀÄzÁqÉ** | §®èAvÉ ¨ÉÆUÀ¼ÀÄªÀgÀÄ |

§°èzÀ*** £À®èzÀ£ÀÄ**** DrzÀgÉJ®èªÀgÀÄ |

¨É®èªÉA§ÄªÀgÀÄ ̧ ÀªÀðdÕ

(* E®èzÀªÀ : §qÀªÀ,  ** CºÀÄzÁqÉ : ¸ÀvÀåªÀ£ÉßÃ £ÀÄrzÀgÀÄ

*** §°èzÀ : ¹jªÀAvÀ **** C®èzÀ£ÀÄ : C¸ÀvÀåªÀ£ÀÄß)

§qÀªÀ¤zÀÄÝzÀ£ÁqÉ | PÀqÉUÉ ¥ÉÆÃUÉA§ÄªÀgÀÄ |
MqÀªÉAiÀÄÄ¼ÀîªÀgÀÄ ¸ÀÄqÀUÁqÀ £ÀÄrzÀgÀÆ |
¥ÉÆqÀ«AiÉÆ¼ÀUÀ¢üPÀ ¸ÀªÀðdÕ |

§qÀªÀ£ÉÆ¼ÉîAiÀÄªÀiÁvÀ | £ÀÄrzÀgÀ¯ÉèA§ÄªÀgÀÄ |
¥ÉÆqÀ«Ã±À ¥ÉÆ¼ÀÄîUÉqÉzÀgÀÆ PÉÊªÁj* |
PÀqÀÄ £ÀUÀÄvÀ°ºÀgÀÄ ¸ÀªÀðdÕ |

(* PÉÊªÁj - ¥ÉÆqÀ«Ã±À£À ¸ÉÃªÀPÀgÀÄ, CªÀ£À ºÀAV£À°è fÃ«¸ÀÄªÀªÀgÀÄ.)

7. To avoid miscarriage of Justice:

The culprits and not the innocent must be punished.In criminal Law, Blackstone’s

Ratio (also known as Blackstone’s formulation) is the idea that ‘It is better that ten guilty

persons escape than that one innocent suffer’ as expressed by the English Jurist William

Blackstone in his seminal work “Commentaries on the Laws of England” published in

1760. The idea subsequently became a staple of legal thinking in Anglo-Saxon Jurisdictions

and continues to be a topic of debate. The message that government and courts must err

on the side of bringing in verdicts of innocence has remained constant.

Such deep concern to save the innocent, the truthful, the righteous is evident in the

following verses of Sarvjna:

vÀ¥ÀÄà ªÀiÁqÀzÀ ªÀÄ£ÀÄd | UÉÆ¥ÀÄàªÀzÉ ¸ÀAPÉÆÃ¯É?
vÀ¥ÀÄà ªÀiÁrzÀUÉ ¸ÉgÉAiÀÄÄ, ¸ÀAPÉÆÃ¯ÉUÀ¼ÀÄ |
§¥ÀÄàzÉÃ ¸ÀjAiÀÄÄ ¸ÀªÀðdÕ |

vÀ¥ÀÄà ªÀiÁrzÀªÀAUÉM¥ÀÄàªÀÅzÀÄ ̧ ÀAPÉÆÃ¯É |
vÀ¦à®è¢¥Àà ±ÀgÀtAUÉ ¸ÀAPÉÆÃ¯É |
§¥ÀÄàzÉÃPÉ? ̧ ÀªÀðdÕ?
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Such concern by the way, is also crystal clear in Chapter -4 Shloka-8

‘Bhagawadgeeta’ where Krishna says:

¥ÀjvÁæuÁAiÀÄ* ̧ ÁzsÀÄ£ÁA**
«£Á±ÁAiÀÄ***ZÀ zÀÄµÀÌøvÁA****
zsÀªÀÄð ̧ ÀA¸ÁÜ¥À£ÁxÁðAiÀÄ
¸ÀA¨sÀªÁ«ÄAiÀÄÄUÉAiÀÄÄUÉ
(* ¥ÀjvÁæuÁAiÀÄ–for the deliverance

** ̧ ÁzsÀÄ£ÁA-¸ÀdÓ£ÀgÀÄ, *** «£Á±ÁAiÀÄ - for the annihilation

****zÀÄµÀÌøvÁA- Miscreants)

The above shloka also makes it clear that protecting the innocent and pious takes

precedence even over punishing themiscreants.

Thus socio legal values are embedded in the literature of Sarvajna.

Socio-Legal Values in Mitakshara, Vachana, etc in Karnataka / 248



 -P. Ishwara Bhat*

Introduction

Mitakshara, a great commentary on YajnavalkyaSmriti, is generally understood

as a treatise that shaped the personal laws of Hindus and guided commercial transactions.

It is true. But it is also true that its brilliant analysis provides an insightful exposition of

polity and King’s duty. The treatment of the subject by Mitakshara is not as elaborate

as that of other works dealing with Rajadharma but the core ideas it emphasizes are

quite significant. It makes polity an instrumentto attain good governance, people’s welfare

and justice with social concern. Regarding good governance, the criteria articulated by

United Nations Economic and Social Council for Asia and the Pacific (UNESCAP) can

help the present discourse. It is as follows: “Good governance has 8 major characteristics.

It is participatory, consensus oriented, accountable, transparent, responsive, effective

and efficient, equitable and inclusive and follows the rule of law. It assures that corruption

is minimized, the views of minorities are taken into account and that the voices of the

most vulnerable in society are heard in decision-making. It is also responsive to the

present and future needs of society.”1 Although this is a modern concept, interestingly,

these major characteristics can be traced in Mitakshara’s chapter on Rajadharma in

Vyvahar part. Much more than that, linking polity with goals of justice and welfare was

a unique approach that rendered the legal system a purposive enterprise.The

interconnected factors involved in this discourse are (a) principles orienting the conduct

of the king, administration and people towards good governance and people’s welfare;

and (b) organization of the polity for structuring and streamlining the political power to

promote these objectives; (c)f airness in external relations; (d) efficient and clean internal

administration; (e) fair administration of justice; and (f) people’s welfare.

* Vice Chancellor, Karnataka State Law University, Hubballi
1 https://www.unescap.org/sites/default/files/good-governance.pdf

The Mitakshara’s Approach to Polity, Good Governance and

People’s Welfare



(a) The principles orienting towards good conduct

The orientation of polity in ancient India was responding to lofty goals of Rta such

as justice, truth, equality, harmony, peace, morality and welfare of people.The king was

to aim at not only his salvation but also salvation of whole of his subjects by subordinating

the human desires and economic actions to the imperatives of dharma or just social

order.2 The very purpose of forming a State was to ensure that the king and the subjects

traverse the path of righteous conduct so that heavenly bliss is product of their determined

work.3 Yajnavalkya said that human effort and destiny were like two wheels of a chariot

for attaining a fulfilment.4 Mitakshara comments that destiny is product of past

performance in the former incarnation;5 that fourfold causes such as destiny, svabhaava,

time and human effort together contribute towards fruitful action;6 and that human effort

on right path being the key to comfortable consequence, exertion of good human action

shall be the approach of every human being.7 The path of right conduct is paved by

compliance with Shruti, Smriti and Sadaachara, the conduct of good men, one which

is pleasant to one’s own self and the desire which springs from good resolution.Thus,

responsibility of good conduct is yoked upon the shoulders of everyone.8Dharmasastras

prescribe prayaschitta for wrongful acts or for deviances from dutyso that through

sincere penance and reform the erring person restores social equilibrium.9

There are provisions in Yajnavalkya Smriti and its commentary Mitakshara

persuading for virtuous conduct on the part of both the king and his subjects through

their mutual relations and obligations. It ordains that being lenient to the learned

(Brahmana) in spite of insults from them, shedding crookedness towards friends who

are affectionate, angry towards enemies and promoting welfare of servants and subjects

2 This basic concept of Trivarga emphasizing on prevalence of dharma over kama and artha in order

to attain moksha was contemplated in
3 Nitehphalamdharmarthakamavaptihi
4 Mit on YS 351: As verily by one wheel alone there is no motion of the chariot, so without human effort,

the destiny does not get fulfilment.
5 Mit on YS I. 349
6 Mit on YS I. 350
7 Mit on YS I. 349.Mitakshara comments: “Even from a small human effort may arisegreat fruit, therefore

the manifestation of Paurursha or human effort of the previous incarnation is called Karma or Daivam,

fate or destiny. Therefore since in the absence of human efforts there cannot exist destiny, therefore

exertion should be made in all human actions or Purusakara.”
8 Mit on YS I. 7
9 Mit on YS III. 206-311
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by removing all that is injurious to them, let the King act with mercy like a father.10

Yajnavalkya states,“Punyathshadbhagadatte nyayenaparipalayam I

Sarvadanadhikam yasmat prajanamparipalanam II (He takes the sixth part of the

virtuous deeds (of his subjects) by protecting them with justice. Because protection of

his subjects is greater than all gifts).”11 The same benefits will accrue to him from the

kingdom vanquished and subjugated by him if he treats the subjects of that kingdom

justly.12 On the other hand, augmenting the component of right conduct on the part of all

classes of people, which in return increases the King’s one sixth share of the good conduct

of subjects, is another approach suggested by Yajnavalkya, when he states, “Kulaani

jaathi shrenischa ganaan jaanapadaanapi I Svadharmaachhalithaan raajaa-

vineeyasthaapayetpathi II (The families, castes, guilds, unions and the communities,

who have deviated from duty, should be disciplined and set in the right path.)”13

Mitakshara illustrates the terms like jaati, shreni and ganawith examples and interprets

duty to include not only the association-related duty but also duties in general. According

to Mitakshara “disciplined” connoted chastised or corrected in order to maintain the

path of their respective duties.In the modern standards these might be termed as undue

intervention in the private matters of associations as the state declines to intervene unless

state’s legal power is invoked by the aggrieved. But these bodies are expected to act

fairly towards the members and respect their human rights. The concern of Mitakshara

that duties relating to the collective bodies shall be performed speaks about its emphasis

on rule of law society whose maintenance brings normalcy and fulfilment of expectations.

Rajadharma is a part of Achara part of Mitakshara, which is to be read with detailed

provisions prescribing good conduct on the part of individuals at various stages of life.

For example, a verse under Grahastha dharma prakarana states, “Ahimsaa satyam

asteyam shoucham indriayanigraha I daanam damodayaak shaantihisarveshaam

dharma saadhanam II” Mitakshara explains that non-doing of harm, truth, non-stealing,

external and internal purity, employment of the intellect and the organs of action in lawful

objects, liberality or removal of the pain of living creatures by giving food and water,

self-control or repression of the internal organ or mind, mercy or protecting the afflicted,

forgiveness or non-emotion of the mind under injury are the means for the acquisition of

10 Mit on YS I. 334
11 Mit on YS I. 335
12 Mit on YS I. 342
13 Mit on YS I. 361
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dharma for all men beginning with the Brahmanas and ending with Chandalas.14

Mitakshara emphasizes on mutual cordiality and loyalty between husband and wife,

respect to elders by the younger ones and protection of women at all the stages of life.

Orientation towards good conduct is also reflected in a series of prohibitions prescribed

against the King and the subjects. Yajnavalkya states, “Prajaapidana santaapaath-

samudbhuto hutaashanah I Raajnah kulamshriyam pranaamscha

dagdhvaananivartate II (The fire arising from the heat of the suffering of the subjects

does not cease without fully burning the family, fortune and the life of the king)”15 On

another verse, Mitakshara comments, “That sovereign who increases his own treasure

by taking property through illegal means from his kingdom, quickly being bereft of good

luck by losing his Lakshmi or good fortune, goes to destruction along with his kinsmen.”

This speaks about the limited private estate of the King, duty to treat the public property

as trust and prohibition against conversion of public property for personal use. Insofar

as the individual subjects are concerned, duty to share family property with the other

sharers who are entitled to property, duty to maintain all members of the family, duty to

respect the properties of others without commission of encroachment, duty to pay fair

wages, duty to keep promises in transactions, duty not to abuse others by words,

expressions or deeds, prohibitions of crimes of various degrees, stern punishments for

offences against women and duty to give evidence compel the individuals to follow the

ideal conduct.

The above dos and don’ts aim at shaping ideal conduct on the part of the king and

his subjects, and the state power is operating as the supporting force for upholding the

Rta values. Hence, reverence to the State is primarily because of its task of upholding

dharma and subordinating the individual will to collective good.

(b) Organization of the polity, the Saptanga theory of state

During the Vedic times, the political organization was ascending from lower to higher

levels and choice of the leadership was by the Janapada’s indirect or direct acceptance.

The expanding circles of human actions witnessed evolution of policies and leadership

from below but always looking for higher achievements.In order to protect the vulnerable

from the strong (matsyanyaya) and establish a political order that fulfils the aspirationsof

the society for security, justice and welfare, an organized political structure in the form of

14 Mit on YS I. 122
15 Mit on YS I. 341
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Rajya came into existence. Like other Smritikaras and epic writers, Yajnavalkya also

propounded Saptanga theory of State:” The Lord (Swami or king), the ministers

(amatya), the people (Jana), the fortress (durga), the treasury (kosha), the Rod (danda

or military power or power of doing justice) and the allies (mitra) these are the Prakritis

or constituents , and a kingdom is said to have seven limbs.”16 The Rod of justice is

given a place of special significance as it maintains order, punishes the evil-doer and

gladdens the whole world.17

About the qualities required of a King,Yajnavalkya states,

“The ruler of men (a king)should be of great enthusiasm, vast aims (liberal and

intelligent), remembering the deeds, serving the elders, disciplined, endowed with

equanimity of good family, truthful in speech, pure, non-procrastinating, of strong

memory, non-lowly and also non-harsh. He should be righteous and without bad

habits, intelligent, brave and knower of secrets, and guardian of his weak points.

He should be well versed in the knowledge of Anvkisiki, in Danda rule (in the

theory of punishment), in varta (in economy) and also in the three fold sciences

called Trayi.”18

Mitakshara explains each of the characteristics and comments about the bad habits

to be eschewed and knowledge of self to be developed. Yajnavalikya prescribes that

king should appoint intelligent, hereditary servants, steady and pure, as his ministers and

should administer consulting them and Brahmanas. Mitakshara adds that King shall

act according to his own reasoning and understanding after consulting the ministers and

Brahmana.19  This points out prevalence of mature idea of administrative law that discretion

shall be individually exercised by application of mind and there shall not be acting under

dictation or surrender of independent judgment. About the country in which he shall

dwell and fortress he shall build, Yajnavalkya suggests for choice of a pleasant place

where people can find their livelihood which shall be covered by a protective fortress.

Mitakshara adds that land will be pleasant only if it has good water source, vegetation

and diverse plants and animals.20  The king shall personally inspect income and expenditure,

safely deposit his treasures, gather information from spies and regularly review the four-

fold forces (elephantry, cavalry, chariots and foot soldiers).21 Regarding classification of

16 Mit on YS I. 353
17 Mit on YS I. 354 to 356
18 Mit on YS 1. 309-311
19 Mit on YS 1. 312
20 Mit on YS 1. 321
21 Mit on YS 1. 327, 328 and 329
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other sovereigns as natural enemy, natural ally and natural neutral, Mitakshara gives the

criterion of proximity.22  Neighbouring sovereign being natural enemy, sovereign beyond

the neighbouringstate being natural ally and the one beyond the latter natural neutral. It

insists on appropriate relations with all the categories of sovereigns.

(c) Fairness in External Relations: wars, alliances and subjugations

Diplomacy and negotiation with foreign states – whether friendly or inimical – is a

task to be done by due diligence.23 Referring to Arthasastra narrative, Mitakshara

comments on this verse and advises formation of lotus like circle of 13 kings (both

friends and foes) with whom he has to keep appropriate relations with great care.For

smooth foreign relations, according to Yajnavalkya, “The means (of success) are

negotiation, presents, division, and forms of arms as well. When properly employed

they lead to success, while force of arms is the last resource when all other resources

fail.” Mitakshara makes a pragmatic suggestion that insofar as certain types of enemies

are concerned, viz., Yatavyas (enemy deserving punishment) and Uchchetavyas(enemy

deserving extermination) Danda can be employed without first employing Sama, Dana

and Bheda. How four methods can be employed even for ordinary dealings also,

Mitakshara illustrates: “Read, O child read, I shall give thee this ball of sweetmeat. But

if thou shall not read, I shall give it to another and pull thy ears.” The use of all methods

of persuasion is self-explanatory. Yajnavalkya states, “Let him (king) employ as the

occasion may require these (following) measures: alliance, war, marching, sitting, seeking,

protection and distribution.”24 Mitakshara adds caution that this shall be done looking

to the opportunities of place, time, his own power friends etc. The tilt in favour of the

policy of peace rather than war is implicit in Mitakshara reasoning on two verse of

Yajnavalkya. The first verse is about war. Yajnavalkya states, “Let him (king) go the

enemy’s kingdom then when it is possessed of provisions and corn, and when the enemy

is weak and when he himself has spirited men and individuals.”25 Mitakshara takes a

position that destiny is the controlling factor insofar as rise and fall, prosperity and adversity

of living beings are concerned, and that if destiny decides to absorb enemy’s kingdom it

shall have it, and “hence, it is useless indeed this trouble of invading an enemy’s country.”

Yajnavalkya involves in discussion about the factor of destiny versus role of human effort

22 Mit on YS 1. 345
23 Mit on YS 1. 345
24 Mit on YS 1. 347
25 Mit on Yaj 1.348
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and arrives at a conclusion about inevitability of both the factors. This puts down the

drive for blood thirsty wars and recognizes the path of peace. The second verse is on the

aspect of making alliances. Yajnavalkya states, “Because the acquisition of allies is better

than the acquisition of gold or land, hence let him endeavor in acquiring it, and scrupulously

maintain truth.”26 Mitakshara emphasizes on the word “scrupulously” and argues for

taking utmost care “because the acquisition of friendship has its root in truth.”27 In case

war is inevitable, and results in subjugation of another kingdom owing to conquer in war,

it is the responsibility of the king to treat the conquered justly.28 Mitakshara explains

that by treating the vanquished kingdom and its people equitably the king gets the same

merit as of ruling his own kingdom justly. There is a duty to continue the customs and

laws of the land when it is subjugated by another king by war. Yajnavalkya says,

“Whatever may be the custom, laws and family usages in a country, those verily should

be observed by him when the country has come under his control.”29 Mitakshara explains

that the purpose is to avoid confusion but it mandates that such customs, laws and family

usages shall not be against sacred scriptures.30  Since customary law and law of the land

reflect specific cultural identity, the victorious kingdom shall not efface such

identity.Principles of just war (dharma yuddha) were recognized: not to kill persons

surrendering in battle, persons without arms, persons fighting with others, person who

has ceased to fight, person who is only spectator in the battle or the like.31 This reflects

cardinal principles of humanitarian law. On the whole, inclinations for peace and respect

for the culture of other political entities are some of laudable principles prevalent in the

Mitakshara thoughts that have parallel in modern international law.

(d) Efficient and honest internal administration: protection, justice and purity

Mitakshara propounds the idea of good government as a mandatory duty of the

king, non-performance of which entails sin.32 Commenting on Yajnavalkya’ s verse which

states that the king who punishes the punishable and slay those who deserve death gets

best gifts of many sacrifices,33 it points out that performance of such duty is not mere

26 Mit on YS 1. 352
27 VidyarnavaP 423
28 Mit on YS I. 342
29 Mit on YS I. 343
30 Vidyarnava 416-7
31 Mit on YS I. 326; Vidyaranyava 407
32 Ibid 427
33 Mit on YS I. 359
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optional or a kamya duty. Regarding befitting punishments Yajnavalkya states, “The

unrighteous punishment destroys the heaven, the glory and the worlds of the king. But

the proper punishment procures him victory, glory and heaven.”34  Mitakshara comments

that the motive of greed etc., operate behind such disproportionate punishments, and

such attitudes shall be avoided by the person who handles the rod of justice.35  Elaborating

a verse of Yajnavalkya Smriti,36 Mitakshara states that king’s duty to punish the wicked

like cheats, knaves, scoundrels, stealers of other men’s properties and wives is inherent

in his royal position as head of the kingdom and that dharma in the shape of justice is a

time-tested factor.37  Yajnavalkya states that realizing the importance of good governance

through administration of justice the king shall personally supervise judicial proceedings

daily in the company of his assessors, separately.38 Mitakshara points out caste-specific

assessors to be associated in the course of judicial proceedings.Mitakshara believed in

the principle that impartial administration of justice goes a long way in protecting the

interests of people and bringing joy to the world. The duty to protect the subjects has a

correlative in king’s entitlement to one-sixth of produce by the subjects.39

While elaborating on Yajnavalkya verse on appointment of royal supervisors who

are skillful, pure and experts and who are active in matters of income and expenditure

Mitakshara points out the range of domains it covers (Dharma, Artha and Kama), the

type of experts that are required and meaning of words pure and active.40 The emphasis

on administrative efficiency is clear. Yajnavalkya states, “having known through his spies

the conduct of those who are office-holders in his kingdom, let the king honour the

righteous and punish the opposite.”41 Mitakshara adds that honouring may be by

conferring titles, grants and hospitality, righteous means well-behaving and the punishment

of the unrighteous shall be in proportion to their guilt. Stern action was envisaged for

dealing with corruption. “Let him banish the takers of bribes, after having deprived them

of their wealth. Let him settle always in his kingdom Srotriyas by giving them grants,

titles and hospitality.”42 Thus measures against corruption were in-built part of good

34 Mit on YS I. 357
35 Vidyarnava 426
36 Mit on YS I. 354
37 Vidyarnava 424; also see Mit on YS I. 336
38 Mit on YS I. 360
39 Mit on YS I. 337; when people are not protected, one sixth of the sin goes to the king
40 Mit on YS I. 322; Vidyarnava 404
41 Mit on YS I. 338; Vidyarnava 414
42 Mit on YS I. 339
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governance. In the matter of support to the learned people and educational activity carried

on by them, i. e., Brahmanas, there are several provisions imposing such obligations.43

(e) Fair procedure in administration of justice

The King is required to know the nature of legal proceedings (vyvahara).

Brahmanas having knowledge of dharmashstras shall be members of the judicature. In

order to render justice in accordance with dharma the king shall act without anger and

avarice.44 Members of the judicature acting with partiality, avarice and fear and in

opposition to Smritis shall be punishable with fine double the sum of the dispute.45  Detailed

recording of the narration made by the plaintiff, hearing the answer of the defendant,

examination of evidence put forward by the plaintiff, acceptance or rejection of the claim

on the basis of facts and law are the steps involved in civil proceedings.46 In criminal

proceedings, counter claims about criminal conduct of the opposite party shall not be

entertained until the initial case is disposed of.47 The demeanours of witnesses shall be

considered in assessing the probative value of the evidence.48   In the list of persons to be

excluded from calling for witness there is mention of women, children, aged, gambler,

drunkard, actor and disabled persons.49  Yajnavalkya states that when two Smritis disagree,

that which follows equitable practice shall prevail.50Mitakshra comments that the rule is

that law is stronger than equity. While in money disputes evidence preponderates, in

matters of land title preponderates over possession.51   For administration of justice at the

community level, the king shall appoint officers for Puga, Shreni and the Kulas whose

orders shall be respected in legal proceedings between men of those communities.52

Compensation to the finder of treasure trove and restoration of the stolen or lost property

to the real owner is a responsibility of the king to ensure that justice is promoted.53  The

witnesses have responsibilities to disclose only truth, adduce evidence reasonably and

43 Mit on YS I. 323, 314, 315.
44 Mit on YS II. 1
45 Mit on YS II. 4
46 Mit on YS II. 5-8; Mitakshara refers to 18 types of civil disputes.
47 Mit on YS II.9-11
48 Mit on YS II.13-15
49 Mit on YS II. 5, 70-71
50 Mit on YS II.22
51 Mit on YS II.23, 27
52 Mit on YS II. 30
53 Mit on YS II.34-36.

Mitakshara’s Approach to Polity, Governance and  Welfare / 257



swear oath in support of evidence.54  There is also mention of various divya or ordeals in

cases of serious criminal acts. Regarding resolution of boundary disputes, Yajnavalkya

prescribes that 4, 8 or 10 persons from the neighbouring villages or the same village shall

determine the boundary.55  Mitakshara adds that the decision shall be unanimous, shall

refer to specific boundary markers and shall be recorded in document. The concern for

certainty is clear in Vijnaneshwara’s approach.

(f) People’s welfare

The ideal conduct and characteristics prescribed by Yajnavalkya for a king include

liberal approach, equanimity, kindness, good knowledge of Trayi or the three Vedas

(which contemplate equality, humanism and welfare) and of the science of political

economy. Since these factors motivate for people’s welfare the very concept of kingship

has duty towards people’s welfare. Although orientation for people’s welfare is not

categorical comparable to Kautilya’s Arthsastra56 there are provisions hinting at legal

policy aiming at people’s welfare. Yajnavalkya states, “An embankment producing benefit

should not be prohibited when the injury is slight; as also, a well which occupies but little

space, but has abundance of water, which deprives another of his land.”57 Subordination

of individual interest to the interest of general public has an aim of people’s welfare.

Mitakshara is careful about avoiding excessive effect upon individual right of the neighbor

when water in the well occupies the whole field of another. Construction of dyke in

another’s field without obtaining permission of the land owner confers upon the land

owner or the king the right to the produce obtained by use of such water.58 There are

various provisions imposing duties upon the owners of cattle which cause damage to the

crops and property of the other land owners. Provisions are also there for protecting the

consumers against quack doctors, merchants who cheat by using false weights and

measures, persons hoarding medicines, perfumes and essential commodities, persons

adulterating the merchandise and persons converting the goods with royal seals.59  Unfair

54 Mit on YS II. 5, 68-83 in general
55 Mit on YS II. Ix 152
56 "In the happiness of his subjects lies the king’s happiness; in their welfare his welfare; whatever

pleases himself the king shall not consider as good, but whatever pleases his subjects, the king shall

consider as good.”Kautilya, The Arthashastra (L N Rangarajan ed., Penguin, 1987, 1992) 69-75; M.Rama

Jois, Legal and Constitutional History of India (N M Tripathi, Bombay, 1984) 607.
57 Mit on YS II. Ix. 156
58 Mit on YS II. Ix. 157
59 Mit on YS II. Xx. 240-248
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trade practice among merchants by resort to combinations and agreements to sell the

imported good at higher price etc., are subject to penal actions.60 The King shall fix the

price of goods and the transactions shall conform to the price fixed by the royal

authority.61Provisions prescribing duties uponthe King to make donation of land and

resources for promoting education, health and food security also aim at people’s

welfare.62The King shall also ensure that appropriate wages shall be paid by the employers

to the workers, and in case of non-payment of wages double the due shall be collected

by the king from the employer and payments shall be made to the worker.63

Conclusions

Mitakshara has laudably supplemented the Yajnavalkya Smriti’s basic objectives

of ensuring good governance by positive interpretations. The policies, institutions,

mechanisms and procedures which the ancient text has spread over are primarily orienting

towards control of state power, promotion of rule of law, accountability of the power

holders, fairness in administration of justice and people’s welfare. Sometimes when the

Smriti provisions are overbroad by limiting the scope of words in the course of

interpretation, Mitakshara has tried to strike a fair balance. Mitakshara has added the

competence of Saptanga of state by insisting that each of the components effectively

contributes the overall work output of the polity. It is pleasing to note that the concerted

action and coordination among various components of the State are thoughtfully planned

for upholding clean administration with social justice. Prohibition of corruption, protection

of the vulnerable, maintenance of peace and order and good relations with other sovereign

states have been hallmark of Mitakshara notion of good governance. Decentralized

administration and involvement of the community leaders in the governance have also

added accountability and transparency in administration. The foundational principles of

polity and their socio-legal values have established the basis for modern constitutional

culture of welfare polity.

60 Mit on YS II. Xx, 249-250
61 Mit on YS II. Xx, 251
62 Mit on YS I. xiii. 315-320;
63 Mit on YS II. Xvi. 193
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Abstract

The author formulates and establishes three vital propositions in analyzing the concept of

justice in Basavanna’sVachanas or sayings. First, recognition of class conflicts and their

resolution through appropriate measures promote social justice. Second, social solidarity

through harmony, cooperation and help to others brings social justice. Third, recognition and

protection of essential human rights is the way of establishing social justice.

Basavanna, who wished welfare of all living beings, identified class conflicts between the

haves and have-nots. He perceived with equanimity that the haves constructed temples while

the poor relied on self-realization as the method of salvation.  Conflicts existed between the

people who were well-versed in Vedas and Shastras and the common people like dancers,

archers, entertainers and tightrope walkers about their status.Basavanna resolves the issue of

superiority by stating that possession of good virtues that uphold human dignity is its criterion.

When individual virtues conform to collective welfare and become norms of public behavior,

inner purity of the soul works for the welfare of all. Thus, resolution of class conflicts shall

take place by balancing between individual and collective interests and by application of the

principles of human dignity and social welfare.

The second facet of social justice is based on social solidarity. This entails that community

consciousness and collectivism surpass individualism, and by insisting on oneness of word

and deed it promotes justice in social relations. Basavanna argues that importance of gender

equality, equality in human dignity and economic equality ought to be properly understood

before worshipping God and that the Lord of  Kudalasangama will be pleased only when the

individual streams (based on caste, religion, language or sex) mix with the river of

§¸ÀªÀtÚ£ÀªÀgÀ ªÀZÀ£ÀUÀ¼À°è ¸ÁªÀiÁfPÀ £ÁåAiÀÄzÀ ¥ÀjPÀ®à£É
-gÀAeÁ£ï zÀUÁð

The Concept of Social Justice in Basavanna’s Vachanas

 -Ramzan Darga



collectivism.Gender equality presupposes that soul does not differentiate between male and

female. Since nature has endowed mankind with equal natural facilities – air, light, moon light,

sunlight, water, tastes of fruits- discrimination in their accessibility on ground of economic

status-rich or poor- goes against reason.

The third facet of social justice is that it flourishes with recognition and protection of

human rights which are explicit in the sayings of Basavanna. The author identifies 30 human

rights values which are traceable in Basavanna’sVachanas which are essential for social

justice. The author draws comparison between Vachanas and modern human rights instruments

especially Universal Declaration of Human Rights. Compared to the Magna Carta of 1215,

the values of human rights propounded in the 12th century were profound, comprehensive

and more oriented towards social justice. Equality is the master right that links human rights

with social justice. Equality upholds human dignity cutting across the distinctions based on

legitimacy/illegitimacy of birth, rich and the poor, politically powerful or the weak. Recognition

of equal human dignity based on human identity, strong sense of rule of law that defies populism

and fearlessness even before the royal authority on account of righteous conduct are the

factors that uphold social justice and human rights. Right to privacy, right to marry as per

one’s choice, fairness in adjudication, right to social identity are also recognized as part of the

scheme of justice. Emphasis on duties towards the society, duty not to accumulate property

beyond one’s need, duty to distribute food, shelter, knowledge and duty to work and earn

livelihood are some of the important duties emphasized as a scheme of social justice. Freedom

of thought and expressional freedom were associated with duty not to abuse those freedoms.

Anubhava Mantapa consisting of 770 representatives including women was the democratic

forum for policy making and shaping the social morals. Seven basic principles of right conduct

– not to steal, kill, tell lies, anger, intolerance, self-praise, hurting others – became the pathway

of internal and external purity through which attaining social justice was a grand feasibility.

Thus, social justice is embedded in human effort of resolving social conflicts through

principles of equity, social harmony and cooperation and a strong tradition of human rights

and duties.

¸ÀPÀ® fÃªÁvÀäjUÉ ̄ ÉÃ¸À£ÉßÃ §AiÀÄ¸ÀÄvÀÛ PÀlÖ PÀqÉAiÀÄ ªÀÄ£ÀÄµÀågÀ£ÀÄß ªÉÆlÖ ªÉÆzÀ®Ä UÀÄgÀÄw¸ÀÄªÀÅzÀÄ
§¸ÀªÀtÚ£ÀªÀgÀ ̧ ÁªÀiÁfPÀ £ÁåAiÀÄzÀ ¥ÀjPÀ®à£ÉAiÀiÁVzÉ. EzÀÄ §ºÀ¼À ªÀÄºÀvÀézÀ «ZÁgÀ. ErÃ dUÀwÛ£À°è
ªÉÆlÖ ªÉÆzÀ® ̈ ÁjUÉ §¸ÀªÀtÚ£ÀªÀgÀÄ ªÀÄ£ÀÄµÀågÀ£ÀÄß ªÀUÀðUÀ¼ÁV «AUÀr¸ÀÄvÁÛgÉ. LgÉÆÃ¥Àå gÁµÀÖçUÀ¼À°è
13£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è ªÀUÀð¥ÀæeÉÕ §A¢vÀÄ. £ÀAvÀgÀ CzÀÄ ¸ÀàµÀÖªÁV UÉÆÃZÀj¹zÀÄÝ 19£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è
PÁ¯ïð ªÀiÁPïìð ªÀÄvÀÄÛ ¥sÉæræPï JAUÉ¯ïì CªÀgÀÄ §AzÁUÀ. DzÀgÉ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è §¸ÀªÀtÚ£ÀªÀgÀÄ
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“G¼ÀîªÀgÀÄ ²ªÁ®AiÀÄªÀ ªÀiÁrºÀgÀÄ £Á£ÉÃ£ÀÄ ªÀiÁqÀ° §qÀªÀ£ÀAiÀiÁå” JAzÀÄ ºÉÃ½zÀgÀÄ. F G¼ÀîªÀgÀ
ªÀÄvÀÄÛ §qÀªÀgÀ §UÉÎ CjªÀÅ ªÀÄÆrzÁUÀ ¸ÁªÀiÁfPÀ ªÉÊgÀÄzsÀåUÀ¼ÀÄ ¸ÀàµÀÖªÁV UÉÆÃZÀj¸ÀÄªÀªÀÅ. MAzÀÄ
¸ÀªÀiÁdPÉÌ £ÁåAiÀÄ MzÀV¸À¨ÉÃPÁzÀgÉ F jÃwAiÀiÁV ̧ ÀªÀiÁdzÀ°è£À ªÉÊgÀÄzsÀåUÀ¼À£ÀÄß UÀÄgÀÄw¸À¨ÉÃPÁUÀÄwÛzÉ.
¸ÁªÀiÁfPÀ ªÉÊgÀÄzsÀåUÀ¼À£ÀÄß UÀÄgÀÄw¸À®Ä ªÀUÀð¥ÀæeÉÕ CªÀ±ÀåªÁVzÉ JA§ÄzÀ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ ErÃ
dUÀwÛ£À°è ªÉÆzÀ® ¨ÁjUÉ vÉÆÃj¹PÉÆlÖgÀÄ. ¸ÀPÀ® fÃªÁvÀäjUÉ M¼ÉîAiÀÄzÀ£ÀÄß §AiÀÄ¸ÀÄvÀÛ¯ÉÃ £ÀªÀÄä
¸ÀªÀiÁdzÀ°è D¼ÀªÁV ¨ÉÃgÀÆjgÀÄªÀ ªÉÊgÀÄzsÀåUÀ¼À£ÀÄß UÀÄgÀÄw¸ÀÄªÀ QæAiÉÄ §ºÀ¼À UÀÄgÀÄvÀgÀªÁzÀÄzÀÄ.
EAxÀ C¢éwÃAiÀÄªÁzÀ aAvÀ£Á PÁtÂPÉAiÀÄ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ¯ÉèÃ ¤ÃrzÀÄÝ
LwºÁ¹PÀªÁVzÉ.

“ªÉÃzÀ ±Á¸ÀÛç DUÀªÀÄAUÀ¼À£ÉÆÃ¢zÀªÀgÀÄ »jAiÀÄgÉ?
PÀ« UÀªÀÄQ ªÁ¢ ªÁVäUÀ¼ÀÄ »jAiÀÄgÉ?
£Àn¤ ¨Át «¯Á¹ ¸ÀÄ«zÀåªÀ PÀ°vÀ qÉÆA§£ÉÃ£ÀÄ QjAiÀÄ£É?
»jAiÀÄvÀ£ÀªÁªÀÅzÉAzÀqÉ UÀÄteÁÕ£À DZÁgÀzsÀªÀÄð
PÀÆqÀ®¸ÀAUÀ£À ±ÀgÀtgÀÄ ¸Á¢ü¹zÀ »jAiÀÄvÀ£À.”

JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ w½¹zÁÝgÉ. ªÉÃzÁUÀªÀÄ ¥ÀArvÀgÀÄ PÀ« ªÁVä ªÀÄÄAvÁzÀªÀgÀÄ gÁd£À zÀ¨ÁðgÀzÀ°è
EgÀÄªÀªÀgÀÄ.EªÀgÀ eÁÕ£ÀPÉÌ gÁdªÀÄ£ÀßuÉ EzÉ. DyðPÀ ªÀÄvÀÄÛ ̧ ÁªÀiÁfPÀ ̈ sÀzÀævÉ EzÉ. EªÀgÉ®è ̧ ÀªÀiÁdzÀ°è
G£ÀßvÀ ªÀUÀð ªÀÄvÀÄÛ ªÀtðUÀ½UÉ ̧ ÀA§A¢ü¹zÀªÀgÀÄ. F eÁÕ£ÀPÉÌ ªÀÄÄSÁªÀÄÄTAiÀiÁV PÁAiÀÄPÀfÃ«UÀ¼À
eÁÕ£ÀªÀÇ EzÉ.D eÁÕ£ÀªÀ£ÀÄß CªÀgÀÄ vÀªÀÄä PÁAiÀÄPÀzÀ ªÀÄÆ®PÀªÉÃ ¥ÀqÉzÀÄPÉÆ¼Àî¨ÉÃPÁUÀÄvÀÛzÉ.DzÀÝjAzÀ
CªÀgÀzÀÄ C£ÀÄ¨sÀªÀeÁÕ£À J¤¸ÀÄvÀ ÛzÉ.“£Àn¤”, CAzÀgÉ £Á®ÄÌ PÁ¹UÉÆÃ¸ÀÌgÀ zÁjAiÀÄ°è £ÀÈvÀå
ªÀiÁqÀÄªÀªÀ¼ÀÄ.§ºÀÄgÀÆ¦UÁgÀgÀÄ »ÃUÉ ©Ã¢§¢AiÀÄ¯ÉèÃ vÀªÀÄä PÀ¯ÉAiÀÄ ¥ÀæzÀ±Àð£À ªÀiÁqÀÄvÀÛ fÃªÀ£À
¤ªÀðºÀuÉ ªÀiÁqÀÄwÛzÀÝgÀÄ. “¨Át”, CAzÀgÉ ̈ ÁtªÀ£ÀÄß UÀÄjAiÀiÁVqÀÄªÀ vÀdÕ UÀÄjPÁgÀgÀÄ. “«¯Á¹”
CAzÀgÉ d£ÀgÀ£ÀÄß vÀªÀÄä ZÀªÀÄvÁÌgÀzÀ £ÀÄrUÀ½AzÀ gÀAf¸ÀÄªÀªÀgÀÄ ªÀÄvÀÄÛ ºÀUÀÎzÀ ªÉÄÃ¯É PÀ¸ÀgÀvÀÄÛ
ªÀiÁqÀÄªÀAxÀ ¸ÀÄ«zÉåAiÀÄ£ÀÄß PÀ°vÀ “qÉÆA§£ÉÃ£ÀÄ QjAiÀÄ£É” JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ¥Àæ²ß¸ÀÄvÁÛgÉ.
¸ÀªÀÄvÉÆÃ®£ÀzÀ vÀvÀÛ÷éªÀ£ÀÄß £ÁªÀÅ «eÁÕ£ÀzÀ ¥ÁoÀzÀ°è PÀ°AiÀÄÄvÉÛÃªÉ. DzÀgÉ qÉÆA§gÁlzÀªÀgÀ ºÁUÉ
ºÀUÀÎzÀ ªÉÄÃ¯É £ÀqÉAiÀÄ®Ä F ̧ ÀªÀÄvÉÆÃ®£ÀzÀ ¥ÁoÀ ºÉÃ¼ÀÄªÀªÀjUÉ §gÀÄªÀÅ¢®è, ¥ÁoÀ PÀ°AiÀÄÄªÀªÀjUÀÆ
§gÀÄªÀÅ¢®è. KPÉAzÀgÉ CzÀÄ C£ÀÄ¨sÀªÀ¢AzÀ §gÀÄªÀAxÀzÀÄÝ. EAxÀ C£ÀÄ¨sÀªÀ eÁÕ£ÀªÀ£ÀÄß ¥ÀæzÀ²ð¸ÀÄªÀªÀgÀÄ
CzÀÄ ºÉÃUÉ PÀrªÉÄ? F PÀÄjvÀÄ ªÀiÁvÀ£ÁqÀÄªÀªÀgÀÄ CzÀÄ ºÉÃUÉ ºÉZÀÄÑ? JA§ ¥Àæ±ÉßAiÀÄ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ
JvÀÄÛªÀ ªÀÄÆ®PÀ PÁAiÀÄPÀfÃ«UÀ¼À ªÀÄºÀvÀéªÀ£ÀÄß ̧ ÀÆa À̧ÄvÁÛgÉ. ªÀZÀ£ÀzÀ PÉÆ£ÉAiÀÄ°è “»jAiÀÄvÀ£ÀªÁªÀÅzÉAzÀqÉ
UÀÄteÁÕ£À DZÁgÀzsÀªÀÄð”JAzÀÄ ºÉÃ¼ÀÄvÁÛgÉ. EªÉgÀqÀÄ §ºÀ¼À ªÀÄºÀvÀézÀÝªÀÅUÀ¼ÁVªÉ. UÀÄteÁÕ£ÀªÀÅ
ªÀå¶Ö¥ÀæeÉÕAiÀÄ°è §gÀÄªÀÅzÀÄ. §qÀªÀ¤gÀ°, ²æÃªÀÄAvÀ¤gÀ° ̧ ÀzÀÄÎt(²Ã®)UÀ¼ÀÄ CªÀ£À WÀ£ÀvÉªÉvÀÛ ªÀåQÛvÀéPÉÌ
ªÉÄgÀUÀÄ ¤ÃqÀÄvÀÛªÉ. CªÀÅ DZÀgÀuÉAiÀÄ°è C£ÀÄµÁ×£ÀUÉÆ¼ÀÄîvÀÛªÉ. ªÀåQÛAiÀÄ DZÁgÀzsÀªÀÄðªÀÅ ̧ ÁªÀÄÆ»PÀªÁzÁUÀ
ªÀiË®åªÁUÀÄvÀÛzÉ. F ªÀiË®åªÀ£ÀÄß £ÁªÀÅ ̧ ÀªÀÄ¶ÖAiÀÄ°è ¥ÀqÉAiÀÄ É̈ÃPÁzÀgÉ ªÀå¶ÖAiÀÄ°è gÀÆrü¹PÉÆ¼Àî̈ ÉÃPÁUÀÄvÀÛzÉ.
»ÃUÉ §¸ÀªÀtÚ£ÀªÀgÀÄ £ÀªÀÄUÉ ºÉÆ¸À «ZÁgÀªÀ£ÀÄß PÉÆlÖgÀÄ. CzÉÃ£ÉAzÀgÉ EµÀÖ°AUÀzÀ ªÀÄÆ®PÀ
ªÀå¶Ö¥ÀæeÉÕ ªÀÄvÀÄÛ dAUÀªÀÄ°AUÀzÀ ªÀÄÆ®PÀ ̧ ÀªÀÄ¶Ö ( À̧ªÀiÁd) ¥ÀæeÉÕ.EµÀÖ°AUÀzÀ°è £ÁªÀÅ UÀÄtUÁæ»UÀ¼ÁUÀ̈ ÉÃPÀÄ.
£ÀAvÀgÀ CzÀ£ÀÄß DZÀgÀuÉAiÀÄ°è vÀgÀ¨ÉÃPÀÄ. »ÃUÉ EµÀÖ°AUÀzÀ ªÀÄÆ®PÀ ¥ÀqÉAiÀÄÄªÀ CjªÀ£ÀÄß ̧ ÀªÀiÁdªÉA§
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dAUÀªÀÄ°AUÀzÀ°è DZÀgÀuÉUÉ vÀgÀ¨ÉÃPÀÄ. EµÀÖ°AUÀ CjªÀ£ÀÄß PÉÆlÖgÉ, ¸ÀPÀ®fÃªÁvÀäjAzÀ PÀÆrzÀ
«±ÀéªÁå¦ ̧ ÀªÀiÁdªÉA§ dAUÀªÀÄ°AUÀ D CjªÀ£ÀÄß DZÀgÀuÉAiÀÄ°è vÀgÀ®Ä ¥ÉæÃgÉÃ¦¸ÀÄvÀÛzÉ. »ÃUÉ M§â
ªÀåQÛ ªÀå¶Ö¥ÀæeÉÕ¬ÄAzÀ ̧ ÀªÀÄ¶Ö¥ÀæeÉÕUÉ ̧ ÁUÀÄªÀ ¥ÀæQæAiÉÄAiÀÄ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ vÉÆÃj¹PÉÆnÖzÁÝgÉ. CªÀgÀ
zÀÈ¶ÖAiÀÄ°è PÀtÂÚUÉ PÁtÄªÀ dUÀvÉÛ®è ¸ÀPÀ®fÃªÁvÀäjAzÀ PÀÆrgÀÄªÀ ªÀÄºÁªÀÄ£É. §¸ÀªÀzÀ±Àð£ÀzÀ°è
ªÀiÁ£ÀªÀgÀÄ ªÀÄ£É¬ÄAzÀ ªÀÄºÁªÀÄ£ÉAiÀÄ PÀqÉUÉ ¸ÁUÀÄvÁÛgÉ. £ÀªÀÄä ±ÀjÃgÀ MAzÀÄ ªÀÄ£ÉAiÀiÁzÀgÉ ErÃ
dUÀvÀÄÛ ªÀÄºÁªÀÄ£É. CAvÀgÀAUÀ ±ÀÄ¢Þ¬ÄAzÀ ¥ÁægÀA©ü¹ §»gÀAUÀ ±ÀÄ¢ÞAiÀÄ PÀqÉUÉ ºÉÆÃUÀ®Ä ªÀiÁUÀðzÀ±Àð£À
ªÀiÁqÀÄªÀ zÀ±Àð£ÀªÉÃ §¸ÀªÀzÀ±Àð£À. UÀÄteÁÕ£À«®èzÉ CAvÀgÀAUÀzÀ ±ÀÄ¢Þ E®è. ̧ À¥ÀÛ²Ã®UÀ½AzÀ §gÀÄªÀ
F UÀÄteÁÕ£ÀªÀÅ ̧ ÀªÀÄvÁ¥ÀæeÉÕUÉ ªÀÄÆ®ªÁVzÉ. ̧ ÁªÀiÁfPÀ £ÁåAiÀÄªÉA§ §»gÀAUÀ ±ÀÄ¢ÞUÉ ªÀÄÆ®ªÁzÀ
¸ÀªÀÄvÁ¥ÀæeÉÕ E®èzÉ DZÁgÀzsÀªÀÄð«®è. EzÀPÉÌ “£ÀqÉ £ÀÄr ¹zÁÞAvÀ” JAzÀÄ PÀgÉAiÀÄÄvÁÛgÉ.CjªÀ£ÀÄß
¥ÀqÉAiÀÄÄªÀÅzÀÄ. ¥ÀqÉzÀ CjªÀ£ÀÄß DZÀgÀuÉUÉ vÀgÀÄªÀÅzÀÄ. »ÃUÉ «ZÁgÀªÀ£ÀÄß DZÀgÀuÉUÉ vÀgÀÄªÀ PÀæªÀÄªÀ£ÀÄß
§¸ÀªÀtÚ£ÀªÀgÀÄ £ÀªÀÄUÉ w½¹zÁÝgÉ.

EzÀ£ÀÄß ̧ Á¢ü¸ÀÄªÀÅzÀPÁÌV §¸ÀªÀtÚ£ÀªÀgÀÄ £Á®ÄÌ ̧ ÁªÀiÁfPÀ CA±ÀUÀ¼À PÀqÉUÉ UÀªÀÄ£À ̧ É¼ÉAiÀÄÄvÁÛgÉ.
°AUÀ¨sÉÃzÀ«®èzÀ, eÁw ªÀÄvÀÄÛ ªÀtð¨sÉÃzÀ«®èzÀ ºÁUÀÆ ªÀUÀð¨sÉÃzÀ«®èzÀ ̧ ÀªÀiÁdzÀ°è ªÀiÁvÀæ £ÁªÀÅ
EAxÀ ¸ÁªÀiÁfPÀ £ÁåAiÀÄªÀ£ÀÄß PÁt®Ä ¸ÁzsÀå«zÉ. F «ZÁgÀªÀ£ÀÄß ªÀÄ£ÀUÁtÂ¸À®Ä §¸ÀªÀtÚ£ÀªÀgÀÄ
C£ÉÃPÀ ªÀZÀ£ÀUÀ¼À£ÀÄß §gÉ¢zÁÝgÉ. CªÀÅUÀ¼À°è£À MAzÀÄ ªÀZÀ£À:

“°AUÀªÀ ¥ÀÆf¹ ¥sÀ®ªÉÃ£ÀAiÀiÁå?
¸ÀªÀÄgÀw ¸ÀªÀÄPÀ¼É ¸ÀªÀÄ¸ÀÄRªÀ CjAiÀÄzÀ£ÀßPÀÌ.
°AUÀªÀ ¥ÀÆf¹ ¥sÀ®ªÉÃ£ÀAiÀiÁå?
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ ¥ÀÆf¹
£À¢AiÉÆ¼ÀUÉ £À¢ ¨ÉgÀ¹zÀAvÁUÀzÀ£ÀßPÀÌ?

¥sÀ¯Á¥ÉÃPÉë E®èzÉ PÀªÀÄð ªÀiÁqÀÄ JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄªÀÅ¢®è. °AUÀ¥ÀÆeÉAiÀÄ°è PÀÆqÀ CªÀgÀÄ
¥sÀ®ªÀ£ÀÄß §AiÀÄ¸ÀÄvÁÛgÉ. °AUÀ¥ÀÆeÉAiÀÄ ¥sÀ® AiÀiÁªÀÅzÀÄ JA§ÄzÀ£ÀÄß CªÀgÀÄ «ªÀj¸ÀÄvÁÛgÉ. 21£ÉÃ
±ÀvÀªÀiÁ£ÀzÀ ErÃ dUÀwÛUÉ ̈ ÉÃPÁzÀ ªÀZÀ£À«zÀÄ.

ªÉÆzÀ°UÉ ªÀÄÆgÀÄ «ZÁgÀUÀ¼À£ÀÄß ºÉÃ¼ÀÄvÁÛgÉ. (F ªÀZÀ£À D£ÀÄ¨sÁ«PÀ CxÀðªÀ£ÀÆß ºÉÆA¢zÉ.
¸ÁªÀiÁfPÀ CxÀðªÀ£ÀÆß ºÉÆA¢zÉ. ¸ÀªÀÄAiÀÄzÀ C¨sÁªÀ¢AzÀ £Á¤°è CzÀgÀ ¸ÁªÀiÁfPÀ CxÀðªÀ£ÀÄß
ªÀiÁvÀæ «ªÀj¸ÀÄwÛgÀÄªÉ.)¸ÀªÀÄgÀw JAzÀgÉ °AUÀ¸ÀªÀiÁ£ÀvÉ, ¸ÀªÀÄPÀ¼É JAzÀgÉ ªÀiÁ£ÀªÀPÀÄ®PÉÌ EgÀÄªÀ
vÉÃd¸ï. ¸ÀªÀÄ¸ÀÄR JAzÀgÉ ¤¸ÀUÀðzÀ°è §qÀªÀgÀÄ ªÀÄvÀÄÛ ²æÃªÀÄAvÀgÀÄ ¥ÀqÉAiÀÄÄªÀ MAzÉÃ vÉgÀ£ÁzÀ
¸ÀÄR. °AUÀ¨sÉÃzÀ ªÀiÁqÀÄvÀÛ ºÉtÚ£ÀÄß QÃ¼ÁV PÁtÄªÀÅzÀÄ ¸À®èzÀÄ. M¼ÀVgÀÄªÀ DvÀäPÉÌ, ¨sÁªÀPÉÆÃ±ÀPÉÌ
ªÀÄvÀÄÛ eÁÕ£ÀPÉÌ ºÉtÄÚ UÀAqÉA§ ¨sÉÃzÀ¨sÁªÀ«®è.ErÃ ªÀiÁ£ÀªÀPÀÄ®PÉÌ ªÀiÁ£ÀªÀ PÀ¼É ªÀiÁvÀæ EzÉ.§æºÀä
vÉÃd¸ï (PÀ¼É), PÁëvÀæ vÉÃd¸ï J£ÀÄßªÀÅzÀÄ ªÀiÁ£ÀªÀ ¤«ÄðvÀªÉÃ ºÉÆgÀvÁV ¤¸ÀUÀð ¤«ÄðvÀªÀ®è.
¨sÉÃzÀ¨sÁªÀ ªÀiÁqÀzÀ ¤¸ÀUÀðªÀÅ ErÃ fÃªÀ¸ÀAPÀÄ®PÉÌ ¸ÀªÀÄ£ÁzÀ ¸ÀÄR PÉÆnÖzÉ. UÁ½, ¨É¼ÀPÀÄ,
¨É¼À¢AUÀ¼ÀÄ, vÀA¥ÀÄ, ©¹, ºÀtÄÚ ºÀA¥À®UÀ¼À gÀÄa »ÃUÉ AiÀiÁªÀÅzÀ£ÀÄß vÉUÉzÀÄPÉÆAqÀgÀÆ §qÀªÀ
²æÃªÀÄAvÀ J£ÀßzÉ ̧ ÀªÀi£ÁV £ÉÆÃrPÉÆArzÉ.

°AU À¨ s É Ãz À ,  e Áw¨ s É Ãz À ,  ª Àtð¨ s É Ãz À ,  ª À U À ð¨ s É Ãz À  ª À Ä Ä Av Áz À
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¨sÉÃzÀUÀ¼ÀÄ PÀÈwæªÀÄªÁzÀÄªÀÅ. DzÀÝjAzÀ °AUÀ¨sÉÃzÀ EgÀ¨ÁgÀzÀÄ, eÁw ªÀÄvÀÄÛ ªÀtð¨sÉÃzÀ EgÀ¨ÁgÀzÀÄ
ºÁUÀÆ ªÀUÀð¨sÉÃzÀ EgÀ¨ÁgÀzÀÄ JA§ CjªÀ£ÀÄß ªÀZÀ£ÀzÀ ªÉÆzÀ¯ÉgÀqÀÄ ¸Á®ÄUÀ¼ÀÄ ªÀÄÆr¸ÀÄvÀÛªÉ.
EAxÀ CjªÉÃ °AUÀ¥ÀÆeÁ ¥sÀ®.»ÃUÉ ¸ÀªÀÄgÀw, ¸ÀªÀÄPÀ¼É ªÀÄvÀÄÛ ¸ÀªÀÄ¸ÀÄRªÀ£ÀÄß CjAiÀÄ¢zÀÝgÉ
°AUÀ¥ÀÆeÁ ¥sÀ®«®è JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ̧ À àµÀÖ¥Àr¹zÁÝgÉ.

¸ÁªÀiÁfPÀ £ÁåAiÀÄ ®©ü¸À¨ÉÃPÁzÀgÉ ªÀiÁ£ÀªÀPÀÄ® MAzÀÄ JA§ÄzÀ£ÀÄß w½zÀÄPÉÆ¼Àî¨ÉÃPÀÄ JA§ÄzÀÄ
£Á®Ì£ÉAiÀÄ CA±À. F «ZÁgÀªÀ£ÀÄß ªÀZÀ£ÀzÀ ªÀÄÄA¢£À ¸Á®ÄUÀ¼À°è w½¹zÁÝgÉ. “°AUÀªÀ ¥ÀÆf¹
¥sÀ®ªÉÃ£ÀAiÀiÁå? PÀÆqÀ®¸ÀAUÀªÀÄ zÉÃªÀgÀ ¥ÀÆf¹ £À¢AiÉÆ¼ÀUÉ £À¢ ̈ ÉgÀ¹zÀAvÁUÀzÀ£ÀßPÀÌ”JAzÀÄ ºÉÃ¼ÀÄªÀ°è
ªÀiÁ£ÀªÀPÀÄ®zÀ KPÀvÉAiÀÄ ¥ÁoÀ«zÉ. £À¢AiÉÆ¼ÀUÉ £À¢ PÀÆrzÁUÀ CªÀÅ ºÉÃUÉ C¨sÉÃzÀåªÁUÀÄªÀªÉÇÃ
ºÁUÉ ªÀiÁ£ÀªÀ PÀÄ® J®è ªÀtð ªÀÄvÀÄÛ d£ÁAUÀ̈ sÉÃzÀUÀ¼À£ÀÄß «ÄÃj MAzÁUÀ̈ ÉÃPÀÄ JA§ÄzÀÄ § À̧ªÀtÚ£ÀªÀgÀ
D±ÀAiÀÄªÁVzÉ.ªÀUÀð, °AUÀ, eÁw, ªÀtð, zsÀªÀÄð, zÉÃ±À, ̈ sÁµÉUÀ¼ÀÄ ̈ ÉÃgÉ¨ÉÃgÉAiÀiÁzÀgÀÆ ªÀiÁ£ÀªÀPÀÄ®
MAzÉÃ JA§ ¸ÀvÀåzÀ zÀ±Àð£À F ªÀZÀ£À¢AzÀ DUÀÄvÀÛzÉ. F ¸ÀvÀåªÀ£ÀÄß CjvÀÄPÉÆAqÁUÀ ªÀiÁvÀæ
¸ÁªÀiÁfPÀ £ÁåAiÀÄ PÉÆqÀ®Ä ªÀÄvÀÄÛ ¥ÀqÉAiÀÄ®Ä ¸ÁzsÀåªÁUÀÄªÀÅzÀÄ. ¸ÁªÀiÁfPÀ £ÁåAiÀÄPÁÌV £ÁªÀÅ
ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À PÀqÉUÉ UÀªÀÄ£À ºÀj¹zÁUÀ ªÀÄvÉÛ ªÀÄvÉÛ £ÀªÀÄUÉ §¸ÀªÀtÚ£ÀªÀgÀÄ §ºÀ¼À «²µÀÖªÁV
PÁtÄvÁÛgÉ.

ªÀÄ»¼ÉAiÀÄgÀÄ, zÀ°vÀgÀÄ ªÀÄvÀÄÛ PÁAiÀÄPÀfÃ«UÀ½UÉ LwºÁ¹PÀªÁV JAzÀÆ £ÁåAiÀÄ ¹QÌ®è.
§¸ÀªÀtÚ£ÀªÀgÀÄ ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À «ZÁgÀzÀ°è J®è jÃwAiÀÄ d£ÀjUÉ ¸ÀàA¢¹zÁÝgÉ. F ¸ÀàAzÀ£À ErÃ
ªÀiÁ£ÀªÀPÀÄ®PÉÌ ªÀiÁUÀðzÀ²ðAiÀiÁVzÉ.

ªÀÄ»¼ÉAiÀÄgÀ, PÁ«ÄðPÀgÀ ªÀÄvÀÄÛ PÀjAiÀÄgÀ ºÀPÀÄÌUÀ¼À §UÉÎ ¥Á²ÑªÀiÁvÀå gÁµÀÖçUÀ¼À°è AiÀiÁjUÀÆ
PÀ£À¸ÀÄ PÀÆqÀ ©Ã¼ÀzÀ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è dUÀeÉÆÓöåÃw §¸ÀªÉÃ±ÀégÀgÀÄ F J®ègÀ ºÀPÀÄÌUÀ¼À §UÉÎ
ªÀiÁvÀ£ÁrzÀÄÝ «±ÀézÀ EwºÁ¸ÀzÀ ¥ÀÄlUÀ¼À°è ̧ ÉÃgÀ¨ÉÃPÁVzÉ. C»A¸Á ºÉÆÃgÁlzÀ ªÀÄÆ®PÀ ̧ ÁªÀiÁfPÀ
£ÁåAiÀÄªÀ£ÀÄß ̧ Á¢ü¸À¨ÉÃPÁzÀ PÀ¯ÉAiÀÄ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ PÀ°¹zÁÝgÉ. ̧ ÁªÀiÁfPÀ £ÁåAiÀÄPÉÌ ¥ÀæwPÀÆ®ªÁzÀ
°AUÀ¨sÉÃzÀ, eÁw ªÀÄvÀÄÛ ªÀtð¨sÉÃzÀ ºÁUÀÆ ªÀUÀð¨sÉÃzÀUÀ¼À£ÀÄß gÀQë¸ÀÄvÀÛ ªÀiÁ£ÀªÀ KPÀvÉAiÀÄ£ÀÄß
¸Á¢ü¸À°PÁÌUÀzÀÄ JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ¥Àæw¥Á¢¹zÁÝgÉ.

1776 gÀ°è ©æl£ï¤AzÀ CªÉÄjPÀ ̧ À évÀAvÀæªÁ¬ÄvÀÄ. CªÉÄjPÀzÀ ̧ ÁévÀAvÀæöå WÉÆÃµÀuÉ ªÉÄÃ®éUÀðzÀ
¥ÀÄgÀÄµÀ ¥ÀæzsÁ£ÀªÁzÀ WÉÆÃµÀuÉAiÀiÁ¬ÄvÀÄ. F WÉÆÃµÀuÉAiÀÄ°è JwÛ»rzÀAxÀ ̧ ÁévÀAvÀæöå ªÀÄvÀÄÛ ̧ ÀªÀiÁ£ÀvÉ
²æÃªÀÄAvÀ ¥ÀÄgÀÄµÀjUÁV ªÀiÁvÀæ EvÀÄÛ.ªÀÄ»¼ÉAiÀÄgÀÄ UÀÄ¯ÁªÀÄgÀÄ D¹Û E®èzÀªÀgÀÄ ªÀÄvÀÄÛ PÀjAiÀÄgÀÄ F
ºÀPÀÄÌUÀ½AzÀ ªÀAavÀgÁzÀgÀÄ. gÀÆ¸ÉÆÃ£À ¸ÁévÀAvÀæöå, ¸ÀªÀiÁ£ÀvÉ ªÀÄvÀÄÛ ¸ÀºÉÆÃzÀgÀvÀézÀ WÉÆÃµÀuÉAiÀÄÄ
1789 gÀ ¥sÉ æAZï PÁæAwUÉ PÁgÀtªÁ¬ÄvÀÄ. DzÀgÉ CzÉÃ gÀÆ¸ÉÆÃ 1762 gÀ°è ªÀiËqsÀåªÀÅ ªÀÄ»¼ÉAiÀÄjUÉ
¸ÀA¥ÀÆtð ¯Á¨sÀzÁAiÀÄPÀªÁVzÉ JAzÀÄ ¥Àæw¥Á¢¹zÀÝ. CªÀgÀÄ gÁdQÃAiÀÄzÀ°è EgÀ¨ÁgÀzÀÄ JAzÀÄ
PÀÆqÀ ºÉÃ½zÀÝ. »ÃUÉ dUÀwÛ£À J¯ÉèqÉ ¥ÀÄgÀÄµÀ¥ÀæzsÁ£À ¸ÀªÀiÁdUÀ¼À°è ªÀÄ»¼ÉAiÀÄgÀÄ ¥ÀÄgÀÄµÀgÀ
CrAiÀiÁ¼ÀÄUÀ¼ÁUÀÄvÀÛ̄ É §A¢zÁÝgÉ.¥sÉæAZï PÁæAwAiÀÄ £ÀAvÀgÀ 1789 gÀ̄ ÉèÃ £ÁUÀjPÀ ºÀPÀÄÌUÀ¼À WÉÆÃµÀuÉAiÀÄ£ÀÄß
CAVÃPÀj¹zÁUÀ ªÀÄ»¼ÉAiÀÄgÀ PÀÄjvÀ gÀÆ¸ÉÆÃ£À «ZÁgÀUÀ¼À£ÀÄß D WÉÆÃµÀuÉAiÀÄ°è ¸ÉÃ¥ÀðqÉ
ªÀiÁqÀ¯Á¬ÄvÀÄ. ªÀÄ»¼ÉAiÀÄgÀ ªÀÄvÀÄÛ UÀÄ¯ÁªÀÄgÀ ºÀPÀÄÌUÀ¼À §UÉÎ ªÀiÁvÀ£ÁqÀzÀ F WÉÆÃµÀuÉ
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C¥ÀÆtðªÁ¬ÄvÀÄ.»ÃUÉ EwºÁ¸ÀzÀ §ºÀÄªÀÄÄRå PÁæAwUÀ¼À°è MAzÁzÀ ¥sÉ æAZï PÁæAw ªÉÄÃ®éUÀðzÀ
¥ÀÄgÀÄµÀ ¥ÀæzsÁ£À PÁæAwAiÀiÁV ªÀiÁ¥ÀðnÖvÀÄ.

vÀzÀ£ÀAvÀgÀ «±Àé¸ÀA¸ÉÜAiÀÄ d£ÀgÀ¯ï C¸ÉA©è1948 gÀ r¸ÉA§gï 10 gÀAzÀÄ ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À
eÁUÀwPÀ WÉÆÃµÀuÉ (rPÉègÉÃµÀ£ï D¥sï ºÀÆåªÀÄ£ï gÉÊmïì) ªÀiÁqÀÄªÀ ªÉÆzÀ®Ä vÀAiÀiÁj¹zÀ PÀgÀqÀÄ¥ÀæwAiÀÄ°è
ªÀÄ»¼ÉAiÀÄgÀ£ÀÄß PÀqÉUÀtÂ¸À¯ÁVvÀÄÛ. CªÉÄjPÀ CzsÀåPÀë ¥sÁæöåAQè£ï r. gÀÆeªÉ¯ïÖ CªÀgÀ ¥Àwß C£Áß
J¯É£ÉÆÃgï gÀÆdªÉ¯ïÖ CªÀgÀÄ CzsÀåPÀëgÁVzÀÝgÀÆ ªÀÄ»¼ÉAiÀÄgÀ ºÀPÀÄÌUÀ¼À «ZÁgÀ D qÁæ¥sÀ Ö°è ̧ ÉÃj¢Ý®è.
DzÀgÉ £ÀÆåAiÀiÁQð£À zÀÄrAiÀÄÄªÀ ªÀÄ»¼ÉAiÀÄgÀÄ ¸ÉÃj ¥Àæw¨sÀl£É ªÀiÁrzÁUÀ, °AUÀvÁgÀvÀªÀÄå«®èzÀ
CA±ÀªÀ£ÀÄß WÉÆÃµÀuÉAiÀÄ°è ̧ ÉÃj¸À¯Á¬ÄvÀÄ. »ÃUÉ 30 CA±ÀUÀ½AzÀ PÀÆrzÀ ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À eÁUÀwPÀ
WÉÆÃµÀuÉAiÀiÁ¬ÄvÀÄ.DzsÀÄ¤PÀ ¸ÀªÀiÁd PÀÆqÀ ªÀÄ»¼ÉAiÀÄgÀ ºÀPÀÄÌUÀ¼À£ÀÄß CAVÃPÀj¸À®Ä MzÁÝrvÀÄ
JA§ÄzÀÄ F WÀl£É¬ÄAzÀ ªÀåPÀÛªÁUÀÄªÀÅzÀÄ.DzÀgÉ §¸ÀªÀtÚ£ÀªÀgÀÄ “±ÀgÀt ̧ Àw °AUÀ ¥Àw” WÉÆÃµÀuÉ
ªÀÄÆ®PÀ °AUÀvÁgÀvÀªÀÄåªÀ£ÀÄß DzsÁåwäPÀªÁVAiÀÄÆ ¤ªÁj¹zÀgÀÄ.

F zsÀªÀÄðzÀ MAzÀÄ ªÉÊ²µÀÖöåªÉAzÀgÉ ±ÀgÀt ¸Àw °AUÀ ¥Àw. °AUÀ CAzÀgÉ zÉÃªÀgÀÄ. zÉÃªÀgÀÄ
M§â£ÉÃ ¥ÀÄgÀÄµÀ. £ÁªÉ®è ¸ÀwAiÀÄgÀÄ. (¸À¸ÀÛ¤ PÀÄlÄA§PÉÌ ¸ÉÃjzÀªÀgÀÄ.) £Á£ÀÆ ¸Àw, £À£Àß ¸ÀwAiÀÄÆ
¸Àw. zÉÃªÀgÀÄ £À£Àß ªÀÄvÀÄÛ ¸ÀPÀ® fÃªÁvÀägÀ ¥Àw. DvÀ £À£ÉÆß¼ÀUÉ EzÁÝ£É. J®ègÀ M¼ÀUÀÆ EzÁÝ£É.
§¸ÀªÀtÚ£ÀªÀgÀÄ »ÃUÉ ±ÀgÀt ¸Àw °AUÀ ¥Àw ¥ÀjPÀ®à£ÉAiÀÄ£ÀÄß ªÀiÁqÀÄªÀ ªÀÄÆ®PÀ °AUÀ ªÀÄÄAvÁzÀ
vÁgÀvÀªÀÄåUÀ¼À£ÀÄß DzsÁåwäPÀªÁVAiÀÄÆ ¤ªÁj¹zÁÝgÉ. PÁAiÀÄPÀUÀ¼À ªÀÄºÀvÀéªÀ£ÀÄß ªÀÄ£ÀªÀjPÉ ªÀiÁrPÉÆqÀÄªÀ
ªÀÄÆ®PÀ AiÀiÁªÀÅzÉÃ PÁAiÀÄPÀ QÃ¼À®è JA§ CjªÀÅ ªÀÄÆr¹zÁÝgÉ. ªÀiÁ£ÀªÀ£ÀÄ CºÀAPÁgÀ¢AzÀ
ªÀÄÄPÀÛ£ÁzÁUÀ ªÀiÁvÀæ ̧ ÀªÀiÁdªÀÅ J®è jÃwAiÀÄ PÉÆgÀvÉ ªÀÄvÀÄÛ »A¸É¬ÄAzÀ ªÀÄÄPÀÛªÁUÀÄªÀÅzÀÄ JA§zÀ£ÀÄß
zÁ¸ÉÆÃºÀzÀ WÉÆÃµÀuÉAiÉÆA¢UÉ vÉÆÃj¹PÉÆnÖzÁÝgÉ. ºÉtÂÚgÀ°, UÀArgÀ°, §qÀªÀ¤gÀ°, ²æÃªÀÄAvÀ¤gÀ°,
¸ÀªÀtÂÃðAiÀÄ¤gÀ°, C¸Ààø±Àå¤gÀ° dUÀwÛ£À d£ÀgÉ®è zÉÃªÀgÀ ZÉÊvÀ£Àå¢AzÀ PÀÆrzÀªÀgÀÄ ªÀÄvÀÄÛ ²ªÀ¸ÀégÀÆ¦UÀ¼ÀÄ
JA§ÄzÀ£ÀÄß dAUÀªÀÄ°AUÀzÀ WÉÆÃµÀuÉAiÀÄ ªÀÄÆ®PÀ JwÛ »r¢zÁÝgÉ. AiÀiÁªÀÅzÉÃ jÃwAiÀÄ C¸ÀªÀiÁ£ÀvÉ
PÀÈwæªÀÄªÁzÀÄzÉAzÀÄ ¸ÁjzÁÝgÉ. »ÃUÁV §¸ÀªÀtÚ£ÀªÀgÀ ±ÀgÀt ¸ÀAPÀÄ® ¸ÀªÀðjÃw¬ÄAzÀ®Æ
¸ÀªÀiÁ£ÀvÉ¬ÄAzÀ PÀÆrzÀ ¥ÀæxÀªÀÄ ̧ ÀªÀiÁdªÁVvÀÄÛ.

±ÀgÀt ̧ ÀAPÀÄ® C£ÉÆßÃzÀÄ §¸ÀªÀtÚ£ÀªÀgÀ £ÀªÀ¸ÀªÀiÁd. dUÀwÛ£À ªÉÆlÖªÉÆzÀ® ¥ÀæAiÉÆÃUÀ EzÀÄ.J°è
PÀÄ®UÀ½®èªÉÇ, J°è eÁwUÀ½®èªÉÇ, J°è °AUÀ¨sÉÃzÀ«®èªÉÇ, J°è ªÀUÀð¨sÉÃzÀ«®ªÉÇ CzÀPÉÌ ¸ÀAPÀÄ®
J£ÀÄßvÁÛgÉ. EAxÀMAzÀÄ ªÀiÁzÀj ¸ÀªÀiÁdªÀ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è ¤«Äð¹zÀgÀÄ.
C¸Ààø±ÀågÀÄ, ªÀÄ»¼ÉAiÀÄgÀÄ, §qÀªÀgÀÄ ªÀÄvÀÄÛ J®è PÁAiÀÄPÀfÃ«UÀ¼ÀÄ ¸ÀªÀð¸ÀªÀiÁ£ÀvÉAiÀÄ£ÀÄß D ±ÀgÀt
¸ÀAPÀÄ®zÀ°è C£ÀÄ¨sÀ«¹zÀgÀÄ.

¨ÁæºÀät ªÀÄzsÀªÀgÀ¸ÀgÀÄ ±ÀgÀtgÁUÀÄªÀ ªÀÄÆ®PÀ ªÉÄÃ¯ÁÓwAiÀÄ CºÀAPÁgÀ¢AzÀ ªÀÄÄPÀÛgÁzÀgÀÄ
¸ÀªÀÄUÁgÀ ºÀgÀ¼ÀAiÀÄå£ÀªÀgÀÄ ±ÀgÀtgÁUÀÄªÀ ªÀÄÆ®PÀ PÉ¼ÀeÁwAiÀÄ QÃ¼ÀjªÉÄ¬ÄAzÀ ªÀÄÄPÀÛgÁzÀgÀÄ.»ÃUÉ
««zsÀ eÁwUÀ¼À ̧ ÀAPÀgÀªÁzÀAxÀ ±ÀgÀt ̧ ÀAPÀÄ® «±ÀéPÉÌÃ ªÀiÁzÀjAiÀiÁ¬ÄvÀÄ. “PÀÄ®ªÀ£ÀgÀ¸ÀÄªÀgÉ ±ÀgÀtgÀ°è
eÁw ̧ ÀAPÀgÀªÁzÀ §½PÀ?”JAzÀÄ § À̧ªÀtÚ£ÀªÀgÀÄ ¥Àæ²ß¹zÁÝgÉ. J®è eÁwUÀ¼À J®è d£ÀgÀ£ÀÄß vÉUÉzÀÄPÉÆAqÀÄ
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ºÉÆ¸À ªÀiÁ£ÀªÀ£À£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ ̧ ÀÈ¶Ö¹zÀgÀÄ. ±ÀgÀt JAzÀgÉ £ÀªÀªÀiÁ£ÀªÀ. F dUÀwÛ£À°è AiÀiÁgÁzÀgÀÆ
£ÀªÀ ªÀiÁ£ÀªÀjzÀÝgÉ, £ÀªÀÄä £É®zÀ°è ºÀÄnÖzÀ ±ÀgÀtgÀÄ. KPÉAzÀgÉ CªÀgÀÄ °AUÀ¨sÉÃzÀ ªÀiÁqÀ°®è,

ªÀUÀð¨sÉÃzÀ ªÀiÁqÀ°®è, eÁw¨sÉÃzÀ ªÀiÁqÀ°®è ªÀÄvÀÄÛªÀtð¨sÉÃzÀ ªÀiÁqÀ°®è. »ÃUÉ CªÀgÀÄ vÀªÀÄä
§zÀÄQ£À°è ̧ ÀªÀiÁ£ÀvÉ ̧ Á¢ü¹zÀgÀÄ.

J®è jÃwAiÀÄ C¸ÀªÀiÁ£ÀvÉAiÀÄ£ÀÄß ªÉÄnÖ ¤AvÀÄ ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À zsÀédªÀ£ÀÄß ºÁj¹zÀ ̧ ÀªÀiÁdªÀ£ÀÄß

ªÉÆzÀ® ¨ÁjUÉ §¸ÀªÀtÚ£ÀªÀgÀÄ F ¨sÀÆ«ÄAiÀÄ ªÉÄÃ¯É vÀAzÀgÀÄ. E°è J®ègÀÆ vÀªÀÄä ªÀÄvÀÄÛ EvÀgÀgÀ
eÁwUÀ¼À£ÀÄß ªÀÄ£À¹ì¤AzÀ C½¹ºÁQ PÁAiÀÄPÀ G½¹PÉÆAqÀgÀÄ. ̧ ÀªÀÄUÁgÀ ºÀgÀ¼ÀAiÀÄå JAzÀÄ ºÉÃ¼ÀÄªÀ°è
¸ÀªÀÄUÁgÀ JA§ÄzÀÄ eÁw C®è PÁAiÀÄPÀ JA§ÄzÀ£ÀÄß vÉÆÃj¹PÉÆlÖgÀÄ. UÀAqÀ ºÉArgÀ°è ªÉÄÃ®Ä
QÃ½£À C£ÀÄZÀgÀ ¨sÁªÀ ºÉÆÃV ¸ÀªÀiÁ£ÀvÉAiÀÄ ¸ÀºÀZÀgÀ ¨sÁªÀ ªÀÄÆrvÀÄ. »ÃUÉ ªÀtð, ªÀUÀð, eÁw,
PÀÄ®, PÁAiÀÄPÀ ªÀÄvÀÄÛ °AUÀ¨sÉÃzÀUÀ½®èzÉ J®ègÀ£ÀÆß MAzÁV¹ ̧ ÀªÀiÁ£ÀvÉ ̧ Á¢ü¹zÀÄÝ ªÀiÁ£ÀªÀ EwºÁ¸ÀzÀ
§ºÀÄªÀÄÄRå WÀl£ÉUÀ¼À°è MAzÁVzÉ.

E£ÀÆß D±ÀÑAiÀÄðªÉAzÀgÉ «±Àé¸ÀA¸ÉÜ CAVÃPÀj¹zÀ ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À J®è 30 CA±ÀUÀ¼ÀÄ §¸ÀªÀtÚ£ÀªÀgÀ
ªÀZÀ£ÀUÀ¼À°èªÉ. EzÀÄ £ÀªÀÄä ±ÀgÀtgÀ §ºÀ¼À zÉÆqÀØzÁzÀAxÀ ¸ÁzsÀ£É. «±Àé¸ÀA¸ÉÜ WÉÆÃ¶¹zÀ ªÀiÁ£ÀªÀ
ºÀPÀÄÌUÀ¼À 30 CA±ÀUÀ¼ÀÄ §¸ÀªÀtÚ£ÀªÀgÀ ªÀZÀ£ÀUÀ¼À°è AiÀiÁªÀ jÃwAiÀÄ°è ªÀÄÆr §A¢ªÉ JA§ÄzÀÄ
w½zÀÄPÉÆ¼ÀÄîªÀÅzÀÄ CªÀ±ÀåªÁVzÉ.

J®è ªÀiÁ£ÀªÀgÀÄ ºÀÄnÖ¤AzÀ¯ÉÃ ̧ ÀévÀAvÀægÀÄ ªÀÄvÀÄÛ WÀ£ÀvÉ ºÁUÀÆ ºÀPÀÄÌUÀ¼À°è ̧ ÀªÀiÁ£ÀgÀÄ JA§ÄzÀÄ
ªÉÆzÀ®£ÉAiÀÄ CA±À. zÁA¥ÀvÀå ̧ ÀA§AzsÀ¢AzÀ d¤¹zÀ ªÀÄUÀÄ«£À ºÀPÀÌUÀ¼ÀÄ ªÀÄvÀÄÛ C£ÉÊwPÀ ̧ ÀA§AzsÀ¢AzÀ
ºÀÄnÖzÀ ªÀÄUÀÄ«£À ºÀPÀÄÌUÀ¼À°è AiÀiÁªÀÅzÉÃ ªÀåvÁå¸À«®è JAzÀÄ 20£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è «±Àé¸ÀA¸ÉÜ ºÉÃ½vÀÄ.

“ZÉ£ÀßAiÀÄå£À ªÀÄ£ÉAiÀÄ zÁ¸À£À ªÀÄUÀ£ÀÄ,
PÀPÀÌAiÀÄå£À ªÀÄ£ÉAiÀÄ zÁ¹AiÀÄ ªÀÄUÀ¼ÀÄ,
EªÀj§âgÀÄ ºÉÆ®zÀ®Ä ¨ÉgÀtÂUÉ ºÉÆÃV ¸ÀAUÀªÀ ªÀiÁrzÀgÀÄ.
EªÀj§âjUÉ ºÀÄnÖzÀ ªÀÄUÀ £Á£ÀÄ,
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀ ¸ÁQëAiÀiÁV.”
JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ½zÁÝgÉ.

ªÀiÁzÁgÀ ZÉ£ÀßAiÀÄå, F ±ÉæÃtÂÃPÀÈvÀ ̧ ÀªÀiÁdzÀ°è PÀlÖPÀqÉAiÀÄ ªÀÄ£ÀÄµÀå.CªÀ£À ªÀÄ£ÉAiÀÄ zÁ¸À£À ªÀÄUÀ
ªÀÄvÀÄÛ PÀPÀÌAiÀÄå£À ªÀÄ£ÉAiÀÄ zÁ¹AiÀÄ ªÀÄUÀ¼ÀÄ ºÉÆ®PÉÌ ºÉÆÃV ̧ ÀAUÀªÀ ªÀiÁrzÀgÀÄ.EªÀj§âjUÉ ºÀÄnÖzÀ
ªÀÄUÀ £Á£ÀÄ PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀ ̧ ÁQëAiÀiÁV, CAzÀgÉ ºÉtÄÚ UÀAr£À C£ÉÊwPÀ ̧ ÀA§AzsÀ¢AzÀ ºÀÄnÖzÀ
ªÀÄUÀÄ £Á£ÀÄ JAzÀÄ ºÉÃ¼À¨ÉÃPÁzÀgÉ §¸ÀªÀtÚ£ÀªÀgÀÄ JAxÀ CAvÀBPÀgÀt ªÀÄvÀÄÛ ̧ ÀAªÉÃzÀ£Á²Ã®vÉAiÀÄ£ÀÄß

ºÉÆA¢zÀÝgÀÄ JA§ÄzÀÄ £ÀªÀÄä PÀ®à£ÉUÀÆ «ÄÃjzÁÝVzÉ.PÀ¯ÁåtzÀ ¥ÀæzsÁ¤ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄªÀ
ªÀiÁwzÀÄ. »ÃUÉ CªÀgÀÄ C£ÉÊwPÀ ¸ÀA§AzsÀzÀ ªÀÄPÀÌ¼À ¥ÀgÀªÁV ¤AvÀgÀÄ. §¸ÀªÀtÚ£ÀªÀgÀÄ C£ÀÄ¥ÀªÀÄ
ªÀåQÛvÀéªÀÅ¼ÀîªÀgÁVzÀÝgÀÄ.
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JgÀqÀ£ÉAiÀÄzÁV ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À WÉÆÃµÀuÉAiÀÄ°è£À J®è ºÀPÀÄÌUÀ¼ÀÄ ªÀÄvÀÄÛ ̧ ÁévÀAvÀæöå J®èjUÀÆ
¸ÀªÀiÁ£ÀªÁVªÉ.

“EªÀ£ÁgÀªÀ EªÀ£ÁgÀªÀ EªÀ£ÁgÀªÀ JAzÉ¤¸À¢gÀAiÀÄå, EªÀ £ÀªÀÄäªÀ EªÀ £ÀªÀÄäªÀ EªÀ £ÀªÀÄäªÀ
JAzÉ¤¸ÀAiÀÄå” JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄvÁÛgÉ.E°è ªÀÄvÉÛ ¸ÀªÀiÁdzÀ°è£À ªÀUÀð ªÉÊgÀÄzsÀåUÀ¼À£ÀÄß
¸ÀÆa¸ÀÄvÁÛgÉ. ªÀUÀð¥ÀæeÉÕ E®èzÉ £ÁªÀÅ ¸ÁªÀiÁfPÀ £ÁåAiÀÄ MzÀV¸À¯ÁgÉªÀÅ. £ÀªÀÄä £ÁåAiÀÄ, aAvÀ£É,
ªÀiË®å »ÃUÉ J®èªÀÇ ªÀUÀð¥ÀæeÉÕAiÀÄ ªÉÄÃ¯ÉAiÉÄ ¤AwgÀÄªÀÅzÀjAzÀ¯ÉÃ §¸ÀªÀtÚ£ÀªÀgÀÄ F PÀæªÀÄzÀ°è
aAw¹zÁÝgÉ.

“PÀÄzÀÄgÉ ¸ÀwÛUÉAiÀÄªÀgÀÄ PÀAqÀqÉ ºÉÆgÀ½ ©zÀÄÝ PÁ®Ä »rªÀgÀÄ, §qÀ ¨sÀPÀÛgÀÄ §AzÀgÉ JqÉ¬Ä®è
CvÀÛ ¸À¤ß JA§gÀÄ” JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ¸ÁwéPÀ PÉÆÃ¥À ªÀåPÀÛ¥Àr¹zÁÝgÉ. PÀÄzÀÄgÉ ¸ÀwÛUÉAiÀÄªÀgÀÄ
CAzÀgÉ ²æÃªÀÄAvÀgÀÄ. ¸ÀwÛUÉ CAzÀgÉ bÀvÀæ. ¸ÀªÀiÁ£ÀvÉUÉÆÃ¸ÀÌgÀ «±Àé¸ÀA¸ÉÜ K£ÀÄ ºÉÃ¼ÀÄªÀÅzÉÆÃ CzÀ£ÀÄß
§¸ÀªÀtÚ£ÀªÀgÀÄ ̧ Á¢ü¹zÀÝgÀÄ.

ªÀÄÆgÀ£ÉÃ CA±À:¥ÀæwAiÉÆ§â¤UÀÆ §zÀÄPÀÄªÀ, ¸ÀévÀAvÀæªÁVgÀÄªÀ ªÀÄvÀÄÛ ¨sÀzÀævÉAiÀÄ ºÀQÌzÉ.

“²ªÀ¨sÀPÀÛ£ÁV ̈ sÀQÛ¥ÀPÀë«®è¢zÀÝqÉ PÁUÉ PÉÆÃ½¬ÄAzÀ PÀgÀPÀµÀÖ” JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ w½¹zÁÝgÉ.
§¸ÀªÀtÚ£ÀªÀgÀ “¨sÀQÛ¥ÀPÀë”ªÀÅ ¥ÀæwAiÉÆ§âjUÀÆ §zÀÄPÀÄªÀ ¸ÀévÀAvÀæªÁVgÀÄªÀ ªÀÄvÀÄÛ ¨sÀzÀævÉAiÀÄ ºÀPÀÌ£ÀÄß
PÉÆqÀÄªÀÅzÀÄ.

£Á®Ì£ÉÃ CA±À: UÀÄ¯ÁªÀÄVjUÉ CªÀPÁ±À«®è.

“zÁ¹Ã¥ÀÄvÀæ£ÁUÀ°, ªÉÃ±Áå¥ÀÄvÀæ£ÁUÀ° ²ªÀ¢ÃPÉëAiÀiÁzÀ §½PÀ ̧ ÁPÁëvÀÄ ²ªÀ£ÉAzÀÄ ªÀA¢¹ ¥ÀÆf¹
¥ÁzÉÆÃzÀPÀ ¥Àæ¸ÁzÀªÀ PÉÆA§ÄzÉ AiÉÆÃUÀå.”JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ w½¹zÁÝgÉ.»ÃUÉ zÁ¹Ã¥ÀÄvÀæ£ÉÃ
EgÀ°, ªÉÃ±Áå¥ÀÄvÀæ£ÉÃ EgÀ°, C£ÉÊwPÀ ªÀÄUÀÄªÉÃ EgÀ°, gÁd¥ÀÄvÀæ£ÉÃ EgÀ°, EµÀÖ°AUÀ ¢ÃPÉëAiÀiÁzÀ
§½PÀ J®ègÀÆ ¸ÀªÀiÁ£ÀgÀÄ, UÀÄ¯ÁªÀÄVjUÉ CªÀPÁ±À«®è JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄvÁÛgÉ.
UÀÄ¯ÁªÀÄVjAiÀÄ£ÀÄß §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃUÉ vÉÆqÉzÀÄºÁQzÀgÀÄ JA§ÄzÀPÉÌ EzÉÆAzÀÄ GzÁºÀgÀuÉ.

LzÀ£ÉÃ CA±À: AiÀiÁgÀ «gÀÄzÀÞªÀÇ PÀÆægÀªÁV £ÀqÉzÀÄPÉÆ¼ÀÄîªÀAw®è. CªÀiÁ£ÀÄµÀ ²PÉë «¢ü¸ÀÄªÀAw®è.

“¸ÀPÀ®fÃªÁvÀäjUÉ ̄ ÉÃ¸À£É §AiÀÄ¸ÀÄªÀ £ÀªÀÄä PÀÆqÀ®¸ÀAUÀ£À ±ÀgÀtgÉ PÀÄ®dgÀÄ” JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ
ºÉÃ¼ÀÄªÀÅzÀgÀ ªÀÄÆ®PÀ PËæAiÀÄð ªÀÄvÀÄÛ CªÀiÁ£ÀÄµÀ £ÀqÀªÀ½PÉAiÀÄ£ÀÄß «gÉÆÃ¢ü¹zÁÝgÉ.

DgÀ£ÉAiÀÄ CA±À: PÁ£ÀÆ¤£À ªÀÄÄAzÉ ¥ÀæwAiÉÆ§â£ÀÄ ªÀåQÛAiÀiÁV UÀÄgÀÄw¹PÉÆ¼ÀÄîªÀ ºÀPÀÌ£ÀÄß
¥ÀqÉ¢gÀÄvÁÛ£É.

±ÀgÀtgÀÄ F ºÀQÌ£À ¥ÀgÀªÁVzÀÝgÀÄ.DzÀgÉ ºÀgÀ¼ÀAiÀÄå ªÀÄvÀÄÛ ªÀÄzsÀÄªÀgÀ¸ÀgÀ ªÀÄPÀÌ¼À ªÀÄzÀÄªÉUÉ
¸ÀA§A¢ü¹zÀAvÉ CªÀjUÉ vÀªÀÄä «ZÁgÀ ªÀåPÀÛ¥Àr¸À®Ä CªÀPÁ±À PÉÆqÀzÉ avÀæ»A¸É ¤ÃqÀ¯Á¬ÄvÀÄ.

K¼À£ÉAiÀÄ CA±À: PÁ£ÀÆ¤£À ªÀÄÄAzÉ J®ègÀÆ MAzÉ.

“£ÁåAiÀÄ¤µÀÄ×j zÁQëtå¥ÀgÀ £Á£À®è, ̄ ÉÆÃPÀ«gÉÆÃ¢ü, ±ÀgÀt£ÁjUÀAdÄªÀ£À®è, PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ
gÁdvÉÃdzÀ°è¥Àà£ÁV.”EzÀÄ §ºÀ¼À ªÀÄºÀvÀézÀ ̧ Á®Ä. £ÀªÀÄä zÉÃ±ÀzÀ°è gÁd£ÉÃ ̧ ÁPÁëvï zÉÃªÀgÁVzÀÝ. D
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gÁd£À£ÀÄß ¥Àæ±Éß ªÀiÁqÀÄªÀÅzÀÄ AiÀiÁªÀÅzÀÄ CAzÀgÉ CzÀÄ ̧ ÀA«zsÁ£À. E°è ̧ Àé®à «ªÀgÀuÉAiÀÄ CªÀ±ÀåPÀvÉ
EzÉ.15.07.1215 gÀ°è EAUÉèAqÀ°è QAUï eÁ£ï ªÀÄvÀÄÛ §AqÁAiÀÄªÉzÀÝ ¥Á¼ÉAiÀÄUÁgÀgÀ £ÀqÀÄªÉ MAzÀÄ
M¥ÀàAzÀªÁUÀÄªÀÅzÀÄ.CzÀÄªÉ ªÀiÁåUÁßPÁmÁð CAzÀgÉ ªÀÄºÁ M¥ÀàAzÀ CxÀªÁ ªÀÄºÁ ºÀPÀÄÌ¥ÀvÀæ.F
ªÀiÁåUÁßPÁmÁð¢AzÁV gÁd£À ºÀPÀÄÌUÀ¼ÀÄ ªÉÆlPÀÄUÉÆAqÀªÀÅ. F ªÀiÁåUÁßPÁmÁð dUÀwÛ£À J®è
¸ÀA«zsÁ£ÀUÀ¼À vÁ¬Ä JAzÀÄ £ÀªÀÄä ¸ÀA«zsÁ£À vÀdÕgÀÄ ºÉÃ¼ÀÄvÁÛgÉ.F ºÉÃ½PÉAiÀÄ£ÀÄß M¥Àà°PÁÌUÀzÀÄ.
KPÉAzÀgÉ EzÀÄ 13 £ÉÃ ±ÀvÀªÀiÁ£ÀzÀ M¥ÀàAzÀ.D M¥ÀàAzÀ AiÀiÁgÀ ªÀÄzsÉå D¬ÄvÀÄ? M§â gÁd ªÀÄvÀÄÛ
ªÀiÁAqÀ°PÀgÀ ªÀÄzsÉå D¬ÄvÀÄ. gÁd ªÀÄvÀÄÛ d£ÀgÀ ªÀÄzsÉå DUÀ°®è. DzÀgÉ §¸ÀªÀtÚ£ÀªÀgÀ ªÀZÀ£ÀUÀ¼ÀÄ PÀlÖ
PÀqÉAiÀÄ ªÀÄ£ÀÄµÀå£À ¥ÀgÀ EªÉ. EªÀÅ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è CAzÀgÉ ªÀiÁåUÁßPÁmÁðVAvÀ MAzÀÄ ±ÀvÀªÀiÁ£À
»AzÉ. F »£Éß¯ÉAiÀÄ°è  ªÀZÀ£ÀUÀ¼ÀÄ dUÀwÛ£À J®è ¸ÀA«zsÁ£ÀUÀ¼À vÁ¬Ä JA§ÄzÀgÀ°è ¸ÀA±ÀAiÀÄ«®è.
DzÀÝjAzÀ PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ gÁdvÉÃdzÀ°ègÀÄªÀÅzÁV §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄvÁÛgÉ. vÁªÉÃPÉ
£ÁåAiÀÄ¤µÀÄ×j, vÁªÉÃPÉ zÁQëtå¥ÀgÀ C®è, vÁªÉÃPÉ ̄ ÉÆÃPÀ«gÉÆÃ¢ü JAzÀgÉ vÀªÀÄUÉÆAzÀÄ ̧ ÀA«zsÁ£À«zÉ
CzÀQÌAvÀ zÉÆqÀØzÀÄ AiÀiÁªÀÅzÀÄ?JA§ÄzÀÄ §¸ÀªÀtÚ£ÀªÀgÀ zÀÈqsÀ ¤zsÁðgÀªÁVzÉ. PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ
gÁdvÉÃdªÉA§ F DvÀä¸ÁQëAiÉÄ ±ÀgÀtgÀ ¸ÀA«zsÁ£À. CªÀgÀ CAvÀ¸ÁìQëAiÀÄ ªÀZÀ£ÀUÀ¼ÉÃ zÉÃªÀgÀÄ.
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀ ±ÀgÀtgÀ ªÀiÁw£À°è CAzÀgÉ ªÀZÀ£ÀUÀ¼À°è gÁ²AiÀiÁV¥Àà JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ
ºÉÃ¼ÀÄvÁÛgÉ. EzÀÄ §¸ÀªÀ ¸ÀA«zsÁ£ÀzÀ ªÀÄÆ®.

JAl£ÉAiÀÄ CA±À: vÀ£Àß ªÀÄÆ®¨sÀÆvÀ ºÀPÀÄÌUÀ¼À ¥ÀæPÁgÀ £ÁåAiÀÄ PÉÃ¼ÀÄªÀ ºÀPÀÄÌ ¥ÀæwAiÉÆ§â¤UÉ EzÉ.

“D¤Ã ©dÓ¼ÀAUÉ CAdÄªÉ£É CAiÀiÁå” JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄvÁÛgÉ.M§â ¥ÀæzsÁ¤AiÀiÁV
vÀªÀÄä ªÀåQÛvÀéªÀ£ÀÄß ºÉÃUÉ G½¹PÉÆArzÀÝgÀÄ J£ÀÄßªÀÅzÀPÉÌ EzÀÄ CvÀåvÀÛªÀÄ GzÁºÀgÀuÉ. £Á£ÀÄ F
©dÓ¼À¤UÉ CAdÄªÉ£É CAiÀiÁå PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÁ ¤£Àß gÁdvÉÃdzÀ°ègÀÄªÉ CAzÀgÉ vÀªÀÄäzÉÃ DzÀ
²Ã®UÀ¼ÀÄ (¸ÀzÀÄÎtUÀ¼ÀÄ) EªÉ JAzÀÄ ¸ÀÆa¸ÀÄvÁÛgÉ. ²Ã®UÀ¼ÀÄ ¸ÁªÀiÁfÃPÀgÀtUÉÆAqÁUÀ
ªÀiË®åUÀ¼ÁUÀÄªÀªÀÅ. F ªÀiË®åUÀ¼ÀÄ AiÀiÁªÀÅzÉÃ ̧ ÀA«zsÁ£ÀzÀ ªÀÄvÀÄÛ PÁ£ÀÆ¤£À vÁ¬Ä ̈ ÉÃgÁUÀÄªÀªÀÅ.EzÀ£ÀÄß
§¸ÀªÀtÚ£ÀªÀgÀÄ EµÀÄÖ ZÉ£ÁßV 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è UÀÄgÀÄw¹zÁÝgÉ. gÁd ºÉÃ½zÉÝÃ ¸ÀvÀå JAzÀÄ
§¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼À°®è. EzÀÄ D PÁ®zÀ ªÀÄºÁ §AqÁAiÀÄzÀ «ZÁgÀ JA§ÄzÀ£ÀÄß ªÀÄgÉAiÀÄ¨ÁgÀzÀÄ.

MA§vÀÛ£ÉÃ CA±À: AiÀiÁgÀ£ÀÆß ªÀÄ£À¹ìUÉ §AzÀAvÉ §A¢ü¸À¯ÁUÀzÀÄ.

²Ã®ªÀAvÀ, ¸ÀªÀÄUÁgÀ ºÀgÀ¼ÀAiÀÄå£ÀªÀgÀ ªÀÄUÀ. ¯ÁªÀtåªÀw, ¨ÁæºÀät ªÀÄÆ®zÀ ªÀÄzsÀÄªÀgÀ¸ÀgÀ
ªÀÄUÀ¼ÀÄ.CªÀgÀÄ ªÀzsÀÆ ªÀgÀ DUÀÄªÀgÀÄ. EzÀPÉÌ ªÀÄ£ÀÄ¸ÀäøwAiÀÄ°è «¯ÉÆÃªÀÄ CxÀªÁ ¥Àæw¯ÉÆÃªÀÄ «ªÁºÀ
J£ÀÄßvÁÛgÉ. ªÉÄÃ¯ÁÓwAiÀÄ PÀ£Éå PÉ¼ÀeÁwAiÀÄ ¥ÀÄgÀÄµÀ£À£ÀÄß ªÀÄzÀÄªÉAiÀiÁUÀÄªÀÅzÀÄ ªÀÄ£ÀÄzsÀªÀÄð ̧ ÀªÀÄävÀªÀ®è.
DzÀÝjAzÀ F ºÉtÄÚ UÀAr£À vÀAzÉUÀ¼ÁzÀ ªÀÄzsÀÄªÀgÀ¸À ªÀÄvÀÄÛ ºÀgÀ¼ÀAiÀÄå£ÀªÀjUÉJ¼ÉºÀÆn ²PÉë PÉÆlÄÖ
CAzÀgÉ D£É PÁ°UÉ PÀnÖ avÀæ»A Ȩ́ PÉÆlÄÖ PÉÆ®ÄèvÁÛgÉ. DzÀgÉ EªÀvÀÄÛ EAxÀ ªÀÄzÀÄªÉUÀ¼ÀÄ ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À
¨sÁUÀªÁVzÀÄÝ £ÀªÀÄä ̧ ÀA«zsÁ£À§zÀÞªÁVªÉ JA§ÄzÀ£ÀÄß £ÁªÀÅ CxÀð ªÀiÁrPÉÆ¼Àî¨ÉÃPÀÄ. §¸ÀªÀtÚ£ÀªÀgÀÄ
»ÃUÉ ªÀÄÄAzÁ¯ÉÆÃZÀ£ÉAiÀÄÄ¼ÀîªÀgÁVzÀÝgÀÄ.

10£ÉÃ CA±À: ̧ ÀévÀAvÀæ £ÁåAiÀÄªÀÄAqÀ°UÀ¼À ªÀÄÆ®PÀ £ÁåAiÀÄ ¥ÀqÉAiÀÄÄªÀ ºÀPÀÄÌ ¥ÀæwAiÉÆ§âjUÉ EzÉ.
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EzÀ£ÀÄß ©dÓ¼À ¤gÁPÀgÀuÉ ªÀiÁrzÀ. ©dÓ¼À£ÀÄ ±ÀgÀtjUÉ £ÁåAiÀÄ ¥ÀqÉAiÀÄÄªÀ ºÀPÀÌ£ÀÄß ¤gÁPÀj¹
»A¸ÉUÉ M¼À¥Àr¹zÀ.

11£ÉÃ CA±À: DgÉÆÃ¥ÀPÉÆÌ¼ÀUÁzÀªÀgÀÄ AiÀiÁgÉÃ EgÀ° C¥ÀgÁ¢ü JAzÀÄ wÃ¥ÀÄð §gÀÄªÀªÀgÉUÀÆ
ªÀÄÄUÀÞgÀÄ JAzÀÄ ºÉÃ¼ÀÄªÀ ºÀPÀÌ£ÀÄß ºÉÆA¢zÁÝgÉ.

F ºÀPÀÄÌ ±ÀgÀtjUÉ ¹UÀÄªÀAxÀ £ÁåAiÀÄ¥ÀzÀÞw ©dÓ¼À£À gÁdåzÀ°è EgÀ°®è. KPÉAzÀgÉ DvÀ C£ÁåAiÀÄ
ªÀÄvÀÄÛ C¸ÀªÀiÁ£ÀvÉAiÀÄ°è £ÀA©PÉ ElÖ ªÀÄ£ÀÄªÁ¢UÀ¼À MvÀÛqÀPÉÌ ªÀÄtÂ¢zÀÝ.

12£ÉÃ CA±À: AiÀiÁgÀzÉÃ SÁ¸ÀV §zÀÄQ£À°è PÉÊ ºÁPÀÄªÀAw®è. AiÀiÁgÀ WÀ£ÀvÉUÀÆ PÀÄAzÀÄ vÀgÀÄªÀAw®è.

PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÁ ¨sÀPÀÛgÀ PÀÄ®ªÀ£Àj¹zÀqÉ ¤ªÀÄä gÁtÂªÁ¸ÀzÁuÉ JAzÀÄ §¸ÀªÀtÚtªÀgÀÄ
ºÉÃ½zÁÝgÉ.

13£ÉÃ CA±À: ¥ÀæwAiÉÆ§âjUÀÆ vÀªÀÄä zÉÃ±ÀzÀ°è ªÀÄÄPÀÛªÁV ¸ÀAZÀj¸ÀÄªÀ ºÀQÌzÉ.

ªÀÄ£ÀÄ¸ÀäøwAiÀÄ ¥ÀæPÁgÀ C¸Ààø±ÀågÀÄ F ºÀPÀÌ£ÀÄß PÀ¼ÉzÀÄPÉÆArzÀÝgÀÄ. §¸ÀªÀtÚ£ÀªÀgÀÄ “PÀÄ®ªÀ£ÀgÀ¸ÀÄªÀgÉ
±ÀgÀtgÀ°è eÁw¸ÀAPÀgÀªÁzÀ §½PÀ”JAzÀÄ ¥Àæ²ß¹ J®èjUÀÆ ªÀÄÄPÀÛªÁV ¸ÀAZÀj¸ÀÄªÀ ºÀPÀÄÌ §gÀÄªÀAvÉ
ªÀiÁrzÀgÀÄ.

14£ÉÃ CA±À: vÀªÀÄä zÉÃ±ÀzÀ°è ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À zÀªÀÄ£À £ÀqÉzÁUÀ ¨ÉÃgÉ zÉÃ±ÀUÀ¼À°è D±ÀæAiÀÄ
¥ÀqÉAiÀÄÄªÀ CªÀPÁ±À«zÉ.

PÀ¯ÁåtzÀ°è ±ÀgÀtgÀ ºÀvÁåPÁAqÀ £ÀqÉzÀ ¸ÀAzÀ¨sÀðzÀ°è C£ÉÃPÀ ±ÀgÀtgÀÄ £ÉgÉAiÀÄ zÉÃ±ÀUÀ¼À°è
D±ÀæAiÀÄ ¥ÀqÉzÀgÀÄ.

15£ÉÃ CA±À: ¥ÀæwAiÉÆ§âjUÀÆ gÁ¶ÖçÃAiÀÄvÉAiÀÄ ºÀQÌzÉ.

EA¢£À gÁ¶ÖçÃAiÀÄvÉAiÀÄ ¥ÀjPÀ®à£É »A¢£À PÁ®zÀ°è EgÀ¢zÀÝgÀÆ ¨ÉÃgÉ PÀqÉ¬ÄAzÀ PÀ¯ÁåtPÉÌ
§AzÀ ±ÀgÀtgÀÄ §¸ÀªÀtÚ£ÀªÀgÀ ±ÀgÀt¸ÀAPÀÄ®zÀ°è ¸ÁÜ£À ¥ÀqÉ¢zÀÝgÀÄ.

16£ÉÃ CA±À: zÉÃ±À PÀÄ® ªÀÄvÀÄÛ zsÀªÀÄðUÀ¼À£ÀÄß «ÄÃj ªÀÄzÀÄªÉ ªÀiÁrPÉÆ¼ÀÄîªÀ ºÀQÌzÉ.

EAxÀ ºÀPÀÌ£ÀÄß ZÀ̄ Á¬Ä¹zÀgÉAzÀÄ DgÉÆÃ¦¹ ºÀgÀ¼ÀAiÀÄå ªÀÄzsÀÄgÀ̧ ÀjUÉ J¼ÉºÀÆmÉ ²PÉë «¢ü̧ À̄ Á¬ÄvÀÄ.

17£ÉÃ CA±À: ¥ÀæwAiÉÆ§âjUÀÆ D¹ÛAiÀÄ ºÀQÌzÉ.

§¸ÀªÀtÚ£ÀªÀgÀ ¥ÀæPÁgÀ ±ÀgÀtgÀÄ ̧ ÁéªÀ®A©UÀ¼ÁUÀ¨ÉÃPÀÄ. DzÀgÉ ̧ ÀªÀiÁd¸ÉÃªÉAiÀÄ GzÉÝÃ±ÀzÉÆA¢UÉ
zÁ¸ÉÆÃºÀ ̈ sÁªÀ¢AzÀ PÁAiÀÄPÀ ªÀiÁqÀ¨ÉÃPÀÄ.

“£Á£ÀÄ DgÀA§ªÀ ªÀiÁqÀÄªÉ£ÀAiÀiÁå UÀÄgÀÄ ¥ÀÆeÉUÉAzÀÄ.” §j £À£ÀUÁV ªÀÄvÀÄÛ £À£Àß PÀÄlÄA§PÁÌV
PÁAiÀÄPÀ ªÀiÁqÀÄªÀÅzÀ®è. £À£Àß ¸ÀªÀiÁdPÁÌVAiÀÄÆ PÁAiÀÄPÀ ªÀiÁqÀ¨ÉÃPÁUÀÄvÀÛzÉ.DgÀA§ JAzÀgÉ PÀÈ¶
PÁAiÀÄð. UÀÄgÀÄ¥ÀÆeÉ JAzÀgÉ eÁÕ£À¥ÀÆeÉ. PÁAiÀÄPÀzÀ ªÀÄÆ®PÀ eÁÕ£À ¥ÀqÉAiÀÄÄªÀÅzÀÄ. EªÀ£Éß®è CªÀgÀÄ
¸ÁAPÉÃwPÀªÁV ºÉÃ¼ÀÄvÁÛgÉ. “£Á£ÀÄ ¨ÉªÀºÁgÀªÀ ªÀiÁqÀÄªÉ£ÀAiÀiÁå °AUÁZÀð£ÉUÉAzÀÄ” JAzÀgÉ £ÀªÀÄä
ªÀåªÀºÁgÀ zÉÃªÀgÀ ¥ÀÆeÉAiÀÄ ºÁUÉ ¥À«vÀæªÁVgÀ¨ÉÃPÀÄ. “£Á£ÀÄ ¥ÀgÀ¸ÉÃªÉAiÀÄ ªÀiÁqÀÄªÉ£ÀAiÀiÁå dAUÀªÀÄ
zÁ¸ÉÆÃºÀPÉÌAzÀÄ.”JAzÀgÉ ̧ ÀªÀiÁd¸ÉÃªÉUÁV £Á£ÀÄ ©dÓ¼À£À ¥ÀæzsÁ¤AiÀiÁVgÀÄªÉ JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ
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¸ÀÆa¹zÁÝgÉ. vÁªÀÅ ¥ÀæzsÁ¤ JAzÀÄ CªÀgÀÄ ºÉÃ½PÉÆ¼Àî°®è. dAUÀªÀÄPÉÌ §ºÀ¼ÀµÀÄÖ CxÀðUÀ½ªÉ. E°è
dAUÀªÀÄ JAzÀgÉ ̧ ÀªÀiÁd.¸ÀªÀiÁdªÀ£ÀÄß ̧ ÀªÀÄÈzÀÞªÁV EqÀÄªÀÅzÀPÉÆÌÃ¸ÀÌgÀ £Á£ÀÄ ¥ÀgÀ¸ÉÃªÉ ªÀiÁqÀÄvÀÛ°zÉÝÃ£É
JAzÀÄ CªÀgÀÄ ªÀiÁ«ÄðPÀªÁV w½¹zÁÝgÉ. »ÃUÉ ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À eÉÆvÉUÉ ªÀiÁ£ÀªÀ PÀvÀðªÀåUÀ¼À
§UÉÎAiÀÄÆ ¸ÀÆa¹zÁÝgÉ.

18£ÉÃ CA±À: ¥ÀæwAiÉÆ§âgÀÄ «ZÁgÀ ¸ÁévÀAvÀæöå ªÀÄvÀÄÛ zsÁ«ÄðPÀ ¸ÁévÀAvÀæöå ¥ÀqÉ¢zÁÝgÉ.

§¸ÀªÀzsÀªÀÄð «ZÁgÀ ¸ÁévÀAvÀæöåzÀ ªÉÄÃ¯É ¤AwzÉ. “UÀAqÀ ²ªÀ°AUÀ zÉÃªÀgÀ ¨sÀPÀÛ.ºÉAqÀw ªÀiÁj
ªÀÄ¸ÀtÂAiÀÄ ̈ sÀPÉÛ.”JAzÀÄ ªÀZÀ£ÀªÉÇAzÀgÀ°è w½¹zÁÝgÉ. F E§âgÀÄ ̈ ÉÃgÉ ̈ ÉÃgÉ zsÀªÀÄð ¥Á°¸ÀÄwÛzÀÝgÀÆ
UÀAqÀ ºÉArgÁV G½¢zÁÝgÉ.

19£ÉÃ CA±À: ¥ÀæwAiÉÆ§âgÀÄ C©ü¥ÁæAiÀÄ ªÀÄvÀÄÛ C©üªÀåQÛ ¸ÁévÀAvÀæöå ºÉÆA¢zÁÝgÉ.

C©ü¥ÁæAiÀÄ ªÀÄvÀÄÛ C©üªÀåQÛ ¸ÁévÀAvÀæöåªÀ£ÀÄß ªÉÆzÀ°UÉ J°èAiÀiÁzÀgÀÆ £ÉÆÃqÀÄªÀÅzÁzÀgÉ CzÀÄ
C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ°è.

§¸ÀªÀtÚtªÀjUÉ ¥Àæ±Éß PÉÃ½zÀµÀÄÖ AiÀiÁªÀ zÁ±Àð¤PÀ¤UÀÆ PÉÃ½®è. ºÉAqÀw UÀAqÀ£À£ÀÄß ¥Àæ²ß¹zÀ
zÁR¯É ̈ sÁgÀwÃAiÀÄ ̧ Á»vÀåzÀ°è PÀAqÀÄ§gÀÄªÀÅ¢®è. CzÀÄ £ÀªÀÄUÉ ªÉÆzÀ® ̈ ÁjUÉ C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ°è
¹UÀÄªÀÅzÀÄ. “D¸ÉAiÉÄA§ÄzÀÄ CgÀ¹AUÀ®èzÉ ²ªÀ¨sÀPÀ ÛjUÀÄAmÉ CAiÀiÁå” JAzÀÄ DAiÀÄÝQÌ ®PÀÌªÀÄä,
CªÀ±ÀåPÀvÉVAvÀ®Æ ºÉaÑUÉ CQÌAiÀÄ£ÀÄß DAiÀÄÄÝ vÀAzÀ vÀ£Àß ¥Àw DAiÀÄÝQÌ ªÀiÁgÀAiÀÄåUÉ ¥Àæ±Éß ªÀiÁqÀÄvÁÛ¼É.
EAxÀ ¥Àæ²ß¸ÀÄªÀ ºÀPÀÌ£ÀÄß £ÀªÀÄä ¸ÀªÀiÁdzÀ°è ºÉtÄÚªÀÄPÀÌ½UÉ ¹QÌzÀÄÝ §¸ÀªÀtÚ£ÀªÀjAzÀ.

20£ÉÃ CA±À: ¥ÀæwAiÉÆ§âjUÀÆ ±ÁAwAiÀÄÄvÀªÁV ¸À¨sÉ ¸ÉÃgÀÄªÀ ¸ÁéAvÀAvÀæöå EzÉ.

C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ°è ±ÁAwAiÀÄÄvÀªÁV EzÀÝAxÀ ±ÀgÀtjUÉ QjQj ªÀiÁrzÀgÀÄ, §ºÀ¼À vÉÆAzÀgÉ
PÉÆlÖgÀÄ, C£ÉPÀ ±ÀgÀtgÀ PÉÆ¯É ªÀiÁrzÀgÀÄ. CªÀgÀ ªÀZÀ£À ¸Á»vÀåªÀ£ÀÄß ¸ÀÄlÖgÀÄ.

21£ÉÃ CA±À: vÀªÀÄä zÉÃ±ÀzÀ ¸ÀPÁðgÀzÀ°è  ¨sÁVAiÀiÁUÀÄªÀ ºÀPÀÌ£ÀÄß ¥ÀæwAiÉÆ§âgÀÄ ¥ÀqÉ¢gÀÄvÁÛgÉ.

§¸ÀªÀtÚ£ÀªÀgÀÄ PÀ¯ÁåtzÀ ¥ÀæzsÁ¤AiÀiÁUÀzÀÝgÀÄ.

22£ÉÃ CA±À: ¥ÀæwAiÉÆ§âgÀÄ ¸ÁªÀiÁfPÀ ¨sÀzÀævÉAiÀÄ ºÀPÀÌ£ÀÄß ºÉÆA¢gÀÄvÁÛgÉ.

±ÀgÀt ¸ÀAPÀÄ®¢AzÁV ±ÀgÀtgÀÄ ¸ÁªÀiÁfPÀ ¨sÀzÀævÉ ¥ÀqÉ¢zÀÝgÀÄ.

23£ÉÃ CA±À: ¥ÀæwAiÉÆ§âgÀÄ zÀÄrAiÀÄÄªÀ ªÀÄvÀÄÛ PÁ«ÄðPÀ ̧ ÀAWÀªÀ£ÀÄß gÀa¸ÀÄªÀ ºÀPÀÌ£ÀÄß ¥ÀqÉ¢zÁÝgÉ.

±ÀgÀtgÀÄ ¸ÀéAiÀÄA PÁAiÀÄPÀfÃ«UÀ¼ÁVzÀÝgÀÄ. §¸ÀªÀzsÀªÀÄðzÀ ªÀÄÆ®PÀ J®ègÀÆ MAzÁVzÀÝgÀÄ.

24£ÉÃ CA±À: ¥ÀæwAiÉÆ§âgÀÄ «±ÁæAwAiÀÄ ºÀPÀÌ£ÀÄß ¥ÀqÉ¢zÁÝgÉ.

¸ÀévÀAvÀæ PÁAiÀÄPÀ¢AzÁV ̧ ÀºÀdªÁVAiÉÄ ±ÀgÀtgÀÄ «±ÁæAw ¥ÀqÉAiÀÄÄwÛzÀÝgÀÄ.

25£ÉÃ CA±À:UÀÄtªÀÄlÖzÀ §zÀÄQ£À ºÀPÀÌ£ÀÄß ¥ÀæwAiÉÆ§âgÀÄ ¥ÀqÉ¢zÁÝgÉ.

±ÀgÀtgÀÄ WÀ£ÀvÉªÉvÀÛ §zÀÄPÀ£ÀÄß ¨Á½zÀgÀÄ.

26£ÉÃ CA±À: ¥ÀæwAiÉÆ§âjUÀÆ ²PÀët ¥ÀqÉAiÀÄÄªÀ ºÀQÌzÉ.
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PÁAiÀÄPÀfÃ« ±ÀgÀtgÀÄ ªÀZÀ£À gÀZÀ£É ªÀiÁqÀÄªÀµÀÄÖ ¥Àæw¨sÁªÀAvÀgÁVzÀÝgÀÄ.

27£ÉÃ CA±À: ¸ÀªÀiÁdzÀ ¸ÁA¸ÀÌøwPÀ §zÀÄQ£À°è ¥Á¯ÉÆÎ¼ÀÄîªÀ ºÀPÀÄÌ ¥ÀæwAiÉÆ§âjUÉ EzÉ.

eÁw ªÀÄvÀUÀ¼À£ÀÄß «ÄÃjzÀ ±ÀgÀtgÀÄ ºÉÆ¸À ̧ ÀªÀiÁdzÀ ̧ ÀA¸ÀÌøwAiÀÄ£ÀÄß ¤«Äð¹ EwºÁ¸À ̧ ÀÈ¶Ö¹zÀgÀÄ.

28£ÉÃ CA±À: ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À WÉÆÃµÀuÉ ¥ÀæPÁgÀ ̧ ÁªÀiÁfPÀ ªÀÄvÀÄÛ CAvÀgÁæ¶ÖçÃAiÀÄ ªÀåªÀ¸ÉÜAiÀÄ£ÀÄß
§AiÀÄ¸ÀÄªÀ ºÀPÀÄÌ ¥ÀæwAiÉÆ§âjUÉ EzÉ.

vÀªÀÄä ¸ÀªÀð¸ÀªÀiÁ£ÀvÉAiÀÄ ¸ÀªÀiÁd ¯ÉÆÃPÀzÀ°è ºÀ§â° JAzÀÄ ±ÀgÀtgÀÄ §AiÀÄ¹zÀÝgÀÄ.

29£ÉÃ CA±À: ¸ÀªÀiÁdPÉÌ ¸ÉÃªÉ ¸À°è¸ÀÄªÀ PÀvÀðªÀå ¥ÀæwAiÉÆ§âgÀzÁVzÉ.

±ÀgÀtgÀÄ zÁ¸ÉÆÃºÀzÀ ªÀÄÆ®PÀ ¸ÀªÀiÁd ¸ÉÃªÉAiÀÄ PÀvÀðªÀå ¥Á®£É ªÀiÁrzÀgÀÄ.

30£ÉÃ CA±À: ªÉÄÃ¯É w½¹zÀ ªÀiÁ£ÀªÀ ºÀPÀÄÌ ªÀÄvÀÄÛ ̧ ÁévÀAvÀæöåªÀ£ÀÄß ºÁ¼ÀÄªÀiÁqÀÄªÀAxÀ ªÁåSÁå£À
ªÀiÁqÀ¨ÁgÀzÀÄ.

±ÀgÀtgÀÄ vÀªÀÄä §°zÁ£À ªÀiÁrzÀgÉ ºÉÆgÀvÀÄ vÀvÀÛ÷éUÀ½AzÀ «ªÀÄÄRgÁUÀ°®è.

‘C©üªÀåQÛ ¸ÁévÀAvÀæöå DªÉÄÃ¯É ¸ÁªÀÄÆ»PÀ ¤zsÁðgÀ.' EzÀÄ §ºÀ¼À ªÀÄÄRåªÁzÀÄzÀÄ. C£ÀÄ¨sÀªÀ
ªÀÄAl¥ÀzÀ°è 770 CªÀÄgÀUÀtAUÀ½zÀÝgÀÄ. CªÀgÀÄ C£ÀÄ¨sÀªÀ ªÀÄAl¥À JA§ ¸ÀªÀiÁeÉÆÃzsÁ«ÄðPÀ
¸ÀA¸ÀwÛ£À ¸ÀzÀ¸ÀågÀÄ. 700 JA.¦.UÀ¼ÀÄ EgÀÄªÀ AiÀiÁªÀ ¥Á°ðªÉÄAlÆ dUÀwÛ£À°è EªÀwÛ£ÀªÀgÉUÀÆ
ºÀÄnÖ®è. dUÀwÛ£À¯ÉèÃ CwzÉÆqÀØ ¥Á°ðªÉÄAmï CAzÀgÉ ¨sÁgÀvÀzÀ ¥Á°ðªÉÄAmï. E°è PÀÆqÀ 770
JA.¦.UÀ¼ÀÄ E®è. C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ°è J®è ̧ ÀªÀiÁd¢AzÀ §AzÀ ªÀÄ»¼ÉAiÀÄgÀÄ PÀÆqÀ EzÀÝgÀÄ. 71
±ÀgÀuÉAiÀÄgÀ ºÉ¸ÀgÀÄUÀ¼ÀÄ ¹UÀÄvÀÛªÉ. CªÀÅUÀ¼À°è 33 ªÀÄ»¼ÉAiÀÄgÀ ªÀZÀ£ÀUÀ¼ÀÄ ¹QÌªÉ.DUÀ zÉÃ±ÀzÀ°è
PÉ¼ÀªÀUÀðzÀªÀjUÉ ²PÀët ªÀåªÀ¸ÉÜ E¢Ý¢Ý®è. dUÀwÛ£À°è ªÀAiÀÄ¸ÀÌgÀ ²PÀët ªÀåªÀ¸ÉÜ vÀAzÀªÀgÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ.
PÉ¼ÀeÁw, PÉ¼ÀªÀUÀð ªÀÄvÀÄÛ ̈ ÉÃgÉ PÀqÉUÀ½AzÀ §AzÀªÀjUÉ PÀ£ÀßqÀ ̧ ÁPÀëgÀgÀ£ÁßV ªÀiÁrzÀ QÃwð § À̧ªÀtÚ£ÀªÀjUÉ
¸À®ÄèvÀÛzÉ.»ÃUÉ ªÀAiÀÄ¸ÀÌgÀ ²PÀët ±ÀgÀt¸ÀAPÀÄ®¢AzÀ¯ÉÃ ±ÀÄgÀÄªÁ¬ÄvÀÄ. ºÉtÄÚ ªÀÄPÀÌ¼ÀÄ ¥Àæ²ß¸ÀÄªÀÅzÀÄ
C°èAzÀ¯ÉÃ ±ÀÄgÀÄªÁ¬ÄvÀÄ. £ÀªÀÄä PÀ¸ÀUÀÄr¸ÀÄªÀ ¸ÀvÀåPÀÌ ªÀZÀ£ÀUÀ¼À£ÀÄß §gÉzÁUÀ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è
EAVèµï ̈ sÁµÉAiÀÄ°è MAzÀÄ ̧ Á°£À ̧ Á»vÀå PÀÆqÀ E¢Ý¢Ý®è. EzÀÄ £ÀªÀÄä ±ÀgÀtgÀ §ºÀÄzÉÆqÀØ ̧ ÁzsÀ£É.
EµÉÆÖAzÀÄ d£À ªÀÄ»¼ÉAiÀÄgÀÄ C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ°è ¨sÁUÀªÀ»¹zÁÝgÉ. ¥Á°ðªÉÄAmïUÉ ¹àÃPÀgï
¥ÀjPÀ®à£É PÉÆlÖªÀgÀÄ PÀÆqÀ §¸ÀªÀtÚ£ÀªÀgÉÃ DVzÁÝgÉ. §¸ÀªÀtÚ£ÀªÀgÀÄ C£ÀÄ¨sÀªÀ ªÀÄAl¥À ¸ÁÜ¦¹,
±ÀÆ£Àå¹AºÁ¸À£À«lÄÖ PÉ¼ÀªÀUÀðzÀ ªÀÄºÁeÁÕ¤ C®èªÀÄ¥Àæ¨sÀÄUÀ¼À£ÀÄß vÀAzÀÄ D ¹AºÁ¸À£ÀzÀ ªÉÄÃ¯É
PÀÆr¹zÀÄÝ EzÉAiÀÄ®è EzÀÄ zÉÃ±ÀPÉÌ §ºÀ¼À zÉÆqÀØ ̧ ÀAzÉÃ±ÀªÀ£ÀÄß PÉÆqÀÄªÀ ̧ ÁªÀÄxÀåðªÀ£ÀÄß ºÉÆA¢zÉ.

£ÁªÀÅ eÁw eÁw JAzÀÄ ¸ÁAiÀÄÄwÛzÉÝÃªÉ. ¢£ÀªÀÇ £ÉÆÃqÀÄwÛzÉÝÃªÉ zÀ°vÀ ªÀÄ»¼ÉAiÀÄgÀ PÉÆ¯É
DUÀÄwÛzÉ.zÀ°vÀgÀ PÉÆ¯É DUÀÄwÛzÉ. eÁw ªÀåªÀ¸ÉÜ¬ÄAzÀ »A¸É DUÀÄwÛzÉ. DzÀÝjAzÀ §¸ÀªÀtÚ£ÀªÀgÀÄ
£ÀlÄªÀgÀ d£ÁAUÀzÀ C®èªÀÄ¥À æ¨s ÀÄUÀ¼À£ÀÄß C£ÀÄ¨s ÀªÀ ªÀÄAl¥À JA§ ¥Á°ðªÉÄAn£À ¹àÃPÀgÀ
(±ÀÆ£Àå¹AºÁ¸À£Á¢üÃ±ÀégÀ) ªÀiÁrzÀgÀÄ. J®è eÁwUÀ½AzÀ, J®è ̧ ÀªÀÄÄzÁAiÀÄUÀ½AzÀ, J®è »£Éß¯É¬ÄAzÀ
§AzÀAxÀ 700 ¥Àæw¤¢üUÀ¼ÀÄ C°ègÀÄªÀ ªÀåªÀ¸ÉÜ ªÀiÁrzÀgÀÄ.
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ªÀÄ¸ÀÆzÉ PÁAiÉÄÝAiÀiÁUÀÄªÀ jÃwAiÀÄ°è AiÀiÁªÀÅzÉÃ ±ÀgÀt£À MAzÀÄ ªÀZÀ£À C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ°è
770 CªÀÄgÀUÀtAUÀ¼À M¦àUÉ ¥ÀqÉzÀ ªÉÄÃ¯ÉÀ ºÉÆgÀUÉ §gÀÄwÛvÀÄÛ.DªÉÄÃ¯É CªÀgÀÄ D ¢£ÀzÀ ªÀÄÄRåªÁzÀ
¸Á®£ÀÄß UÉÆÃqÉAiÀÄ ªÉÄÃ¯É §gÉAiÀÄÄwÛzÀÝgÀÄ. zÉÃ±ÀzÀ°è »ÃUÉ «ÄÃrAiÀiÁ PÀÆqÀ CªÀgÉÃ ªÉÆzÀ®Ä
±ÀÄgÀÄ ªÀiÁrzÀgÀÄ. 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è JµÉÆÖAzÀÄ jÃwAiÀÄ ̧ ÁzsÀ£ÉUÀ½zÁªÀ¯Áè D±ÀéAiÀÄðªÉ¤¸ÀÄvÀÛzÉ.
CAxÀ MAzÀÄ aAvÀ£ÉAiÀÄ£ÀÄß £ÁªÀÅ EªÀvÀÄÛ ªÀiÁqÀ¨ÉÃQzÉ.

¥ÀæwAiÉÆAzÀÄ ±À§Ý ««zsÀ ªÀZÀ£ÀUÀ¼À°è DAiÀiÁ ¸ÀAzÀ¨sÀðPÉÌ vÀPÀÌAvÉ CxÀð«¸ÁÛgÀ ºÉÆAzÀÄvÀÛ
ºÉÆÃUÀÄvÀÛzÉ.CAvÀgÀAUÀzÀ°è ªÀævÀ, £ÉÆÃr ªÀævÀzÀ ¥ÀjPÀ®à£É JµÀÄÖ CzÀÄãvÀ EzÉ. E°è ªÀævÀ JA§ÄzÀÄ K£ÀÄ
ªÀiÁqÀ¨ÉÃPÀÄ CxÀªÁ K£ÀÄ ªÀiÁqÀ¨ÁgÀzÀÄ JA§ ¸ÀAPÀ®àªÁVzÉ. CAvÀgÀAUÀzÀ ªÀævÀ §»gÀAUÀzÀ°è
DZÁgÀªÁV QæAiÉÄUÉ E½AiÀÄ¨ÉÃPÀÄ.§j ªÀævÀ ElÄÖPÉÆAqÀÄ AiÀiÁªÀÅzÉÃ G¥ÀAiÉÆÃUÀ«®è. EzÀÄ PÉÃªÀ®
ªÁUÀzÉéöÊvÀ JAzÀÄ ±ÀgÀtgÀÄ PÀgÉAiÀÄÄvÁÛgÉ.ªÁUÀzÉéöÊvÀ JAzÀgÉ ªÀiÁw£À¯ÉèÃ J®è. “¸ÀªÉÃðd£Á ̧ ÀÄT£ÉÆÃ
¨sÀªÀAvÀÄ.”, “D£ÉÆÃ ¨sÀzÁæ PÀÈvÀªÉÇÃ AiÀÄAvÀÄ «±ÀévÀB” CAzÀgÉ J®è d£ÀgÀÄ ¸ÀÄRªÁVgÀ° ªÀÄvÀÄÛ
GzÁvÀÛ «ZÁgÀUÀ¼ÀÄ £ÀªÀÄUÉ J¯ÉèqÉ¬ÄAzÀ §gÀ° JAzÀÄ ºÉÃ¼ÀÄªÀÅzÀÄ. DzÀgÉ F ªÀiÁvÀÄ PÀÈwAiÀÄ°è
E®èzÀ PÁgÀt±ÀgÀtgÀÄ EAxÀ ªÁUÀzÉéöÊvÀªÀ£ÀÄß M¥Àà°®è. CAvÀgÀAUÀzÀ°è ªÀævÀ §»gÀAUÀzÀ°è DZÁgÀ.±ÀgÀtgÀÄ
À̧zÀÄÎtPÉÌ ªÀævÀ JAzÀÄ PÀgÉzÀgÀÄ.CzÀ£ÀÄß DZÁgÀuÉUÉ vÀAzÀÄ ̧ ÁªÀiÁfPÀUÉÆ½ À̧ÄªÀ ªÀÄÆ® ªÀiË®åªÁV¹zÁÝgÉ.

E£ÀÄß dAUÀªÀÄªÉÃ zÉÃªÀgÉAzÀÄ £ÀA©zÉ JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ ºÉÃ¼ÀÄvÁÛgÉ. dAUÀªÀÄ CAzÀgÉ
¸ÀªÀiÁd. F ¸ÀªÀiÁdªÀ£ÉßÃ £Á£ÀÄ zÉÃªÀgÉAzÀÄ w½zÀÄPÉÆ¼ÀÄîªÉ. PÁAiÀÄPÀ, ¥Àæ¸ÁzÀ, zÁ¸ÉÆÃºÀzÀ
ªÀÄÆ®PÀ £ÁªÀÅ ¸ÁéªÀ®A©AiÀiÁUÀ¨ÉÃPÀÄ. PÁAiÀÄPÀ ªÀiÁqÀ¨ÉÃPÀÄ §AzÀzÀÝ£ÀÄß zÉÃªÀgÀ ¥Àæ¸ÁzÀ JAzÀÄ
¹éÃPÀj À̧̈ ÉÃPÀÄ, DªÉÄÃ É̄ MPÀÌ«ÄQÌzÀÝ£Éß®è ̧ ÀªÀiÁdPÉÌ PÉÆqÀ̈ ÉÃPÀÄ. £Á£ÀÄ DªÁªÀ PÀªÀÄðAUÀ¼À ªÀiÁrzÉÆqÉAiÀÄÆ
CzÀgÀ ¥sÀ®¨sÉÆÃUÀªÀ ¤Ã PÉÆqÀÄªÉ JA§ÄzÀÄ £Á §¯Éè. ¤ªÀÄä ̧ ÉÆ«ÄäAUÉ CAzÀgÉ ²ªÀ¤¢üUÉ ̧ À°è¸ÀÄªÉ£ÀÄ
JAzÀÄ §¸ÀªÀtÚ£ÀªÀgÀÄ w½¹zÁÝgÉ.

GzÀÝAqÀ ªÀÈwÛ PÁAiÀÄPÀªÀ®è. PÁAiÀÄPÀ JAzÀgÉ AiÉÆÃUÀå GvÁàzÀ£É. ¥Àæ¸ÁzÀ JAzÀgÉ ̧ ÀzÀâ½PÉ.zÁ¸ÉÆÃºÀ
JAzÀgÉ ¸ÁªÀiÁfPÀ «vÀgÀuÉ. zÁ±Àð¤PÀ §¸ÀªÀtÚ£ÀªÀgÀÄ zÉÆqÀØ CxÀð±Á¸ÀÛçdÕgÀÆ DVzÀÝgÀÄ.DqÀ½vÀ
vÀdÕgÁVzÀÄÝ ªÀÄ£ÉÆÃ«eÁÕ¤AiÀiÁVzÀÝgÀÄ.

AiÉÆÃUÀå GvÁàzÀ£É, ¸ÀzÀâ¼ÀPÉ, AiÉÆÃUÀå ¸ÁªÀiÁfPÀ «vÀgÀuÉAiÀiÁzÁUÀ F dUÀwÛ£À°è AiÀÄÄzÀÞUÀ¼ÀÄ
DUÀÄªÀÅ¢®è. eÁwUÀ¼ÀÄ EgÀÄªÀÅ¢®è. C¸ÀªÀiÁ£ÀvÉ EgÀÄªÀÅ¢®è. JA§ÄzÀ£ÀÄß CªÀgÀÄ vÉÆÃj¹PÉÆlÖgÀÄ.

“PÀ¼À¨ÉÃqÀ PÉÆ®¨ÉÃqÀ ºÀÄ¹AiÀÄ £ÀÄrAiÀÄ®Ä ¨ÉÃqÀ,
ªÀÄÄ¤AiÀÄ¨ÉÃqÀ C£ÀåjUÉ C¸ÀºÀå ¥ÀqÀ¨ÉÃqÀ,
vÀ£Àß §tÂÚ¸À¨ÉÃqÀ E¢gÀ ºÀ½AiÀÄ®Ä ¨ÉÃqÀ.
EzÉÃ CAvÀgÀAUÀ ±ÀÄ¢Þ, EzÉÃ §»gÀAUÀ ±ÀÄ¢Þ.
EzÉÃ £ÀªÀÄä PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ£ÉÆ°¸ÀÄªÀ ¥Àj.”

F ¸À¥ÀÛ²Ã® CxÀªÁ ªÀævÀUÀ¼À£ÀÄß £ÁªÉ®è DZÀj¹zÁUÀ CªÀÅ ¸ÁªÀiÁfPÀ ªÀiË®åUÀ¼À gÀÆ¥ÀÄ
vÁ¼ÀÄvÀÛªÉ.F ̧ À¥ÀÛ²Ã®UÀ¼ÀÄ ªÀZÀ£ÀzÀ ªÉÆzÀ® ̈ sÁUÀzÀ°èªÉ. F K¼ÀÄ ²Ã®UÀ¼À£ÀÄß ¥Á°¹zÁUÀ K£ÁUÀÄªÀÅzÀÄ
JA§ÄzÀ£ÀÄß ªÀÄÄAzÉ ºÉÃ¼ÀÄvÁÛgÉ.
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“EzÉÃ CAvÀgÀAUÀ ±ÀÄ¢Þ, EzÉÃ §»gÀAUÀ ±ÀÄ¢Þ.”EzÀÄ ªÀZÀ£ÀzÀ JgÀqÀ£ÉÃ ̈ sÁUÀ.£ÁªÀÅ zÉÃ±ÀªÀ£ÀÄß
¸ÀéZÀÒUÉÆ½¸À¨ÉÃPÁzÀgÉ ªÉÆzÀ°UÉ £ÀªÀÄä CAvÀgÀAUÀªÀ£ÀÄß ¸ÀéZÀÒUÉÆ½¸À¨ÉÃPÀÄ.M¼ÀUÀqÉ ¸ÀéZÀÒ EgÀ¢zÀÝgÉ
ºÉÆgÀUÀqÉ ¸ÀéZÀÒ ºÉÃUÁUÀÄªÀÅzÀÄ?¸ÀéZÀÒ ªÀÄ£À¸ÀÄìUÀ½zÁÝUÀ ¸ÀéZÀÒ ¨sÁgÀvÀzÀ ¤ªÀiÁðtªÁUÀÄvÀÛzÉ. 130
PÉÆÃn ªÀÄ£À¸ÀÄìUÀ¼ÀÄ ¸ÀéZÀÒªÁzÁUÀ EzÀÄ ¸ÁzsÀåªÁUÀÄªÀÅzÀÄ.

ªÀZÀ£ÀzÀ ªÀÄÆgÀ£ÉÃ ¨sÁUÀzÀ°è “EzÉÃ £ÀªÀÄä PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ£ÉÆ°¸ÀÄªÀ ¥Àj.”JAzÀÄ
ºÉÃ¼ÀÄvÁÛgÉ.EzÀÄªÉÃ zsÀªÀÄðzÀ ¥Àj¥ÀÆtðvÉ. »ÃUÉ ̧ À¥ÀÛ²Ã®UÀ¼À£ÀÄß DZÀj À̧ÄªÀÅzÀgÀ°è zsÀªÀÄðzÀ ¥Àj¥ÀÆtðvÉ
EzÉ. EzÀjAzÀ £ÁªÀÅ ±ÀÄzÀÞgÁUÀÄvÉÛÃªÉ, £ÀªÀÄä ¸ÀªÀiÁd ±ÀÄzÀÞªÁUÀÄvÀÛzÉ.£ÀªÀÄUÉ zÉÃªÀgÀ£ÀÄß M°¸À®Ä
¨ÉÃgÉ zÁj¬Ä®è. £ÀªÀÄä ¥ÀÆeÉ ¥ÀÄ£À¸ÁÌgÀUÀ¼ÀÄ ªÀÄÄAvÁzÀªÉ®è E°è ¥ÀæªÀÄÄRªÁV®è. ²Ã® ¥Á®£ÉAiÉÄ
PÀÆqÀ®¸ÀAUÀªÀÄzÉÃªÀgÀ£ÀÄß M°¸ÀÄªÀ PÀæªÀÄªÁVzÉ. EzÀÄ §¸ÀªÀtÚ£ÀªÀgÀ ¥ÀjPÀ®à£É.

»ÃUÉ §¸ÀªÁ¢ ¥ÀæªÀÄxÀgÀÄ £ÀqÉ£ÀÄrAiÀÄ°è ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À ¥Àæw¥ÁzÀPÀgÁV PÀAUÉÆ½¸ÀÄwÛzÁÝgÉ.F
«ZÁgÀUÀ¼ÀÄ ¥Á²ÑªÀiÁvÀå dUÀwÛUÉ ºÉÆ¼ÉAiÀÄ®Ä 19£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ ªÀgÉUÉ PÁAiÀÄ¨ÉÃPÁ¬ÄvÀÄ.C®èzÉ
JgÀqÀÄ ªÀÄºÁAiÀÄÄzÀÞUÀ¼À£ÀÄß JzÀÄj¸À¨ÉÃPÁ¬ÄvÀÄ. ̈ sÁgÀvÀzÀ ̧ ÀA«zsÁ£À PÀÆqÀ F ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À£ÀÄß
M¼ÀUÉÆArgÀÄªÀÅzÀjAzÀ §¸ÀªÀtÚ£ÀªÀgÀ ªÀZÀ£ÀUÀ¼ÀÄ ̈ sÁgÀvÀ ̧ ÀA«zsÁ£ÀzÀ fÃªÁ¼ÀªÁVªÉ. §¸ÀªÀtÚ£ÀªÀgÀ
ªÀZÀ£ÀUÀ¼ÀAvÉ £ÀqÉzÀgÉ CAvÀgÁæ¶ÖçÃAiÀÄ ªÀÄlÖzÀ ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼À£ÀÄß ªÀÄvÀÄÛ £ÀªÀÄä zÉÃ±ÀzÀ ̧ ÀA«zsÁ£ÀªÀ£ÀÄß
KPÀPÁ®PÉÌ UËgÀ«¹zÀAvÁUÀÄvÀÛzÉ. §¸ÀªÀtÚ£ÀªÀgÀ ªÀZÀ£ÀUÀ½UÉ «gÀÄzÀÞªÁV £ÀqÉzÀgÉ ̧ ÀA«zsÁ£À ̈ Á»gÀ
PÀÈvÀåªÁUÀÄvÀÛzÉ.C®èzÉ CAvÀgÁæ¶ÖçÃAiÀÄ ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ½UÉ C¥ÀªÀiÁ£À ªÀiÁrzÀAvÁUÀÄvÀÛzÉ. PÀ¯Áåt
ºÀvÁåPÁAqÀPÉÌ PÁgÀtªÁzÀ ºÀgÀ¼ÀAiÀÄå ªÀÄzsÀÄªÀgÀ¸ÀgÀ ªÀÄPÀÌ¼À ªÀÄzÀÄªÉAiÀÄ£ÀÄß EAzÀÄ CAvÀgÁæ¶ÖçÃAiÀÄ
ªÀiÁ£ÀªÀ ºÀPÀÄÌUÀ¼ÀÄ ªÀÄvÀÄÛ ¨sÁgÀvÀzÀ ¸ÀA«zsÁ£À eÉÆvÉAiÀiÁVAiÉÄ UËgÀ«¸ÀÄvÀÛªÉ. C£ÀÄ¨sÀªÀ ªÀÄAl¥ÀzÀ
ªÀÄÆ®PÀ ̧ ÀA¸À¢ÃAiÀÄ ¥ÀæeÁ¥Àæ¨sÀÄvÀézÀ ©ÃdUÀ¼ÀÄ F £É®zÀ°è ªÉÆ¼ÀPÉ MqÉzÀªÀÅ ªÀÄvÀÄÛ ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À
ºÀÆUÀ¼ÀÄ CgÀ½zÀªÀÅ. »ÃUÉ §¸ÀªÀtÚ£ÀªÀgÀÄ ̧ ÁªÀiÁfPÀ £ÁåAiÀÄzÉÆA¢UÉ F £É®zÀ ¥ÀæeÁ¥Àæ¨sÀÄvÀé ªÀÄvÀÄÛ
ªÀiÁ£ÀªÀºÀPÀÄÌUÀ¼À ªÀÄÆ® ¥ÀÄgÀÄµÀgÁzÀgÀÄ.
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Abstract

In the native Indian jurisprudence, there was a notion of justice but not a concept of law.

Traditional principle ensured equality before justice and did not provide for equality before

the law. In the period of Dasa literature (15th and 16th century AD), monarchy believed in

divine theory of pkingship, and all properties belonged to the King. The only protection

against a bad king was the belief in justice. Although prominent scholars in Dasa kuta were

well-versed in Nyaya type of reasoning and argumentation, Dasas produced lucid literature

in Kannada, comprehended and communicated the divine voice, and came close to the hearts

of people like the Vachanakaras or Shivasharanas of 12th century. Dasas followed Vedic and

Puranik tradition and concentrated on Madhwa and Visistadwaitha philosophy and sang in

praise of all Hindu Gods and Goddesses. Theirs was a different stream than that of

Bhashyakaras like Vijnaneshwara or commentators of Smriti. After almost three centuries of

Vachanas movement when the social position was again deteriorating because of rigidity of

caste, avarice of merchant class, patriarchy, narrow mindedness of priests and superstitions,

the collective efforts of dasa tried to rejuvenate the values of fairness, humanism and equity

through a medium of popular songs composed with music.

The Dasas paid attention to the theme of good governance as the factors of political

instability and dominance of the powerful people with evil tendencies made life difficult to the

truthful people and eased the wicked. Prayer for condoning the commission of offences was

reflecting an effort of humanizing the justice administration system. Dasas had the strategy of

reducing the crimes by enhancing the moral standards of people. They called for taking a

bath in the jnana thirth by abandoning ego, greed and debauchery and by serving the society,

parents, parents-in-laws and divine people. Both Purandara Dasa and Kanakadasa witnessed
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the downfall of polity and arbitrary rule which made the people to migrate. They appealed to

give up corruption and use of abusive language to others. They expressed precautions against

decline of Vijayanagara dynasty.

Another socio-legal value championed by Dasa literature is equality. Both Purandara

Dasa and Kanakadasa wrote kirthanas against discriminations based on caste and race.

They pointed out discriminations within the Dasa kuta against the dasas of lower caste. They

also condemned religion-based discriminations and treated Allah on the same pedestal as

that of Hindu gods. Combining secularism with morality, harmony and social justice is an

important value-based approach of Dasa literature.

Economic justice as the basis of legal principles governing relation between the money

lender and borrower is a theme that can be found in Dasa literature. Dasas criticized the

approach of greed, knocking the property of others and economic exploitations. Some of the

references in kirthanas to treatment of thieves, drunkards, gamblers and adulterers reflect the

embryos of legal principles. Happy family life without exploitative relations and distrusts is

another theme found in kirthanas.

Ambivalence can be found in the approach of  Dasa literature in the matter of feminism.

Worship of goddesses and recognition of role of wives in changing the approach of avarice

by the husbands and encouraging spiritualism and treating with respect can be found. There

are also Dasa literature setting high standards of obedience by the wives to husbands and in-

laws, loyalty to the spouse and hard work in the marital home. There is a kirthana by

Kanakadasa criticizing the denial of opportunity of participating in moral norm making which

has resulted in suppressing the aspirations of women and causing gender discrimination.

The purpose of Haridasa literature was to promote devotion to Lord Hari, metphysics,

social welfare, society free from various types of exploitations and superstitions, social harmony

and moral uprightness. Their advocacy of pure and simple life of devotion is based on their

deeper thoughts and noble approaches. In keeping the society’s conscience morally alert at

a time when Vachana influence had faded was a big contribution from which sprouted the

socio-legal values of justice and welfare.

£ÀªÀÄä DzsÀÄ¤PÀ CxÀªÁ ªÀvÀðªÀiÁ£ÀzÀ PÁ£ÀÆ£ÀÄ JµÀÖgÀ ªÀÄnÖUÉ ¥Á±ÁÑvÀå CzÀgÀ®Æè ©ænµï
PÁ£ÀÆ£ÀÄ ¥ÀzÀÞwAiÀÄ£ÀÄß C£ÀÄ¸Àj¹zÉAiÉÄAzÀgÉ £ÀªÀÄUÉ ̧ ÀÄ®¨sÀªÁV CxÀðªÁUÀÄªÀ 'Socio Legal Values'

JA§ DAUÀè ¥ÀzÀ ̧ ÀªÀÄÄZÀÑAiÀÄªÀÅ PÀ£ÀßqÀzÀ°è CxÀð«¹PÉÆ¼Àî¨ÉÃPÁzÀgÉ gÁzÁÞAvÀªÀ£Éß©â¸ÀÄvÀÛzÉ. '¸ÀªÀiÁeÉÆÃ
£Áå¬ÄPÀ' JAzÀÄ ºÉÃ½zÀgÉ CzÀÄ ‘Legal' JA§ ¥ÀzÀQÌAvÀ ¨ÉÃgÉÃ£ÉÆÃ ºÉÃ¼ÀÄvÀÛzÉ. ‘Legal' JAzÀgÉ
‘PÁ£ÀÆ£ÀÄ ̧ ÀªÀÄävÀÀ' CxÀªÁ ‘PÁ£ÀÆ£ÀÄ jÃvÁå' JAzÀxÀð. ºÁUÉ £ÉÆÃrzÀgÉ £ÀªÀÄä ‘£ÁåAiÀiÁAUÀ' JA§
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¥ÀzÀªÀÅ DAUÀè 'Judiciary' ¥ÀzÀPÉÌ ¸ÀAªÁ¢AiÀÄ®è. 'Judicial' ¨ÉÃgÉ; 'Justice' ¨ÉÃgÉ. ¥ÁæAiÀÄB 'Justice'

JA§ ¥ÀzÀPÉÌ ‘£ÁåAiÀÄ' JAzÀÄ §¼À¸À¨ÉÃPÀÄ. DzÀgÉ £ÁªÀÅ gÀÆrüAiÀÄ°è 'Judicial' JA§ ¥ÀzÀPÉÌ ‘£Áå¬ÄPÀ'

JAzÀÄ §¼À¸ÀÄvÉÛÃªÉ. C¢üÃ£À £ÁåAiÀiÁ¢üÃ±ÀjUÉ 'Judge' (wÃ¥ÀÄð ¤ÃqÀÄªÀªÀ£ÀÄ) CxÀªÁ 'Judicial

Officer' (EzÀPÉÌ CµÉÖÃ£ÀÆ vÀÈ¦ÛPÀgÀªÀ®èzÀ ‘£Áå¬ÄPÀ C¢üPÁj JA§ ¥ÀzÀ §¼ÀPÉAiÀÄ°èzÉ!) J£ÀÄßvÉÛÃªÉ.

£ÁåAiÀiÁ¢üÃ±À, £ÁåAiÀÄªÀÄÆwð F ¥ÀzÀUÀ¼ÀÄ PÀ£ÀßqÀzÀ°èzÀÝgÉ CzÀPÉÌ ¥ÀAiÀiÁðAiÀÄªÁV GZÀÑ ªÀÄvÀÄÛ

¸ÀªÉÇÃðZÀÑ £ÁåAiÀiÁ¢üÃ±ÀjUÉ 'Justice' JAzÀÄ G¯ÉèÃT¸ÀÄvÉÛÃªÉ CxÀªÁ ̧ ÀA¨ÉÆÃ¢ü¸ÀÄvÉÛÃªÉ. F PÉ®ªÀÅ

¥ÀzÀUÀ¼ÀÄ ¸ÀªÀiÁ£ÁxÀðzÀ £ÁåAiÀÄ ¥ÀqÉAiÀÄ¢gÀÄªÀÅzÀPÉÌ PÁgÀt CªÀÅUÀ¼À ¸ÁA¸ÀÌøwPÀ »£Éß¯É ªÀÄvÀÄÛ

¥Àj¸ÀgÀ. £ÀªÀÄä PÁ£ÀÆ¤£À ªÀÄvÀÄÛ £Áå¬ÄPÀ »£Éß¯É. £ÀªÀÄä°è £ÁåAiÀÄªÉA§ ªÀiË®å«vÀÄÛ. PÁ£ÀÆ¤gÀ°®è.

£ÁåAiÀÄ ¤tðAiÀÄUÀ½zÀÝªÀÅ; £ÁåAiÀÄzÀ ªÀÄÄAzÉ J®ègÀÆ ¸ÀªÀiÁ£ÀªÉA§ C°TvÀ ªÀÄvÀÄÛ ¸ÁA¥ÀæzÁ¬ÄPÀ

¤Ãw¬ÄvÀÄÛ. PÁ£ÀÆ¤£À ªÀÄÄAzÉ J®ègÀÆ ¸ÀªÀiÁ£À JA§ ¥ÀæQæAiÉÄ¬ÄgÀ°®è.

£Á£ÀÄ ºÉÃ¼À¨ÉÃPÁzÀ ªÀiÁvÀÄUÀ½UÉ EzÀÄ ºÉÃUÉ C£Àé¬Ä¸ÀÄvÀÛzÉAiÉÄAzÀÄ £Á£ÀÄ «µÀzÀ¥Àr¸À¨ÉÃPÁVzÉ.

zÁ¸À ¸Á»vÀåªÉA§ÄzÀÄ 15-16£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ PÉÆqÀÄUÉ. DUÀ EzÀÝzÀÄÝ gÁd¸ÀvÉÛ. AiÀÄxÁ gÁeÁ vÀxÁ

¥ÀæeÁB MAzÉqÉAiÀiÁzÀgÉ gÁeÁ ¥ÀævÀåPÀë zÉÃªÀvÁB E£ÉÆßAzÉqÉ. ¯ÉÆÃPÀ£ÁåAiÀÄ JA§ ¥ÀzÀªÀ£ÀÄß

GzÉÝÃ±À¥ÀÆªÀðPÀªÁV ¥ÀæeÁÕ¥ÀÆªÀðPÀªÁV §¼À¸À¨ÉÃPÀÄ. KPÉAzÀgÉ DUÀ EzÀÝzÀÄÝ ¨sÀÆ¥Àw £ÁåAiÀÄ.

gÁd£À £ÁåAiÀÄªÉÃ zÉÃªÀgÀ £ÁåAiÀÄ. ¥ÀæeÉUÀ¼ÀÄ ¹ÜgÀ ªÀÄvÀÄÛ ZÀgÀ D¹ÛUÀ¼À£ÀÄß ºÉÆA¢zÀgÀÆ J®èªÀÇ

gÁd¤UÉÃ CAzÀgÉ zÉÃªÀjUÉÃ. E°è D¹ÛUÀ¼À PÀÄjvÀÄ G¯ÉèÃT¸ÀÄªÁUÀ CzÀPÉÌ EA¢£À CxÀð ¸ÉÃgÀzÀÄ.

DUÀ ¹ÜgÀ ªÀÄvÀÄÛ C¹ÜgÀ ªÀiÁvÀæ EzÀÝzÀÄÝ. ±ÀgÀtgÀ PÁ®zÀ ¸ÁÜªÀgÀ-dAUÀªÀÄzÀ ºÁUÉ. PÉÆ£ÉUÀÆ ¹ÜgÀ

JAzÀgÉ zÉÊ«PÀ ªÀÄvÀÄÛ ¥ÁgÀªÀiÁyðPÀ. zÁ¸ÀgÀÆ F PÀÄjvÀÄ '»AzÉ ±ÀvÀPÉÆÃn gÁAiÀÄgÀÄUÀ¼Á½zÀ

£É®£À..' JAzÀÄ ºÁrzÀÝgÀÄ.

gÁd£À C£ÀÄªÀA²PÀ ºÀPÀÌ£ÀÄß ¥ÀæeÉUÀ¼ÀÄ ªÀiÁ£Àå ªÀiÁqÀÄwÛzÀÝ PÁ® CzÀÄ. MªÉÄä gÁd£ÁzÀ£ÉAzÀgÉ

J®èjUÀÆ CªÀ£ÀÄ ºÉÆuÉ. gÁd£ÀÄ PÉÃrUÀ£ÁzÀgÉ gÁdåzÀ°è £ÁåAiÀÄ«®è. °TvÀ ºÉÆÃUÀ°, ªÀiËTPÀ

PÁ£ÀÆ£ÀÆ ¥Á®£ÉUÁV EgÀ°®è. £ÁåAiÀÄªÉÃ J®ègÀ£ÀÆß ºÀgÀ¸ÀÄªÀÅzÀÄ, zÀAr¸ÀÄªÀÅzÀÄ ¥ÀæZÀ°vÀ. EAvÀºÀ

PÁ®zÀ°è gÀÆrüAiÀÄ, ¸ÀA¥ÀæzÁAiÀÄzÀ ¤Ãw C¤ÃwUÀ¼ÀÄ ¸ÀªÀiÁdªÀ£ÀÄß D¼ÀÄwÛzÀÝªÀÅ. ªÀÄÄAzÉ 19£ÉÃ

±ÀvÀªÀiÁ£ÀzÀ ªÀgÉUÀÆ zÁ¸À¸Á»vÀåªÀÅ ¨É¼ÉzÀÄ§AzÀgÀÆ CªÉ®èªÀÇ ²æÃ¥ÁzÀgÁdgÀ, ªÁå¸ÀgÁAiÀÄgÀ,

ªÁ¢gÁdgÀ, PÀ£ÀPÀ-¥ÀÄgÀAzÀgÀgÀ PÁ®zÀ zÁ¸À¸Á»vÀåªÀ®è. ̈ s ÀQÛ¥ÀAxÀzÀ §gÉºÀUÀ¼ÀÄ.

zÁ¸À¸Á»vÀå JAzÁUÀ ªÀÄzsÀé¥ÀAxÀ, zÉéöÊvÀ, ̈ sÀQÛ, ªÉÊµÀÚªÀgÀ£ÀÄß G¯ÉèÃT¹AiÉÄÃ ºÉÃ¼ÀÄvÉÛÃªÉ. ºÁUÁzÀgÉ

D PÁ®zÀ°èzÀÝ CzÀªÉÊvÀ ªÀÄvÀÄÛ «²µÁÖzÉéöÊvÀ ¥ÀAxÀ CxÀªÁ vÀvÀéUÀ¼À feÁÕ¸É ªÀiÁqÀ¨ÉÃPÀ®èªÉÃ C¤ß¸ÀÄvÀÛzÉ.

ºËzÀÄ: PÉ®ªÀA±ÀUÀ¼À£ÀÄß UÀªÀÄ¤¹zÁUÀ PÀ£ÀPÀzÁ¸ÀgÀÄ «²µÁÖzÉéöÊvÀzÀ ¨É£ÀÄßºÀwÛzÀÝgÀÄ ªÀÄvÀÄÛ PÀ£ÀPÀ-

¥ÀÄgÀAzÀgÀgÀÄ ¸ÉÃjzÀAvÉ zÁ¸À¥ÀAxÀzÀªÀgÉ®ègÀÆ ¨ÁæºÀätgÉÃ£À®è JA§ÄzÀÄ £É£À¥ÁzÁUÀ F ªÉÊzÀÈ±Àå

¸À¸Àé®à ªÀÄgÉUÉ ¸ÀjAiÀÄÄvÀÛzÉ.
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EAvÀºÀ ¸ÀAzÀ¨sÀðzÀ°è £É£À¥ÁUÀÄªÀÅzÀÄ UÀÄgÀÄ ªÁå¸ÀgÁAiÀÄgÀ PÀÄjvÀÄ ¥ÀÄgÀAzÀgÀ zÁ¸ÀgÀ MAzÀÄ
¸ÀÄ¼Á¢AiÀÄ ªÉÆzÀ® JgÀqÀÄ ¸Á®ÄUÀ¼ÀÄ:

‘£ÁåAiÀiÁªÀÄÈvÀ vÀPÀð vÁAqÀªÀ ZÀA¢æPÉ ªÉÆzÀ¯ÁzÀ|

£ÁåAiÀÄUÀæAxÀUÀ¼À gÀa¹ vÀ£ÀßAiÀÄ ¨sÀPÀ ÛjVvÉÛ|'.

ªÁå¸ÀgÁAiÀÄgÀÄ GzÁÝªÀÄ ¥ÀArvÀgÀÄ. CªÀgÀÄ §gÉzÀ UÀæAxÀUÀ¼À ¥ÉÊQ (CzÉéöÊvÀªÀÄvÀRAqÀ£ÀgÀÆ¥ÀªÁzÀ
£Á®ÄÌ ¥ÀjZÉÒÃzÀUÀ¼À) ‘£ÁåAiÀiÁªÀÄÈvÀ', (ªÉÊ±ÉÃ¶PÀ ªÀÄvÀUÀ¼À RAqÀ£ÉUÁV §gÉzÀ ªÀÄÆgÀÄ ¥ÀjZÉÒÃzÀUÀ¼À)
‘vÀPÀðvÁAqÀªÀ, ªÀÄvÀÄÛ (dAiÀÄwÃxÀðgÀ ‘vÀvÀé ¥ÀæPÁ²PÁ' JA§ §æºÀä¸ÀÆvÀæ ªÀiÁzsÀé¨sÁµÀånÃPÁUÀæAxÀzÀ
n¥ÀàtÂgÀÆ¥À) ‘vÀvÀé ¥ÀæPÁ²PÁ vÁvÀàAiÀÄðZÀA¢æPÁ' UÀ¼À ºÉ¸ÀjzÉ. ªÁå¸ÀgÁAiÀÄgÀ F ªÀÄÆgÀÄ UÀæAxÀUÀ½UÉ
CªÀgÀ ²µÀågÁzÀ «d¬ÄÃAzÀægÀÄ PÀæªÀÄªÁV ‘®WÀÄ DªÉÆÃzÀ', ‘AiÀÄÄQÛ gÀvÁßPÀgÀ', ªÀÄvÀÄÛ ‘£ÁåAiÀÄªÀiËQÛPÀªÀiÁ¯Á'
JA§ nÃPÁUÀæAxÀUÀ¼À£ÀÄß §gÉ¢zÁÝgÉAzÀÄ w½¢zÉÝÃ£É. £ÁåAiÀÄUÀæAxÀUÀ¼ÉAzÀgÉ §æºÀä¸ÀÆvÀæzÀ°è §gÀÄªÀ
¥ÀæªÉÄÃAiÀÄUÀ¼À PÀÄjvÀÄ, RAqÀ£ÉUÁV ¹zÀÞªÁzÀªÀÅUÀ¼ÀÄ. ̈ ÁzÀgÁAiÀÄtgÀ §æºÀä¸ÀÆvÀæPÉÌ ‘£ÁåAiÀÄ ¥Àæ¸ÁÜ£À'ªÉA§
ºÉ¸ÀjzÉ. £ÁåAiÀÄzÀ±Àð£ÀzÀ°è ªÁzÀ«ªÁzÀUÀ¼À ¥ÀæQæAiÉÄ §ºÀÄªÀÄnÖUÉ EzÉ J£Àß¯ÁVzÉ. PÀÄvÀðPÉÆÃnAiÀÄªÀgÀÄ
ºÉÃ½zÀAvÉ

‘ªÁå À̧PÀÆlzÀ ¥ÀArvÀgÀÄ RAqÀ£À-ªÀÄAqÀ£ÀUÀ¼À, ªÁzÀ-«ªÁzÀUÀ¼À ̧ ÀAgÀZÀ£ÉAiÀÄ°è ¤gÀvÀgÁVzÀÝgÀÄ.
ªÁzÀ«ªÁzÀUÀ¼À PÀAoÀvÁætzÀ°è zÉÃªÀgÀ zÀ¤ CªÀjUÉ PÉÃ½¸ÀÄwÛgÀ°®è. zÉÃªÀjUÉ zÀ¤ EzÉ
JAzÀÄ ¹zÀÞªÀiÁr vÉÆÃj¹zÀgÉ ̧ ÁPÁVvÀÄÛ. zÉÃªÀgÀÄ VÃªÁðt ̈ sÁµÉAiÀÄ£ÀÄß ªÀÄgÉvÀÄ PÀ£ÀßqÀzÀ°è,
¥ÁæzÉÃ¶PÀ ¨sÁµÉUÀ¼À°è ªÀiÁvÁqÀvÉÆqÀVzÁUÀ ¥ÀArvÀjUÁzÀ ¢V®Ä E£ÀÆß ºÉÆÃV®è.'

»ÃUÉ ‘£ÁåAiÀÄ' JA§ ¥ÀzÀPÉÌ FVgÀÄªÀ CxÀð »AzÉ EgÀ°®è JAzÀÄ ªÁåSÁå¤¸À§ºÀÄzÀÄ. EA¢£À
PÁ£ÀÆ¤UÀÆ £ÁåAiÀÄ¤tðAiÀÄ ¥ÀzÀÝwUÀÆ »A¢£À ¥ÀzÀÝwUÀÆ ̧ ÀA§AzsÀ«zÀÝAvÉ PÁtÄªÀÅ¢®è. MAzÀxÀðzÀ°è
‘£ÁåAiÀÄªÁ¢' JA§ ¥ÀzÀªÀµÉÖÃ F ¤nÖ£À°è CwÃ ºÀwÛgÀzÀ CxÀðªÀ£ÀÄß ¤ÃrzÉAiÉÄAzÀÄ C¤ß¸ÀÄvÀÛzÉ.

zÁ¸À ̧ Á»vÀå ̧ ÀÈ¶ÖAiÀiÁzÀzÀÄÝ Qæ.±À.15-16£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è J£Àß¯ÁVzÉ. DzÀgÉ ̈ sÀQÛ¥ÀAxÀªÀÅ ªÉÆzÀ¯ÉÃ
E¢ÝgÀ¨ÉÃPÀÄ. »AzÀÆ zsÀªÀÄð CxÀªÁ PÁ£ÀÆ¤£À ªÀÄÆgÀÄ ¨ÉÃgÀÄUÀ¼ÉAzÀgÉ ±ÀÄæw, ¸Àäøw ªÀÄvÀÄÛ
¸ÀA¥ÀæzÁAiÀÄUÀ¼ÀÄ. zsÀªÀÄð±Á¸ÀÛçzÀ ªÀÄÆ®¥ÀoÀåUÀ¼À£À£ÀÄ ¨sÁµÀå CxÀªÁ ªÁåSÁå£À, ¤§AzsÀ£ÉUÀ¼ÀÄ ªÀÄvÀÄÛ
À̧A¥ÀæzÁAiÀÄªÉA§ ªÀÄÆgÀÄ « s̈ÁUÀUÀ¼ÁV «AUÀr À̧§ºÀÄzÉAzÀÄ ºÉÃ¼À̄ ÁVzÉ. «ÄvÁPÀëgÀ JAzÀgÉ AiÀiÁdÕªÀ®Ìöå

¸ÀA»vÉAiÀÄ ̈ sÁµÀå. CzÀ£ÀÄß «eÁÕ£ÉÃ±ÀégÀ£ÀÄ 11£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ GvÀÛgÁzsÀðzÀ°è §gÉzÀgÉ zÀAiÀiÁ¨sÁUÀªÀ£ÀÄß
fÃªÀÄÆvÀªÁºÀ£À£ÀÄ 12£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ°è §gÉzÀ£ÀÄ. «zÀévÀÆàtðªÁzÀ F ¥ÀæªÉÄÃAiÀÄUÀ¼ÀÄ ±ÀgÀtgÀ
¸ÀªÀiÁdªÀ£ÁßUÀ°Ã ±ÀvÀªÀiÁ£ÀUÀ¼À £ÀAvÀgÀ §AzÀ zÁ¸ÀfÃªÀ£ÀªÀ£ÁßUÀ°Ã ¥Àæ¨sÁ«¸À°®èªÉÇÃ CxÀªÁ
EªÉgÀqÀÆ ¥ÀævÉåÃPÀ ºÀ½UÀ¼À°è («zÀévÀÄÛ ªÀÄvÀÄÛ ̧ ÁªÀiÁ£ÀåvÉ) ̧ ÀAZÀj¹zÀªÉÇÃ JAzÀÄ ̧ ÀàµÀÖªÁV ºÉÃ¼À¯ÁUÀzÀÄ.

¨sÁµÉAiÀÄ£ÀÄß ¸ÀgÀ½ÃPÀj¹ d£ÀgÀ £ÀqÀÄªÉ EzÀÝ ªÀZÀ£À ¸Á»vÀåªÀÅ zÁ¸À ¸Á»vÀåzÀ PÁ®PÉÌ AiÀiÁPÉ
ªÀÄgÉAiÀiÁ¬ÄvÀÄ JAzÀÄ CxÀðªÁUÀÄªÀÅ¢®è. DzÀgÉ zÁ¸ÀgÀ PÁ®zÀ°è ºÀjºÀgÀ, gÁWÀªÁAPÀ, PÀÄªÀiÁgÀªÁå¸À,
ZÁªÀÄgÀ̧ À ªÀÄÄAvÁzÀªÀgÀÄ d£ÀfÃªÀ£ÀªÀ£ÀÄß vÀªÀÄä PÁªÀåzÀ°è ©A©¹zÀgÀÆ ªÀZÀ£À̧ ÀA s̈ÀæªÀÄªÀÅ ªÀÄgÉAiÀiÁVvÀÄÛ.
EzÀÝgÀÆ CzÀÄ PÁzÀ¨sÀÆ«ÄAiÀÄ UÀjPÉAiÀÄAvÉ £É®zÀrAiÀÄ°èzÀÄÝ ªÀÄ¼ÉUÉ PÁ¢vÀÄÛ. CzÀÄ ªÀÄgÀÄPÀ½¸À¨ÉÃPÁzÀgÉ
DzsÀÄ¤PÀ CzsÀåAiÀÄ£À ªÀÄÆqÀ¨ÉÃPÁ¬ÄvÀÄ. DzÀÝjAzÀ ºÉÃUÉ ªÀZÀ£ÀPÁgÀgÀÄ MAzÀÄ ¸ÀªÀÄÆºÀªÁV vÀªÀÄä
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PÁ®zÀ ̧ ÀªÀiÁdzÀ nÃPÁPÁgÀgÁzÀgÉÆÃ ºÁUÉAiÉÄÃ zÁ À̧gÀÄ ̧ ÀªÀiÁdPÉÌ J®è ªÀiË®åUÀ¼À£ÀÄß ¥Àæw¥Á¢ À̧̈ ÉÃPÁzÀ
dªÁ¨ÁÝjAiÀÄ£ÀÄß ¤ªÀð»¹zÀgÀÄ. EzÀgÀ°è CªÀgÀ nÃPÉUÉ ªÀÄvÀÄÛ aAvÉ-aAvÀ£ÉUÉ UÀÄjAiÀiÁzÀªÀÅUÀ¼ÉAzÀgÉ
¸ÁªÀiÁfPÀ CªÀåªÀ¸ÉÜ. F C¸ÀÛªÀå¸ÀÛvÉUÉ PÁgÀtªÉAzÀgÉ ¸ÁªÀiÁfPÀ ²¹Û£À ¤ÃwAiÀÄ C¨sÁªÀ.

«dAiÀÄ£ÀUÀgÀ ¸ÁªÀiÁædåzÀ ªÉÊ¨sÀªÀ zÀÆgÀzÉÃ±ÀUÀ½UÉ vÀ®Ä¦zÀ PÁ® CzÀÄ. «dAiÀÄ£ÀUÀgÀ¢AzÀ
¸ÁPÀµÀÄÖ ̧ ÀA¨ÁgÀ fÃ£À̧ ÀÄUÀ¼ÀÄ, ¥ÀgÀzÉÃ±ÀUÀ½UÉ ªÀiÁgÁlªÁUÀÄwÛzÀÝªÀÅ; EA¢£À ¥Àj s̈ÁµÉAiÀÄ°è ºÉÃ¼ÀÄªÀÅzÁzÀgÉ
‘gÀ¥sÀÄÛ' DUÀÄwÛvÀÄÛ. «zÉÃ²ÃAiÀÄgÀÄ «dAiÀÄ£ÀUÀgÀzÀ ªÉÊ¨sÀªÀªÀ£ÀÄß PÉÃ½ CxÀªÁ vÀªÀÄä ªÁå¥ÁgÀzÀ CUÀvÀåUÀ½UÉ
ZÀjvÉæAiÀÄ PÁ®ªÉÃ ºÉÆgÀvÀÄ ¥ËgÁtÂPÀ PÁ®ªÀ®è. «dAiÀÄ£ÀUÀgÀzÀ GZÁÒçAiÀÄ ¹ÜwAiÀÄ°è zÁ¸ÀgÀÄ
ªÉÄgÉAiÀÄ°®è. D°èzÀÝzÀÄÝ D¸ÁÜ£ÀzÀ PÀ«gÀvÀßUÀ¼ÀÄ. zÁ¸ÀgÀÄ ªÉÄgÉAiÀÄÄªÀ PÁ®PÉÌ «dAiÀÄ£ÀUÀgÀªÀÅ CªÀ£ÀwAiÀÄvÀÛ
¸ÁUÀÄwÛvÀÄÛ. DzÀÝjAzÀ ²æÃ¤ªÁ¸À£ÁAiÀÄPÀ£ÀÄ ¥ÀÄgÀAzÀgÀzÁ¸À£ÁUÀÄªÀÅzÀPÉÌ PÁgÀtªÁzÀ «µÀzÀ §lÖ°£À
ªÀÄÆUÀÄw, PÀ£ÀPÀzÁ¸ÀjUÉ GqÀÄ¦AiÀÄ ²æÃPÀÈµÀÚ£ÀÄ ̈ ÁV®£ÀÄ vÉgÉAiÀÄÄªÀ §zÀ®Ä UÉÆÃqÉAiÀÄ°è ºÀÈzÀAiÀÄªÀ£ÀÄß
vÉgÉzÀÄ ¸ÉÃªÉAiÀÄ£ÀÄ PÉÆlÖ PÀxÉ, DzsÀÄ¤PÀvÉAiÀÄ §zÀ¯ÁªÀuÉAiÀÄ, ZÀjvÉæAiÀÄ, £ÀqÀÄªÉAiÀÄÆ AiÀiÁgÉÆÃ
M§â£À ¨sÀªÀå ªÀÄvÀÄÛ DPÀµÀðPÀ PÀ®à£ÉAiÉÄÃ ºÉÆgÀvÀÄ ªÁ¸ÀÛ«PÀªÁUÀzÀÄ. PÀÄvÀðPÉÆÃnAiÀÄªÀgÀÄ

‘F PÀxÉUÀ¼À LwºÁ¹PÀvÉAiÀÄ §UÉÎ C£ÀÄªÀiÁ£À ºÀÄlÖ§ºÀÄzÀÄ. DzÀgÉ ªÀÄ£ÀÄµÀåfÃªÀ C¤jÃQëvÀªÁV
vÀ£Àß ̧ ÀA¸ÁÌgÀUÀ¼À£Éß®è PÀ¼ÉzÀÄPÉÆAqÀÄ ̈ ÉÃgÉ zÁjAiÀÄ£ÀÄß »rzÁUÀ F CªÀ¸ÁÜAvÀgÀªÀ£ÀÄß «ªÀj¸À®Ä
MAzÀÄ PÀxÉ ̈ ÉÃPÁUÀÄvÀÛzÉ.'

JA¢zÁÝgÉ.

EzÀ£ÀÄß £ÁªÀÅ M¥Àà° ©qÀ°, £ÁªÀÅ UÀªÀÄ¤¸À¨ÉÃPÁzÀzÀÄÝ D PÁ®zÀ°è F zÁ¸ÀgÀÄUÀ¼ÀÄ awæ¹zÀ
ªÀåªÀºÁgÀ¸ÀÜgÀ, zÉÃUÀÄ®UÀ¼À §½¬ÄzÀÝªÀgÀ, f¥ÀÄtvÀ£À, zsÀÆvÀðvÀ£ÀzÀAvÀºÀ ̧ ÀtÚvÀ£ÀUÀ¼ÀÄ.

zÁ¸ÀgÀ PÁ®zÀ°è DqÀ½vÀ ºÉÃVvÉÛAzÀÄ ZÀjvÀæPÁgÀgÀÄ G¯ÉèÃT¹zÁÝgÉ. ªÀZÀ£ÀPÁgÀgÀ£ÀÄß ̈ Á¢ü¹zÀµÀÄÖ
gÁd¸À ¥ÀæPÀëÄ§Ý  ¹Üw zÁ¸ÀgÀ PÁ®zÀ°ègÀ¢zÀÝgÀÆ ̧ ÁªÀiÁfPÀ ªÀÄvÀÄÛ £Áå¬ÄPÀ, £ÉÊwPÀ §zÀÄQ£À UÀÄtªÀÄlÖªÀÅ
wÃªÀæ PÀÄ¹¢vÉÛAzÀÄ PÁtÄvÀÛzÉ. ªÀZÀ£ÀPÁgÀgÀ PÁ®zÀ°è eÁw ¸ÁªÀÄgÀ¸ÀåªÀ£ÀÄß ¨É¸ÉAiÀÄ®Ä ªÀZÀ£ÀPÁgÀgÀÄ
wÃªÀæ AiÀÄvÀßªÀ£ÀÄß ªÀiÁrzÀÝgÀÄ. DzÀgÉ zÁ À̧gÀÄ CAvÀºÀ ¥ÀæAiÀÄvÀßPÉÌ ºÉÆÃzÀzÀÄÝ UÉÆvÁÛUÀÄªÀÅ¢®è. QÃvÀð£ÉUÀ¼ÀÄ
PÁæAwUÁV ¸ÀÈ¶ÖAiÀiÁUÀ°®è. ¸ÀªÀiÁdzÀ ºÀÄ¼ÀÄPÀÄUÀ¼À £ÀqÀÄªÉAiÀÄÆ ¨sÀQÛAiÀÄ£ÀÄß ºÀ©â¹zÀgÀÄ. ¸ÁªÀiÁfPÀ
«µÀªÀÄvÉAiÀÄ£ÀÄß nÃQ¸ÀÄvÀÛ¯ÉÃ CzÀPÉÌ ¨É£ÀÄß ºÁQ DzsÁåvÀä, ¨sÀQÛ ªÀÄÄAvÁzÀ ªÉÊAiÀÄQÛPÀ ªÀiÁzÀjUÀ¼À
ºÀjPÁgÀgÁzÀgÀÄ. »ÃUÁV ̧ ÀªÀiÁdªÀ£ÀÄß PÁAiÉÆÃð£ÀÄäRªÁV wzÀÝ®Ä CªÀjAzÀ ̧ ÁzsÀåªÁUÀ°®è.  ©dÓ¼À£À
PÉÆ É̄AiÉÆA¢UÉ, ºÀvÁ±ÀgÁzÀ § À̧ªÀtÚ£À °AUÉÊPÀåvÉAiÉÆA¢UÉ ªÀZÀ£ÀAiÀÄÄUÀ ̈ sÀÆvÀPÉÌ ̧ Àj¬ÄvÀÄ. ªÀZÀ£ÀPÁgÀgÀÄ
(ªÀÄvÀÄÛ ªÀZÀ£ÀUÀ¼À£ÀÄß §gÉAiÀÄzÉAiÀÄÆ CªÀgÉÆA¢UÉ eÉÆvÉAiÀiÁVzÀÝªÀgÀÄ, ¨sÁUÀªÀ»¸ÀÄwÛzÀÝªÀgÀÄ,
¸ÀºÀPÀj¸ÀÄwÛzÀÝªÀgÀÄ) C¥ÉÃQë¹zÀ ̧ ÁªÀiÁfPÀ, £Áå¬ÄPÀ ̧ ÁªÀÄgÀ¸ÀåªÀÅ PÉÆ£ÉUÀÆ £ÉgÀªÉÃgÀ¯ÉÃ E®è. DzÀgÉ
zÁ À̧gÀ PÁ®ªÀÅ ªÀÄÄAzÉ ªÀÄoÀ-ªÀÄA¢gÀUÀ¼À ªÀÄÆ®PÀ CzsÁåvÀäQÌAvÀ ºÉZÁÑV ªÀiÁzsÀéªÀÄvÀªÀ£ÀÄß, ̈ ÁæºÀätåªÀ£ÀÄß,
¸À£ÁvÀ£À ̧ ÀA¥ÀæzÁAiÀÄªÀ£ÀÄß ªÉÄÃ¯ÉwÛvÀÄ.

zÁ¸À¸Á»vÀå §ºÀÄ¥Á®Ä ¸ÀAVÃvÀPÉÌ M¥ÀÄàªÀ QÃvÀð£É ªÀÄÄAvÁzÀ ¥ÀzÀågÀÆ¥ÀzÀ°èzÉ. DzÀÝjAzÀ
¸ÀºÀdªÁVAiÉÄÃ «ªÀgÀuÉÉUÀ¼ÀÄ ¸ÀAQë¥ÀÛªÁVªÉ. EªÀÅ ªÀZÀ£ÀUÀ¼ÀAvÉ PÀ£ÀßqÀ gÀÆ¥ÀzÀ°èzÉ. ¸ÀA¸ÀÌøvÀ¢AzÀ
zÀÆgÀ«zÀÝzÀÄÝ zÁ¸ÀgÀÄUÀ½UÉ d£ÀgÀ ̧ À«ÄÃ¥À«gÀÄªÀÅzÀPÉÌ C£ÀÄPÀÆ®ªÁ¬ÄvÀÄ. F zÀÈ¶Ö¬ÄAzÀ ªÀZÀ£ÀUÀ½UÉ
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zÁ¸À ¸Á»vÀåªÀ£ÀÄß ºÉÆÃ°¸À§ºÀÄzÀÄ. ¸ÀA¥ÀæzÁAiÀÄzÀ ¸ÀÄ½AiÀÄ £ÀqÀÄªÉ G¢¹zÀ zÁ¸ÀgÀÄUÀ¼ÀÄ £ÉÃgÀ
ZÀ¼ÀÄªÀ½ ºÀÆqÀ°®è. vÀªÀÄä QÃvÀð£ÉUÀ¼À ªÀÄwÛvÀgÀ ¥ÀzÀåªÀiÁzsÀåªÀÄUÀ¼À ªÀÄÆ®PÀ ̧ ÀªÀiÁdzÀ «µÀªÀÄvÉÉAiÀÄ£ÀÄß
nÃQ¹zÀgÀÄ. F ¥ÉÊQ zÁ¸À ̧ Á»vÀåzÀ ºÉÆgÀvÁzÀ PÀ£ÀßqÀ PÁªÀå ¥ÀgÀA¥ÀgÉAiÀÄ ªÀÄÆ®PÀ bÀAzÉÆÃ§zÀÞªÁV
§gÉzÀÄ ±ÀÄzÀÞ ªÀÄvÀÄÛ GvÀÛªÀÄ ¸Á»wAiÉÄ¤¹PÉÆAqÀªÀgÀÄ PÀ£ÀPÀzÁ¸ÀgÉÆ§âgÉÃ.

16£ÉÃ ±ÀvÀªÀiÁ£ÀzÀ zÁ¸À ¸Á»vÀåzÀ°è ¸ÁªÀiÁfPÀ NgÉPÉÆÃgÉU¼ÀÄ, CAPÀÄqÉÆAPÀÄUÀ¼À PÀÄjvÀAvÉ
wÃªÀæ ªÀÄvÀÄÛ PÉ®ªÉÇªÉÄä «µÁzÀPÀgÀ nÃPÉUÀ½ªÉ. ªÁå¸ÀgÁAiÀÄ, ªÁ¢gÁd, ²æÃ¥ÁzÀgÁAiÀÄgÀ ²µÀå ªÀÈwÛAiÀÄ
zÁ¸ÀgÉÃ ºÉZÀÄÑ. EªÀgÀ ¥ÉÊQ ªÁå¸ÀgÁAiÀÄ¸Áé«ÄUÀ¼À (EªÀgÀ£ÀÄß ªÁå¸ÀwÃxÀðgÉAzÀÄ  PÀgÉAiÀÄÄªÀÅzÀÄ
ªÁrPÉ) ²µÀågÁVzÀÝ PÀ£ÀPÀ-¥ÀÄgÀAzÀgÀgÀÄ ºÉZÀÄÑ ¥Àæ¹zÀÞgÀÄ. PÀ£ÀPÀzÁ¸ÀgÀÄ (1491-1580) DqÀ½vÀzÀ
¨sÁUÀªÁVzÀÝªÀgÀÄ. AiÀÄÄzÀÞzÀ ¸ÁªÀiÁfPÀ ¸ÀAPÀl ªÀÄvÀÄÛ ªÉÊAiÀÄQÛPÀ ¸ÀAPÀl EªÉgÀqÀ£ÀÆß C£ÀÄ¨sÀ«¹
zÁ¸ÀgÁzÀªÀgÀÄ. ¨sÀUÀªÀAvÀ£À ¥ÁzÁgÀ«AzÀ ¸ÉÃªÉAiÉÄA§ ªÁå¥ÁgÀªÀ£ÀÄß ¥ÀÄgÀAzÀgÀ zÁ¸ÀgÀÄ ((1485-
1565) ªÁå¥ÁgÀ ªÀÈwÛAiÀÄªÀgÀÄ. ¸ÀA¥ÀwÛ£À £ËPÉ¬ÄAzÀ ¸ÀªÀÄÄzÀæPÉÌ ºÁjzÀªÀgÀÄ. E§âgÀÆ ¸ÁªÀiÁfPÀ
»£Éß¯ÉAiÀÄªÀgÀÄ. PÀÄªÀiÁgÀªÁå¸À EªÀjVAvÀ MAzÀÄ vÀ¯ÉªÀiÁj£ÀµÁÖzÀgÀÆ »jAiÀÄgÀÄ. (PÉ®ªÀgÀÄ EªÀgÀÄ
¸ÀªÀÄPÁ°Ã£ÀgÉAzÀÄ ºÉÃ¼ÀÄªÀÅzÀÄAlÄ.) ºÁUÉAiÉÄÃ «oÀ×®zÁ¸ÀgÀÄ, UÉÆÃ¥Á®zÁ¸ÀgÀÄ, ªÉAPÀlzÁ¸ÀgÀÄ
»ÃUÉ MAzÉgÀqÀÄ ±ÀvÀªÀiÁ£ÀUÀ¼À PÁ®zÀ ±ÉæÃµÀ× zÁ¸ÀPÉÆÃnAiÀÄ, zÁ¸À¸Á»vÀåzÀ, ¥ÀgÀA¥ÀgÉAiÉÄÃ EzÉ.
CªÀgÀ PÁ®zÀ°è CªÀgÀÄ K£ÀÄ ªÀiÁrzÀÝgÀÄ JA§ÄzÀ£ÀÄß F ¸Á»vÀå vÉÆÃj¸À¯ÁgÀzÀÄ.  DzÀgÉ CªÀgÀ
§gÉºÀUÀ¼ÀÄ CªÀgÀ PÁ®zÀ F «µÀªÀÄvÉAiÀÄ£ÀÆß CªÀgÀÄ EzÀ£ÀÄß ̧ ÀÄzsÁj¸À®Ä ̧ ÀÆa¹zÀ ªÀiÁUÀðUÀ¼À£ÀÆß
zÀ²ð¹zÉ. GzÁºÀgÀuÉUÉ ¥ÀÄgÀAzÀgÀzÁ¸ÀgÀÄ

‘¸ÀvÀåªÀAvÀjVzÀÄ PÁ®ªÀ®è|

zÀÄµÀÖ d£ÀjUÉ ¸ÀÄ©üPÀë PÁ®|

..

zsÀªÀÄð ªÀiÁqÀÄªÀUÉ ¤ªÀÄÆð®ªÁUÀÄªÀ PÁ®|

PÀ«Äð¥ÁvÀPÀjUÉ §ºÀÄ¸ËRå PÁ®'

JAzÀgÀÄ. ºÀ®ªÀÅ ±ÀvÀªÀiÁ£ÀUÀ¼À »AzÉ zÁ¸ÀgÀÄ zÁR°¹zÀ EAvÀºÀ ¸ÀªÀiÁdªÀ£ÀÄß PÀAqÁUÀ
§zÀ¯ÁªÀuÉAiÉÄAzÀgÉ ²y®ªÁUÀÄªÀÅzÀÄ JA§ ªÀiÁw£ÀAvÉ FUÀ EµÉÆÖAzÀÄ «µÀªÀÄvÉ¬ÄgÀÄªÀÅzÀÄ ºÉZÉÑÃ£À®è
C¤ß¸ÀÄvÀÛzÉ. D PÁ®zÀ¯ÉèÃ zÁ¸ÀgÀÄ

‘C¥ÀgÁzsÀAUÀ¼À PÀë«Ä¸ÉÆÃ'

JAzÀgÀÄ.

EµÀÖPÀÆÌ PÁ£ÀÆ£ÀÄ JAzÀgÉÃ£ÀÄ? ¤µÉÃzsÀgÀÆ¥ÀªÁzÀzÀÄÝ. vÀ¥ÀÄàUÀ¼À ¥ÀnÖ ªÀiÁr CzÀPÉÌ ²PÉë ºÁUÀÆ
§°¥À±ÀÄ«UÉ ¥ÀgÉÆÃPÀë £ÁåAiÀÄzÀ ¥ÀjºÁgÀ. C¥ÀjºÁAiÀÄðªÁzÀ vÀ¥ÀÄàUÀ½UÉ AiÀiÁªÀ ²PÉëAiÀÄÆ ̧ Á®zÀÄ.
PÉÆ¯ÉUÁgÀ¤UÉ ªÀÄgÀtzÀAqÀ£É ¤ÃqÀ§ºÀÄzÀÄ. DzÀgÉ ºÉÆÃzÀ fÃªÀ §gÀzÀÄ. E£ÉÆßAzÀÄ ¸ÁªÀÅ, CµÉÖÃ.
zÁ¸ÀgÀÄ F C¥ÀgÁzsÀUÀ¼À£ÀÄß vÀVÎ¸À®Ä AiÀÄwß¸À®Ä ̧ ÀjzÁjAiÀÄ£ÀÄß ºÉÃ¼ÀÄvÀÛ ºÉÆÃzÀgÀÄ. ¥ÀÄtå-¥Á¥ÀzÀ
¤Ãw ºÉÃ½zÀgÀÄ.
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‘¸Áß£À ªÀiÁrgÀAiÀÄå eÁÕ£ÀwÃxÀðzÀ° £Á£ÀÄ ¤Ã£ÉA§ºÀAPÁgÀªÀ£ÀÄ ©lÄÖ'

JA§ ºÁqÀÄ ªÀÄÄAzÉ vÀ£ÉÆß¼ÀÄ vÁ£ÀÄ w½zÀgÉ, C£ÁåAiÀÄUÁj PÀ¼ÉzÀgÉ, C£ÁåAiÀÄªÁqÀ¢zÀÝgÉ, ¥ÀgÀ¸ÀwAiÀÄ
§AiÀÄ¸À¢zÀÝgÉ, ¥ÀgÀ¤AzÉ ªÀiÁqÀ¢zÀÝgÉ, ¥ÀgÀzÀæªÀå C¥ÀºÀj¸À¢gÉ, ¥ÀgÀvÀvÀé w½zÀÄPÉÆAqÀgÉ, vÀAzÉvÁ¬ÄUÀ¼À
¸ÉÃªÉ, CvÉÛªÀiÁªÀ£À ¸ÉÃªÉ, ¨sÀvÀð£À ªÀiÁvÀÄ PÉÃ½zÀgÉ, ªÉÃzÀ±Á¸ÀÛçUÀ¼À£ÉÆÃ¢zÀgÉ, ¨sÉÃzÁ¨sÉÃzÀ w½zÀgÉ,
¸ÁzsÀÄ¸ÀdÓ£ÀgÀ ̧ ÀAUÀ-EªÉ®èªÀÇ ̧ Áß£À J£ÀÄßvÀÛzÉ. §zÀÄPÀ®Ä ̈ ÉÃPÁzÀ EvÁåvÀäPÀªÁzÀ ªÀiË®åUÀ¼À£ÀÄß ©lÄÖ
AiÀiÁªÁUÀ zÀAqÀ«zÁ£ÀzÀ PÁ£ÀÆ£ÀÄ ¥ÀæªÉÃ²¹vÉÆÃ DUÀ £ÉÃvÁåvÀäPÀvÉ PÁ°nÖvÀÄ. ‘E°è zsÀÆªÀÄ¥Á£À
¤µÉÃ¢ü¹zÉ' JAzÀgÉ ¹UÀgÉÃlÄ £É£À¥ÁUÀÄvÀÛzÉ. '¸ÀzÀÄÝ ªÀiÁqÀ¨ÉÃr' JAzÀgÉ ªÀiÁvÀ£ÁqÀÄªÀgÀÄ d£ÀgÀÄ.

«dAiÀÄ£ÀUÀgÀ ¸ÁªÀiÁædåªÀÅ GZÁÒçAiÀÄ ¹ÜwAiÀÄ°èzÁÝUÀ ºÀÄnÖzÀ F E§âgÀÄ zÁ¸ÀgÀÆ ¸ÁªÀiÁfPÀ
CªÀ£ÀwAiÀÄ PÁ®zÀ¯ÉèÃ F E§âgÀÆ wÃjPÉÆAqÀgÀÄ. DUÀ®Æ gÁAiÀÄ ªÀÄÄ¤AiÀÄÄwÛzÀÝ. ªÀÄÄ¤zÀgÉ ¥ÀæeÉ
gÁdå¨sÀ æµÀÖ£ÁUÀÄwÛzÀÝ. PÀ£ÀPÀzÁ¸ÀgÀÄ EzÀ£ÉßÃ

‘gÁAiÀÄ ªÀÄÄ¤zÀgÉ ªÀÄvÉÛ gÁdåªÀ£ÀÄ ©qÀ§ºÀÄzÀÄ'

JAzÀÄ §gÉ¢zÁÝgÉ.

zsÀªÀÄðzÀ ºȨ́ Àj£À°è eÁw ªÀÄvÀÄÛ ªÀÄvÀ ¥ÀzÀÞw vÀ£Àß PÉÃqÀÄUÀ¼À£ÀÄß EAzÀÄ ̈ sÀAiÀiÁ£ÀPÀªÁV ¥ÀæzÀ²ð À̧ÄwÛzÀÝgÉ
CzÀÄ ̈ sÁgÀwÃAiÀÄ ̧ ÀA¸ÀÌøwAiÀÄ¯ÉèÃ vÀ£Àß PÉÆ¼ÉvÀ ̈ ÉÃgÀ£ÀÄß HjPÉÆArzÉAiÉÄ£Àß§ºÀÄzÀÄ. ¥ÀÄgÀAzÀgÀzÁ¸ÀgÀ
PÁ®zÀ° ªÀiÁvÀæªÀ®è ªÀZÀ£ÀPÁgÀgÀ PÁ®zÀ¯ÉèÃ C¢vÀÄÛ. EªÀÅUÀ¼À£ÀÄß ±ÀÄzÀÞ ̈ sÁgÀwÃAiÀÄ ¥ÀæªÀÈwÛAiÉÄ£Àß¨ÉÃPÉÆÃ
¥ÁætÂd£Àå «PÀÈwAiÉÄ£Àß¨ÉÃPÉÆÃ w½AiÀÄzÁVzÉ. ¥ÀÄgÀAzÀgÀzÁ¸ÀgÀÄ ¸ÀÆZÀåªÁV

‘£Á£Á ªÀtðzÀ DPÀ¼ÀÄ CzÀÄ|
£Á£Á ªÀtðzÀ QëÃgÀªÉÃ£ÉÆÃ|'

JAzÀÄ, ªÀÄvÀÄÛ ªÁZÀåªÁV
‘DªÀ PÀÄ®zÀªÀ£ÁzÀgÉÃ£ÀÄ|
DªÀ£ÁzÀgÉÃ£ÀÄ DvÀä|
¨sÁªÀªÀjvÀ ªÉÄÃ¯É'

JA¢zÁÝgÉ.

¨sÀæµÁÖZÁgÀªÉA§ ¥ÀzÀ EAzÀÄ ¤£ÉßAiÀÄzÀ®è. DzÀgÉ CzÀgÀ DAiÀiÁªÀÄUÀ¼ÀÄ ̈ ÉÃgÉ ̈ ÉÃgÉ E¢Ý8gÀ§ºÀÄzÀÄ.
¥ÀÄgÀAzÀgÀzÁ¸ÀgÀ MAzÀÄ ºÁqÀÄ ‘¨sÀ æµÀÖgÁzÀgÀÄ ªÀÄ£ÀÄdgÀÄ' JAzÉÃ DgÀA¨sÀªÁUÀÄvÀÛzÉ. F ºÁr£À°è
¨ÉÃgÉÃ ¨ÉÃgÉ gÀÆ¦£À ¨sÀ æµÀÖvÀ£ÀzÀ «ªÀgÀUÀ½ªÉ. ªÀÄ£À¸Àì£ÀÄß PÀAUÉr¸ÀÄªÀ

‘§qÀªÀjUÉ PÉÆlÖ £ÀÄr £ÀqÉ¸ÀzÀªÀ ¨sÀ æµÀÖ',
‘¸ÉÃgÀzÀªÀgÉÆqÀ£É ¸ÉßÃ»¸ÀÄªÀ ¨sÀ æµÀÖ'

EvÁå¢ EA¢£À gÁdPÁgÀtÂUÀ¼À, d£À¥Àæw¤¢üUÀ¼À£ÀÄß ̧ ÀAPÉÃw¸ÀÄªÀ £ÀÄrUÀ½ªÉ.
‘DZÁgÀ«®èzÀ £Á°UÉ ¤£Àß|
¤ÃZÀ§Ä¢ÞAiÀÄ ©qÀÄ £Á°UÉ'

JA§ ¸Á®ÄUÀ¼ÀÄ EAzÀÄ ¸ÁªÀðd¤PÀ fÃªÀ£ÀzÀ°è ¥ÀgÀ¸ÀàgÀ ¨ÉÊzÁrPÉÆAqÀÄ PÉ¸ÀgÉgÉZÀÄªÀªÀjUÉ
C£Àé¬Ä¸ÀÄªÀAwzÉ.
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'ªÀÄÆRðgÁzÀgÀÄ d£ÀgÀÄ ¯ÉÆÃPÀzÉÆ¼ÀUÉ' JA§ ºÁr£À°è ªÀÄÆRðvÀ£ÀzÀ ¥ÀnÖAiÉÄÃ EzÉ:
‘£ÉAljUÉ ¸Á® PÉÆqÀÄªÁvÀ ªÀÄÆRð'

‘MvÉÛ¬Ä®èzÉ ¸Á® PÉÆqÀÄªÀªÀ£ÀÄ ªÀÄÆRð'

‘PÉÆlÖ ¸Á®ªÀ PÉÆqÀzÀ £Á¬Ä|

ElÖ ¨sÁµÉAiÀÄ vÀ¥ÀÄàªÀ £Á¬Ä'

PÀ£ÀPÀzÁ¸ÀgÀ gÁªÀÄzsÁ£Àå ZÀjvÉæAiÀÄ°è DV£À ²æÃªÀÄAvÀ zsÁ£ÀåªÁzÀ CQÌ ªÀÄvÀÄÛ §qÀªÀgÀ zsÁ£ÀåªÁzÀ
gÁV EªÀÅUÀ¼À£ÀÄß ºÉÆÃ°¹ gÁVAiÉÄÃ ±ÉæÃµÀ×ªÉAzÀÄ PÁªÀågÀÆ¥ÀzÀ°è ºÉÃ½zÉ. EzÉÆAzÀÄ jÃwAiÀÄ
¸ÀÄzsÁgÀuÁ ªÀÄvÀÄÛ ¥ÀæUÀw¥ÀgÀ PÁªÀå.

zÁ¸ÀgÀ PÁ®zÀ°è E¸ÁèªÀiï ¨sÁgÀvÀzÀ°è ¸ÁPÀµÀÄÖ ªÁå¥ÀPÀªÁV ¨É¼É¢vÀÄÛ. CªÀgÀÄ ¸ÀªÀiÁdzÀ
¨sÁUÀªÁVzÀÝgÀÄ; ¨ÉgÉwzÀÝgÀÄ. ¸ÀªÀðzsÀªÀÄð ‘¸À»µÀÄÚvÉ' ªÀiÁvÀæªÀ®è, ‘¸ÀªÀÄ¨sÁªÀ'ªÀÇ EvÀÄÛ. ¥ÀÄgÀAzÀgÀ
zÁ¸ÀgÀ ºÁqÉÆAzÀgÀ°è

‘CjvÀÄ §AzÉ£À°è, ¥ÀÄgÀAzÀgÀ «oÀ®£À®è¢®è¯Áè'

JAzÀÆ,
‘C¯Áè RÄzÁ JAzÀÄ DvÀäzÀ° w½AiÀÄzÉ

ªÀÄÄ®è ±Á¸ÀÛçzÀ £É¯ÉAiÀÄ vÁ£ÀjAiÀÄzÉ',

JAzÀÆ,
‘CjAiÀÄzÉ §AzÉªÀÅ QªÀÄì£ï,| ¥ÀjºÀj¸ÀAiÀÄå §ªÀÄì£ï,|

¥Àj¬ÄAzÀ¯É ºÀj ºÀj JAzÀg|zÀÄjvÀzÀ ¨sÀAiÀÄ MA¢®èªÀ¯Áè|'

JA§ ¸Á® ÄU À ½ª É .

Lz À Ä  ± À v À ª À i Á£ À U À ½Az À  §A¢g À Äª À  F eÁv À å w Ãv À v É  DV£ À  ¸ Áª À i ÁfP À
¯ É Æ Ã P À  £ Á å A i À Äª À £ À Æ ß  º É Ã ¼ À Ä v À Û z É .

EªÉ®è PÁ£ÀÆ¤£À ¥Àj¢üAiÀÄ£ÀÄß zÁnzÀ ªÁå¦ÛUÀ¼ÀÄ. «dAiÀÄ£ÀUÀgÀzÀ E½PÉAiÀÄ PÁ®zÀ°è zÁ¸ÀgÀÄ
‘£ÉZÀÑ¢j F ¨sÁUÀå ¹ÜgÀªÀ®è'

JAzÀÄ ªÀÄÄ£ÉßZÀÑjPÉAiÀÄ£ÀÄß ¤ÃrzÀÝgÀÄ. ªÀÄÄAzÉ £ÀqÉzÀzÀÄÝ ̧ ÀªÀð£Á±À. ©eÁ¥ÀÄgÀzÀ ̧ ÀÄ¯ÁÛ£ÀgÀ «dAiÀÄzÉÆA¢UÉ
¸ÀÄTÃ¸ÁªÀiÁædåzÀ PÀ£À¸ÀÄ ºÀj¬ÄvÀÄ. zÁ¸ÀgÀÄ

‘¨sÁ«¹zÉÝ®è ¨sÀÆ«Ä ¥Á¯Á¬ÄvÀÄ,

¸ÀgÀ¸À ¸ÀA¸ÁgÀzÀ ¸À« ºÁjºÉÆÃ¬ÄvÀÄ,'

JAzÀgÀÄ.

PÀ£ÀPÀzÁ¸ÀgÀ PÁ®zÀ¯ÉèÃ PÀÄ®, eÁw, ªÀÄvÀ EªÀÅUÀ¼À DzsÁgÀzÀ°è «ªÁzÀ £ÀqÉAiÀÄÄwÛvÀÄÛ. ªÉÄÃ®ÄQÃ¼ÀÄUÀ¼À
CAvÀgÀ ̧ À àµÀÖ«¢ÝgÀ¨ÉÃPÀÄ. ̧ À évÀB PÉ¼ÀeÁwAiÀÄªÀ£É¤¹PÉÆArzÀÝ PÀ£ÀPÀzÁ¸ÀgÀÄ

‘£ÁªÀÅ PÀÄgÀÄ§gÀÄ £ÀªÀÄä zÉÃªÀgÉÆÃ ©ÃgÀAiÀÄå|

PÁªÀ £ÀªÀÄädÓ £ÀgÀPÀÄjAiÀÄ »AqÀÄUÀ¼À|'
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JAzÀÄ ºÁr ‘£ÀgÀPÀÄjAiÀÄ »AqÀÄUÀ¼À' JA§ §¼ÀPÉAiÀÄ ªÀÄÆ®PÀ ªÀÄ£ÀÄµÀå£À zÀqÀØvÀ£ÀzÀ PÀÄjvÀÄ
SÁgÀªÁV ¥ÀæwQæ¬Ä¹zÀgÀÄ.

¸ÀªÀiÁdPÉÌ
‘PÀÄ®PÀÄ®ªÉAzÀÄ §rzÁqÀ¢j ¤ªÀÄä|

PÀÄ®zÀ £É¯ÉAiÀÄ£ÉÃ£ÁzÀgÀÆ §°ègÀ|'

JAzÀÄ nÃQ¹zÀgÀÄ.  C£ÀAvÀgÀ
‘PÀÄ®PÀÄ® PÀÄ®ªÉ£ÀÄßwºÀgÀÄ|

PÀÄ®ªÁåªÀÅzÀÄ ¸ÀvÀå¸ÀÄRªÀÅ¼Àî d£ÀjUÉ'

JAzÀÄ ºÁrzÀgÀÄ. qÁA©üPÀvÀ£ÀªÀ£ÀÄß ̧ À»¸ÀzÉ
‘PÉlÖ PÀÆUÀ£ÀÄ PÀÆV ºÉÆmÉÖAiÀÄ£ÀÄ ºÉÆgÉªÀAxÀ|

ºÉÆmÉÖUÀÄqÀÄªÀÄUÀ¼É®è ¥ÀgÀªÀÄ ªÉÊµÀÚªÀgÉ?'

JAzÀÆ
‘C¯Áè RÄzÁ JA§ CxÀðªÀ£ÀÄ CjAiÀÄzÉ|

ªÀÄÄ¯Áè ±Á¸ÀÛçzÀ £É¯ÉAiÀÄ UÀÄgÀÄvÀjAiÀÄzÉ|'

ªÀÄÄAvÁV zÀ¤AiÉÄwÛzÀgÀÄ.

EvÀgÀgÀÄ ºÉÆÃUÀ°, PÀ£ÀPÀzÁ¸ÀgÀgÀAvÀºÀªÀgÉÃ zÁ¸ÀgÀ PÀÄjvÀÄ ªÉÄÃ¯ÁÓwAiÀÄ d£ÀgÀÄ ºÉÃUÉ
£ÀqÉzÀÄPÉÆ¼ÀÄîwÛzÀÝgÉA§ÄzÀÄzÀ£ÀÄß £ÉÆAzÀÄPÉÆAqÀÄ »ÃUÉ ºÉÃ½zÀgÀÄ:

‘PÀ£ÀPÀzÁ¸À£À ªÉÄÃ¯É zÀAiÀÄªÀiÁqÀ®Ä, ªÁå¸À|

ªÀÄÄ¤ªÀÄoÀzÀ d£ÀgÉ®è zÀÆjPÉÆA§ÄªÀgÉÆ|'

zÁ¸ÀgÀ ¥ÀzÀUÀ¼À°è £ÁåAiÀÄzÀ±Àð£ÀªÀ£ÉÆßzÀV¸ÀÄªÀ ¸ÁPÀµÀÄÖ GQÛ-¸ÀÆQÛUÀ¼ÀÄ ®¨sÀå: PÀApÃgÁªï
EAxÀzÉÆÝAzÀÄ ¥ÀnÖAiÀÄ£ÉßÃ ªÀiÁrzÁÝgÉ:

‘PÀ¼Àî£ÉÆ½îzÀ£À®è PÀ¼Àî ¸ÉÆPÀÌ¯ÁzÀÄ¢®è'

‘PÀ¼Àî vÁ PÉlÄÖ K¼ÉÆPÀÌ®A PÉr¹zÀ£É PÀ¼ÀªÉÃ° PÉÆ®èzÉ PÁAiÀÄÄézÉÃ'

‘PÀ¼Àî ¸ÀvÉÆÛqÀªÀÄPÀÄÌA PÀ¼ÀÄÎqÀÄQUÀ¼ÀA ¤zÀðAiÀÄgÀÄA ªÀiÁqÀzÀ ¥Á¥À«®è'

‘ªÀÄzsÀÄ¥Á¬ÄUÀ½UÀÄAmÉ ±ÀÄa¨sÁªÀ'

‘±À¥ÀxÀªÀÄÄAmÉÃ zÀÆåvÀªÀwðUÉ'

‘ºÉt¤jzÀÄ ºÀUÉUÉÆAqÀgÉ'

‘¥ÉArgÀ zÉÆÃµÀPÉ ªÀÄPÀÌ¼À ªÀÄÆUÀA PÉÆAiÀÄégÉ'

‘UÀAqÀ¤®èzÀ ±À²ªÀzÀ£ÉUÉ UÀ¨sÀðªÀiÁzÀ vÉgÀ¢A'

‘ºÁzÀgÀ ¸ÀzÀgÀªÉ ¸Á«UÉ ªÉÆzÀ®Ä'

‘¸Á® ªÀiÁqÀ¯É¨ÉÃqÀ, ¸Á®ªÉAzÉ£À¨ÉÃqÀ' ((¯ÉÆÃ£ï)

‘MvÉÛ¬Ä®èzÉ ¸Á® PÉÆqÀÄªÀªÀ£ÀÄ ªÀÄÆRð' (DzsÁgÀ, ªÀiÁgÉÎÃeï)
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‘IÄt¨sÁgÀPÉuÉAiÀiÁªÀÅzÉÊ'
‘vÀgÀ¨ÉÃqÉÆvÀÛUÉ §rØAiÀÄA'
‘¸ÁQë¬Ä®èzÉ ¸Á®AUÉÆmÉÆÖÃ£ÀAvÉ' (¨sÁgÀwÃAiÀÄ ¸ÁPÀëöå ¸ÀA»vÉAiÀÄ ¥ÀÄ¶×ÃPÀgÀt ¸ÁPÀëöå)
‘¨sÀÆ¥À£ÀA ºÉÆzÀÄÝªÀÅzÀÄ gÁµÀÖçzÀ ¥Á¥À' (¨sÁgÀwÃAiÀÄ zÀAqÀ¸ÀA»vÉAiÀÄ PÀ®A332, 352)
‘²±ÀÄUÀ¼À¥ÀgÁzÀPÉÌ £ÀAiÀÄ£ÀzÀAfPÉ ²PÉë' (¨Á¯Á¥ÀgÁzsÀ)

EªÉ®è EA¢£À PÁ£ÀÆ¤£À ¨sÀÆætgÀÆ¥ÀUÀ¼ÀÄ. (¸ÁPÉæn¸ï ²µÀågÉÆA¢UÉ £ÀqÉ¹zÀ ZÀZÉðAiÀÄ°è
£ÁåAiÀÄªÉAzÀgÉÃ£ÀÄ JA§ ¥Àæ±ÉßUÉ M§â IÄtªÀÄÄPÀÛ£ÁUÀÄªÀÅzÉÃ £ÁåAiÀÄ J£ÀÄßvÁÛ£É. ̧ ÁPÉæn¸ï ̧ ÁAiÀÄÄªÀ
ºÉÆwÛ£À°è QæÃmÉÆÃ JA§ ²µÀå¤UÉ ‘¸ÉÌ÷èÃ¦AiÀÄ¸ïUÉ £Á£ÉÆAzÀÄ PÉÆÃ½ PÉÆqÀ¨ÉÃPÀÄ, ªÀÄgÉAiÀÄzÉ
PÉÆqÀÄwÛÃ vÁ£ÉÃ?' JA¢zÀÝ£ÀAvÉ. »ÃUÉ  ‘¸Á® ªÀiÁqÀ̄ É̈ ÉÃqÀ, ̧ Á®ªÉAzÉ£À̈ ÉÃqÀ', ‘IÄt s̈ÁgÀPÉuÉAiÀiÁªÀÅzÉÊ'
ªÀÄÄAvÁzÀ ¸ÀÄ¸ÀAUÀvÀUÀ¼À°è ¥ÀÆªÀðPÀÆÌ ¥À²ÑªÀÄPÀÆÌ ±ÀvÀªÀiÁ£ÀUÀ¼ÀAvÀgÀzÀ £ÀqÀÄªÉAiÀÄÆ ¸ÁªÀÄå«zÉ.)

zÁ¸À ̧ Á»vÀåzÀ°è ¹ÛçÃªÁzÀ«vÉÛÃ? EA¢£À CxÀðzÀ°è EgÀ°®è. ªÀZÀ£ÀPÁ®zÀ°è ªÀZÀ£ÀPÁwðAiÀÄgÀÄ,
²ªÀ±ÀgÀuÉAiÀÄgÀÄ EzÀÝAvÉ zÁ¸À¥ÀAxÀzÀ°è ‘zÁ¹'AiÀÄgÀÄ EgÀ°®è. §ºÀ¼À vÀqÀªÁV ºÉ¼ÀªÀ£ÀPÀmÉÖ
VjAiÀÄªÀÄä£ÀAvÀºÀ ̈ sÀQÛ¥ÀAxÀzÀªÀgÀÄ §AzÀgÀÄ. ̈ sÀUÀªÀAvÀ¤UÉ °AUÀ«®è. DvÀ ¤gÁPÁgÀ. ̈ sÀQÛ DvÀ¤UÉÆAzÀÄ
DPÁgÀ PÉÆlÄÖ Cað¸ÀÄvÀÛzÉ, ¨sÀf¸ÀÄvÀÛzÉ, ¥ÀÆf¸ÀÄvÀÛzÉ. ±ÀgÀtgÀ, zÁ¸ÀgÀ PÁ®zÀ°è ªÀÄvÀÄÛ EwÛÃZÉV£À
ªÀgÉUÀÆ EzÀÄÝ÷Ý ¥ÀÄgÀÄµÀ¥ÀæzsÁ£À PÀÄlÄA§ ªÀåªÀ¸ÉÜ. UÀAqÀÄªÀÄUÀÄªÉÃ ªÀA±Á©üªÀÈ¢ÞAiÀÄ ¸ÀAPÉÃvÀªÁV
¸ÀÈ¶ÖAiÀiÁzÀ AiÀÄÄUÀ. (1956gÀ »AzÀÆ ªÁgÀ¸ÀÄzÁjPÉ PÁ¬ÄzÉAiÀÄ 2005gÀ wzÀÄÝ¥Àr §AzÀ C£ÀAvÀgÀªÉÃ
ºÉtÄÚªÀÄUÀ¼ÀÆ zÁAiÀiÁ¢vÀéPÉÌ M¼À¥ÀlÄÖ UÀAqÀÄªÀÄPÀÌ¼ÀAvÉAiÉÄÃ »AzÀÆ C«¨sÀPÀÛ PÀÄlÄA§zÀ°è ̧ ÀªÀiÁ£À
ºÀPÀÌ£ÀÄß ¥ÀqÉzÀ¼ÀÄ.) ‘AiÀÄvÀæ £ÁAiÀÄð¸ÀÄÛ ¥ÀÆdåAvÉÃ gÀªÀÄAvÉÃ vÀvÀæ zÉÃªÀvÁB' J£ÀÄßªÀ ªÀÄÆ®PÀ
ªÀÄ»¼ÉAiÀÄgÀ£ÀÄß UËgÀ«¸À¨ÉÃPÉA§ vÁwéPÀ aAvÀ£É¬ÄzÁÝUÀ®Æ ‘£À» ̧ ÁévÀAvÀæöåªÀÄºÀðw' JA§ ¹zÁÞAvÀªÀÅ
£É¯É¤AwvÀÄÛ. EzÀÄ ªÀÄ»¼ÉAiÀÄ£ÀÄß  QÃ¼ÁV PÁt¨ÉÃPÉA§ÄzÀPÀÌ®è. §zÀ¯ÁV CªÀ¼ÀÄ ¸ÀÄPÉÆÃªÀÄ¯É,
ªÀÄzÀÄªÉAiÀiÁV vËgÀ£ÀÄß vÉÆgÉzÀÄ UÀAqÀ£À ªÀÄ£ÉUÉ ºÉÆÃUÀÄªÀªÀ¼ÀÄ, ªÀÄvÀÄÛ ¥ÀÄgÀÄµÀ¤VAvÀ ¸ÀÄ®¨sÀªÁV
¦ÃqÀuÉUÉ §°AiÀiÁUÀ§ºÀÄzÁzÀªÀ¼ÀÄ JA§ ¤®Ä«vÀÄÛ. eÉÆvÉUÉ §ºÀÄ¥Àwß ªÀåªÀ¸ÉÜ¬ÄvÀÄÛ. DzÀÝjAzÀ
J®èªÀ£ÀÆß ¥ÀÄgÀÄµÀzÀÈ¶Ö¬ÄAzÀ £ÉÆÃqÀ¯ÁUÀÄwÛvÀÄÛ. £Á®ÄÌ ±ÀvÀªÀiÁ£ÀUÀ¼À »AzÉAiÉÄÃ CPÀÌªÀÄºÁzÉÃ«
±ÀgÀtgÉÆA¢UÉ C£ÀÄ¨sÀªÀªÀÄAl¥ÀzÀ°è PÀAUÉÆ½¹zÀ¼ÁzÀgÀÆ, zÁ¸ÀgÀ PÁ®zÀ°è FV£À GvÀÛgÀ ̈ sÁgÀvÀzÀ°è
«ÄÃgÁ¨Á¬Ä ¸ÀAvÀ¼ÁzÀgÀÆ, ²æÃ¤ªÁ¸À £ÁAiÀÄPÀ ¥ÀÄgÀAzÀgÀzÁ¸ÀgÁV §zÀ¯ÁUÀÄªÀ°è CªÀgÀ ¥Àwß
ªÀÄºÀvÀÛgÀ ¥ÁvÀæ ªÀ»¹zÀgÀÆ CzÉÃ£ÀÆ ¸ÀªÀiÁdzÀ°è PÁæAwAiÀÄ£ÀÄß ¸ÀÈ¶Ö¸À°®è. DzÀgÉ zÁ¸ÀgÀÄUÀ¼ÀÄ
ªÀÄ»¼ÉAiÀÄ »jvÀ£ÀªÀ£ÀÄß, ¥ÁæªÀÄÄRåvÉAiÀÄ£ÀÄß WÉÆÃ¶¹zÁÝgÉ. «µÀÄÚªÀ£ÀÄß DgÁ¢ü̧ ÀÄªÁUÀ ®Qëöä, PÀÈµÀÚ£ÉÆA¢UÉ
gÀÄQätÂ (AiÀÄ±ÉÆÃzÉ PÀÆqÁ) ̧ ÀºÀdªÁVAiÉÄÃ ¥ÀÆeÁºÀðgÁVzÀÝgÀÄ. ̈ sÁUÀªÀvÀzÀ°è®èzÀ gÁzsÉ PÀÈµÀÚ£ÉÆA¢UÉ
ªÀÄÄRå¼ÁzÀzÀÄÝ zÁ¸ÀAiÀÄÄUÀzÀ ¸ÀªÀÄPÁ°Ã£ÀgÁzÀ PÀÈµÀÚZÉÊvÀ£Àå ªÀÄºÁ¥Àæ¨sÀÄ«£À ¨sÀQÛ¥ÀAxÀzÀ ªÀÄÆ®PÀ;
VÃvÀUÉÆÃ«AzÀzÀ ªÀÄÆ®PÀ. zÁ¸ÀgÀ ªÀÄÆ®PÀªÀ®è. PÀ£ÀPÀ-¥ÀÄgÀAzÀgÀgÀ UÀÄgÀÄ ªÁå¸ÀwÃxÀðgÀÄ zÉÃªÀgÀ£ÀÄß
vÁ¬ÄUÉ ºÉÆÃ°¹zÁÝgÉ:

‘PÀuÉÝgÉAiÀÄzÀ ºÀ¸ÀÄ¼É vÁAiÀÄ£ÀjAiÀÄzÀAvÉ|
J£Àß°è ºÉÆA¢¥Àà ¤£Àß£ÀjAiÀÄzÀAvÉ|'

§jÃ ¸ÉÆUÀ¹UÁV C®è, zÁ¸ÀgÀ ¥Á°UÉ PÀÈµÀÚ-
‘zÉÃªÀQ PÀAzÀ ªÀÄÄPÀÄAzÀ'.
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E£ÉÆßAzÉqÉ,
‘¨sÁVÃgÀyAiÀÄ ¦vÀ'

¥Àæ¹zÀÞªÁzÀ MAzÀÄ ºÁqÀÄ DgÀA¨sÀªÁUÀÄªÀÅzÉÃ-
‘dUÀzÀÄzÁÞgÀ£À Dr¹zÀ¼É±ÉÆÃzÉ'

JA§ ̧ Á°¤AzÀ.

ªÀÄzsÀåªÀiÁªÀ¢üAiÀÄ-
‘¨sÁUÀåzÀ ®Qëöä ¨ÁgÀªÀÄä'

¥ÀÆwðAiÀiÁV ®QëöäAiÀÄ DgÁzsÀ£É. CµÉÖÃ C®è, ªÉÆÃ»¤Ã ¨sÀ¸Áä¸ÀÄgÀ LwºÀåzÀ «µÀÄÚªÀ£ÀÄß-
‘ºÉArgÀÄ£Á¼ÀÄªÀ½Ã PÀ¤ßPÉ| UÀAqÀ¤®èzÀ ºÉAUÀ¹Ã PÀ¤ßPÉ|'

JAzÀÄ PÀAqÀÄ ̈ sÀUÀªÀAvÀ£À£ÀÄß ºÉtÆÚ C®èzÀ UÀAqÀÆ C®èzÀ ̧ ÀégÀÆ¥ÀªÀ£ÀÄß PÁtÄªÀÅzÀgÀ°è ªÀZÀ£ÀPÁgÀgÉÆ¢UÉ
¸ÁªÀÄåvÉ¬ÄzÉ.

»ÃUÉ §gÉzÀ ¥ÀÄgÀAzÀgÀzÁ¸ÀgÀÄ eÁ£À¥ÀzÀzÀAvÉ ¨sÁ¸ÀªÁUÀÄªÀ MAzÀÄ ºÁr£À°è ºÉtÂÚUÀÆ §Ä¢Þ
ºÉÃ½zÁÝgÉ:

‘§Ä¢Þ ªÀiÁvÀÄ ºÉÃ½zÀgÉ PÉÃ¼À¨ÉÃPÀªÀÄä|

ªÀÄUÀ¼É ±ÀÄzÀÞ¼ÁV UÀAqÀ£ÉÆqÀ£É ¨Á¼À¨ÉÃPÀªÀÄä|'

zÁ¸ÀAiÀÄÄUÀzÀ°è zÉÃ¹ ¥ÀÆeÁ«¢üUÀ½zÀÝªÀÅ. J®èªÀÄä ªÀÄÄAvÁzÀ ±ÀQÛzÉÃªÀvÉUÀ¼À, UÁæªÀÄzÉÃªÀvÉUÀ¼À
vÀÈ¦ÛUÁV £ÀqÉ¸ÀÄªÀ ¹r, §£ÀzÀ ºÀÄtÂÚªÉÄ ªÀÄÄAvÁzÀ C£ÉÃPÀ »A¸ÁvÀäPÀ ªÀÄvÀÄÛ ¹ÛçÃ±ÉÆÃµÀPÀ DZÀgÀuÉUÀ¼À£ÀÄß
¤µÀàçAiÉÆÃdPÀªÉAzÀÄ CªÀgÀÄ ºÉÃ½zÁÝgÉ. (§vÀÛ¯É ¥ÀÆeÉ ªÀÄÄAvÁzÀ «¢üUÀ¼ÀÄ EwÛÃZÉ£ÀªÀgÉUÀÆ
¥ÀæZÀ°vÀ«zÀÝªÀÅ.):

‘vÁ½AiÀÄ ºÀjzÀÄ ©¸ÁmÉ EAxÀ|

QÃ¼ÀÄ zÉÃªÀvÉUÀ¼À ºÉ¸ÀgÀ°è PÀnÖz|À

MqÀwAiÉÄ®èªÀÄä£ÉAzÀÄ E®èzÀíjPÉ ºÉÆvÀÄÛ|

¹rAiÀiÁ Hj¹PÉÆAqÀÄ eÉÆÃ¯ÁqÀÄªÉ|'

F ºÁr£À°è
‘PÀjªÀÄtÂ PÉÃ±À«®èzÀ ªÀÄÄAqÉ PÀgÉvÀAzÀÄ',

‘ºÀqÉzÀ ªÀÄPÀÌ¼À ªÀÄÄAf ªÀÄzÀÄªÉUÉ £ÉÃ«Ä¹|

ªÀÄrªÁ¼ÀwAiÀÄ CzsÀBPÉÃ±À vÀAzÀÄ'

ªÀÄÄAvÁzÀ ±ÁPÀÛ¥ÀAxÀzÀ DZÀgÀuÉAiÀÄ ªÀÄvÀÄÛ PËæAiÀÄðzÀ avÀætªÀÇ EzÉ.

EªÉ®è ¥ÀÄgÀAzÀgÀ zÁ¸ÀgÀ PÀÈwUÀ¼À°è PÀAqÀÄ§AzÀgÉ PÀ£ÀPÀzÁ¸ÀgÀ PÀÈwAiÀÄ®Æè ªÀÄÄRåªÁV £À¼ÀZÀjvÉæ,
ªÉÆÃºÀ£À vÀgÀAVtÂ UÀ¼À°è ºÉtÂÚ£À avÀæt«zÉ. (¸ÁªÀiÁfPÀªÁV §AqÁAiÀÄzÀ zsÀé¤AiÀiÁV PÁtÂ¸ÀÄªÀ
PÀ£ÀPÀzÁ¸ÀgÀÄ vÀªÀÄäPÁ®zÀ°è £ÀqÉ¢gÀ§ºÀÄzÁzÀ ¹ÛçÃAiÀÄgÀ ±ÉÆÃµÀuÉAiÀÄ£ÀÄß UÀªÀÄ¤¹zÁÝgÉ. MAzÉqÉ
ºÉtÄÚ UÀAqÀÄ ºÁQzÀ UÉgÉAiÀÄ£ÀÄß «ÄÃgÀzÉ £ÀqÉzÀgÉ M¼ÉîAiÀÄzÀÄ JA§AvÉ §gÉ¢zÁÝgÉ:
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‘ºÉÃªÀ«®èzÀ ºÉtÄÚ UÀdÄUÀ ¨É¼ÉzÀ PÀtÄÚ|

UÀAqÀUÀAdzÀ £Áj CªÀ¼É ºÉªÀiÁäj|'

ºÁUÉAiÉÄÃ
‘¸ÉÆÃvÀÄ ºÉtÂÚUÉ ºÉzÀj £ÀqÉªÀ ¥ÀÄgÀÄµÀ£ÁåvÀPÉ|

¸À£ÉßAiÀÄ£ÀjvÀÄ £ÀqÉAiÀÄ¢gÀÄªÀ ¸ÀwAiÀÄÄ AiÀiÁvÀPÉ|'

JA¢zÁÝgÉ.

E£ÉÆßAzÉqÉ ºÉtÚ£ÀÄß nÃQ¹zÀAwzÀÝgÀÆ ̧ ÀA¸ÁgÀzÀ°è DPÉ vÀ£Àß PÀÄlÄA§PÉÌ vÀAzÀÄPÉÆqÀ§ºÀÄzÁzÀ
UËgÀªÀªÀ£ÀÄß »ÃUÉ §gÉ¢zÁÝgÉ:

‘ªÀiÁ¤¤AiÀÄ ªÀÄ£À¸ÀÄ ¤zsÁ£À«gÀ¢gÉ|

ªÀiÁ£Á©üªÀiÁ£ÀUÀ¼ÀÄ½AiÀÄÄªÀÅzÉ'

ºÉtÂÚUÉ ¸ÁA¸ÀÌøwPÀ ¸ÀªÀiÁdzÀ®Æè CªÀPÁ±À ¹UÀ°®èªÉA§ÄzÀ£ÀÄß »ÃUÉ ªÀÄgÀÄVzÁÝgÉ:
‘ºÉtÄÚ gÀa¹ºÀ zsÀªÀÄð±Á¸ÀÛçUÀ¼ÀÄ J°èºÀªÀÅ

ºÉtÄÚ gÀÆ¦¹zÀ ¤Ãw ¤AiÀÄªÀÄUÀ¼ÀÄ EºÀªÉÃ

ºÉtÂÚ£ÁPÁAPÉëUÀ¼À ¢üPÀÌj¹ vÀÄ½AiÀÄÄvÀÛ'

(F §UÉÎ £À£Àß UÀªÀÄ£À ¸É¼ÉzÀ PÀ£ÁðlPÀ gÁdå PÁ£ÀÆ£ÀÄ «±Àé«zÁå®AiÀÄzÀ G¥ÀPÀÄ®¥Àw qÁ.F±ÀégÀ
¨sÀmï CªÀjUÉ £Á£ÀÄ IÄtÂ.) EAvÀºÀ ¹ÛçÃªÁzÀzÀ PÉ®ªÀÅ ̧ À àµÀÖ ªÀÄvÀÄÛ PÉ®ªÀÅ C¸ÀàµÀÖ ¤®ÄªÀÅUÀ¼À ºÀ®ªÀÅ
ºÁqÀÄUÀ½ªÉ. EªÀÅ »ÃVgÀ®Ä PÁgÀtUÀ½ªÉ: zÁ¸ÀgÀ GzÉÝÃ±À ºÀj¨sÀQÛ, ¥ÁgÀªÀiÁyðPÀvÉ, ¸ÁªÀiÁfPÀ
M½vÀÄ. MAzÀÄ ºÀAvÀzÀ §½PÀ CªÀgÀÄ J®èªÀ£ÀÆß ¨sÀUÀªÀAvÀ£À ¥ÁzÀPÉÌ M¦à¸ÀÄªÀªÀgÀÄ.

DgÀA¨sÀzÀ°è ºÉÃ½zÀAvÉ zÁ¸ÀgÀ PÁ®zÀ°è EAzÀÄ £ÁªÀÅ ºÉÃ¼ÀÄªÀ ‘PÁ£ÀÆ£ÀÄ' EgÀ°®è.
£ÁåAiÀÄ¤tðAiÀÄªÉÃ ªÀÄÄRåªÁVvÀÄÛ. DzÀgÉ gÁd¸ÀvÉÛUÉ «gÀÄzÀÞªÁV ªÁZÀå ¥ÀæZÁgÀ ¸ÁzsÀå«gÀ°®è.
ªÉÄÃ¯ÁV zÁ¸ÀgÀÄ «gÀPÀÛgÀÄ. ¸À£Áå¹UÀ¼ÀAvÀ®è¢zÀÝgÀÆ, ¯ËQPÀgÀ ¸ÀvÀvÀ ¸ÀA¥ÀPÀðzÀ°èzÀÝgÀÆ C°èAzÀ
K£À£ÀÆß C¥ÉÃQë¸ÀzÀ CªÀgÀ aAvÀ£ÉUÀ¼ÀÄ ¸ÀªÀiÁd«ªÀÄÄRªÉÃ DVzÀÝªÀÅ. DzÀgÀÆ CªÀgÀÄ ¸ÀªÀiÁdzÀ
¤Ãw-¤AiÀÄªÀÄUÀ¼À£ÀÄß UÀªÀÄ¤¹zÀÝgÉA§ÄzÀ£ÀÄß ªÀÄvÀÄÛ CzÀgÀ PÀÄjvÀÄ UÁqsÀ aAvÀ£ÉAiÀÄ£ÀÄß £ÀqÉ¹zÀÝgÉA§ÄzÀ£ÀÄß
ªÀÄvÀÄÛ »ÃUÉ fÃ« À̧ÄªÀ ªÀÄÆ®PÀ vÀªÀÄä PÁ®zÀ ̧ ÁQë¥ÀæeÉÕUÀ¼ÀAwzÀÝgÉA§ÄzÀ£ÀÄß £ÁªÀÅ PÀAqÀÄPÉÆ¼Àî§ºÀÄzÁVzÉ.

E°è PÉ®ªÀÅ «ZÁgÀUÀ¼À£ÀßµÉÖÃ ¸ÀÆÜ®ªÁV UÀªÀÄ¤¹zÉÝÃ£É. ºÉaÑ£À CzsÀåAiÀÄ£À¢AzÀ ªÀÄvÀÄÛ ZÀZÉð¬ÄAzÀ
E£ÀÆß ºÉÆ¸À ̈ É¼ÀPÀÄ G¢¸À§ºÀÄzÀÄ. zÀÄgÀAvÀªÉAzÀgÉ ªÀZÀ£À ̧ Á»vÀå, zÁ¸À ̧ Á»vÀå ªÀÄvÀÄÛ ªÀvÀðªÀiÁ£ÀzÀ
£ÀqÀÄªÉ vÀ¯Á LzÀÄ ±ÀvÀªÀiÁ£ÀUÀ® CAvÀgÀ«zÀÝgÀÆ ¹Üw ºÁUÉÃ EzÉ. DzÀgÉ ¸ÀªÀiÁdªÀ£ÀÄß ¸ÁªÀiÁfPÀ
£ÁåAiÀÄzÀ ¸ÀjzÁjUÉ vÀgÀ§®è, CxÀªÁ PÀ¤µÀ× vÀgÀ®Ä AiÀÄwß¸ÀÄªÀ ±ÀgÀtgÀÆ E®è; zÁ¸ÀgÀÆ E®è.

DPÀgÀ:
1. ¸ÀªÀÄUÀæ zÁ¸À¸Á»vÀå- PÀ£ÁðlPÀ ¸ÀgÀPÁgÀzÀ ¥ÀæPÀluÉ.
2. ¥ÀÄgÀAzÀgÀ ¸Á»vÀå zÀ±Àð£À- PÀ£ÁðlPÀ ¸ÀgÀPÁgÀzÀ ¥ÀæPÀluÉ.
3. PÀ£ÀPÀ ¸Á»vÀå zÀ±Àð£À- PÀ£ÁðlPÀ ¸ÀgÀPÁgÀzÀ ¥ÀæPÀluÉ.
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4. zÁ¸À¸Á»vÀå ªÀÄvÀÄÛ ̧ ÀA¸ÀÌøw-¸Á.PÀÈ.gÁªÀÄZÀAzÀæ gÁªï. (PÀ£ÀßqÀ ¥ÀÄ¸ÀÛPÀ ¥Áæ¢üPÁgÀzÀ ¥ÀæPÀluÉ.)
5. PÀ£ÀßqÀ ̧ Á»vÀå ̧ ÀAUÁw-QÃwð£ÁxÀ PÀÄvÀðPÉÆÃn.(PÀ£ÀßqÀ «±Àé«zÁå®AiÀÄ, ºÀA¦ EªÀgÀ ¥ÀæPÀluÉ.)
6. PÁ£ÀÆ£ÀÄ ¥ÀzÀPÉÆÃ±À-PÀ£ÁðlPÀ ̧ ÀgÀPÁgÀzÀ ¥ÀæPÀluÉ.
7. PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ ¸Á»vÀåPÉÌ ºÁUÀÆ C£ÀÄªÁzÀPÉÌ ¸ÀA§A¢ü¹zÀ EvÀgÀ PÉ®ªÀÅ EAVèµï PÀÈwUÀ¼ÀÄ/

¯ÉÃR£ÀUÀ¼ÀÄ.
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Abstract:

Devotionalism (Bhakti Pantha) has played a key role in shaping the social morals and

setting patterns for ideal behaviour. Vachanas, folk principles and Haridas’s devotional songs

were preached in the language of the common people in the form of solution to the anxieties

of the day. They were easy to comprehend and remember. Purandaradasa, Kanakadasa and

other Dasas propounded social reforms, inspired to eradicate social evils of caste and gender

discriminations. The saints (Haridasas), tried to change lives of common people through

their simple verses. The people had who pains and hardships found answers to all the pain

and suffering through Haridasa literatures. Irrespective of timeframe, this literature has endeared

itself to the people of all ages who love principles of good conduct. It is necessary to understand

how the words of Haridasas are useful in dealing with new aspects of the modern life, on a

personal and national level. The relevance of this literature to respond to shocking complexities

of modern life is to be discovered through an interdisciplinary study. In this context, it is

important to know the ethical principles that were preached to bring harmony in public life in

Haridasa literature.

Although many theories interpret the law as the sum of commands, the law is least

effective in its commandments. The effectiveness of the law is based not only on legal sanction

but also its social acceptance.  In addition to that people respect the rule of law because of a

particular mental status, such as inclination to follow morality. Conduct obedient to law will

be moral. Morality forms the basis of law, justifies the law and brings authority to the law. The

relation between the two is traceable to the factor of social acceptance although there are

*¸ÀºÁAiÀÄPÀ ¤zÉÃð±ÀPÀgÀÄ, ¥Àæ¸ÁgÁAUÀ, ªÉÄÊ¸ÀÆgÀÄ «±Àé«zÁå£®AiÀÄ, ªÉÄÊ¸ÀÆgÀÄ

ºÀjzÁ À̧ ¸Á»vÀåzÀ°è ¤Ãw ªÀÄvÀÄÛ PÁ£ÀÆ£ÀÄUÀ¼À ªÉÊzÁ¤PÀvÉ: CAvÀgï²¹ÛÃAiÀÄ
C£ÀÄ À̧AzsÁ£À

- ©.J¸ï. C¤®PÀÄªÀiÁgÀ É̈ÆªÀiÁäWÀlÖ*

The Method of Ethics and Law in Haridasa Literature :

An Interdisciplinary Approach

- B.S. Anilkumar Bommaghatta



differences between them on account of formalism, generality, certainty and method of

enforcement through institutional mechanism. As long as the law is an instrument of social

control, the law will obtain the kind of consent it wants. Morality supplies force of obedience

to law by creating guilty conscience or satisfaction of behaving in a noble way and getting

social appreciation for the same.

When we subject the disciplines of law and ethics to interdisciplinary study and examine

from the angle of sociology, anthropology, culture and political science it can be seen that the

social relation between the bard and the people is an outstanding phenomenon for the

tremendous power of appeal underlying the kirthanas’ whereas law relies on formal power

of the State supported by sanction or fear of punishment. Haridasa literature, because of

poetic expression, melodious tone and easily understandable idea operated as friendly

suggestions, intimate advice and humble request exhorting good behaviour. In a social world

where universal literacy was not prevalent, community leaders were organising Harikatha,

music and narrations from puranas in order to promote good understanding of moral norms.

The daily public discourse by Haridasas who were moving from village to village or towns

became a routine affair of public education on morals. The exposure of Haridasas to people’s

difficulties, attitudes, narrow approaches and bad conducts provided a pragmatic dimension

to their thinking and reformative outlook. Instead of teaching complex metaphysical concepts

they sowed the seeds of simple morality and humanism in the minds of listeners in a lucid song

easy for remembrance. There was a desire to console the people’s anxieties, rather than

engaging in the religious preaching.  It is this social link between Haridasas and common

people that brought popularity to Haridasa literature and success for the moral discourses. It

is in this context that the Haridasa heritage has become important because of its unique traits

amidst the indigenous cultural heritage that was born in Kannada. The whole experience is

that both the methods of law and ethics are social embedded and need a social orientation in

their identification and implementation for being efficacious.

¦ÃpPÉ:

s̈ÁgÀvÀªÀÅ §ºÀÄ ̧ ÀA À̧ÌøwUÀ¼À zÉÃ±À. §ºÀÄ zsÀªÀÄðUÀ¼À £É̄ É«ÃqÀÄ. ««zsÀ eÁw ªÀÄvÀ ¥ÀAxÀUÀ¼À d£ÀgÀÄ
E°è MnÖUÉ §zÀÄQzÁÝgÉ. ̧ ÀAWÀµÀð CwAiÀiÁUÀzÀAvÉ ̧ ÁªÀÄgÀ̧ Àå¢AzÀ ̈ Á½zÁÝgÉ. F ̧ ÀºÀ̈ Á¼ÉéUÉ ̈ sÀQÛ¥ÀAxÀzÀ
PÉÆqÀÄUÉAiÀÄÄ ªÀÄÄRå¥ÁvÀæ ªÀ»¹zÉ. ¥ÁæaÃ£À PÀuÁðlPÀzÀ°è ¨ËzÀÞ, eÉÊ£À, ±ÉÊªÀ, ªÉÊµÀÚªÀ ªÀÄvÀÄÛ EvÀgÀ
eÁ£À¥ÀzÀ zÉÊªÀUÀ¼À DgÁzsÀPÀgÀÄ vÀªÀÄä C£ÀÄAiÀiÁ¬ÄUÀ¼À ªÀ®AiÀÄzÀ°è s̈ÀQÛAiÀÄ eÉÆvÉUÉ ¤Ãw ¥Àæ̧ ÁgÀªÀ£ÀÆß
ªÀiÁqÀÄvÀÛ §A¢gÀÄªÀÅzÀÄ PÀAqÀÄ§gÀÄvÀÛzÉ.

ªÀqÁØgÁzsÀ£É ªÀÄvÀÄÛ £ÉÆÃA¦AiÀÄ PÀxÉUÀ¼ÀÄ eÉÊ£ÀzsÀªÀÄðzÀ »£Éß É̄AiÀÄ°è ªÀiÁ£ÀªÀ£À DzÀ±Àð ªÀvÀð£ÉUÀ¼À£ÀÄß
w½¹zÀAvÉAiÉÄÃ, ªÀZÀ£ÀPÁgÀgÀ ªÀZÀ£ÀUÀ¼ÀÄ, ºÀjzÁ À̧gÀ QÃvÀð£ÉUÀ¼ÀÄ, eÁ£À¥ÀzÀgÀ vÀvÀé¥ÀzÀUÀ¼ÀÄ ̄ ÉÆÃPÀ¤ÃwAiÀÄ£ÀÄß
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É̈ÆÃ¢ü¹ªÉ. CzÀgÀ®Æè ºÀjzÁ À̧ ̧ Á»vÀåªÀÅ ̧ ÁªÀiÁ£Àå d£ÀgÀ DqÀÄ s̈ÁµÉAiÀiÁzÀ PÀ£ÀßqÀzÀ°è CA¢£À vÀ®ètUÀ½UÉ
¥ÀjºÁgÀ gÀÆ¥ÀzÀ°è gÀZÀ£ÉUÉÆAqÀzÀÝjAzÀ ªÀÄvÀÄÛ D ¥ÀjºÁgÀzÀ ªÀiÁvÀÄUÀ¼ÀÄ ̧ ÀÄ® s̈ÀªÁV £É£À¦lÄÖPÉÆ¼Àî®Ä
¸ÁzsÀåªÁzÀÝjAzÀ ̧ ÀªÀÄ À̧Û d£ÀªÀiÁ£À̧ ÀzÀ°è £É̄ É¤AwvÀÄ. ¥ÀÄgÀAzÀgÀzÁ À̧gÀÄ-PÀ£ÀPÀzÁ À̧gÉ ªÉÆzÀ̄ ÁzÀªÀgÀÄ QÃvÀð£ÉUÀ¼À
gÀZÀ£ÉAiÀÄ ªÀÄÆ®PÀ PÀ£ÀßrUÀgÀ ̈ sÁµÉ-§zÀÄPÀÄ-§gÉºÀUÀ½UÉ ºÉÆ À̧vÀ£ÀªÀ£ÀÄß vÀAzÀÄPÉÆlÖgÀÄ. EªÀjUÉ AiÀÄwvÀæAiÀÄgÁzÀ
²æÃ¥ÁzÀgÁAiÀÄgÀÄ ªÁå¸ÀgÁAiÀÄgÀÄ ªÁ¢gÁdgÀÄ ªÀiÁUÀðzÀ±ÀðPÀgÁVzÀÝgÀÄ.

vÀzÀ£ÀAvÀgÀzÀ PÁ®WÀlÖzÀ°è dUÀ¢éSÁåvÀgÁzÀ ªÀÄAvÁæ®AiÀÄzÀ ²æÃgÁWÀªÉÃAzÀæwÃxÀðgÀ ¥Àæ̈ sÁªÀ¢AzÀ
«dAiÀÄzÁ À̧gÀÄ, UÉÆÃ¥Á®zÁ À̧gÀÄ, dUÀ£ÁßxÀzÁ À̧gÀÄ, ºÉ¼ÀªÀ£ÀPÀmÉÖ VjAiÀÄªÀÄä, ºÀgÀ¥À£ÀºÀ½î ©üÃªÀÄªÀé ªÀÄÄAvÁzÀ
ºÀjzÁ À̧gÀÄ F À̧A À̧ÌøwAiÀÄ£ÀÄß G½¹ É̈¼É¹zÀgÀÄ. CUÁzsÀ fÃªÀ£À¥ÉæÃªÀÄªÀ£ÀÄß, §zÀÄQ£À K¼ÀÄ©Ã¼ÀÄUÀ½UÉ
ºÉzÀgÀzÉ ¤gÀAvÀgÀ fÃªÀ£ÉÆÃvÁìºÀªÀ£ÀÄß ªÉÄÊUÀÆr¹PÉÆArzÀÝ EªÀgÀÄ vÀªÀÄä À̧ÄvÀÛªÀÄÄvÀÛ®Ä §®ÄPÀµÀÖUÀ½AzÀ
PÀAUÉlÄÖ §zÀÄPÀÄwÛzÀÝ d£ÀgÀ ªÀÄ£ÉAiÀÄAUÀ¼ÀPÉÌ ºÉÆÃV vÀªÀÄä C£ÀÄ s̈ÀªÀzÀ ªÀiÁw£À ªÀÄÆ®PÀ CªÀgÀ°è ̈ sÀgÀªÀ̧ ÉAiÀÄ£ÀÄß
vÀÄA©zÀgÀÄ.

1990gÀ zÀ±ÀPÀzÀªÀgÉUÉ ¥ÀæªÀÄÄR ºÀjzÁ À̧gÀ QÃvÀð£ÉUÀ¼À À̧A¥Á¢vÀ À̧A¥ÀÄlUÀ¼ÀÄ G¥À®§Þ«zÀÝªÀÅ.
G½zÀ gÀZÀ£ÉUÀ¼À£ÀÄß D À̧PÀÛjUÉ vÀlÖ£É KPÀvÀæ zÉÆgÀQ¹PÉÆqÀÄªÀ ªÀåªÀ̧ ÉÜ DUÀ̈ ÉÃQvÀÄÛ. EzÀ£ÀÄß ªÀÄ£ÀUÀAqÀ
PÀ£ÁðlPÀ ̧ ÀPÁðgÀzÀ PÀ£ÀßqÀ ªÀÄvÀÄÛ ̧ ÀA À̧Ìøw ¤zÉÃð±À£Á®AiÀÄªÀÅ £ÉÃ«Ä¹zÀ ̧ ÀA¥ÁzÀPÀ ªÀÄAqÀ°AiÀÄÄ £Ár£À
C£ÉÃPÀ «zÁéA À̧gÀ £ÉgÀ«¤AzÀ, (Qæ.±À.2003gÀ°è) 139 ºÀjzÁ À̧gÀ ̧ ÀÄªÀiÁgÀÄ ºÀ¢£ÁgÀÄ ̧ Á«gÀ QÃvÀð£ÉUÀ¼À£ÀÄß
35 À̧A¥ÀÄlUÀ¼À°è 53 ¥ÀÄ À̧ÛPÀUÀ¼À gÀÆ¥ÀzÀ°è ¥ÀæPÀn¹zÉ. F ¥ÀæPÀluÉ¬ÄAzÀ zÁ À̧̧ Á»vÀåzÀ §ºÀÄ¥Á®Ä
QÃvÀð£ÉUÀ¼ÀÄ KPÀvÀæ zÉÆgÉvÀzÀÝjAzÀ ºÉÆ À̧ ̧ ÀA±ÉÆÃzsÀ£ÉUÀ½UÉ CªÀPÁ±À zÉÆgÉwzÉ. C°èAiÀÄ J®è ¤Ãw¥Àæw¥ÁzÀPÀ
gÀZÀ£ÉUÀ¼À£ÀÄß MAzÉqÉ À̧AUÀæ»¹ «µÀAiÀÄªÁgÀÄ ªÀVÃðPÀj¹ £ÉÆÃrzÁUÀ EzÉÆAzÀÄ ¥ÀævÉåÃPÀ CzsÀåAiÀÄ£ÀPÉÌ
AiÉÆÃUÀåªÁzÀ PÉëÃvÀæªÉAzÀÄ ªÀÄ£ÀªÀjPÉAiÀiÁUÀÄvÀÛzÉ.

PÀ¼ÉzÀ LzÁgÀÄ ±ÀvÀªÀiÁ£ÀUÀ½AzÀ PÀ£ÀßrUÀgÀ ªÉÄÃ É̄ zÀlÖ ¥Àæ̈ sÁªÀ ©ÃjgÀÄªÀ ºÀjzÁ À̧gÀ ̄ ÉÆÃPÀ¤ÃwAiÀÄ
ªÀiÁvÀÄUÀ¼ÀÄ s̈ÁgÀwÃAiÀÄ À̧A À̧ÌøwAiÀÄ J®è §ÈºÀvï UÀæAxÀUÀ¼À ¸ÁgÀ À̧AUÀæºÀUÀ¼ÁVªÉ. ªÀAiÀÄ¹ì£À É̄PÀÌ«®èzÉ
M¼ÉîAiÀÄªÀgÁV §zÀÄPÀ®Ä §AiÀÄ À̧ÄªÀ J®èPÁ®zÀ ¤Ãw¦æAiÀÄjUÉ zÁj¢Ã¥ÀªÁVªÉ. ºÀvÁ±É, dÄUÀÄ¥Éì, ªÀiÁ£À¹PÀ
PÉèÃ±À, PËlÄA©PÀ «WÀl£ÉAiÀiÁUÀzÀAvÉ £ÉÆÃrPÉÆ¼ÀÄîªÀ°è EªÀgÀ ªÀiÁvÀÄUÀ¼ÀÄ GavÀ D¥ÀÛ ̧ ÀªÀiÁ É̄ÆÃZÀ£ÉAiÀÄ
ªÀiÁzÀjUÀ¼ÁVªÉ. ²µÀÖ-¥Àj²µÀÖgÉA§ s̈ÉÃzÀ«®èzÉ, ¹ÛçÃ¥ÀÄgÀÄµÀgÉA§ ©UÀÄªÀiÁ£À«®èzÉ, ºÀ½î £ÀUÀgÀªÉA§
ªÀåvÁå¸À«®èzÉ, PÀ£ÁðlPÀzÀ J®è d£ÀgÀÄ EA¢UÀÆ F ªÀiÁvÀÄUÀ¼À£ÀÄß G½¹ ¨É¼É¹ PÉÆnÖzÁÝgÉ.

»ÃUÉ G½zÀÄPÉÆAqÀÄ§AzÀ ºÀjzÁ À̧ ̧ Á»vÀåªÀ£ÀÄß PÀÄjvÀÄ FUÁUÀ̄ ÉÃ £ÀÆgÁgÀÄ CzsÀåAiÀÄ£ÀUÀ¼ÁVªÉ.
CªÀÅ ̧ Á»vÀå ZÀjvÉæ, fÃªÀ£À ZÀjvÉæ, ¥ÀgÀA¥ÀgÉAiÀÄ »£Éß É̄, QÃvÀð£ÉUÀ¼À ̧ ÀAUÀæºÀ, ̈ sÁ¶PÀ gÀZÀ£ÉAiÀÄ CzsÀåAiÀÄ£À,
vË®¤PÀ CzsÀåAiÀÄ£À, C®è°è DAiÀÄÝ PÉ®ªÀÅ QÃvÀð£ÉUÀ½UÉ «ªÀÄ±Áð ̄ ÉÃR£ÀUÀ¼À gÀÆ¥ÀzÀ°è ¥ÀæPÀlUÉÆArªÉ.

£ÁUÁ¯ÉÆÃlzÀ DzsÀÄ¤PÀ §zÀÄQ£À ºÉÆ¸À vÀ®ètUÀ¼À£ÀÄß ªÉÊAiÀÄQÛPÀ ºÁUÀÆ gÁ¶ÖçÃAiÀÄ-CAvÀgÁ¶ÖçÃAiÀÄ
£É̄ ÉAiÀÄ°è JzÀÄj À̧®Ä ºÀjzÁ À̧gÀ ªÀiÁvÀÄUÀ¼ÀÄ G¥ÀAiÀÄÄPÀÛªÁUÀÄªÀ §UÉAiÀÄ£ÀÄß CjAiÀÄ É̈ÃQzÉ. C°èAiÀÄ
eÁAiÀÄªÀiÁ£ÀPÉÌ MUÀÄÎªÀ ªÉÊeÁÕ¤PÀ AiÀÄÄUÀzÀ J®è «zsÁ£ÀUÀ¼ÉÆA¢UÉ CAvÀgï ²¹ÛÃAiÀÄ CzsÀåAiÀÄ£À £ÀqÉ¹ RavÀ
GvÀÛgÀUÀ¼À£ÀÄß PÀAqÀÄPÉÆ¼Àî É̈ÃQzÉ.
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EzÀPÁÌV ºÀjzÁ À̧gÀ QÃvÀð£ÉUÀ¼À D±ÀAiÀÄªÀ£ÀÄß ¤ÃwAiÀÄ »£Àß É̄AiÀÄ°è UÀæ» À̧ÄªÀ-PÁ£ÀÆ¤£À ¥ÀjªÁå¦ÛAiÀÄ°è
CzsÀåAiÀÄ£À £ÀqȨ́ ÀÄªÀ, D ªÀÄÆ®PÀ D£Àé¬ÄPÀ «zsÁ£À¢AzÀ CxÀðaAvÀ£ÉUÉ M¼À¥Àr À̧ÄªÀ MAzÀÄ ¥ÀæAiÀÄvÀßªÁV
¥Àæ̧ ÀÄÛvÀ CAvÀeÁð®zÀ ªÀÄÆ®PÀ gÁ¶ÖçÃAiÀÄ ªÀÄlÖzÀ ªÉ©£ÁgïUÉ F À̧A¥Àæ§AzsÀ gÀÆ¥ÀÄUÉÆArzÉ.

ºÀjzÁ À̧gÀ ¤Ãw ¥Àæw¥ÁzÀPÀ gÀZÀ£ÉUÀ¼ÀÄ

À̧AWÀfÃ«AiÀiÁzÀ ªÀiÁ£ÀªÀ£ÀÄ vÀ£Àß ̧ ÀªÀÄÄzÁAiÀÄUÀ¼À §zÀÄPÀ£ÀÄß ºÀ̧ À£ÀÄUÉÆ½ À̧®Ä ' À̧ªÀiÁd±Á À̧Ûç'ªÀ£ÀÄß
gÀÆ¦¹PÉÆArzÁÝ£É. vÀ£Àß fÃªÀ£ÀªÀÅ ªÀiË®åAiÀÄÄvÀªÁVgÀ̄ ÉAzÀÄ vÀ£ÀUÉ vÁ£ÉÃ ¤§AzsÀ£ÉUÀ¼À£ÀÄß ºÁQPÉÆArzÁÝ£É.
vÀ£Àß ‘ªÀvÀð£É ºÉÃVzÀÝgÉ ̧ Àj?' JAzÀÄ PÀAqÀÄPÉÆ¼Àî®Ä ‘ªÀvÀð£Á ¹zÁÞAvÀ'UÀ¼ÀÀ£ÀÄß gÀa¹zÁÝ£É. vÀ£Àß ‘ªÀÄ£À̧ ÀÄì,
PÀÈw, £ÀqÉ-£ÀÄrUÀ¼ÀÄ vÀ¥ÀÄà ºÉeÉÓ EqÀ¢gÀ°' JA§ GzÉÝÃ±À¢AzÀ ‘¤Ãw±Á À̧Ûç'ªÀ£ÀÄß ªÀÄvÀÄÛ PÁ£ÀÆ£ÀÄ±Á À̧ÛçªÀ£ÀÆß
gÀÆ¦¹PÉÆArzÁÝ£É. F ¥ÀæQæAiÉÄ EAzÀÄ ¤£Éß DgÀA s̈ÀUÉÆAqÀzÀÝ®è. ªÀiÁ£ÀªÀ vÀ£Àß C¹ÛvÀéªÀ£ÀÄß PÀAqÀÄPÉÆAqÀA¢¤AzÀ
EAvÀºÀ ºÀ®ªÀÅ ªÀiÁUÀðUÀ¼À£ÀÄß ºÀ̧ À£ÀÄUÉÆ½¹PÉÆArzÁÝ£É. EzÀÄ MAzÀÄ zÉÃ±ÀPÉÌ, MAzÀÄ PÁ®PÉÌ ¹Ã«ÄvÀUÉÆ¼ÀîzÀ
«±ÁévÀäPÀ ¥ÀæQæAiÉÄ.

DzsÀÄ¤PÀªÁV EAzÀÄ ªÀiÁ£ÀªÀ JµÉÖÃ ªÀÄÄAzÀÄªÀj¢zÀÝgÀÆ, À̧ªÀiÁdzÀ PÀlÄÖ¥ÁqÀÄUÀ¼À£ÀÄß «ÄÃgÀ®Ä
ºÀA§°¹zÀgÀÆ fÃªÀ£ÀzÀ ‘²µÁÖZÁgÀ'ªÀ£ÁßUÀ°, £ÉÊwPÀ ¥ÀæeÉÕAiÀÄ£ÁßUÀ° PÀ¼ÉzÀÄPÉÆAr®è. MAzÉÆªÉÄä PÀ¼ÉzÀÄPÉÆ¼ÀÄîªÀ
ºÀAvÀPÉÌ §AzÁUÀ̄ É®è ¥ÀæPÀÈw- À̧A À̧ÌøwUÀ¼ÀÄ JZÀÑj À̧ÄvÀÛ É̄Ã §A¢ªÉ. J®è s̈ÁµÉAiÀÄ, J®è zÉÃ±ÀUÀ¼À, J®è
d£ÀªÀUÀðUÀ¼À §zÀÄQ£À°è ‘ À̧̈ sÀå ̧ ÀA À̧Ìøw' EA¢UÀÆ G½¢gÀÄªÀÅzÀÄ ªÀÄ£ÀÄPÀÄ® PÀAqÀÄPÉÆAqÀ ‘ É̄ÆÃPÀ¤Ãw'UÀ½AzÀ.

£ÀAiÀÄ, «£ÀAiÀÄ, ̧ À̈ sÀåvÉUÀ½AzÀ PÀÆrzÀ dUÀzÀ d£ÀgÀ ªÀvÀð£É CxÀªÁ £ÀqÉªÀ½PÉUÀ¼À£ÀÄß vÉÆÃj¹PÉÆqÀÄªÀÅzÉÃ
‘¯ÉÆÃPÀ¤Ãw'. ‘¸ÀZÁÑjvÀæöå', ‘²µÁÖZÁgÀ', ‘«ªÉÃPÀAiÀÄÄvÀ ªÀvÀð£É', ‘£ÁåAiÀÄªÁzÀ ªÀvÀð£É' JA§ CxÀðªÀÅ¼Àî
‘¤Ãw'AiÀÄ£ÀÄß ̈ ÉÆÃ¢ü̧ ÀÄªÀ UÀæAxÀUÀ½AzÀ; ªÀÄ£ÀÄµÀå£ÀÄ ‘zsÀªÀiÁðzsÀªÀÄð «ªÉÃPÀ', ‘PÁAiÀÄð¤ªÁðºÀzÀ°è ZÁvÀÄAiÀÄð',
‘gÁeÁåqÀ½vÀ £ÉÊ¥ÀÄtå' ªÀÄÄAvÁzÀ C£ÉÃPÀ «µÀAiÀÄUÀ¼À°è ¥Áæ«Ãtå ¥ÀqÉzÀÄ ̧ ÀªÀiÁdzÀ°è DzÀ±Àð¥ÁæAiÀÄ£ÁUÀ§ºÀÄzÀÄ.
¤ÃwAiÀÄ£ÀÄß vÀ£Àß fÃªÀ£ÀzÀ°è C¼ÀªÀr¹PÉÆAqÀÄ ¯ÉÆÃPÀPÀÆÌ ªÀiÁUÀðzÀ±Àð£À ªÀiÁr d£ÀvÉAiÀÄ fÃªÀ£ÀªÀ£ÀÄß
À̧ÄRªÀÄAiÀÄªÀ£ÁßV ªÀiÁqÀ§ºÀÄzÀÄ.

«±ÀézÀ ««zsÀ d£ÀªÀUÀðUÀ¼À°è EgÀÄªÀ ‘jÃw-¤Ãw'UÀ¼ÀAvÉAiÉÄÃ §ºÀÄ À̧A À̧ÌøwUÀ¼À zÉÃ±ÀªÁzÀ ̈ sÁgÀvÀzÀ®Æèè
F §AzsÀªÀ£ÀÄß PÁt§ºÀÄzÀÄ. CzÀgÀ®Æè ‘ s̈ÀQÛ ¥ÀgÀA¥ÀgÉ'UÉ ºÉaÑ£À ¸ÁÜ£ÀªÀiÁ£ÀªÀ£ÀÄß PÉÆlÖ PÀ£ÁðlPÀzÀ
À̧Ä À̧A À̧ÌøvÀ d£À̧ ÀªÀÄÆºÀzÀ®Æè ¤Ãw ¥Àæw¥ÁzÀPÀ ªÀiÁvÀÄUÀ¼À£ÁßrzÀ ̧ ÀAvÀgÀ£ÀÄß, vÀvÀéeÁÕ¤UÀ¼À£ÀÄß, aAvÀPÀgÀ£ÀÄß

PÁtÄvÀÛ §A¢zÉÝÃªÉ. EªÀgÀ°è, E°èAiÀÄ d£ÀgÀ vÉÆ¼À̄ ÁlUÀ¼À£ÀÄß, PÀµÀÖ-zÀÄBRUÀ¼À£ÀÄß ºÀwÛgÀ¢AzÀ PÀAqÀÄ,
vÁªÀÇ C£ÀÄ s̈À«¹, D J®è £ÉÆÃªÀÅ £À°ªÀÅUÀ½UÉ GvÀÛgÀUÀ¼À£ÀÄß PÀAqÀÄPÉÆAqÀªÀgÀÄ ºÀjzÁ À̧gÀÄ.

UÀ©üÃgÀavÀÛgÀÆ, «ªÉÃQUÀ¼ÀÆ DzÀ PÀ£ÀßrUÀgÀ ªÉÊZÁjPÀvÉ PÁ®¢AzÀ PÁ®PÉÌ ¥ÀjµÀÌøvÀªÁVzÉ. ºÉÆ À̧
ºÉÆ À̧ eÁÕ£À±ÁSÉUÀ¼À£ÀÄß ºÀÄlÄÖºÁQzÉ. F »£Éß É̄AiÀÄ°è PÀ£ÀßqÀ£Ár£À̄ ÉèÃ ºÀÄnÖ ̈ É¼ÉzÀ ̧ ÀÜ½ÃAiÀÄ ̧ ÁA À̧ÌøwPÀ
¥ÀgÀA¥ÀgÉUÀ¼À ªÀÄzsÉå ‘ºÀjzÁ À̧ ¥ÀgÀA¥ÀgÉ' vÀ£ÀßzÉÃ DzÀ «±ÉÃµÀUÀÄuÁA±ÀUÀ¼À PÁgÀt¢AzÀ ªÀÄºÀvÀé¥ÀqÉ¢zÉ. F
PÁgÀtPÁÌV EA¢UÀÆ ºÀjzÁ À̧gÀ ªÀiÁvÀÄUÀ¼ÀÄ d£ÀgÀ ªÀÄzsÀåzÀ°è G½zÀÄ É̈¼ÉzÀÄ §gÀÄwÛªÉ.

J.ªÀÄÄjUÉ¥Àà CªÀgÀ ¥ÀæPÁgÀ “zÁ À̧gÀÄ À̧ªÀiÁdªÀ£ÀÄß wzÀÄÝªÀ PÉ® À̧ ªÀiÁrzÀgÀÄ. CªÀgÀ QÃvÀð£ÉUÀ¼ÀÄ
C À̧é À̧ÜUÉÆAqÀ d£ÀjUÉ £ÉªÀÄä¢AiÀÄ£ÀÄß ¤ÃrzÀªÀÅ. zsÀªÀÄðªÀ£ÀÄß dn®UÉÆ½ À̧zÉ À̧gÀ¼ÀªÁV ¸ÁªÀiÁ£ÀågÀ°è
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DZÀgÀuÉUÉ vÀAzÀgÀÄ. CzsÁåvÀä É̈ÆÃzsÀ£É¬ÄAzÀ ªÀåQÛUÀ¼À°è À̧ªÀiÁ£ÀvÉAiÀÄ£ÀÄß vÀgÀ®Ä ¥ÀæAiÀÄwß¹zÀgÀÄ. PÀ£ÀßqÀ
¸Á»vÀåªÀ£ÀÆß, PÀ£ÀßqÀ ̧ ÀA À̧ÌøwAiÀÄ£ÀÆß ²æÃªÀÄAvÀUÉÆ½¹zÀ QÃwð zÁ À̧jUÉ ̧ À®ÄèvÀÛzÉ. CªÀgÀ£ÀÄß PÀÄjvÀÄ, CªÀgÀ
QÃvÀð£ÉUÀ¼À£ÀÄß PÀÄjvÀÄ ¥ÀjuÁªÀÄPÁjAiÀiÁzÀ CzsÀåAiÀÄ£ÀUÀ¼ÀÄ £ÀqÉ¢ªÉ.”1

ºÀjzÁ À̧gÀ gÀZÀ£ÉUÀ¼À°è PÁªÀåPÀlÄÖªÀ VÃ½VAvÀ, zsÁ«ÄðPÀ G¥ÀzÉÃ±À ¤ÃqÀÄªÀ ºÀ¥ÀºÀ¦VAvÀ, d£ÀgÀ
vÀ®ètUÀ½UÉ ¸ÁAvÀé£À ºÉÃ¼ÀÄªÀ ºÀA§®«zÉ. CªÀgÀ D¥ÀÛ À̧®ºÉUÀ¼ÀÄ §zÀÄPÀ£ÀÄß ºÀ̧ À£ÀÄUÉÆ½¹PÉÆ¼ÀÄîªÀªÀjUÉ
zÁj¢Ã¥ÀªÁVªÉ. PÉÃªÀ® zÉÃªÀgÀ ªÀÄ»ªÉÄAiÀÄ£ÀÄß ªÀiÁvÀæ ºÉÃ¼ÀzÉ, ªÀÄ»ªÉÄ ºÉÃ¼ÀÄªÀ £É¥ÀzÀ®Æè §zÀÄQ£À
¥ÁoÀUÀ¼À£ÀÄß, ªÀiÁUÉÆÃð¥ÁAiÀÄUÀ¼À£ÀÄß w½¹PÉÆnÖzÁÝgÉ. DzÀgÉ CªÀgÀ ªÀiÁvÀÄUÀ¼À°èAiÀÄ D eÁqÀ£ÀÄß ̧ ÀjAiÀiÁV
UÀæ» À̧ÄªÀ CUÀvÀå »A¢VAvÀ®Æ EAzÀÄ ¥ÀæªÀÄÄRªÉ¤¹zÉ. ªÀiÁ£ÀªÀ¥ÀgÀªÁzÀ CªÀgÀ ªÀiÁvÀÄUÀ¼À ‘¤dzÀ¤'
K£ÀÄ? JA§ÄzÀ£ÀÄß CjAiÀÄ É̈ÃQzÉ. CAzÀgÉ ºÀjzÁ À̧gÀ É̄ÆÃPÀ¤ÃwAiÀÄ QÃvÀð£ÉUÀ¼À C£ÀÄ À̧AzsÁ£ÀªÀ£ÀÄß
PÉÊUÉÆ¼Àî̈ ÉÃQzÉ.

¤Ãw ªÀÄvÀÄÛ PÁ£ÀÆ¤£À¥ÀjPÀ®à£É ªÀÄvÀÄÛ CzsÀåAiÀÄ£ÀzÀ DªÀ±ÀåPÀvÉ:

‘¤Ãw'AiÀÄ£ÀÄß w½AiÀÄzÀªÀ£ÀÄ ¤dªÁzÀ ºÀjzÁ¸À£ÁUÀ¯ÁgÀ. ºÀjzÁ¸À ¥ÀgÀA¥ÀgÉUÉ ¯ÉÆÃPÀ¤ÃwAiÀÄ
DAiÀiÁªÀÄªÀ£ÀÄß PÀ¹UÉÆ½ À̧̈ ÉÃPÉA§ PÀ£À̧ À£ÀÄß PÀAqÀªÀgÀÄ ªÁå À̧gÁAiÀÄgÀÄ. CzÀ£ÀÄß vÀªÀÄä ²µÀågÁzÀ PÀ£ÀPÀzÁ À̧gÀ-
¥ÀÄgÀAzÀgÀzÁ À̧gÀ ªÀÄÆ®PÀ ̧ ÁPÁgÀ UÉÆ½¹zÀgÀÄ. ‘¤ÃwAiÉÄ®èªÀ£ÀjvÀÄ ¤UÀªÀÄªÉÃzÀå£À ¤vÀå ªÁvÀ̧ ÀÄvÀ£À°èºÀ£À
ªÀtÂð À̧ÄvÀ°, VÃvÀ £ÀvÀð£À¢AzÀ PÀÈµÀÚ£Àß ¥ÀÆf À̧ÄªÀ ¥ÀÆvÁvÀä ¥ÀÄgÀAzÀgÀ zÁ À̧jªÀgÀAiÀÄå || zÁ À̧gÉAzÀgÉ
¥ÀÄgÀAzÀgÀ zÁ¸ÀgÀAiÀÄå' JAzÀÄ ºÁqÀÄªÀ ªÀÄÆ®PÀ ºÀjzÁ¸À ¥ÀgÀA¥ÀgÉUÉ UÁAiÀÄ£À-£ÀvÀð£ÀUÀ¼ÀÄ
ªÀiÁzsÀåªÀÄUÀ¼ÁVgÀÄªÀAvÉAiÉÄÃ ‘ É̄ÆÃPÀ¤Ãw' ªÀÄvÀÄÛ ‘zÉÊªÀ̈ sÀQÛ'UÀ¼ÀÄ D ¥ÀgÀA¥ÀgÉAiÀÄ ªÀÄÄRå zsÉåÃAiÀÄUÀ¼ÁVªÉ
JA§ÄzÀ£ÀÄß ¥ÀæuÁ½PÉAiÀÄAvÉ WÉÆÃ¶¹zÀgÀÄ. F »£Éß¯ÉAiÀÄ°è ºÀjzÁ¸ÀgÀ ‘¯ÉÆÃPÀ¤Ãw'AiÀÄ£ÀÄß «±ÉèÃ¶¸ÀÄªÀ
ªÉÆzÀ®Ä, F CzsÁåAiÀÄzÀ°è ‘¤Ãw' JAzÀgÉÃ£ÀÄ? ̧ ÀªÀiÁdzÀ d£ÀgÀ ªÀvÀð£ÉUÀ¼À£ÀÄß ¤AiÀÄAwæ̧ ÀÄªÀÅzÀgÀ°è CzÀgÀ
¥ÁvÀæªÉÃ£ÀÄ? PÁ£ÀÆ£ÀÄ, gÀÆrü, ̧ ÀA¥ÀæzÁAiÀÄUÀ½UÀÆ, ¤ÃwUÀÆ EgÀÄªÀ ªÀåvÁå̧ ÀªÉÃ£ÀÄ? ‘£ÉÊwPÀvÉ'AiÀÄ PÁAiÀÄð«zsÁ£À
AiÀiÁªÀÅzÀÄ? JA§ ¥Àæ±ÉßUÀ½UÉ GvÀÛgÀUÀ¼À£ÀÄß PÀAqÀÄPÉÆ¼Àî®Ä ¥ÀæAiÀÄwß À̧̄ ÁVzÉ.

‘¤Ãw' JA§ ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀUÀ¼À°è: 1. ºÉÆA¢ À̧ÄªÀÅzÀÄ, vÀ®Ä¦ À̧ÄªÀÅzÀÄ, ªÀÄÄlÄÖªÀÅzÀÄ; 2. £ÉÃvÀÈvÀé,
ªÀiÁUÀðzÀ±Àð£À, PÁAiÀÄð«zsÁ£ÀªÀ£ÀÄß vÉÆÃj¸ÀÄªÀÅzÀÄ; 3. £ÀqÀvÉ, ªÀvÀð£É, £ÀqÀªÀ½PÉ; 4. £ÀAiÀÄ, «£ÀAiÀÄ,
À̧̈ sÀåvÉ; 5. «ªÉÃPÀ¢AzÀ PÀÆrzÀ ªÀvÀð£É, £ÁåAiÀÄªÁzÀ ªÀvÀð£É; 6. PÁAiÀÄðzÀ ªÀåªÀ̧ ÉÜ, AiÉÆÃd£É, PÁAiÀÄð

£ÀqȨ́ ÀÄªÀ K¥ÁðqÀÄ; 7. gÁeÁåqÀ½vÀ ±Á À̧Ûç, gÁdvÀAvÀæ, gÁdQÃAiÀÄ ªÀåªÀºÁgÀzÀ vÀvÀé;2 8.MAiÀÄÄå«PÉ;
9. ªÀÄÄ£ÀßqȨ́ ÀÄ«PÉ; 10. M¼ÉîAiÀÄ £ÀqÀvÉ, ̧ ÀZÁÑjvÀæöå, ²µÁÖZÁgÀ; 11. £ÁåAiÀÄ, zsÀªÀÄð; 12. M¼ÉîAiÀÄ G¥ÀzÉÃ±À,
»vÉÆÃQÛ; 13. gÁd¤Ãw, CxÀð¤Ãw, gÁeÁåqÀ½vÀ vÀAvÀæ; 14. «ªÉÃPÀ, ¸ÁgÁ¸ÁgÀ «ZÁgÀ, «ªÉÃZÀ£É; 15.
vÀAvÀæ, AiÀÄÄQÛ; 16. PÁAiÀÄð¤Ãw, zsÉÆÃgÀuÉ3 JA§ CxÀðUÀ½ªÉ.

F J®è CxÀðUÀ¼À£ÀÄß PÉÆæÃrÃPÀj¹ ZÀPÀðªÀwð ²æÃ¤ªÁ¸À UÉÆÃ¥Á¯ÁZÁAiÀÄðgÀÄ “¤ÃwAiÀÄ£ÀÄß
É̈ÆÃ¢ü̧ ÀÄªÀ UÀæAxÀUÀ½AzÀ ªÀÄ£ÀÄµÀå£ÀÄ zsÀªÀiÁðzsÀªÀÄð, £ÀAiÀÄ, «£ÀAiÀÄ, «ªÉÃPÀ, PÁAiÀÄð¤ªÁðºÀzÀ°è ZÁvÀÄAiÀÄð,

1. ªÀÄÄgÀ½ÃzsÀgÀ JZï.J£ï. (¸ÀA), ‘±À§Ý¥ÁgÀªÀiÁUÀðªÀÄ±ÀPÀåA’, F ¥ÀjAiÀÄ ̧ ÉÆ§UÀÄ, (F ̈ sÁUÀPÉÌ CªÀgÀÄ ¥ÀÄl¸ÀASÉå ºÁQ®è)
2. ZÀPÀæªÀwð ²æÃniªÁ¸À UÉÆÃ¥Á¯ÁZÁAiÀÄð, (¸ÀA) ±À¨ÁÝxÀð PË¸ÀÄÛ¨sÀB, ̧ ÀA: 4, ¥ÀÄ. 1644
3. f. ªÉAPÀl¸ÀÄ§âAiÀÄå, (¸ÀA) PÀ£ÀßqÀ ¤WÀAlÄ, ¸ÀA: 5, ¥ÀÄ. 4796
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gÁeÁåqÀ½vÀ £ÉÊ¥ÀÄtå ªÀÄÄAvÁzÀ C£ÉÃPÀ «µÀAiÀÄUÀ¼À°è ¥Áæ«Ãtå ¥ÀqÉzÀÄ ̧ ÀªÀiÁdzÀ°è DzÀ±Àð¥ÁæAiÀÄ£ÁUÀ§ºÀÄzÀÄ.
¤ÃwAiÀÄ£ÀÄß vÀ£Àß fÃªÀ£ÀzÀ°è C¼ÀªÀr¹PÉÆAqÀÄ ¯ÉÆÃPÀPÀÆÌ ªÀiÁUÀðzÀ±Àð£À ªÀiÁr d£ÀvÉAiÀÄ fÃªÀ£ÀªÀ£ÀÄß
À̧ÄRªÀÄAiÀÄ ªÀiÁqÀ§ºÀÄzÀÄ. ¤Ãw±Á À̧ÛçzÀ CzsÀåAiÀÄ£À¢AzÀ ªÀÄ£ÀÄµÀå£À fÃªÀ£ÀzÀ°è PÀvÀðªÀå ªÀÄvÀÄÛ CPÀvÀðªÀåUÀ¼À

«ªÉÃPÀ GAmÁUÀÄªÀÅzÀÄ”4 JAzÀÄ «ªÀj¹zÁÝgÉ.

‘¤Ãw' JA§ ¥ÀzÀPÉÌ ‘£ÁåAiÀÄ', ‘DZÁgÀ', ‘¤AiÀÄªÀÄ' JA§ ¸ÀªÀiÁ£ÁxÀðPÀ ¥ÀzÀUÀ½zÀÝgÀÆ CªÀÅUÀ¼À°è
À̧ÆPÀëöä ªÀåvÁå À̧UÀ½ªÉ.5 D J®è ¥ÀzÀUÀ½VAvÀ ‘¤Ãw' JA§ÄzÀÄ ºÉZÀÄÑ «±Á®ªÁzÀ ªÁå¦ÛAiÀÄ£ÀÄß ºÉÆA¢zÉ.
À̧AQë¥ÀÛªÁV ºÉÃ¼ÀÄªÀÅzÁzÀgÉ 'dUÀzÀ d£ÀgÀ £ÀqÉªÀ½PÉAiÀÄ£ÀÄß6 PÀÄjvÀ eÁÕ£ÀzÀ ªÉÆvÀÛ'ªÀ£ÀÄß ‘ É̄ÆÃPÀ¤Ãw' JAzÀÄ

PÀgÉAiÀÄÄvÉÛÃªÉ.

‘¤Ãw±Á À̧Ûç' ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀzÀ°è: 1. DZÁgÀ, £ÀqÀªÀ½PÉ, ̄ ÉÆÃPÀªÀåªÀºÁgÀ, zsÁ«ÄðPÀ ªÀÈwÛ ªÉÆzÀ̄ ÁzÀªÀÅUÀ¼À£ÀÄß
w½ À̧ÄªÀ ±Á À̧Ûç; 2. gÁd¤ÃwAiÀÄ£ÀÄß PÀÄjvÀ ±Á À̧Ûç, DqÀ½vÀ±Á À̧Ûç7 JA§ CxÀðUÀ½ªÉ. EªÉ®è s̈ÁgÀwÃAiÀÄgÀ
¥ÀjPÀ®à£ÉUÀ¼ÀÄ.

F §UÉÎ ¥Á±ÁÑvÀå ªÀÄvÀÄÛ DzsÀÄ¤PÀ ¤®ÄªÀÅUÀ¼À£ÀÄß À̧ºÀ w½AiÀÄÄªÀÅzÀÄ CUÀvÀå. ¤Ãw±Á À̧Ûç(Ethics)PÉÌ
«QÃ¦ÃrAiÀiÁzÀ°è F PÉ¼ÀV£À ªÁåSÉåUÀ½ªÉ:

4. ZÀPÀæªÀwð ²æÃ¤ªÁ¸À UÉÆÃ¥Á¯ÁZÁAiÀÄð, (¸ÀA) ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄl: 1644
5. GzÁºÀgÀuÉUÉ: ‘£ÁåAiÀÄ’ ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀzÀ°è1. G¥ÁAiÀÄ, PÀæªÀÄ, jÃw; 2. AiÉÆÃUÀåªÁzÀ £ÀqÀªÀ½PÉ, M¥ÀÄà OavÀå; 3.

¥ÁæªÀiÁtÂPÀvÉ, ¤Ãw, zsÀªÀÄð; (zÉÃºÀ°¢Ã¥À£ÁåAiÀÄ, ̧ ÁÜ°Ã¥ÀÄ¯ÁPÀ£ÁåAiÀÄ);- ZÀPÀæªÀwð ²æÃ¤ªÁ À̧ UÉÆÃ¥Á¯ÁZÁAiÀÄð, ¥ÀÆªÉÇÃðPÀÛ,
¥ÀÄ. 1662
4. w½zÀªÀgÀÄ MqÀA§qÀ®Ä AiÉÆÃUÀåªÁzÀzÀÄÝ; 5. ¤AiÀÄªÀÄ, PÀlÖ¼É; 6. ̧ ÀjAiÀiÁzÀÄzÀÄ, AiÉÆÃUÀåªÁzÀÄzÀÄ, GavÀªÁzÀÄzÀÄzÀÄ;
7. ¤Ãw, zsÀªÀÄð; 8. £ÁåAiÀiÁ®AiÀÄzÀ ¤tðAiÀÄ, wÃ¥ÀÄð, wÃªÀiÁð£À; 8. vÀPÀð±Á¸ÀÛç, £ÁåAiÀÄ±Á¸ÀÛç; 9. vÀPÀð§zÀÞªÁzÀ ªÁzÀ,
vÁQðPÀgÀ ªÁzÀ; 10. PÁ£ÀÆ£ÀÄ, PÁ¬ÄzÉ, £ÁåAiÀÄ ¥ÀæQæAiÉÄ; 11. ̄ ÉÆÃPÀ¥Àæ¹zÀÞªÁzÀ zÀÈµÁÖAvÀ, ̄ ÉÆÃPÉÆÃQÛ; 11. ¥Àæ¹zÀÞªÁzÀ
zÀÈµÁÖAvÀ¢AzÀ «µÀAiÀÄªÀ£ÀÄß ̧ ÀàµÀÖ¥Àr À̧ÄªÀ jÃw JA§ CxÀðUÀ½ªÉ. - f. ªÉAPÀl À̧Ä§âAiÀÄå, ( À̧A) ̧ ÀA: 5, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ.
5012-5013
‘DZÁgÀ’ ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀzÀ°è1. DZÀgÀuÉ, C£ÀÄµÁ×£À; 2. M¼ÉîAiÀÄ £ÀqÀvÉ. (ªÀÄ£ÀÄµÀå£À DZÁgÀªÉÃ ¸ÀªÀð±ÉæÃµÀ×ªÁzÀÄzÀÄ.
À̧zÁZÁgÀªÀÅ L±ÀéAiÀÄðªÀ£ÀÆß, QÃwðAiÀÄ£ÀÆß, DAiÀÄÄªÀÈð¢ÞAiÀÄ£ÀÆß GAlÄªÀiÁr C¤µÀ×UÀ¼À£ÀÄß zÀÆgÀªÀiÁqÀÄvÀÛªÉ. DZÁgÀ¢AzÀ

- zsÀªÀÄðªÀÇ, zsÀªÀÄð¢AzÀ - DAiÀÄÄªÀÈð¢ÞAiÀÄÆ GAmÁUÀÄvÀÛzÉ.); - ZÀPÀæªÀwð ²æÃ¤ªÁ À̧ UÉÆÃ¥Á¯ÁZÁAiÀÄð, ¥ÀÆªÉÇÃðPÀÛ,
¥ÀÄ. 291
3. (ªÀåQÛAiÀÄ zsÁ«ÄðPÀ fÃªÀ£ÀzÀ°è C£ÀÄ À̧j À̧̈ ÉÃPÁzÀ ªÀÄvÀ ̧ ÀA§AzsÀªÁzÀ) PÀlÄÖ¥ÁqÀÄ, £AiÀÄªÀÄ, ̧ ÀA¥ÀæzÁAiÀÄ; 4. M¼ÉîAiÀÄ
£ÀqÀvÉ; JA§ CxÀðUÀ½ªÉ. - f. ªÉAPÀl¸ÀÄ§âAiÀÄå, (¸ÀA) ̧ ÀA: 1, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 581
‘¤AiÀÄªÀÄ’ ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀzÀ°è1. ±Á¸ÉÆÛçÃPÀÛªÁzÀ PÀªÀÄðzÀ DZÀgÀuÉÀ; 2. DªÀ±ÀåPÀvÉ, ¤§ðAzsÀ, CUÀvÀåªÁVgÀÄ«PÉ;
3. ¥ÀAiÀiÁð¯ÉÆÃZÀ£É, ¸À®ºÉ PÉÃ¼ÀÄªÀÅzÀÄ, PÀÆr ªÀiÁvÁqÀÄªÀÅzÀÄ; 4. ¤AiÀÄAvÀæt, vÀqÉ, ¤gÉÆÃzsÀ, ¥Àæw§A¢ü¸ÀÄªÀÅzÀÄ;
5. ¤±ÀÑAiÀÄ, ¤zsÁgÀ; - ZÀPÀæªÀwð ²æÃ¤ªÁ¸À UÉÆÃ¥Á¯ÁZÁAiÀÄð, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 1587

6. CAPÉAiÀÄ°èqÀÄªÀÅzÀÄ, ºÀvÉÆÃn, ¤gÉÆÃ¢ü¸ÀÄªÀÅzÀÄ, ¤UÀæ»¸ÀÄªÀÅzÀÄ, ¥Àæw§AzsÀ; 7. »ÃUÉAiÉÄÃ EgÀ¨ÉÃPÉA§ PÀlÄÖ, «¢ü, PÀlÖ¼É;
8. ¤tðAiÀÄ, ¤zsÁðgÀ, ¤±ÀÑAiÀÄ; 9. M¦àUÉ, ̧ ÀªÀÄäw, CAVÃPÁgÀ, ªÁUÁÝ£À; 10. zÉÃªÀgÀ ¦æÃwUÁV ªÀiÁqÀÄªÀ G¥ÀªÁ À̧, zsÁå£À
ªÉÆzÀ¯ÁzÀ DZÀgÀuÉ, ªÀævÀ; JA§ CxÀðUÀ½ªÉ. -f. ªÉAPÀl¸ÀÄ§âAiÀÄå, ̧ ÀA: 5, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 4636

6. ‘¯ÉÆÃPÀ’ ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀzÀ°è1. ̈ sÀÄªÀ£À, dUÀvÀÄÛ, ¥Àæ¥ÀAZÀ; 2. d£À, ªÀÄ£ÀÄµÀå; 3. zÀ±Àð£À, £ÉÆÃl; - ZÀPÀæªÀwð ²æÃ£ªÁ¸À
UÉÆÃ¥Á¯ÁZÁAiÀÄð, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 2329
4. ¯ÉÆÃPÀzÀ ªÀåªÀºÁgÀ, £ÀqÀªÀ½PÉ; 5. £ÉÆÃqÀÄªÀÅzÀÄ, £ÉÆÃl; JA§ CxÀðUÀ½ªÉ. (f. ªÉAPÀl¸ÀÄ§âAiÀÄå, (¸ÀA) ¸ÀA: 5,
¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 1733)

7. f. ªÉAPÀl¸ÀÄ§âAiÀÄå, (¸ÀA) ¸ÀA: 5, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 4796
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“£ÉÊwPÀªÁV AiÀiÁªÀÅzÀÄ À̧j, AiÀiÁªÀÅzÀÄ vÀ¥ÀÄà JA§ PÀ®à£ÉAiÀÄ «ZÁgÀUÀ¼À£ÀÄß DzsÀj¹zÀ ªÀvÀð£ÉAiÀÄ
¤AiÀÄªÀÄUÀ¼ÉÃ ¤Ãw±Á À̧Ûç.”

“AiÀiÁªÀÅzÀÄ ̧ ÀjAiÀiÁzÀ ªÀvÀð£É, AiÀiÁªÀÅzÀÄ vÀ¥ÁàzÀ ªÀvÀð£É JA§ PÀ®à£ÉUÀ¼ÉÆA¢UÉ M¥ÀàAzÀ ªÀiÁqÀÄªÀ
CzsÀåAiÀÄ£ÀPÉëÃvÀæ. £ÉÊwPÀªÁV AiÀiÁªÀÅzÀÄ ̧ Àj, AiÀiÁªÀÅzÀÄ vÀ¥ÀÄà JA§ÄzÀ£ÀÄß PÀÄjvÀ vÀvÀé±Á À̧ÛçzÀ ±ÁSÉAiÀiÁVzÉ.”

“£ÉÊwPÀ PÀvÀðªÀå ªÀÄvÀÄÛ ºÉÆuÉUÁjPÉAiÉÆA¢UÉ AiÀiÁªÀÅzÀÄ ̧ Àj, AiÀiÁªÀÅzÀÄ vÀ¥ÀÄà JA§ §UÉÎ CzsÀåAiÀÄ£À
£ÀqȨ́ ÀÄªÀ ±Á À̧Ûç.”

“£ÉÊwPÀ vÀvÀéUÀ¼À ̧ ÀªÀÄÆºÀªÉÃ ¤Ãw±Á À̧Ûç. £ÉÊwPÀ ªÀiË®åUÀ¼À ªÀåªÀ̧ ÉÜ CxÀªÁ CªÀÅUÀ¼À£ÀÄß PÀÄjvÀ ¹zÁÞAvÀUÀ¼ÉÃ
¤Ãw±Á À̧Ûç.”

gÀµïªÀvïð QqÀØgï£À ¥ÀæPÁgÀ: “DzÀ±Àð ªÀiÁ£ÀªÀªÀvÀð£ÉAiÉÄÃ ¤Ãw±Á¸ÀÛç CxÀªÁ £ÉÊwPÀ PÀvÀðªÀåUÀ¼À
«eÁÕ£ÀªÉÃ ¤Ãw±Á À̧Ûç.”

jZÀgïØð «°AiÀÄA ¥Á¯ï ªÀÄvÀÄÛ °AqÁ J®Øgï EªÀgÀ ¥ÀæPÁgÀ: “AiÀiÁªÀ ªÀvÀð£ÉUÀ¼ÀÄ ¸ÀZÉÃvÀ£À
fÃ«UÀ½UÉ ¸ÀºÁAiÀÄ ªÀiÁqÀÄvÀÛªÉ CxÀªÁ vÉÆAzÀgÉ ªÀiÁqÀÄvÀÛªÉ JA§ÄzÀ£ÀÄß ¤zsÀðj¹ ªÀiÁUÀðzÀ±Àð£À
¤ÃqÀÄªÀ ¥ÀjPÀ®à£É ªÀÄvÀÄÛ vÀvÀéUÀ¼À ªÉÆvÀÛ.” CªÀgÉÃ ºÉÃ½gÀÄªÀAvÉ: “¸ÁªÀiÁfPÀ §zÀÞvÉ, zsÁ«ÄðPÀ £ÀA©PÉ
ªÀÄvÀÄÛ PÁ£ÀÆ£ÀÄUÀ¼ÉÆA¢UÉ ªÀwð¸ÀÄªÁUÀ §ºÀÄ¥Á®Ä d£ÀgÀÄ AiÀiÁªÀÅzÀÄ ¤Ãw JA§ §UÉÎ UÉÆAzÀ®ªÀ£ÀÄß
ºÉÆA¢zÁÝgÉ ªÀÄvÀÄÛ ¤Ãw±Á¸ÀÛçªÀ£ÀÄß C¢éwÃAiÀÄ ¥ÀjPÀ®à£ÉAiÀÄ£ÁßV (MAzÀÄ ¥ÀævÉåÃPÀ ¥ÀjPÀ®à£ÉAiÀÄ£ÁßV)
¥ÀjUÀtÂ̧ ÀÄªÀÅ¢®è.”

PÉÃA©æqïÓ£À vÀvÀé±Á¸ÀÛçzÀ ¥ÀzÀPÉÆÃ±ÀzÀ ¥ÀæPÁgÀ: “¤Ãw±Á¸ÀÛç ªÀÄvÀÄÛ £ÉÊwPÀvÉ JgÀqÀÆ ¸ÀªÀiÁ£ÁxÀðPÀ
¥ÀzÀUÀ¼ÁzÀgÀÆ ¹Ã«ÄvÀªÁV ºÉÃ¼ÀÄªÀÅzÁzÀgÉ MAzÀÄ ¤¢ðµÀÖ À̧A¥ÀæzÁAiÀÄzÀ CxÀªÁ À̧ªÀÄÆºÀzÀ CxÀªÁ
ªÀåQÛAiÀÄ £ÉÊwPÀ vÀvÀéUÀ¼ÉÃ ¤Ãw±Á À̧Ûç.”

É̄ÆÃPÀ¤ÃwAiÀÄ£ÀÄß PÀÄjvÀÄ ZÀað À̧ÄªÀ ̧ ÀAzÀ̈ sÀðzÀ°è ‘£ÉÊwPÀvÉ' (Morality), JA§ÄzÀPÉÌ ̧ ÀªÀiÁ£ÁxÀðPÀªÁzÀ
(synonyms) < ethics < virtue < righteousness < morals < principles < goodness < decency <

probity < honesty < integrity JA É̈®è ¥ÀzÀUÀ¼À ¥ÀjZÀAiÀÄ ªÀÄvÀÄÛ CªÀÅUÀ¼À ¥ÀgÀ̧ ÀàgÀ À̧A§AzsÀªÀ£ÀÄß À̧ºÀ
w½AiÀÄ É̈ÃPÁUÀÄvÀÛzÉ.

£ÉÊwPÀvÉ

£ÉÊwPÀvÉ (Morality): AiÀiÁªÀÅzÀÄ ̧ ÀjAiÀiÁzÀ ªÀvÀð£É, AiÀiÁªÀÅzÀÄ vÀ¥ÁàzÀ ªÀvÀð£É JA§ÄzÀgÀ §UÉV£À
£ÀA©PÉUÀ¼ÉÃ £ÉÊwPÀvÉ. ªÀiÁ£ÀªÀ£À À̧zÀévÀð£ÉUÀ¼À DzÀ±ÀðPÉÌ §zÀÞªÁUÀÄªÀÅzÉÃ £ÉÊwPÀvÉ.8 À̧j-vÀ¥ÀÄà CxÀªÁ
M¼ÉîAiÀÄ-PÉlÖ ªÀvÀð£ÉUÀ¼À ªÀÄzsÉå ªÀåvÁå À̧ªÀ£ÀÄß PÀÄjvÀ vÀvÀéUÀ¼ÉÃ £ÉÊwPÀvÉ.

J.ºÉUÀgï¸ÁÖgÀªÀiï CªÀgÀ ¥ÀæPÁgÀ: “Morality helps law not because it leads the people to

perform a number of actions required by the law, but also because it often leads the people to

obey the law as such. In this case morality justifies law, giving it legitimacy: obedience to the

8. Merriam vebster’s learners dictionary (CAvÀeÁð®¢AzÀ)
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law is felt as moral, that is, obligatory in itself; a formidable strength is giving to present and

future law; a sense of duty predisposes the people to obey the law in advance.”9

F »£Éß É̄AiÀÄ°è ‘¤Ãw' ªÀÄvÀÄÛ ‘PÁ£ÀÆ£ÀÄ'UÀ½UÉ EgÀÄªÀ ªÀåvÁå À̧UÀ¼À£ÀÄß F PÉ¼ÀV£ÀAvÉ ¥ÀnÖ ªÀiÁqÀ§ºÀÄzÀÄ:

9. A.HAGERSTROM, Inquries into the Nature of Law and Morals, 1953, page no. 30-194) (Enrico

Pattaro, Law and Morality, Politics of the means of social control, page no. 277
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JªÀiÁå£ÀÄAiÀÄ¯ï J.ªÉÄÃn CªÀgÀ ¥ÀæPÁgÀ: ‘C¥ÀgÁzsÀzÀ CAQ¸ÀASÉåUÀ¼ÀÄ ̧ ÀªÀiÁdzÀ £ÉÊwPÀvÉAiÀÄ£ÀÄß
¥Àæw¥sÀ°¸ÀÄvÀÛªÉ' JA§ MAzÀÄ ̧ ÁªÀiÁ£ÀåªÁzÀ vÀPÁð¨sÁ¸À«zÉ. ̧ À é®à vÁ¼ÉäªÀ»¹ MAzÀ®è JgÀqÀÄ ̈ Áj
AiÉÆÃa¸À¨ÉÃPÁzÀ «µÀAiÀÄ«zÀÄ. C¥ÀgÁzsÀzÀ CAPÉ ̧ ÀASÉåUÀ¼ÀÄ ‘JµÀÖgÀªÀÄnÖUÉ ªÀiÁ£ÀªÀ£À ªÀvÀð£ÉAiÀÄ£ÀÄß
C¥ÀgÁzsÀªÉAzÀÄ ¥ÀjUÀtÂ¸À¨ÉÃPÀÄ' JA§ÄzÀ£ÀÄß CªÀ®A©¸ÀÄvÀÛªÉ. CAzÀgÉ F ̧ ÀASÉåUÀ¼ÀÄ PÉ®ªÀÅ ªÀvÀð£ÉUÀ¼À
C¥ÀgÁ¢üÃPÀgÀtªÀ£ÀÄß CªÀ®A©¸ÀÄvÀÛªÉ. GzÁºÀgÀuÉ: ¹éÃqÀ£ï£À°è ªÉÃ±ÁåªÀÈwÛ CxÀªÁ ªÀÄzÀå¥Á£ÀzÀ
¸ÀUÀlÄ ªÁå¥ÁgÀªÀ£ÀÄß PÁ£ÀÆ£ÀÄ§zÀÞUÉÆ½¹zÀgÉ C¥ÀgÁzsÀUÀ¼À ¸ÀASÉå vÀÄA§ PÀrªÉÄAiÉÄÃ DUÀÄvÀÛzÉ.
DzÀgÉ C°èAiÀÄ d£ÀgÀ £ÉÊwPÀ ¥Àj¹ÜwAiÉÄÃ£ÀÆ GvÀÛªÀÄªÁUÀÄªÀÅ¢®è.

DzÀÝjAzÀ JªÀiÁå£ÀÄAiÀÄ¯ï J.ªÉÄÃn CªÀgÀÄ ‘PÁ£ÀÆ£À£ÀÄß gÀa¸ÀÄªÀªÀgÀ ªÉÄÃ¯É, eÁjUÉ vÀgÀÄªÀªÀgÀ
ªÉÄÃ¯É ¤ÃwAiÀÄ ¥ÁvÀæªÉÃ£ÀÄ? M§â £ÁåAiÀiÁ¢üÃ±À¤UÉ ¤ÃwAiÀÄÄ ¥ÀæªÀÄÄR «µÀAiÀÄªÁ¢ÃvÉÃ?'10 JA§
ZÀZÉðUÀ¼ÁUÀ¨ÉÃPÀÄ JAzÀÄ MvÁÛ¬Ä¹zÁÝgÉ.

£ÉÊwPÀvÉAiÀÄ PÁAiÀÄð«zsÁ£À

£ÉÊwPÀvÉAiÀÄÄ PÉ®ªÀÅ «©ü£Àß ªÀiÁ£À¹PÀ ªÀÄvÀÄÛ ̧ ÁªÀiÁfPÀ ®PÀëtUÀ½AzÀ PÀÆrzÉ. £ÉÊwPÀ ¤AiÀÄªÀÄUÀ¼À£ÀÄß
«zsÉÃAiÀÄªÁV ¥Á°¸ÀÄªÀªÀjUÉ ‘UÀÄt²Ã®UÀ¼À£ÀÄß ºÉÆA¢zÀ zsÀ£ÀåvÉAiÀÄ ¨sÁªÀ£É' ªÀÄÆqÀÄvÀÛzÉ. £ÉÊwPÀ
¤AiÀÄªÀÄPÉÌ C«zsÉÃAiÀÄvÉ vÉÆÃjzÀªÀ£ÀÄ ‘C¥ÀgÁ¢üÃ ¥ÀæeÉÕ'AiÀÄ£ÀÄß C£ÀÄ s̈À« À̧ÄvÁÛ£É. PÉ®ªÀÅ £ÉÊwPÀ ¤AiÀÄªÀÄUÀ¼ÀÄ
d£ÀgÀ G¥À¸ÀªÀÄÄzÁAiÀÄ¢AzÀ G¥À¸ÀªÀÄÄzÁAiÀÄPÉÌ ¨ÉÃgÉ ¨ÉÃgÉAiÀiÁVgÀÄvÀÛªÉ.11

10. Emanuela A. Matei Antitrust Law Institute (CAvÀeÁð®¢AzÀ)

11. F ̈ sÁUÀPÉÌ ¥ÀÆgÀPÀªÁzÀ ªÀiÁ»wAiÀÄ£ÀÄß CAvÀeÁð®zÀ°è ® s̈Àå«gÀÄªÀ ««zsÀ ̄ ÉÃR£ÀUÀ½AzÀ ̧ ÀAUÀæ» À̧̄ ÁVzÉ.
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£ÉÊwPÀ ¤AiÀÄªÀÄUÀ¼À ¸ÁÜ¥À£ÉAiÀÄÄ ¸ÁªÀiÁfÃPÀgÀtzÀ ¸ÀAQÃtð ªÀiÁUÀðzÀ°è ¸ÁUÀÄvÀÛzÉ. MAzÀÄ
ªÀÄUÀÄªÀ£ÀÄß vÀAzÉvÁ¬ÄUÀ¼ÀÄ ¨É¼É¸ÀÄªÁUÀ, ¸ÀªÀÄªÀAiÀÄ¸ÀÌgÉÆA¢UÉ DqÀÄªÁUÀ, ±Á¯ÉUÉ ºÉÆÃUÀÄªÁUÀ
CzÀÄ C£ÉÃPÀ ¥ÁoÀUÀ¼À£ÀÄß UÀæ»¸ÀÄvÀÛzÉ. vÀ£Àß PÉ®ªÀÅ ªÀvÀð£ÉUÀ¼À §UÉÎ C¥ÀgÁ¢üÃ ªÀÄ£ÉÆÃ¨sÁªÀªÀ£ÀÆß,
PÉ®ªÀÅ ªÀvÀð£ÉAiÀÄ §UÉÎ ºÉªÉÄäAiÀÄ£ÀÆß C£ÀÄ¨sÀ«¸ÀÄvÀÛzÉ. F ¥ÁoÀUÀ¼À eÉÆvÉAiÀÄ¯ÉèÃ ªÀÄUÀÄªÀÅ vÀ¥ÀÄà
ªÀvÀð£ÉUÉ ¤AzÉAiÀÄ£ÀÆß, ¸ÀzÀévÀð£ÉUÉ ªÉÄZÀÄÑUÉAiÀÄ£ÀÆß w½zÀÄ PÀ°AiÀÄÄvÀÛzÉ. £ÉÊwPÀ ¤AiÀÄªÀÄUÀ¼À£ÀÄß
ªÀÄ£ÀÄµÀågÀÄ C£ÀÄ¸Àj¹zÁUÀ ªÀiÁvÀæ CªÀÅ eÁjUÉ §gÀÄvÀÛªÉ. CzÀgÀAvÉAiÉÄÃ ̈ ÁºÀå ¥ÀjuÁªÀÄUÀ¼ÀÄ PÀÆqÀ
ªÀÄÄRå. d£ÀgÀÄ £À£Àß ªÀvÀð£ÉAiÀÄ£ÀÄß UÀªÀÄ¤¸ÀÄvÁÛgÉ. ̧ ÀvÁÌAiÀÄðUÀ¼À£ÀÄß ªÀiÁrzÁUÀ UÀÄgÀÄw¹ ¥Àæ±ÀA¹¸ÀÄvÁÛgÉ,
¥ÉÆæÃvÁì»¸ÀÄvÁÛgÉ. ¸ÀvÁÌAiÀÄðUÀ¼À£ÀÄß ªÀiÁqÀzÉ EgÀÄªÁUÀ ¤°è¹ PÉÃ¼ÀÄvÁÛgÉ, ¤A¢¸ÀÄvÁÛgÉ JA§
JZÀÑjPÉAiÉÄÃ £ÉÊwPÀ ¥ÀæeÉÕAiÀiÁV PÁAiÀÄð¤ªÀð»¸ÀÄvÀÛzÉ.

JªÀiÁå£ÀÄAiÀÄ¯ï J.ªÉÄÃn CªÀgÀ ¥ÀæPÁgÀ: “£ÉÊwPÀ ¤AiÀÄªÀÄUÀ¼À eÁjUÉ; ¸ÀzÀévÀð£ÉUÀ¼À §UÉV£À
ªÀvÀð£ÉAiÀÄÄ zsÀ£ÁvÀäPÀªÁVAiÀÄÆ, zÀÄªÀðvÀð£ÉUÀ¼À §UÉV£À ¥ÀæwQæAiÉÄAiÀÄÄ IÄuÁvÀäPÀªÁVAiÀÄÆ
PÁgÀtªÁUÀÄvÀÛªÉ. DzÀÝjAzÀ ªÀåQÛUÀ¼ÀÄ £ÉÊwPÀ ¤AiÀÄªÀÄUÀ½UÉ zÉÆgÀPÀÄªÀ ¥ÉÆæÃvÁìºÀzÀ ̄ ÉPÁÌZÁgÀ ªÀiÁrPÉÆAqÉÃ
ªÀwð À̧ÄwÛzÁÝgÉÆÃ JA§AvÉ ªÀwð À̧ÄvÁÛgÉ. DzÀgÉ CªÀgÀÄ ¥ÀæeÁÕ¥ÀÆªÀðPÀªÁV ºÁUÉ ªÀiÁqÀÄwÛgÀÄªÀÅ¢®è.”12

ªÉÄÃ¯ÉÆßÃlPÉÌ PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ £ÉÊwPÀvÉUÀ½UÉ AiÀiÁªÀÅzÉÃ ªÀåvÁå¸À«®èªÉA§AvÉ vÉÆÃgÀÄvÀÛzÉ. ¥ÁæaÃ£À
VæÃPï §gÀºÀUÁgÀgÀ ¥ÀæPÁgÀ AiÀiÁgÀÄ PÁ£ÀÆ¤UÉ «zsÉÃAiÀÄgÁV EgÀÄvÁÛgÉÆÃ CªÀgÉÃ ̧ ÀdÓ£ÀgÀÄ. ¥ÁæaÃ£À
À̧ªÀiÁdUÀ¼À°è PÁAiÉÄÝUÀ¼À£ÀÄß gÀa À̧ÄªÀªÀgÉÃ ‘AiÀiÁªÀÅzÀÄ ̧ Àj', ‘AiÀiÁªÀÅzÀÄ vÀ¥ÀÄà' JA§ÄzÀ£ÀÄß ¤zsÀðj À̧ÄwÛzÀÝgÀÄ.

DzÀgÉ PÁ£ÀÆ£ÀÄ ¸ÀªÀÄäw JAzÀgÉÃ£ÀÄ? CxÀªÁ DqÀ½vÀUÁgÀgÀ ¥ÀæPÁgÀ PÁ£ÀÆ£ÀÄ ¸ÀªÀÄäw JAzÀgÉ
K£ÁVgÀ¨ÉÃPÀÄ? JA§ ªÀåvÁå¸ÀªÀ£ÀÄß EwÛÃZÉUÉ UÀÄgÀÄw¸À¯Á¬ÄvÀÄ. AiÀiÁªÀÅzÀÄ £ÉÊwPÀvÉAiÀÄ ¥ÀæPÁgÀ
¸ÀjAiÉÆÃ CzÀ£ÀÄß £ÁªÀÅ ¸Àj CxÀªÁ £ÁåAiÀÄ JAzÀÄ PÀgÉAiÀÄÄvÉÛÃªÉ.

DzÀÝjAzÀ DqÀ½vÀUÁgÀgÀÄ vÀªÀÄUÉ ̈ ÉÃPÁzÀAvÉ PÁ£ÀÆ£ÀÄ gÀa¹PÉÆAqÀÄ ºÉÆ À̧ºÉÆ À̧ ̧ ÀA¥ÀæzÁAiÀÄªÀ£ÀÄß
ºÀÄnÖºÁPÀÄvÁÛgÉ. CAzÀgÉ ‘DqÀ½vÀUÁgÀ gÀa¹PÉÆ¼ÀÄîªÀÅzÉÃ ¨ÉÃgÉ', ‘¸ÀºÀdªÁzÀ £ÁåAiÀÄªÉÃ ¨ÉÃgÉ'. D
À̧ºÀd £ÁåAiÀÄªÀ£ÉßÃ ‘£ÉÊwPÀvÉ' JAzÀÄ PÀgÉAiÀÄÄvÉÛÃªÉ. ‘AiÀiÁªÀÅzÀÄ M¼ÉîAiÀÄ DeÉÕ?', ‘AiÀiÁªÀÅzÀÄ C¢üPÁgÀ±Á»UÀ¼À

DeÉÕ?' (CzÉÃ PÁ£ÀÆ£ÀÄ ̧ ÀªÀÄävÀ?) EªÀÅUÀ¼À ªÀÄzsÉå MªÉÆäªÉÄä «gÉÆÃzsÀ K¥ÀðqÀÄªÀÅzÀ£ÀÄß PÁtÄvÉÛÃªÉ.
ªÀiÁvÀæªÀ®èzÉ PÁ£ÀÆ£À£ÀÄß UËtªÁV¹ £ÉÊwPÀvÉAiÀÄ£ÀÄß JwÛ»rAiÀÄÄªÀ ªÀiÁ£À«ÃAiÀÄ ¸ÀAzÀ¨sÀðUÀ¼À£ÀÄß
C®è°è UÀÄgÀÄw¸À§ºÀÄzÀÄ. GzÁºÀgÀuÉ:

¸ÉÆÃ¥sÉÆÃPÉè¸ï£À gÀÄzÀæ£ÁlPÀzÀ°è ‘CAwUÉÉÆ£É' JA§ £Á¬ÄPÉAiÀÄÄ zÉÃ±ÀzÉÆæÃ»AiÀiÁzÀ vÀ£Àß
¸ÀºÉÆÃzÀgÀ£ÀÄ AiÀÄÄzÀÞzÀ°è PÉÆ¯ÉAiÀiÁzÀ ¸ÀAzÀ¨sÀðzÀ°è, gÁeÁeÉÕAiÀÄ£ÀÄß ¢üPÀÌj¹ CªÀ£À CAvÀåQæAiÉÄ
£ÀqȨ́ ÀÄvÁÛ¼É. CªÀ¼À F PÀÈvÀåªÀ£ÀÄß PÁ£ÀÆ£ÀÄ vÀdÕgÀÄ C¥ÀgÁzsÀªÉAzÀÄ ¥ÀjUÀtÂ̧ À§ºÀÄzÀÄ. DzÀgÉ ¤Ãw¦æAiÀÄgÁzÀ
¥ÉæÃPÀëPÀgÀÄ CtÚ£À ±ÀªÀ¸ÀA¸ÁÌgÀPÁÌV vÀ£Àß ¥ÁætªÀ£ÉßÃ §°PÉÆlÖ CªÀ¼À ªÀiÁ£À«ÃAiÀÄ ªÀvÀð£ÉAiÀÄÄ
£ÉÊwPÀªÁV ¸Àj JAzÉÃ ¤zsÀðj¸ÀÄvÁÛgÉ.

12. Emanuela A. Matei Antitrust Law Institute (CAvÀeÁð®¢AzÀ)
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DzÀÝjAzÀ ¤Ãw±Á¸ÀÛçªÀÅ ‘£ÁåAiÀiÁAUÀ ªÀåªÀ¸ÉÜAiÀÄ£ÀÄß «ªÀÄ²ð¸ÀÄªÀ ªÀÄvÀÄÛ CzÀgÀ°è §zÀ¯ÁªÀuÉ
vÀgÀ®Ä ²¥sÁgÀ¸ÀÄì ªÀiÁqÀÄªÀ C¢üPÁgÀ'ªÀ£ÀÄß ZÀ¯Á¬Ä¸ÀÄvÀÛzÉ. PÉ®ªÀÅ ªÀÄÄRå ¸À¤ßªÉÃ±ÀUÀ¼À°è ‘MAzÀÄ
PÁ£ÀÆ£ÀÄ D ¸ÀAzÀ¨sÀðPÉÌ GavÀªÉÇÃ C®èªÉÇÃ' JA§ §UÉÎ ¸ÀAªÁzÀ UÉÆÃ¶×UÀ¼ÁUÀÄvÀÛªÉ. CAvÀºÀ
UÉÆÃ¶×UÀ¼ÀÄ £ÉÊwPÀ ªÁzÀUÀ¼ÉÃ DVgÀÄvÀÛªÉ. PÁ£ÀÆ£ÀÄ '¤Ãw±Á¸ÀÛçzÀ ¸ÁªÀðd¤PÀ C©üªÀåQÛ'AiÀiÁVzÀÄÝ
¸ÁªÀðd¤PÀ ªÀiÁUÀðzÀ°è D ̧ ÀªÀiÁdPÉÌ ̧ ÀªÀÄävÀªÁzÀ ªÀvÀð£ÉAiÀÄ ªÀÄÆ® s̈ÀÆvÀ vÀvÀéUÀ¼À£ÀÄß PÉÆæÃrÃPÀj À̧ÄvÀÛzÉ.
F jÃwAiÀÄ°è ¸ÀªÀiÁdªÀÅ vÀ£Àß ªÀÄÄA¢£À vÀ¯ÉªÀiÁj£À ªÀÄPÀÌ½UÉ PÀ°¸À§AiÀÄ¸ÀÄªÀ ªÀiË®åUÀ¼À ¸ÀàµÀÖ
gÀÆ¥ÀÄgÉÃµÉAiÀÄ£ÀÄß ²PÀëPÀjUÉ MzÀV¸ÀÄªÀ ªÀÄÆ®PÀ £ÉÊwPÀvÉAiÀÄÄ ªÀiÁUÀðzÀ±Àð£À ªÀiÁqÀÄvÀÛzÉ.

ºÁªÀðqïð ̄ Á ̧ ÀÆÌ°£À ¹ÖÃªÀ£ï ±ÁªÉ¯ï13 CªÀgÀ ¥ÀæPÁgÀ: “£ÉÊwPÀvÉAiÀÀÀÀÄÄ ̧ ÁªÀiÁfPÀ ¥ÉÆæÃvÁìºÀªÀ£ÀÄß
M¼ÀUÉÆArzÉ. vÀ¥ÀÄà ªÀvÀð£ÉUÀ¼ÀÄ C¥ÀgÁ¢üÃ ¥ÀæeÉÕ ªÀÄvÀÄÛ ̧ ÁªÀiÁfPÀ ¤gÁPÀgÀuÉAiÀÄ£ÀÄß GAlÄªÀiÁqÀÄvÀÛªÉ.
GvÀÛªÀÄ ªÀvÀð£ÉUÀ¼ÀÄ ¸ÀzÀÄÎt²Ã® ¨sÁªÀ£É ªÀÄvÀÄÛ ¥Àæ±ÀA¸ÉAiÀÄ£ÀÄß ¤ÃqÀÄvÀÛªÉ. £ÁªÀÅ vÀ¥ÀÄà ªÀiÁrzÁUÀ
C¼ÀÄQ¤AzÀ MzÁÝqÀÄvÉÛÃªÉ. d£ÀgÀÄ £ÀªÀÄä ªÀvÀð£ÉAiÀÄ£ÀÄß ̧ ÀjAiÉÄAzÀÄ M¥ÀÄàªÀÅ¢®è. £ÁªÀÅ ̧ ÀzÀévÀð£ÉAiÀÄ£ÀÄß
vÉÆÃjzÁUÀ, £ÁªÀÅ ̧ ÀzÀÄÎt²Ã®vÉAiÀÄ£ÀÄß ºÉÆA¢gÀÄªÀ vÀÈ¦ÛAiÀÄ£ÀÄß C£ÀÄ s̈À« À̧ÄvÉÛÃªÉ ªÀÄvÀÄÛ £ÉgÉºÉÆgÉAiÀÄªÀgÀ
¥Àæ±ÀA¸ÉAiÀÄ£ÀÆß ¥ÀqÉzÀÄ »UÀÄÎvÉÛÃªÉ. EAvÀºÀ ̄ Á¨sÀ £ÀµÀÖUÀ¼À, ̧ ÀÄÛw¤AzÉUÀ¼À MvÀÛqÀªÀÅ £ÀªÀÄä ªÀvÀð£ÉAiÀÄ
ªÉÄÃ¯É CwªÀÄÄRåªÁzÀ ¥Àæ¨sÁªÀªÀ£ÀÄßAlÄªÀiÁvÀÛzÉ.”

F ZÀZÉðAiÀÄÄ ‘ºÀjzÁ¸ÀgÀ ¯ÉÆÃPÀ¤ÃwAiÀÄ PÀÈwUÀ¼ÀÄ FUÀ EgÀÄªÀAvÉ KPÉ EªÉ' JA§ÄzÀ£ÀÄß
«±ÉèÃ¶¸À®Ä ¥ÀæªÀÄÄR QÃ°PÉÊUÀ¼ÁV MzÀV§gÀÄvÀÛzÉ. £ÀªÀÄä ̧ ÁªÀiÁfPÀ G¥ÀzÉÃ±ÀUÀ¼À£ÀÄß ªÀÄvÀÄÛ zÉÊ£ÀA¢£À
ªÀvÀð£ÉUÀ¼À£ÀÄß PÁ£ÀÆ£ÀÄUÀ½VAvÀ ¤ÃwAiÉÄÃ ºÉZÁÑV ¤AiÀÄAwæ¸ÀÄvÀÛzÉ. PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ £ÉÊwPÀvÉUÀ¼ÀÄ
ªÀiÁ£ÀªÀ ªÀvÀð£ÉAiÀÄ §ºÀÄ¨sÁUÀUÀ¼À£ÀÄß MmÁÖV ¤AiÀÄAwæ¸ÀÄvÀÛªÉ. §ºÀÄ¥Á®Ä C¥ÀgÁzsÀUÀ½UÉ PÁ£ÀÆ¤£À
¸ÀªÀÄäw EgÀÄªÀÅ¢®è. ªÀiÁvÀæªÀ®èzÉ PÁ£ÀÆ£À£ÀÄß G®èAX¸ÀÄªÀÅzÀÄ 'C£ÉÊwPÀ'ªÉAzÀÄ ̧ ÀºÀ ¥ÀjUÀtÂ¸À®àqÀÄvÀÛzÉ.

CAvÀgï²¹ÛÃAiÀÄ CzsÀåAiÀÄ£ÀzÀ DAiÀiÁªÀÄUÀ¼ÀÄ

¤Ãw±Á¸ÀÛçªÀÅ MAzÀÄ ̧ ÀévÀAvÀæ eÁÕ£À±ÁSÉAiÀiÁzÀgÀÆ CzÀ£ÀÄß EvÀgÀ ̧ ÀªÀiÁd «eÁÕ£ÀUÀ¼ÀÄ CzsÀåAiÀÄ£À
ªÀiÁqÀÄvÀÛ §A¢ªÉ. vÀvÀé±Á¸ÀÛç, gÁdå±Á¸ÀÛç, ̧ ÀªÀiÁd±Á¸ÀÛç, ªÀÄ£ÀB±Á¸ÀÛç ªÀÄÄAvÁzÀ ªÀiÁ£À«PÀ CzsÀåAiÀÄ£ÀUÀ¼ÀÄ
¤ÃwAiÀÄ §UÉÎ C£ÉÃPÀ C©ü¥ÁæAiÀÄUÀ¼À£ÀÄß, ¹zÁÞAvÀUÀ¼À£ÀÄß ªÀÄAr¹ªÉ. ¥Á±ÁÑvÀågÀ°è ¤ÃwAiÀÄ §UÉÎ
«±Àé«zÁå®AiÀÄUÀ¼À ªÀÄlÖzÀ°è ªÀiÁvÀæ ZÀZÉð, CzsÀåAiÀÄ£À, ¸ÀA±ÉÆÃzsÀ£ÉUÀ¼ÀÄ £ÀqÉAiÀÄÄwÛzÀÝªÉÃ ºÉÆgÀvÀÄ
d£À¸ÁªÀiÁ£ÀåjUÉ D ¹zÁÞAvÀUÀ¼À ¥ÀjZÀAiÀÄªÉÃ DUÀÄwÛgÀ°®è.

¸ÀªÀiÁd±Á¸ÀÛçdÕgÀÄ ‘¸ÁªÀiÁfPÀ ¤AiÀÄAvÀæt' JA§ «¨sÁUÀzÀ°è PÁ£ÀÆ£ÀÄ, gÀÆrü, PÀlÖ¼É, ̧ ÀA¥ÀæzÁAiÀÄ
EªÀÅUÀ¼À eÉÆvÉ ¤ÃwAiÀÄ£ÀÆß UÀÄgÀÄw¸ÀÄvÁÛgÉ. DzÀgÉ ¤ÃwUÀÆ PÁ£ÀÆ¤UÀÆ EgÀÄªÀ ¸ÀA§AzsÀªÀ£ÀÄß
vÀvÀé±Á¸ÀÛç, gÁdå±Á¸ÀÛç, ªÀÄ£ÀB±Á¸ÀÛçUÀ¼À »£Éß¯ÉAiÀÄ°è £ÉÆÃqÀÄªÁUÀ ¤ÃwAiÀÄ £ÉÊd ̧ ÀégÀÆ¥À, ¥ÁvÀæ ºÁUÀÆ
ªÁå¦ÛUÀ¼À ̧ ÀÆÜ® ¥ÀjZÀAiÀÄªÁUÀÄvÀÛzÉ. JµÉÆÖÃ ̧ ÀAzÀ̈ sÀðUÀ¼À°è PÁ£ÀÆ¤VAvÀ ¤ÃwAiÉÄÃ ºÉZÀÄÑ ¥ÀjuÁªÀÄPÁj
JA§ÄzÀÄ ªÀÄ£ÀªÀjPÉAiÀiÁUÀÄvÀÛzÉ.

13. Law versus Morality (Steven Shavell, Harvard Law School) (CAvÀeÁð®¢AzÀ)
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£ÉÊwPÀvÉAiÀÄÄ PÁ£ÀÆ£ÀÄ, DeÉÕ, ¨ÉzÀjPÉ ªÀÄvÀÄÛ ¸À®ºÉ JA§ ¨ÉÃgÉ ¨ÉÃgÉ £É¯ÉUÀ¼À°è PÁAiÀÄð
¤ªÀð» À̧ÄvÀÛzÉ. CªÀÅUÀ¼À PÁAiÀÄð«zsÁ£ÀªÀ£ÀÄß ̧ ÀAQë¥ÀÛªÁV ¥ÀjZÀ¬Ä¹PÉÆAqÀgÉ; ºÀjzÁ À̧gÀ ̄ ÉÆÃPÀ¤ÃwAiÀÄ
««zsÀ DAiÀiÁªÀÄUÀ¼À£ÀÄß w½AiÀÄ®Ä F eÁÕ£ÀªÀÅ ̧ ÀºÀPÁjAiÀiÁUÀ°zÉ.

PÁ£ÀÆ£ÀÄ

‘PÁ£ÀÆ£ÀÄ' ¥ÀzÀPÉÌ ±À§ÝPÉÆÃ±ÀzÀ°è 1. PÀlÖ¼É, ¤AiÀÄªÀÄ, PÁ¬ÄzÉ14 JA§ CxÀðUÀ½ªÉ. PÁ£ÀÆ£ÀÄ
DqÀ½vÀUÁgÀjAzÀ ªÀiÁrzÀ ±Á¸À£ÀªÁVzÉ. EzÀÄ ¨sËwPÀ PÁ¼ÀfAiÀÄ£ÀÄß DzsÀj¸ÀÄvÀÛzÉ. PÁ£ÀÆ¤£À
G®èAWÀ£ÉAiÀÄÄ ²PÁëºÀðªÁVzÉ. EzÀÄ DqÀ½vÀUÁgÀgÀ EZÉÒAiÀÄ£ÀÄß ¥Àæw¤¢ü̧ ÀÄvÀÛzÉ ªÀÄvÀÄÛ CªÀgÀ GzÉÝÃ±ÀªÀ£ÀÄß
ªÁ¸ÀÛªÀPÉÌ E½¸ÀÄvÀÛzÉ.

PÁ£ÀÆ£ÀÄUÀ¼ÀÄ ̧ ÀªÀiÁdzÀ°ègÀÄªÀ gÁdQÃAiÀÄ, ̧ ÁªÀiÁfPÀ ªÀÄvÀÄÛ DyðPÀ ̧ ÀA§AzsÀªÀ£ÀÄß ¥Àæw¥sÀ° À̧ÄvÀÛªÉ.
EªÀÅ ¥ÀæeÉUÀ¼ÀÄ gÁdåzÉÆA¢UÉ ªÀÄvÀÄÛ EvÀgÀ ¥ÀæeÉUÀ¼ÉÆA¢UÉ ºÉÆA¢gÀÄªÀ ºÀPÀÄÌUÀ¼À£ÀÄß ªÀÄvÀÄÛ PÀvÀðªÀåªÀ£ÀÄß
¤zsÀðj¸ÀÄvÀÛªÉ. MAzÀÄ ̧ ÀPÁðgÀªÀÅ d£ÀjUÉ ¤ÃrzÀ ªÁUÁÝ£ÀUÀ¼À£ÀÄß PÁ£ÀÆ¤£À ªÀÄÆ®PÀªÉÃ ¥ÀÆgÉÊ¸ÀÄvÀÛzÉ.
PÁ£ÀÆ£ÀÄUÀ¼ÀÄ ¸ÁªÀiÁ£ÀåªÁV MAzÀÄ ¸ÀªÀiÁdzÀ £ÉÊwPÀ vÀvÀéUÀ¼À£ÀÄß DzsÀj¸ÀÄvÀÛªÉ. PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ
£ÉÊwPÀvÉ EªÉgÀqÀÆ ¸ÀªÀiÁdzÀ°è ªÀåQÛAiÀÄ ªÀvÀð£ÉAiÀÄ£ÀÄß ¤AiÀÄAwæ¸ÀÄvÀÛªÉ. ¨Á®PÁ«ÄðPÀ ¥ÀzÀÞwAiÀÄ
¤µÉÃzsÀ ªÀÄvÀÄÛ ¥ÁæxÀ«ÄPÀ ²PÀët ¥Àæ¸ÁgÀzÀ PÁ£ÀÆ£ÀÄUÀ¼ÀÄ F jÃwUÉ GzÁºÀgÀuÉUÀ¼ÀÄ. £ÉÊwPÀvÉAiÀÄ£ÀÄß
gÁdQÃAiÀÄ¢AzÀ ¥ÀævÉåÃQ¸À®Ä ¸ÁzsÀå«®è. ªÀÄ£ÀÄµÀå£À ¸ÁªÀðwæPÀ C©üªÀÈ¢Þ ºÁUÀÆ £ÉÊwPÀ ¤µÉ×AiÀÄ£ÀÄß
¥ÉÆæÃvÁì»¸ÀÄªÀÅzÉÃ MAzÀÄ zÉÃ±ÀzÀ ªÀÄÄRå UÀÄjAiÀiÁVgÀÄvÀÛzÉ.

gÁdå±Á¸ÀÛçzÀ DgÀA¨sÀzÀ §gÀºÀUÁgÀgÀÄ PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ £ÉÊwPÀvÉAiÀÄ ªÀÄzsÉå AiÀiÁªÀÅzÉÃ ªÀåvÁå¸ÀªÀ£ÀÄß
ºÉÃ½®è. ¥ÁæaÃ£À ̈ sÁgÀvÀzÀ°è zsÀªÀÄð JA§ ¥ÀzÀªÀÅ PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ £ÉÊwPÀvÉ JA§ JgÀqÀÆ CxÀðUÀ¼À£ÀÄß
M¼ÀUÉÆArvÀÄÛ. PÁ£ÀÆ£ÀÄ PÉÃªÀ® ̧ ÁªÀð¨sËªÀÄ£À DeÉÕªÀiÁvÀæªÀ®è CzÀÄ DZÀgÀuÉAiÀÄ°ègÀÄªÀ £ÉÊwPÀvÉAiÀÄ£ÀÄß
DzsÀj¹zÀ ̧ Àj vÀ¥ÀÄàUÀ¼À ¥ÀjPÀ®à£ÉAiÀÄ£ÀÄß ¥Àæw¤¢ü¸ÀÄvÀÛzÉ. PÁ£ÀÆ¤UÉ «zsÉÃAiÀÄvÉAiÀÄ£ÀÄß vÉÆÃgÀÄªÀÅzÀÄ D
d£ÀgÀÄ £ÉÊwPÀvÉAiÀÄ §UÉÎ ºÉÆA¢zÀ ̈ sÁªÀ£ÁvÀäPÀ ̧ ÀA§AzsÀzÀ ̈ ÉA§®ªÀ£ÀÄß CªÀ®A©¹zÉ.

CAQvÀ CªÀgÀ ¥ÀæPÁgÀ: 'Laws which are not supported by the moral conscience of the

people are liable to become dead letters.'15 ‘d£ÀgÀ £ÉÊwPÀ ¥ÀæeÉÕAiÀÄ ¨ÉA§®«®èzÀ PÁ£ÀÆ£ÀÄUÀ¼ÀÄ
¤fÃðªÀ CPÀëgÀUÀ¼ÁV G½AiÀÄ®Ä CºÀðªÁUÀÄvÀÛªÉ.' GzÁ: ¨sÁgÀvÀzÀ°è ªÀÄzÀå¥Á£À ¤gÉÆÃzsÀªÀÅ
AiÀÄ±À¹éAiÀiÁV®è. PÁgÀtªÉÃ£ÉAzÀgÉ E°èAiÀÄ §ºÀÄd£ÀgÀ £ÉÊwPÀ ¥ÀæeÉÕAiÀÄÄ ªÀÄzÀå¥Á£ÀªÀ£ÀÄß MAzÀÄ
C£ÉÊwPÀ ¸ÀAUÀw JAzÀÄ M¥ÀÄàªÀ ªÀÄlÖPÉÌ Kj®è.

J¤æPÉÆÃ ¥ÀmÁÖgÉÆÃ EmÁ°AiÀiÁ CªÀgÀ ¥ÀæPÁgÀ: “PÁ£ÀÆ£ÀÄ ºÁUÀÆ ¤ÃwUÀ¼ÀÄ ¸ÁªÀiÁfPÀ
¤AiÀÄAvÀætzÀ ̧ ÁzsÀ£ÀUÀ¼ÁVªÉ. CªÀÅUÀ¼À ̈ sÁµÉ ¤zÉÃð±ÁvÀäPÀªÁVzÉ. ̧ Á»vÀåzÀ «ªÀgÀuÁvÀäPÀ ̈ sÁµÉAiÀÄÄ
ªÀiÁ»w ¤ÃqÀÄvÀÛzÉ. DzÀgÉ PÁ£ÀÆ¤£À ¤zÉÃð±À£ÁvÀäPÀ ¨sÁµÉAiÀÄÄ £ÀªÀÄä ªÀvÀð£ÉUÉ ªÀiÁUÀðzÀ±Àð£À

14. f. ªÉAPÀl¸ÀÄ§âAiÀÄå, (¸ÀA) ̧ ÀA: 2, ¥ÀÆªÉÇÃðPÀÛ, ¥ÀÄ. 1711
15. Ankita, ‘Relation between law and morality or ethics’ (CAvÀeÁð®¢AzÀ)
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¤ÃqÀÄvÀÛzÉ. «ªÀgÀuÁvÀäPÀ ¨sÁµÉAiÀÄÄ ºÉÃ½PÉAiÀÄ gÀÆ¥ÀzÀ°èzÀÄÝ MAzÀ£ÀÄß MwÛºÉÃ½ ªÀÄvÉÆÛAzÀ£ÀÄß
¤gÁPÀj¸ÀÄvÀÛzÉ. DzÀgÉ ¤zÉÃð±À£ÁvÀäPÀ ¨sÁµÉAiÀÄ ªÀÄÆ®PÀ ¸À®ºÉ ¤ÃqÀ¯ÁUÀÄvÀÛzÉ.”16

ªÀ¸ÀÄÛ ¤zsÁðgÀªÁUÀzÉ §¼À¸ÀÄªÀ ¨sÁµÉAiÀÄ£ÀÄß ¤zsÀðj¸ÀÄªÀÅzÀÄ ºÉÃUÉ? ¨sÁªÀPÉÌ vÀPÀÌ ¨sÁµÉ
EgÀ¯ÉÃ¨ÉÃPÀ®èªÉ? ¤zÉÃð±ÀPÀ ¨sÁµÉAiÀÄÄ PÉÃ¼ÀÄUÀ£À°è ªÀiÁ£À¹PÀ ¹zÀÞvÉ-¸ÀAPÀ®àzÀ ¸ÀàAzÀ£ÉAiÀÄ£ÀÄß
¥ÀæZÉÆÃ¢¸ÀÄvÀÛzÉ. CªÀ¤UÉ vÀPÀÌ PÁAiÀÄðUÀ¼À£ÀÄß ªÀiÁqÀ®Ä ¤Ãw ºÁUÀÆ ̧ ÁªÀiÁfPÀ ¤AiÀÄAvÀætzÀ EvÀgÀ
¸ÁzsÀ£ÀUÀ¼ÀÄ PÁAiÀÄð¤ªÀð»¸ÀÄªÀ «zsÁ£ÀUÀ¼À ªÀåvÁå¸ÀªÀ£ÀÄß w½AiÀÄ®Ä F eÁÕ£ÀªÀÅ ¨ÉÃPÁUÀÄvÀÛzÉ.

MAzÀÄ £ÉÊwPÀ QæAiÉÄAiÀÄÄ ¤°ð¥ÀÛ, ̧ ÁéxÀðgÀ»vÀªÁVgÀÄvÀÛzÉ. CAzÀgÉ £ÉÊwPÀ £ÀqÀªÀ½PÉUÉ ¥Àæ±ÀA¸ÉAiÀÄ
D¸ÉAiÀiÁUÀ°Ã, ²PÉëAiÀÄ ̈ s ÀAiÀÄªÁUÀ°Ã PÁgÀtªÉÃ C®è. MAzÀÄ £ÉÊwPÀ PÀvÀðªÀåªÀ£ÀÄß ̧ À®ºÉ ªÀiÁqÀÄªÁUÀ
D ¸À®ºÉAiÀÄÄ MvÁÛAiÀÄ¥ÀÆªÀðPÀªÀ®è, PÀqÁØAiÀÄªÀÇ C®è. D ¸À®ºÉ PÉÃªÀ® D £ÉÊwPÀ QæAiÉÄAiÀÄ
M¼ÀVgÀÄªÀ ªÀÄºÀvÀéªÀ£ÀÄß MwÛºÉÃ¼ÀÄvÀÛzÉ. CªÀÅ vÀªÀÄä ¸ÀégÀÆ¥ÀzÀ¯ÉèÃ PÀqÁØAiÀÄªÁVgÀÄvÀÛzÉ. KPÉAzÀgÉ
CªÀÅUÀ¼À£ÀÄß ¥Á°¸À®Ä d£ÀgÀÄ C¥ÀæZÉÆÃ¢vÀ ªÀiÁ£À¹PÀ ¹zÀÞvÉAiÀÄ ¸ÀàAzÀ£ÉAiÀÄ£ÀÄß C£ÀÄ¨sÀ«¸ÀÄvÁÛgÉ.
¨Á®å¢AzÀ §AzÀ ̧ ÁªÀiÁfÃPÀgÀtzÀ ¥Àæ¨sÁªÀªÀÇ EzÀPÉÌ PÁgÀtªÁVgÀÄvÀÛzÉ.

MAzÀÄ £ÉÊwPÀ ªÀvÀð£ÉUÉ MAzÀÄ ̈ ÁºÀå ¥ÀæZÉÆÃzÀ£É ̈ ÉÃPÉÃ¨ÉÃPÀÄ JAzÉÃ¤®è. CAvÀºÀ ªÀvÀð£ÉAiÀÄÄ
¸ÀéAiÀÄA ¥ÀæZÉÆÃ¢vÀªÉÃ DVgÀÄvÀÛzÉ. D ¤Ãw¥ÀæeÉÕAiÉÄÃ CªÀgÀ°è ¸Àé¥ÉæÃgÀuÉAiÀÄ£ÀÄß GAlÄªÀiÁqÀÄvÀÛzÉ.
DzÀÝjAzÀ CzÀÄ PÀqÁØAiÀÄªÉAzÀÄ ¥ÀæeÁÕ¥ÀÆªÀðPÀ ¯Á¨sÀ £ÀµÀÖUÀ¼À CxÀªÁ D¸ÀQÛUÀ¼À «gÀÄzÀÞªÁVAiÀÄÆ
¤ÃwAiÀÄ£ÀÄß ¥Á°¸À®Ä ¹zÀÞgÁVgÀÄvÁÛgÉ. EzÀ£ÉßÃ PÀvÀðªÀå ¥ÀæeÉÕ J£Àß§ºÀÄzÀÄ.

J.ºÉUÀgï¸ÁÖªÀiïð CªÀgÀ ¥ÀæPÁgÀ: “The effectiveness of the sense of duty depends on the

grater or smaller depth that familiar and social conditioning have reached in people's psycho.”17

EzÀPÉÌ ¤zÀ±Àð£À: ‘ªÀiÁvÁ¦vÀgÀ£ÀÄ ¸ÉÃ«¥ÀgÁV' JA§ ¥ÀÄgÀAzÀgÀzÁ¸ÀgÀ ªÁPÀåªÀÅ ¨ÉÃgÉ ¨ÉÃgÉ
PÉÃ¼ÀÄUÀgÀ°è ¨ÉÃgÉ ¨ÉÃgÉAiÀÄzÉÃ DzÀ jÃwAiÀÄ ¥ÀjuÁªÀÄªÀ£ÀÄß ©ÃgÀ§ºÀÄzÀÄ. ‘ªÀiÁvÀÈzÉÃªÉÇÃ ¨sÀªÀ'
JA§ÄzÀ£ÀÄß ¨Á®å¢AzÀ®Æ gÀÆrü¹PÉÆAqÀ d£ÀjUÉ ¥ÀÄgÀAzÀgÀzÁ¸ÀgÀ F ªÀiÁvÀÄ ªÉÃzÀªÁPÀåzÀAvÉ
J¤¸À§ºÀÄzÀÄ. ¥ÀgÀªÉÆÃ¥ÀPÁgÀªÀiÁrzÀ vÀAzÉ vÁ¬ÄUÀ¼À£ÀÄß ¸ÀÄRªÁV £ÉÆÃrPÉÆ¼Àî¨ÉÃPÀÄ JA§
¸ÀAPÀ®àªÀ£ÀÄß ªÀiÁr¸À§ºÀÄzÀÄ. DzÀgÉ EzÉÃ ªÁPÀåªÀÅ vÀAzÉvÁ¬ÄUÀ¼À£ÀÄß PÀ¼ÉzÀÄPÉÆAqÀÄ C£ÁxÀ ¥ÀæeÉÕAiÀÄ°è
§¼À®ÄwÛgÀÄªÀªÀgÀ°è PÉÆgÀUÀ£ÀÄß ªÀÄÆr¸À§ºÀÄzÀÄ. ‘£À£ÀUÉ E£Éß°èAiÀÄ vÀAzÉvÁ¬Ä? CªÀgÀ£ÀÄß ̧ ÉÃ«¸ÀÄªÀ
¨sÁUÀå¢AzÀ £Á£ÀÄ ªÀAavÀ£ÁVzÉÝÃ£É' JA§ «µÁzÀªÀ£ÀÄß GAlÄªÀiÁqÀ§ºÀÄzÀÄ. vÀAzÉ CxÀªÁ vÁ¬Ä
zÀÄµÀÖgÁVzÀÝgÉ, ¨sÀ æµÀÖgÁVzÀÝgÉ, PÀ¼ÀAQvÀgÁVzÀÝgÉ, ‘CAvÀºÀ CAiÉÆÃUÀågÀ£ÀÄß £Á£ÉÃPÉ ¸ÉÃ«¸À°?' JA§
vÁvÁìgÀ ¨sÁªÀªÀ£ÀÄß ªÀÄÆr¸À§ºÀÄzÀÄ. CzÉÃ ¹ÜwAiÀÄ®Æè MAzÉÆªÉÄä PÉÃ¼ÀÄUÀ£ÀÄ ¤Ãw¦æAiÀÄ£ÁVzÀÝgÉ
‘CªÀgÀÄ zÀÄµÀÖgÉÆÃ ¨sÀæµÀÖgÉÆÃ! £À£ÀUÉ d£ÀäªÀ£ÀßAvÀÆ PÉÆnÖzÁÝgÀ®è, CªÀgÀ£ÀÄß UËgÀ«¸À¨ÉÃPÁzÀ £À£Àß
¥Á°£À PÀvÀðªÀåzÀ°è ̄ ÉÆÃ¥À §gÀzÀAvÉ £ÀqÉzÀÄPÉÆ¼ÀÄîvÉÛÃ£É' JA§ eÁUÀæwAiÀÄ£ÀÄß GAlÄªÀiÁqÀ§ºÀÄzÀÄ.

16. Enrico Pattaro, Italia, ‘Law and Morality, Politics of the means of social control’ html file,

(CAvÀeÁð®¢AzÀ)

17. A HAGERSTROM, Inquires into the Nature of Law and Morals, 1953, page no. 127-170) (Enrico

Pattaro, Law and Morality, Politics of the means of social control, page no. 274
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CzÀgÀAvÉAiÉÄÃ MAzÉÃ ¨sÁµÉAiÀÄ ¨ÉÃgÉ ¨ÉÃgÉ ±ÉÊ°AiÀÄ ªÁPÀåUÀ¼ÀÄ ¨ÉÃgÉ ¨ÉÃgÉ ¥ÀjuÁªÀÄªÀ£ÀÄß
GAlÄªÀiÁqÀÄvÀÛªÉ. PÉÃ¼ÀÄUÀ£À £ÉÊwPÀ¥ÀæeÉÕ ªÀÄvÀÄÛ ªÀÄ£ÀB¹ÜwAiÀÄ£ÀÄß CªÀ®A©¹ £ÉÊwPÀ ̧ À®ºÉAiÀÄÄ PÉÃ¼ÀÄUÀ£À
²PÀ ët ºÁUÀÆ PÀvÀðªÀå¥À æeÉ ÕAiÀÄ DzsÁgÀzÀ ªÉÄÃ¯É FUÁUÀ¯ÉÃ CªÀ£À°è £É¯ÉUÉÆAqÀ ªÀiÁ£À¹PÀ
PÁAiÀÄð«zsÁ£ÀªÀ£ÀÄß ©qÀÄUÀqÉUÉÆ½¸ÀÄvÀÛzÉ. EzÀÄ PÁAiÀÄðUÀvÀªÁUÀ®Ä GzÀÄÝzÀÝ£ÉAiÀÄ G¥ÀzÉÃ±À ̈ ÉÃQ®è.
UÀAmÉUÀlÖ¯É ¥ÀæªÀZÀ£À ¨ÉÃQ®è. MAzÉÃ ¸ÀtÚ ¸ÀÆZÀ£ÉAiÀÄÆ UÀªÀÄ£ÁºÀð ¥ÀjuÁªÀÄªÀ£ÀÄß ©ÃgÀÄvÀÛzÉ.
ºÀjzÁ¸ÀgÀ ¯ÉÆÃPÀ¤ÃwAiÀÄ ªÁPÀåUÀ¼ÀÄ EAvÀºÀ QgÀÄ¸ÀÆZÀ£ÉUÀ¼À gÀÆ¥ÀzÀ¯ÉèÃ EgÀÄªÀÅzÀ£ÀÄß vÀ¥ÀàzÉ
UÀÄgÀÄw¸À¨ÉÃPÀÄ.

J.ºÉUÀgï¸ÁÖªÀiïð CªÀgÉÃ ªÀÄÄAzÀÄªÀjzÀÄ ºÉÃ½zÀ: “Moral prescriptions release psychical

mechanisms which are prearranged by education and social conditioning. To their functioning it is

necessary not so much the directive as the representational meaning of the sentence: the

presentation of an action already associated in the receiver with a sense of duty.”18 JA§ ªÀiÁvÀÄUÀ¼ÀÄ
ªÉÄÃ°£À «ZÁgÀ¸ÀgÀtÂUÉ C£ÀÄUÀÄtªÁVªÉ. £ÉÊwPÀ¥ÀæeÉÕ ªÉÆzÀ®Ä. CAvÀgÀAUÀzÀ°è gÀÆ¥ÀÄUÉÆAqÀ £ÉÊwPÀ
¥ÀæeÉÕUÉ ¤ÃwAiÀÄ G¥ÀzÉÃ±À ¨ÁºÀå ¥ÀæZÉÆÃzÀPÀ ªÀiÁvÀæ.

DeÉÕ

MAzÀÄ QæAiÉÄ ªÀÄvÀÄÛ PÀvÀðªÀå¥ÀæeÉÕ EªÀÅUÀ¼À ̧ À«Ää®£ÀªÉÃ £ÉÊwPÀ ¤®ªÀÅ. DeÉÕUÀ¼ÀÄ, ̈ sÀAiÀÄ, M¦à¸ÀÄ«PÉ,
zÀ¨Áâ½PÉ, GzÁºÀgÀuÉAiÀÄ ̧ ÁªÀÄxÀåð, EªÀÅ DeÉÕAiÀÄ ««zsÀ gÀÆ¥ÀUÀ¼ÀÄ. PÀÄlÄA§ ºÁUÀÆ ̧ ÀªÀiÁdzÀ
D±ÀæAiÀÄzÀ°è ¤ÃwAiÉÄÃ ̈ ÉÃgÉ; DeÉÕ, ̈ s ÀAiÀÄ ªÀÄvÀÄÛ ̧ À®ºÉUÀ¼ÉÃ ̈ ÉÃgÉ. DeÉÕ ªÀiÁqÀÄªÀ°è DeÉÕ ¤ÃqÀÄªÀªÀ£À
¥Áæ§®å ªÀÄÄRå. CAvÉAiÉÄÃ PÉÃ¼ÀÄªÀªÀ£À C¢üÃ£ÀvÉAiÀÄÆ ªÀÄÄRå. EzÀÄ ¤¢ðµÀÖ PÁ®PÉÌ ¹Ã«ÄvÀ. DzÀgÉ
¤Ãw ºÁUÀ®è. ¤Ãw¨ÉÆÃzsÀPÀ£ÀÄ ¥Àæ§®£ÁVgÀzÉ zÀÄ§ð®£ÁVzÀÝgÀÆ, PÉÃ¼ÀÄªÀªÀ£ÀÄ ¤Ãw¨ÉÆÃzsÀPÀ£À
C¢üÃ£À£ÁVgÀzÉ ¸ÀévÀAvÀæ£ÁVzÀÝgÀÆ ¤Ãw ¥Àæ¸ÁgÀPÉÌ AiÀiÁªÀÅzÉÃ vÉÆqÀPÀÄ EgÀÄªÀÅ¢®è. DzÀÝjAzÀ¯ÉÃ
ºÁ¢©Ã¢AiÀÄ°è ̧ ÀAZÀj¹zÀ ºÀjzÁ¸ÀgÀÄ CA¢£À ̧ ÀªÀiÁdzÀ ¥Àæw¶×vÀ ̧ ÁÜ£ÀUÀ¼À°èzÀÝ gÁdjUÉ, AiÀÄwUÀ½UÉ
ºÁUÀÆ UÀtåjUÀÆ ¸ÀºÀ ¤Ãw¨ÉÆÃzsÀ£É ªÀiÁqÀ®Ä ¸ÁzsÀåªÁ¬ÄvÀÄ.

¨ÉzÀjPÉ

PÉÃ¼ÀÄUÀ£ÀÄ ¨ÉzÀjPÉ¬ÄAzÀ PÀÆrzÀ ¸À®ºÉAiÀÄ£ÀÄß ¥Á°¸ÀÄªÁUÀ ¨ÉzÀjPÉAiÀÄ°è ¤jÃQë¹zÀ ²PÉëAiÀÄ
¨sÀAiÀÄPÁÌV (F PÁAiÀÄðªÀiÁqÀzÉ ¥ÁgÁUÀÄªÀAw®è. ªÀiÁqÀ¢zÀÝgÉ ²PÉëAiÀiÁ¢ÃvÀÄ JA§ ¨sÀAiÀÄPÁÌV)
PÀvÀðªÀå ¤ªÀð»¸ÀÄvÁÛ£ÉAiÉÄÃ ºÉÆgÀvÀÄ PÀvÀðªÀå¥ÀæeÉÕ, £ÉÊwPÀ¥ÀæeÉÕ CxÀªÁ ºÉÃ½zÀªÀgÀ ¸ÁÜ£ÀªÀiÁ£ÀzÀ
§UÉV£À UËgÀªÀ EªÀÅ PÉ®¸ÀªÀiÁqÀÄªÀÅ¢®è.

¸À®ºÉ

¸À®ºÉAiÀÄ£ÀÄß ¥Á°¹zÀgÉ D ¸ÀAzÀ¨sÀðzÀ°è ¯Á¨sÀ«gÀÄvÀÛzÉ. GzÁ: ‘¤Ã£ÀÄ PÉÆqÉ MAiÀÄåªÀÅzÀÄ
M¼ÉîAiÀÄzÀÄ. ªÀÄ¼É §gÀÄªÀAwzÉ' JA§ÄzÀÄ MAzÀÄ ̧ À®ºÉ. ̧ À®ºÉAiÀÄÄ °TvÀ ¤AiÀÄªÀÄ ªÀÄvÀÄÛ C°TvÀ

18. A HAGERSTROM, Inquires into the Nature of Law and Morals, 1953, page no. 127-170) (Enrico

Pattaro, Law and Morality, Politics of the means of social control, page no. 274
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«ªÀgÀuÉAiÀÄ ªÀÄzsÀåzÀ ¹ÜwAiÀÄ°ègÀÄvÀÛzÉ. MAzÀÄ ¸À®ºÉAiÀÄ ¥ÀjuÁªÀÄ PÉÃ¼ÀÄUÀ£À D¸ÀQÛAiÀÄ£ÀÄß ªÀÄvÀÄÛ
MAzÀÄ QæAiÉÄAiÀÄ «ªÀgÀuÉAiÀÄ «±Áé¸ÁºÀðvÉAiÀÄ£ÀÄß CªÀ®A©¹gÀÄvÀÛzÉ.

¸ÁªÀiÁfPÀ ¤AiÀÄAvÀætzÀ ¸ÁzsÀ£ÀªÁV PÁ£ÀÆ£ÀÄ

C£ÉÃPÀ ¹zÁÞAvÀUÀ¼ÀÄ PÁ£ÀÆ£À£ÀÄß DeÉÕUÀ¼À ªÉÆvÀÛªÉAzÀÄ ªÁåSÁå¤¹zÀgÀÆ D PÁ£ÀÆ£ÀÄ, DeÉÕUÀ¼À
ªÀÄÆ®PÀ ¥ÀjuÁªÀÄPÁjAiÀiÁUÀÄªÀÅzÀÄ Cw«gÀ¼À. PÁ£ÀÆ¤£À ¥ÀjuÁªÀÄ²Ã®vÉAiÀÄÄ ̧ ÁAzÀ©üðPÀ CxÀªÁ
vÀPÀëtzÀ DeÉÕ ¤ÃqÀÄªÀ ±ÀQÛAiÀÄ, PÉÃ¼ÀÄUÀ£À ªÉÄÃ¯É ºÉÃ¼ÀÄUÀ£ÀÄ ºÉÆA¢zÀ DeÁÕ±ÀQÛAiÀÄ£ÀÄß DzsÀj¹gÀÄªÀÅ¢®è.
§zÀ¯ÁV PÁ£ÀÆ£ÀÄ ¤§ðAzsÀUÀ¼ÀÄ ªÀÄvÀÄÛ PÉqÀÄQ£À ¨ÉzÀjPÉAiÀÄ ±ÀQÛAiÀÄ DzsÁgÀzÀ ªÉÄÃ¯É ºÉZÀÄÑ
QæAiÀiÁ²Ã®ªÁUÀÄvÀÛzÉ JA§ÄzÉÃ ̧ ÀvÀå.

EzÀ®èzÉ PÁ£ÀÆ£ÀÄ C£ÀÄPÀÆ®¹AzsÀÄvÀézÀ DzsÁgÀzÀ ªÉÄÃ¯É UËgÀ«¸À®àqÀÄvÀÛzÉ. CAvÀºÀ ̧ ÀAzÀ¨sÀðzÀ°è
¥ÀæZÉÆÃzÀ£ÀPÁj ±ÀQÛAiÀÄÄ ªÀÄÄRåªÁVgÀÄvÀÛzÉ. CzÀ®èzÉ PÁ£ÀÆ£ÀÄ gÀÆrü ªÀÄvÀÄÛ vÉÆÃjPÉAiÀÄ ̧ ÀÆáwðAiÀÄ£ÀÄß
CªÀ®A©¹gÀÄvÀÛzÉ. PÉÆ£ÉAiÀÄzÁV PÁ£ÀÆ£ÀÄ ªÀÄvÀÄÛ ¤ÃwAiÀÄ ªÀÄzsÉå JgÀqÀÄ ªÀÄÄRå ªÀåvÁå¸ÀUÀ½ªÉ.

MAzÀ£ÉAiÀÄzÁV, PÁ£ÀÆ¤£À ¤AiÀÄªÀÄUÀ¼À£ÀÄß PÉÃ¼ÀÄUÀgÀÄ UËgÀ«¸ÀÄªÀ PÁgÀtªÉÃ£ÉAzÀgÉ CªÀgÀÄ
£ÉÊwPÀvÉAiÀÄAvÀºÀ ¤¢ðµÀÖ ªÀiÁ£À¹PÀ ªÀåªÀ¸ÉÜAiÀÄÄ CªÀgÀ£ÀÄß ºÁUÉ ªÀiÁqÀ®Ä ¥ÉæÃj¸ÀÄvÀÛzÉ. PÁgÀtªÉÃ£ÉAzÀgÉ
¤¢ðµÀÖ QæAiÉÄAiÀÄÄ PÀvÀðªÀå¥ÀæeÉÕ ªÀÄvÀÄÛ CªÀ£À ªÀÄ£ÀB¹ÜwAiÉÆA¢UÉ ̧ ÉÃjgÀÄvÀÛzÉ. GzÁºÀgÀuÉ: ªÀå©üZÁgÀ,
PÉÆ¯É, «±Áé¸ÀzÉÆæÃºÀ, ¸ÀÄ¼ÀÄî ªÉÆzÀ¯ÁzÀªÀÅUÀ¼À£ÀÄß £ÀªÀÄä ¸ÀªÀiÁdªÀÅ ¥ÀÄgÀ¸ÀÌj¸ÀÄªÀÅ¢®è. d£ÀgÀÄ
PÁ£ÀÆ¤£À ¨sÀAiÀÄPÁÌV ªÀiÁvÀæ EªÀÅUÀ½AzÀ zÀÆgÀ«gÀÄvÁÛgÉ JAzÉÃ£À®è. §ºÀÄ¥Á®Ä d£ÀgÀÄ CAvÀºÀ
£ÀqÉªÀ½PÉUÀ¼ÀÄ £ÉÊwPÀªÁV vÀ¥ÉàAzÀÆ, ¤ÃwAiÀÄ PÁgÀtPÁÌV ªÀÄvÀÄÛ PÀvÀðªÀå ¥ÀæeÉÕAiÀÄ PÁgÀtPÁÌV CAzÀgÉ
£ÁªÀÅ EAvÀºÀ PÁAiÀÄðUÀ¼À£ÀÄß ªÀiÁqÀ¨ÁgÀzÀÄ JA§ ¨sÁªÀ£É¬ÄAzÀ zÀÆgÀ«gÀÄvÁÛgÉ.

JgÀqÀ£ÉAiÀÄzÁV, PÁ£ÀÆ¤£À J®è ¥Á®£ÉAiÀÄ£ÀÄß PÀvÀðªÀå¥ÀæeÉÕ¬ÄAzÀ ªÀiÁrzÀgÉ CªÉ®èªÀÇ £ÉÊwPÀ
QæAiÉÄUÀ¼ÉÃ DUÀÄvÀÛªÉ. £ÉÊwPÀvÉAiÀÄÄ PÁ£ÀÆ£À£ÀÄß ̧ ÀªÀÄyð À̧ÄvÀÛzÉ. PÁ£ÀÆ¤UÉ C¢üPÀÈvÀvÉAiÀÄ£ÀÄß vÀAzÀÄPÉÆqÀÄvÀÛzÉ.
PÁ£ÀÆ£À£ÀÄß UËgÀ«¸ÀÄªÀÅzÉÃ £ÉÊwPÀvÉ, EzÀÄ PÀqÁØAiÀÄ.

»ÃUÁV £ÉÊwPÀvÉAiÀÄÄ FUÀ EgÀÄªÀ ªÀÄvÀÄÛ ªÀÄÄA§gÀÄªÀ PÁ£ÀÆ£ÀÄUÀ½UÉ C¸ÁzsÁgÀt ±ÀQÛAiÀÄ£ÀÄß
vÀÄA§ÄvÀÛzÉ. ªÀiÁvÀæªÀ®èzÉ PÁ£ÀÆ£À£ÀÄß UËgÀ«¸À®Ä ̈ ÉÃPÁzÀ PÀvÀðªÀå¥ÀæeÉÕAiÀÄ M®ªÀ£ÀÄß ̧ ÁPÀµÀÄÖ ªÀÄÄAZÉAiÉÄÃ
ªÀÄÆr¸ÀÄvÀÛzÉ. PÁ£ÀÆ¤UÉ CxÀªÁ PÁ£ÀÆ¤£À PÉ®ªÀÅ «µÀAiÀÄUÀ½UÉ «gÀÄzÀÞªÁUÀÄªÀAvÀºÀ PÉ®ªÀÅ ¤ÃwUÀ¼ÀÆ
EªÉ. EªÀÅ ¤AiÀÄAvÀætzÀ §ÈºÀvï vÀAvÀæªÀ®èzÉ ªÀÄvÉÛÃ£À®è JAzÀÄ ̧ ÀªÀiÁdPÉÌ CxÀªÁ ̧ ÀªÀiÁdzÀ MAzÀÄ
zÉÆqÀØ ¨sÁUÀPÉÌ PÁtÄªÀAvÉ ªÀiÁrzÀgÉ PÁ£ÀÆ¤VAvÀ ¤ÃwAiÉÄÃ UÉ®ÄèvÀÛzÉ. F ¸ÀAzÀ¨sÀðzÀ°è PÁ£ÀÆ£ÀÄ
PÁ£ÀÆ£ÁV G½AiÀÄÄªÀÅ¢®è. CzÀÄ PÉÃªÀ® MAzÀµÀÄÖ ¤AiÀÄªÀÄUÀ¼À CªÀiÁ£À«ÃAiÀÄ UÀÄZÀÒªÁVAiÉÆÃ,
C¥ÀgÁ¢üUÀ¼À PÉÊUÉ vÉÆr¹zÀ PÉÊ PÉÆÃ¼ÀUÀ¼ÁVAiÉÆÃ G½zÀÄ©qÀÄvÀÛªÉ.

J°èAiÀÄªÀgÉUÉ PÁ£ÀÆ£ÀÄ ̧ ÁªÀiÁfPÀ ¤AiÀÄAvÀætzÀ ̧ ÁzsÀ£ÀªÁVgÀÄvÀÛzÉAiÉÆÃ C°èAiÀÄªÀgÉUÉ PÁ£ÀÆ£ÀÄ
vÁ£ÀÄ §AiÀÄ¸ÀÄªÀ MAzÀÄ jÃwAiÀÄ ¸ÀªÀÄäwAiÀÄ£ÀÄß ¥ÀqÉAiÀÄÄvÀÛzÉ. DzÀÝjAzÀ PÁ£ÀÆ£ÀÄ ¸ÁªÀiÁfPÀ
¤AiÀÄAvÀætzÀ ̧ ÁzsÀ£À JA§ÄzÀÄ ¤dªÁUÀ¨ÉÃPÁzÀgÉ PÀ¤µÀ× JgÀqÀÄ CA±ÀUÀ¼À£ÁßzÀgÀÆ M¼ÀUÉÆArgÀ¨ÉÃPÀÄ.
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1. ¸ÀªÀiÁdzÀ°è §®¥ÀæAiÉÆÃUÀªÀÅ ªÁå¥ÀPÀ ̧ ÀªÀÄäwAiÀÄ£ÀÄß ¥ÀqÉ¢zÀÝgÉ ªÀiÁvÀæ ªÁ¸ÀÛªÀ CxÀªÁ ̧ ÀA¨sÁªÀå
MvÀÛqÀzÀ §¼ÀPÉAiÀÄ£ÀÄß ªÀiÁqÀ®Ä ̧ ÁzsÀå. DUÀ®Æ ̧ ÀªÀiÁdªÀÅ vÀ£ÀßzÉÃ MAzÀÄ ̈ sÁUÀzÀ d£ÀgÀ ªÉÄÃ¯É
AiÀiÁªÀ jÃwAiÀÄ §®¥ÀæAiÉÆÃUÀªÀ£ÀÄß M¦àPÉÆ¼ÀÄîvÀÛzÉ, ¸À»¸ÀÄvÀÛzÉ JA§ÄzÀÄ §ºÀÄªÀÄÄRå. F
¥Àæ±ÉßUÉ GvÀÛgÀªÀÅ ¸ÁªÀiÁfPÀ ¤AiÀÄAvÀætzÀ ¸ÁzsÀ£ÀUÀ¼À£ÀÄß PÀÄjvÀ gÁdQÃAiÀÄ ¤Ãw(Political

policy)AiÀÄ£ÀÄß CªÀ®A©¸ÀÄvÀÛzÉ.

2. J¤æPÉÆÃ ¥ÉmÁÖgÉÆÃ EmÁ°AiÀiÁ EªÀgÀ ¥ÀæPÁgÀ: ªÉÊZÁjPÀvÉAiÀÄ°è JgÀqÀÄ «zsÀ. MAzÀÄ ªÉÊZÁjPÀ
£ÉÊwPÀvÉ ªÀÄvÀÄÛ JgÀqÀ£ÉAiÀÄzÀÄ DqÀ½vÀ¥ÀgÀªÁzÀ £ÉÊwPÀvÉ. £ÉÊwPÀvÉAiÀÄÄ ¤gÀAPÀÄ±À¥Àæ¨sÀÄvÀéPÉÌ ªÀÄvÀÄÛ
MªÉÆäªÉÄä KPÀZÀPÁæ¢ü¥ÀvÀåPÉÌ zÁj ªÀiÁrPÉÆqÀÄvÀÛªÉ. AiÀiÁªÀ £ÉÊwPÀ ªÀvÀð£ÉUÀ¼ÀÄ PËæAiÀÄðªÀ£ÀÄß
¥ÉÆæÃvÁì»¸ÀÄvÀÛªÉÇÃ CAvÀºÀ £ÉÊwPÀ ¤AiÀÄªÀÄUÀ¼ÀÄ ªÀÄvÀÄÛ CªÀÅUÀ¼À ̈ ÉA§®¢AzÀ §gÀÄªÀ PÁ£ÀÆ£ÀÄUÀ¼ÀÄ
¤dªÁzÀ CxÀðzÀ°è PÁ£ÀÆ£ÀÄUÀ¼ÁUÀzÉ PËæAiÀÄðUÀ¼ÁV G½AiÀÄÄvÀÛªÉ. EªÀgÀ ¥ÀæPÁgÀ £ÀgÀºÀvÉåAiÀÄ£ÀÄß
ªÀiÁqÀÄªÀAvÀºÀ PÀvÀðªÀå¥ÀæeÉÕUÀ¼À£ÀÄß ¤Ãw CxÀªÁ PÁ£ÀÆ£ÀÄ ̈ ÉÆÃ¢ü¸ÀÄªÀÅzÁzÀgÉ CzÀÄ CªÉÊZÁjPÀ
£ÉÊwPÀvÉAiÀiÁUÀÄvÀÛzÉ. GzÁ: £ÀgÀ§°, ¥ÁætÂ§°, ªÀÄzÀå PÀÄrzÀÄ PÀÄtÂAiÀÄÄªÀÅzÀÄ, ¨ÉvÀÛ¯É¸ÉÃªÉ,
zÉÃªÀzÁ¹Ã ¥ÀzÀÞw, EAvÀºÀ PÀÆægÀ £ÉÊwPÀvÉAiÀÄ£ÀÄß ºÀjzÁ¸ÀgÀÄ ¨ÉA§°¸ÀÄªÀÅ¢®è.

¸ÀA¸ÀÌøvÀ - PÀ£ÀßqÀ ¤Ãw UÀæAxÀUÀ¼ÀÄ

J®è ¨sÁgÀwÃAiÀÄ ¨sÁµÉUÀ¼À®Æè ¤Ãw¨ÉÆÃzsÀPÀªÁzÀ aPÀÌ ZÉÆPÀÌ ªÀiÁvÀÄUÀ¼ÀÄ PÀAqÀÄ§gÀÄvÀÛªÉ.
¯ÉÆÃPÀ ªÀåªÀºÁgÀzÀ C£ÀÄ¨sÀªÀªÀ£ÀÄß DzsÀj¹ KPÀªÀåQÛªÀÄÆ®ªÁV ºÀÄlÄÖªÀ EAvÀºÀ ̧ ÀÆQÛUÀ¼ÀÄ ̧ ÀªÀiÁd¢AzÀ
¹éÃPÀÈvÀªÁV ̧ ÁªÀðPÁ°PÀ, ̧ ÁªÀðwæPÀ ̧ ÀvÀåªÉA§AvÉ ̧ ÁÜ¦vÀªÁUÀÄvÀÛªÉ. EAvÀºÀ ̧ ÀAzÀ¨sÀðUÀ¼À°è ªÀiÁ£ÀªÀ
ªÀvÀð£ÉAiÀÄ£ÀÄß «¢ü-¤µÉÃzsÀUÀ¼ÉAzÀÄ «AUÀr¹ ºÉÃ¼ÀÄªÀ ¥ÀzÀÞwAiÀÄ£ÀÄß PÁtÄvÉÛÃªÉ.

¸ÀA¸ÀÌøvÀzÀ°è zsÀªÀÄð ªÀÄvÀÄÛ zÀ±Àð£ÀUÀ¼À ¥Àæ¨sÁªÀ¢AzÀ gÀÆ¥ÀÄUÉÆAqÀ G¥ÀzÉÃ±ÁvÀäPÀ ¥ÀzÀågÀÆ¥ÀªÁzÀ
PÁªÀågÀZÀ£É §ºÀÄPÁ®¢AzÀ®Æ EzÉ. ºÀÄlÄÖ ¸ÁªÀÅUÀ¼À ZÀPÀæzÀ°è vÉÆ¼À®ÄªÀ fÃªÀzÀ £ÉÆÃªÀÅ, ¸ÀvÀå
±ÉÆÃzsÀ£ÉAiÀÄ ºÀA§®PÉÌ JqÉªÀiÁrPÉÆqÀÄvÀÛzÉ. £ÉÆÃªÀÅ £À°ªÀÅUÀ¼ÀÄ J®è ªÀÄUÀÎ®ÄUÀ¼À£ÀÆß «ªÀÄ±ÉðUÉ
M¼À¥Àr¹ ¥ÀæUÀwAiÀÄ ºÁ¢AiÀÄ°è UÀÄt zÉÆÃµÀUÀ¼À ¨É¯ÉUÀ¼À£ÀÄß UÀÄgÀÄw¹gÀÄvÀÛzÉ. §zÀÄQ£À M½vÀÄ
PÉqÀPÀÄUÀ¼À PÀqÉUÉ d£À ̧ ÁªÀiÁ£ÀåzÀ°è ¥Àæ¨sÁªÀªÀ£ÀÄß ©ÃgÀÄªÀ ̧ ÀdÓ£À zÀÄdð£ÀgÀ PÀqÉUÉ E°è ºÉZÁÑV MvÀÄÛ
PÉÆqÀÄªÀÅzÀÄ PÀAqÀÄ§gÀÄvÀÛzÉ. ºÁUÁV M¼ÉîAiÀÄ ªÀÄvÀÄÛ PÉlÖ £ÀqÉªÀ½PÉUÀ¼ÀÄ zÀÈµÁÖAvÀ ¥ÀÆªÀðPÀªÁV
¤gÀÆ¦ À̧®ànÖgÀÄvÀÛªÉ. DzÀÝjAzÀ̄ ÉÃ F §UÉAiÀÄ ̧ Á»vÀåªÀÅ ̧ ÀºÀ£É, ̈ sÁævÀÈvÀéUÀ¼À DªÀ±ÀåPÀvÉAiÀÄ£ÀÄß GUÀÎr À̧ÄvÀÛzÉ.
ªÀÄ£ÀÄµÀå ¥ÉæÃªÀÄzÀ ¥Àj¢üAiÀÄÄ ¥ÁætÂ ¥ÀQëUÀ½UÀÆ «¸ÀÛj¸À¨ÉÃPÀÄ J£ÀÄßªÀÅzÀÄ E°èPÁtÄªÀ D±ÀAiÀÄ.

n.«.ªÉAPÀmÁZÀ®±Á¹ÛçÃ CªÀgÀ ¥ÀæPÁgÀ: “F ¤ÃwPÁªÀåUÀ¼À, PÁªÀå¸ÀÜ ¥ÀzÀåUÀ¼À GzÉÝÃ±ÀªÁzÀgÀÆ
§zÀÄQUÉ £ÉªÀÄä¢ ¤ÃqÀÄªÀÅzÀÄ, ºÀÄlÄÖ §zÀÄPÀÄUÀ¼À vÉÆqÀQ£À §¯ÉAiÀÄ£ÀÄß ºÀjzÉÆUÉAiÀÄÄªÀÅzÀÄ, £ÉÆÃªÀÅ
£À°ªÀÅUÀ¼À£ÀÄß ̧ ÀªÀiÁ£ÀªÁV w½zÀÄ vÉÆgÉAiÀÄÄªÀÅzÀÄ, M½vÀÄ PÉqÀPÀÄUÀ¼À£ÀÄß UÀªÀÄ¤¸ÀÄªÀÅzÀÄ, agÀ ̧ ÀvÀåªÀ£ÀÆß
CwÃvÀ ±ÀQÛAiÀÄ£ÀÆß ±ÉÆÃ¢ü¸ÀÄªÀÅzÀÄ ºÁUÀÆ ¸ÀºÀ£É ¸ÀºÀ¨Á¼ÉéUÀ¼À£ÀÄß gÀÆrü¸ÀÄªÀÅzÀÄ - EªÉÃ DVªÉ”19

JA¢zÁÝgÉ.

19. ªÉAPÀmÁZÀ®±Á¹Ûç n.«., ‘¦ÃpPÉ’, PÀ£ÀßqÀ ZÉ£ÀÄßr, ¥ÀÄ. 11 jAzÀ 38
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«ªÉÃPÀAiÀÄÄvÀªÀÇ GzÁvÀÛªÀÇ DzÀ C¸ÀARå ¤ÃwUÀ¼ÀÄ ¸ÀA¸ÀÌøvÀ ¸Á»vÀåzÀ ««zsÀ ±ÁSÉUÀ¼À°è
ZÀzÀÄj ºÉÆÃVªÉ. ««zsÀ gÁd¤Ãw UÀæAxÀUÀ¼À°è, ªÀÄºÁPÁªÀåUÀ¼À°è, £ÁlPÀUÀ¼À°è, E¤ßvÀgÀ UÀæAxÀUÀ¼À°è
¸ÀªÀÄÈzÀÞªÁV PÀAqÀÄ§gÀÄvÀÛªÉ.

¤Ãw±Á¸ÀÛçzÀ ºÀ¼ÀªÉÄ IÄUÉéÃzÀ, LvÀgÉÃAiÀÄ ¨ÁæºÀät ªÀÄvÀÄÛ G¥À¤µÀvÀÄÛUÀ¼À PÁ®zÀµÀÄÖ »AzÀPÉÌ
ªÀÄÄlÄÖvÀÛªÉ. ªÀÄºÁPÁªÀåUÀ¼ÁzÀ gÁªÀiÁAiÀÄt, ªÀÄºÁ s̈ÁgÀvÀ, ¥ÀÄgÁtUÀ¼À°èAiÀÄÆ, «SÁåvÀ ªÀÄºÁPÀ«UÀ¼ÁzÀ
PÁ½zÁ¸À, ̈ sÁgÀ«, ªÀiÁWÀ, ²æÃºÀµÀð ªÉÆzÀ¯ÁzÀªÀgÀ PÁªÀåUÀ¼À°èAiÀÄÆ ¤Ãw¤gÀÆ¥ÀPÀ ̧ ÀÄAzÀgÀ ̧ ÀÆQÛ
¸ÀAzÀ¨sÀðUÀ¼ÀÄ zÉÆgÉAiÀÄÄvÀÛªÉ. ̈ sÁgÀvÀªÀAvÀÆ EAvÀºÀ ¤ÃwªÁPÀåUÀ½UÉ CxÀªÁ G¥ÀzÉÃ±ÁvÀäPÀ ¥ÀzÀåUÀ½UÉ
MAzÀÄ UÀtÂ. ¨sÀUÀªÀ¢ÎÃvÉ, «zÀÄgÀ¤Ãw, AiÀÄPÀ ë¥À æ±Éß F PÉ®ªÀÅ ¨sÁUÀUÀ¼À°è §gÀÄªÀ ¤ÃwUÀ¼ÀÄ
ºÀÈzÀAiÀÄAUÀªÀÄªÁzÀªÀÅ. E£ÀÄß ¸ÀA¸ÀÌøvÀzÀ ¤Ãw¨ÉÆÃzsÀPÀ ¥ÁætÂ PÀxÉUÀ¼À°è §ºÀ¼À d£À¦æAiÀÄªÁVgÀÄªÀ
‘¥ÀAZÀvÀAvÀæ', '»vÉÆÃ¥ÀzÉÃ±À'UÀ¼ÀÄ ªÀÄÄRå PÀxÉ CzÀgÀ ̈ sÁUÀªÁzÀ G¥ÀPÀxÉ EªÀÅUÀ¼À ªÀÄÆ®PÀ gÁd¤Ãw,
¯ÉÆÃPÀ¤ÃwUÀ¼À£ÀÄß ¸ÁgÀÄvÀÛªÉ.

DZÁAiÀÄð ̧ ÀÄAzÀgÀ ¥ÁAqÀå£ÀÄ (¸ÀÄªÀiÁgÀÄ 500gÀ »AzÉ) §ºÀÄ±ÀB ªÀÄzsÀÄgÉAiÀÄ ¤ªÁ¹AiÀiÁVzÀÝ£ÀÄ.
‘¤Ãw ¢éµÀ¶×PÁ' JA§ UÀæAxÀªÀ£ÀÄß ¸ÀAPÀ°¹zÀÄÝ EzÉÃ vÀÄA§ ºÀ¼ÉAiÀÄzÁVgÀ¨ÉÃPÀÄ. F PÀÈw¬ÄAzÀ
DAiÀÄÝ ¥ÀzÀåUÀ¼ÀÄ PÉ®ªÀÅ ¸ÀAPÀ®£ÀUÀ¼À°è DPÀgÀ ¸ÀÆZÀ£É ªÀiÁqÀzÉ GzÀÞøvÀªÁVªÉ. ‘¥ÀAZÀvÀAvÀæ',
‘d£Á±Àæ¬Ä'UÀ¼À°èAiÀÄÆ, PÀÄªÀiÁj®, ±ÀAPÀgÀ ªÀÄvÀÄÛ PÀÈµÀÚ°Ã¯Á±ÀÄPÀgÀ gÀZÀ£ÉUÀ¼À°èAiÀÄÆ CªÀ£ÀÄß
UÀªÀÄ¤¸À§ºÀÄzÁVzÉ.

¸ÀA¸ÀÌøvÀ ¤Ãw¸Á»vÀåzÀ°è ̈ sÀvÀÈðºÀjAiÀÄ (¸ÀÄ.600) ºÉ¸ÀgÀÄ CvÀåAvÀ ¥Àæ¹zÀÞªÁzÀÄzÀÄ. FvÀ ‘¤Ãw±ÀvÀPÀ',
‘±ÀÈAUÁgÀ ±ÀvÀPÀ' ªÀÄvÀÄÛ ‘ªÉÊgÁUÀå ±ÀvÀPÀ'UÀ¼ÉA§ ±ÀvÀPÀvÀæAiÀÄ gÀa¹zÁÝ£É.

EªÀ®èzÉ E£ÀÆß ºÀ®ªÀÅ ¤ÃwUÀæAxÀUÀ¼ÀÄAlÄ : ¥ÀzÁä£ÀAzÀ, C¥ÀàAiÀÄå¢ÃQëvÀ, d£ÁzÀð£À, ±ÀAPÀgÁZÁAiÀÄð,
¸ÉÆÃªÀÄ£ÁxÀ EªÀgÀ ‘ªÉÊgÁUÀå ±ÀvÀPÀ'UÀ¼ÀÄ; ‘¥ÀAZÀvÀAvÀæ ̧ ÀAUÀæºÀ', ̧ ÀzÁ£ÀAzÀ£À ‘¤ÃwªÀiÁ®'; ±ÀA¨sÀÄgÁd
ªÀÄvÀÄÛ zÁå¢éªÉÃzÀgÀ ‘¤ÃwªÀÄAdj'; ªÉAPÀlgÁAiÀÄ, ²æÃ¤ªÁ¸ÁZÁgÀågÀ ªÀÄvÀÄÛ CeÁÕvÀ PÀvÀÈðPÀ ‘¤Ãw±ÀvÀPÀ',
WÀlPÀ¥ÀðgÀ£À ‘¤Ãw¸ÁgÀ' ªÀÄvÀÄÛ ‘¤Ãw±Á¸ÀÛç ¸ÀªÀÄÄZÀÑAiÀÄ'; ¸ÉÆÃªÀÄzÉÃªÀ¸ÀÆjAiÀÄ ‘¤ÃwªÁPÁåªÀÄÈvÀ';
ªÉÃvÁ®¨sÀlÖ£ÀzÉ£Àß¯ÁzÀ ‘¤Ãw¥Àæ¢Ã¥À'; ¸Á»¨ÁæªÀÄ£À ‘¤ÃwPÀ®à®vÁ', ‘PÀ«PÀAoÁ¨sÀgÀt'; d®ít£À
‘ªÀÄÄUÉÆÝÃ¥ÀzÉÃ±À'; ªÀÄÄAvÁzÀªÀÅ. £ÁgÁAiÀÄt gÁªÀÄ DZÁAiÀÄð (ZËSÁA¨Á ¥ÀæPÁ±À£À 1952) EªÀgÀÄ
¸ÀA¥Á¢¹zÀ ‘¸ÀÄ¨sÁ¶vÀ gÀvÀß¨sÁAqÁUÁgÀ' JA§ ̧ ÀA¸ÀÌøvÀ UÀæAxÀªÀÅ ªÉÄÃ°£À J®è DPÀgÀUÀ¼À ̧ ÀÄ¨sÁ¶vÀUÀ¼À
¸ÁgÀ¸ÀAUÀæºÀ gÀÆ¥ÀzÀ°èzÉ.

PÀ£ÀßqÀzÀ ¥ÀæxÀªÀÄ G¥À®§Þ UÀæAxÀªÁzÀ PÀ«gÁdªÀiÁUÀðªÀÅ PÀ£ÀßrUÀgÀ ̧ À é¨sÁªÀªÀ£ÀÄß «ªÀj¸ÀÄªÁUÀ
CªÀgÀ £ÉÊwPÀ ¥ÀæeÉÕAiÀÄ£ÀÄß PÀÄjvÀÄ ºÉÃ½zÀ ªÀiÁvÀÄUÀ¼ÀÄ ªÀÄ£À¤ÃAiÀÄªÁVªÉ.

¥Á¥À«ÄzÀÄ ¥ÀÄtå«ÄzÀÄ »vÀ

gÀÆ¥À«ÄzÀ»vÀ¥ÀæPÁgÀ«ÄzÀÄ ¸ÀÄR«ÄzÀÄ zÀÄB-

SÉÆÃ¥ÁvÀÛ«ÄzÉAzÀj¥ÀÄUÀÄ

ªÀiÁ ¥ÀgÀªÀÄ PÀ«¥ÀæzsÁ£ÀgÁ PÁªÀåAUÀ¼ï || (PÀ«gÁdªÀiÁUÀð, 1,18)
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ªÀÄºÁPÀ«UÀ¼À PÁªÀåUÀ¼ÀÄ C£ÀÄ¨sÀªÀzÀ ¥Àj¥ÁPÀUÀ¼ÀÄ. fÃªÀ£ÀzÀ ̧ ÁgÁ¸ÁgÀ «ªÉÃPÀªÀ£ÀÄß PÀuÉÚzÀÄgÀÄ
vÉgÉzÀÄ vÉÆÃgÀÄªÀ, ªÀÄ£ÀªÀÄÄlÄÖªÀAvÉ ¨ÉÆÃ¢ü¸ÀÄªÀ eÁÕ£ÀzÀ UÀtÂUÀ¼ÀÄ. PÁgÀtªÉÃ£ÉAzÀgÉ AiÀiÁªÀÅzÀÄ
¥ÀÄtå, AiÀiÁªÀÅzÀÄ ¥Á¥À, AiÀiÁªÀÅzÀÄ »vÀ, AiÀiÁªÀÅzÀÄ C»vÀ, AiÀiÁªÀÅzÀÄ ¸ÀÄRzÀ ¥sÀ®, ªÀÄvÁÛªÀÅzÀÄ
zÀÄBRzÀ ¥sÀ® J£ÀÄßªÀ «ªÉÃPÀªÀ£ÀÄß «ªÀj¹ ºÉÃ½zÁÝgÉ PÀ£ÀßqÀzÀ PÀ«UÀ¼ÀÄ. d£À¸ÁªÀiÁ£ÀågÉ¤¹zÀ
eÁ£À¥ÀzÀgÀÄ NzÀ®Ä CjAiÀÄzÀªÀgÀÄ, CPÀëgÀªÀ£ÀÄß UÀÄgÀÄw¸ÀzÀªÀgÀÄ. CAvÀºÀ CPÀëgÀªÀ£ÀÄß §gÉAiÀÄzÀªÀgÀÆ
¸ÀºÀ GvÀÛªÀÄªÁzÀ ¤Ãw PÁªÀåUÀ¼À£ÀÄß, ¤Ãw PÀxÉUÀ¼À£ÀÄß, UÁzÉAiÀÄ ªÀiÁvÀÄUÀ¼À£ÀÄß PÀnÖzÁÝgÉ. CªÀÀ£ÀÄß
¥Àæ¸ÁgÀ ªÀiÁrPÉÆArzÁÝgÉ, CjwzÁÝgÉ, DZÀj¹zÁÝgÉ, ªÀÄÄA¢£À d£ÁAUÀPÀÆÌ G½¹PÉÆnÖzÁÝgÉ.

PÀ£ÀßqÀzÀ §ºÀÄ¥Á®Ä ¤ÃwUÀæAxÀUÀ¼ÀÄ ̧ ÀévÀAvÀæ«gÀ°, C£ÀÄªÁ¢vÀ«gÀ°, ºÀ¼ÀUÀ£ÀßqÀzÀ°èAiÉÆÃ CxÀªÁ
ºÀ¼ÀUÀ£ÀßqÀ £ÀqÀÄUÀ£ÀßqÀ «Ä²ævÀªÁzÀ ̈ sÁµÉAiÀÄ°èAiÉÆÃ EgÀÄªÀÅzÉ ̧ ÁªÀiÁ£Àå. EzÀPÁÌV D¬ÄÝgÀÄªÀ bÀAzÀ¸ÀÄì
«±ÉÃµÀªÁV ªÀÈvÀÛ CxÀªÁ PÀAzÀ.

¥ÁæaÃ£À PÀ£ÀßqÀzÀ°è ªÉÆzÀªÉÆzÀ®Ä ¸ÀÆQÛ ¸ÀAUÀæºÀ gÀÆ¥ÀzÀ ¤ÃwUÀæAxÀUÀ¼ÀÄ PÁtÂ¹PÉÆAqÀªÀÅ.
‘¸ÀÄd£ÉÆÃvÀÛA¸À' ©gÀÄ¢£À ̈ ÉÆ¥Ààt¥ÀArvÀ (¸ÀÄ.1180) gÀa¹zÉÝAzÀÄ w½AiÀÄ¯ÁVgÀÄªÀ ‘¤ÃwPÀAzÀUÀ¼ÀÄ'
PÀ£ÀßqÀzÀ ¸ÀévÀAvÀæ ¤ÃwUÀæAxÀUÀ¼À°è §ºÀÄ±ÀB ªÉÆzÀ®£ÉAiÀÄzÀÄ. E°è ‘¸ÀÄd£ÉÆÃvÀÛA¸À' JA§ PÉ®ªÀÅ
PÀAzÀ¥ÀzÀåUÀ½zÀÄÝ, EªÀÅ ̄ ÉÆÃPÀ¤ÃwAiÀÄ£ÀÄß ̧ ÀÄAzÀgÀªÁV ¤gÀÆ¦¸ÀÄvÀÛªÉ. ¥ÀÄ°UÉgÉAiÀÄ ̧ ÉÆÃªÀÄ£ÁxÀ£ÀÄ
(1299) gÀa¹gÀÄªÀ ‘ Ȩ́ÆÃªÉÄÃ±ÀégÀ ±ÀvÀPÀ' d£À¦æAiÀÄªÁzÀ ±ÀvÀPÀUÀ¼À°è CUÀæUÀtåªÁzÀÄzÀÄ. EzÀÄ ¤ÃwgÀÆ¥ÀªÁzÀ
¸ÀÄAzÀgÀ ̧ ÀÆQÛUÀ½AzÀ ¤©qÀªÁVzÀÄÝ ‘ºÀgÀºÀgÁ ²æÃZÀ£Àß¸ÉÆÃªÉÄÃ±ÀégÁ' JA§ CAQvÀzÀ 103 ªÀÈvÀÛUÀ½AzÀ
PÀÆrzÉ.

¥ÁæaÃ£À PÀ£ÀßqÀ ¤ÃwUÀæAxÀUÀ¼À£ÀÄß F PÉ¼ÀV£ÀAvÉ ¥ÀnÖªÀiÁqÀ§ºÀÄzÀÄ:
PÀ«gÁdªÀiÁUÀð - ²æÃ«dAiÀÄ (¸ÀÄ.850)
PÀ£ÁðlPÀ ¥ÀAZÀvÀAvÀæ - zÀÄUÀð¹AºÀ (1031)
PÁªÁåªÀ¯ÉÆÃPÀ£ÀA - £ÁUÀªÀªÀÄð (1042)
¤ÃwPÀAzÀUÀ¼ÀÄ - ̈ ÉÆ¥Ààtß ¥ÀArvÀ (1180)
C£ÀÄ¨sÀªÀ ªÀÄÄPÀÄgÀA - d£Àß (1190)
fÃªÀ ̧ ÀA¨ÉÆÃzsÀ£ÀA - §AzsÀÄªÀªÀÄð (¸ÀÄ.1190)
PÀÄ¸ÀÄªÀiÁªÀ½ - zÉÃªÀPÀ« (¸ÀÄ.1200)
gÀPÁë ±ÀvÀPÀ - ºÀjºÀgÀ (¸ÀÄ.1200)
¸ÀwÃzsÀªÀÄð¸ÁgÀ - §AzsÀÄªÀªÀÄð (?) (¸ÀÄ.1200)
¸ÀÆQÛ¸ÀÄzsÁtðªÀA - ªÀÄ°èPÁdÄð£À (¸ÀÄ.1245)
±À§ÝªÀÄtÂzÀ¥ÀðtA - PÉÃ²gÁd (¸ÀÄ.1260)
¸ÉÆÃªÉÄÃ±ÀégÀ ±ÀvÀPÀ - ¥ÀÄ°UÉgÉAiÀÄ ¸ÉÆÃªÀÄ£ÁxÀ£ÀÄ (¸ÀÄ.1299)
C±Àé±Á¸ÀÛç - C©ü£ÀªÀZÀAzÀæ (¸ÀÄ.1400)
aPÀÌ±ÁæªÀPÁZÁgÀ - CeÁÕvÀPÀvÀÈðPÀ (¸ÀÄ.1400)
CzsÉÃðAzÀÄ ªÀiË½±ÀvÀPÀA - UÀÄªÀÄämÁAiÀÄð (¸ÀÄ.1500)
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eÁÕ£À¸ÁgÀ - CeÁÕvÀPÀvÀÈðPÀ (¸ÀÄ.1500)
¤ÃwgÀ¸ÁAiÀÄ£À±ÀvÀPÀ - CeÁÕvÀPÀvÀÈðPÀ (¸ÀÄ.1500)
PÁªÀå¸ÁgÀA - C©ü£ÀªÀ ªÁ¢«zÁå£ÀAzÀ (¸ÀÄ.1533)
PÁªÀå¸ÁgÀA - ªÀÄ®èPÀ« (?) (¸ÀÄ.1550)
PÀ¾ÉPÀAoÀ ±ÀvÀPÀ - ²æÃPÀAoÀ (¸ÀÄ.1600)
¤Ãw¥ÀzÀåUÀ¼ÀÄ - CeÁÕvÀPÀvÀÈðPÀ (¸ÀÄ.1600)
¤ÃwPÀAzÀ ±ÀvÀPÀ - CeÁÕvÀPÀvÀÈðPÀ (¸ÀÄ.1600)

n.«.ªÉAPÀmÁZÀ®±Á¹ÛçÃ CªÀgÀÄ ‘PÀ£ÀßqÀ ZÉ£ÀÄßr' JA§ UÀæAxÀzÀ°è ºÀ¼ÀUÀ£ÀßqÀzÀ §ºÀÄ¥Á®Ä
¤ÃwªÁPÀåUÀ¼À£ÀÄß KPÀvÀæ ̧ ÀAUÀæ»¹ (ºÉÆ¸ÀUÀ£ÀßqÀ C£ÀÄªÁzÀ ̧ À»vÀ ªÀÄÄ¢æ¹) NzÀÄUÀjUÉ G¥ÀPÀj¹zÁÝgÉ.
DzÀgÉ EzÀgÀAvÉAiÉÄÃ d£À¥ÀzÀ ¸Á»vÀåzÀ ªÀÄvÀÄÛ £ÀqÀÄUÀ£ÀßqÀ PÁ®zÀ PÀ£ÀßqÀ ¤ÃwªÁPÀåUÀ¼À£ÀÄß KPÀvÀæ
¸ÀAUÀæ»¹ ¥ÀæPÀl¥Àr¸ÀÄªÀ PÁAiÀÄðªÀÅ £ÀqÉzÀAvÉ PÁtÄwÛ®è. F PÉÆgÀvÉAiÀÄ£ÀÄß vÀÄvÁðV vÀÄA§ÄªÀÅzÀÄ
CUÀvÀåªÉ¤¸ÀÄvÀÛzÉ. F »£Éß¯ÉAiÀÄ°è ºÀjzÁ¸ÀgÀ ̄ ÉÆÃPÀ¤ÃwAiÀÄ J®è ªÁPÀåUÀ¼À£ÀÄß JAlÄ ̧ ÀA¥ÀÄlUÀ¼À°è
¥ÀæPÀn¸ÀÄªÀ AiÉÆÃd£É ¥ÀæUÀwAiÀÄ°èzÉ.

ºÀjzÁ¸ÀgÀ ¯ÉÆÃPÀ¤Ãw : ¹éÃPÀgÀtzÀ DAiÀiÁªÀÄUÀ¼ÀÄ

ºÀjzÁ¸ÀgÀ ¯ÉÆÃPÀ¤Ãw ¥Àæw¥ÁzÀPÀ ªÁPÀåUÀ¼ÀÄ ¸ÀªÀiÁdªÀ£ÀÄß vÀ®Ä¦zÀÄÝ ºÉÃUÉ? CªÀÅUÀ¼À£ÀÄß
CAzÀA¢£À PÁ®zÀ d£ÀgÀÄ AiÀiÁªÀ ªÀÄ£ÉÆÃ¨sÁªÀ¢AzÀ ¹éÃPÀj¹gÀ§ºÀÄzÀÄ? AiÀiÁªÀ £É¯ÉUÀ¼À°è, §UÉUÀ¼À°è
§¼À¹PÉÆArgÀ§ºÀÄzÀÄ? JA§ÄzÀ£ÀÄß w½AiÀÄ®Ä DzsÀÄ¤PÀ PÀ£ÀßqÀ ¸Á»vÀåzÀ »jAiÀÄ §gÀºÀUÁgÀgÀ
¯ÉÃR£ÀUÀ¼À GzÀÞgÀuÉUÀ¼À£ÀÄß E°è AiÀÄxÁªÀvÁÛV §¼À¹PÉÆ¼ÀÄîªÀ ªÀÄÆ®PÀ ºÀjzÁ¸ÀgÀ ¯ÉÆÃPÀ¤ÃwAiÀÄ
§¼ÀPÉAiÀÄ §UÉUÀ¼À£ÀÄß MAzÀÄ ¸ÀAPÀxÀ£ÀzÀAvÉ PÀlÖ§ºÀÄzÁVzÉ.

ªÀiÁ¹Û ªÉAPÀmÉÃ±À CAiÀÄåAUÁgï CªÀgÀÄ UÀÄgÀÄw¹gÀÄªÀAvÉ “»A¢£À PÁ®zÀ°è J®ègÀÆ NzÀÄ
§gÀºÀªÀ£ÀÄß PÀ°AiÀÄÄwÛgÀ°®è. FV£ÀAvÉ «zÁå¨sÁå¸ÀzÀ K¥ÁðqÀÄUÀ¼ÀÆ EgÀ°®è. DzÀÝjAzÀ w½zÀAxÀ
M§â£À w½ªÀ£ÀÄß £ÀÆgÀÄ d£ÀPÉÌ w½¸ÀÄªÀÅzÀPÁÌV ¸ÀªÀiÁd £ÉÃvÀÈUÀ¼ÀÄ ¥ÀÄgÁt, ºÀjPÀxÉ, ¥Àæ¸ÀAUÀ
ªÉÆzÀ¯ÁzÀ C£ÉÃPÀ ̧ ÀAzÀ¨sÀðUÀ¼À£ÀÄß PÀ°à¹zÀgÀÄ. C°èUÉ §AzÀÄ PÉÃ¼À®Ä ̧ ÁzsÀåªÁUÀzÀ d£ÀjUÉ ªÀÄ£ÉUÀ¼À°è
PÀÆqÀ F ¸ÀA§AzsÀzÀ ªÀiÁvÀÄ Q«UÉ ©Ã¼ÀÄªÀAvÉ ªÀÄ£ÉªÀÄ£ÉAiÀÄ£ÀÆß ¸ÀÄwÛ, ¤Ãw ªÁPÀåUÀ¼À£ÀÄß d£ÀjUÉ
w½¸ÀÄªÀÅzÀPÁÌV ‘¤vÀåAiÀiÁvÉæ'AiÉÄA§ ©üPÉëAiÀÄ K¥ÁðqÀ£ÀÄß ªÀiÁrzÀgÀÄ. DzÀÝjAzÀ¯ÉÃ ¤vÀåAiÀiÁvÉæAiÀÄ
d£ÀjUÉ DUÉÎ, §ºÀ¼À ªÀÄAiÀiÁðzÉ EzÀÝzÀÄÝ. ¥Áæ¥ÀAaPÀ «µÀAiÀÄUÀ¼À°è D¸ÀQÛ¬Ä®èzÀªÀgÉÃ ¥ÁæAiÀÄ±ÀB F
PÁAiÀÄðPÉÌ PÉÊºÁPÀÄwÛzÀÝgÀÄ. F PÉ®¸ÀªÀ£ÀÄß ªÀiÁqÀÄªÀÅzÀgÀ°èAiÉÄÃ CªÀjUÉ D¸ÀQÛ. d£ÀjUÉ eÁÕ£ÀªÀ£ÀÄß
vÀAzÀÄPÉÆqÀÄªÀÅzÉÃ DªÀgÀ ªÀÄÄRå GzÉÝÃ±ÀªÁVvÀÄÛ. d£ÀgÀÄ EµÀÖ¥ÀlÄÖ PÉÆlÖ C®à¸Àé®à¢AzÀ CªÀgÀ
fÃªÀ£À £ÀqÉAiÀÄÄªÀÅzÀPÀÆÌ EzÀÄ zÁjAiÀiÁVvÀÄÛ. ̧ ÀªÀiÁdPÁÌV PÉ®¸À ªÀiÁqÀÄªÀªÀgÀ ̈ s ÀgÀt £ÁåAiÀÄªÁV
¸ÀªÀiÁdªÀ£ÉßÃ ̧ ÉÃjzÀÄÝ. EAvÀºÀªÀgÀÄ §ºÀÄªÀÄnÖUÉ ªÀåªÀºÁgÀ ¥Àæ¥ÀAZÀzÀ GzÉÆåÃUÀ fÃªÀ£ÀªÀ£ÀÄß ©lÄÖ
d£ÀgÀ G£ÀßwUÁV ̈ Á¼À£ÀÄß C¦ð¹ D AiÀÄvÀß ̧ À¥sÀ®ªÁUÀ®Ä vÁªÀÅ ̧ ÀªÀðzÁ eÁÕ£Ádð£ÉAiÀÄ°èAiÀÄÆ
¸ÀvÁå£ÀÄµÁ×£ÀzÀ°èAiÀÄÆ ¤gÀvÀgÁV ¤AvÀgÀÄ. EAxÀªÀgÀ°è MAzÀÄ ªÀÄÄRå PÀÆlªÀÅ ªÉÊµÀÚªÀzÁ¸ÀgÀ PÀÆl.
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¨sÀQÛ¥ÀÆjvÀUÀ¼ÁzÀ CªÀgÀ ºÀÈzÀAiÀÄUÀ¼ÀÄ vÀªÀÄä ¨sÀQÛAiÀÄ£ÀÄß QÃvÀð£É, ¸ÉÆÛÃvÀæ, ¤Ãw¨ÉÆÃzsÀPÀ ¥ÀzÀå
ªÉÆzÀ¯ÁzÀ gÀÆ¥ÀUÀ¼À°è ªÀåPÀÛ¥Àr¹zÀªÀÅ. EªÉÃ zÁ¸ÀgÀ QÃvÀð£ÉUÀ¼ÀÄ, zÉÃªÀgÀ £ÁªÀÄUÀ¼ÀÄ, ¥ÀzÀåUÀ¼ÀÄ.
EªÀÅUÀ¼À£ÀÄß gÀa¹zÀ zÁ¸ÀgÀÆ EªÀgÀ ²µÀågÀÆ F  PÀÈwUÀ¼À£ÀÄß ºÁqÀÄvÀÛ ªÀÄ£ÉÆÃgÀAd£ÀªÀ£ÀÄß ªÀiÁqÀÄvÀÛ
d£ÀUÀ½gÀÄªÀ PÀqÉAiÀÄ¯Éè®è CvÀÄåvÀÛªÀÄªÁzÀ ¤ÃwAiÀÄ£ÀÄß ºÀgÀr zsÀªÀÄð§zÀÞªÁzÀ £ÀqÉªÀ½PÉAiÀÄ£ÀÄß MAzÀÄ
¸ÀA¥ÀæzÁAiÀÄªÁUÀÄªÀAvÉ ªÀiÁrzÀgÀÄ.”20

«.¹ÃvÁgÁªÀÄAiÀÄå CªÀgÀÄ «±ÉèÃ¶¹gÀÄªÀAvÉ: “©Ã¢AiÀÄ°è ºÉÆÃUÀÄwÛgÀÄªÁUÀ AiÀiÁªÀ d£À ¹QÌzÀgÉ
CªÀjUÉ CªÀgÀ PÀµÀÖ ¸ÀÄR «ZÁj¹ vÀªÀÄä PÁ®zÀ°è §zÀÄPÀÄ AiÀiÁªÀ ¸ÀvÀå, PÀ¥Àl G¼ÀîzÁÝVvÉÆÛÃ,
ªÀiÁw£À°èAiÀÄÆ, £ÀqÉvÉAiÀÄ°èAiÀÄÆ, D¯ÉÆÃZÀ£ÉAiÀÄ°èAiÀÄÆ AiÀiÁªÀ ̧ ÀjvÀ¥ÀÄà C¥ÁæªÀiÁtÂPÀvÉUÀ½zÀÝªÉÇÃ
EªÀ£Éß®è PÀÄjvÀÄ ̧ ÀAPÉÆÃZÀ ¥ÀqÀzÉ zÁ À̧gÀÄ zsÁgÁ¼ÀªÁV ºÉÃ¼ÀÄwÛzÀÝgÀÄ. PÉÃªÀ® DPÉëÃ¥ÀuÉ ªÀiÁqÀ̈ ÉÃPÉAzÀ®è.
d£ÀgÀ ¢£ÀfÃªÀ£À ZÉÆPÀÌªÁUÀ¨ÉÃPÀÄ. ªÀåQÛUÀ¼À §zÀÄPÀÄ ±ÀÄaAiÀiÁUÀ¨ÉÃPÀÄ, ̧ ÁwéPÀªÁUÀ¨ÉÃPÀÄ, M¼ÀUÉÆAzÀÄ
ºÉÆgÀUÉÆAzÀÄ K£ÀÄ ¥ÀæAiÉÆÃd£À, JA§AvÉ ªÀiÁ£ÀªÀ PÁgÀÄtå¢AzÀ £ÀÄrAiÀÄÄwÛzÀÄÝzÀjAzÀ®Æ zÁ À̧gÀAxÀªÀgÀ
£ÀÄrvÀzÀ°è MAzÀÄ £ÀUÉ, §UÉ, ºÁzÀðvÉ, ªÀiÁ£ÀªÀvÉ EzÀÄÝzÀjAzÀ CªÀ£ÀÄß ¹éÃPÀj¸ÀÄªÀÅzÀÄ ̧ ÀÄ®¨sÀªÁ¬ÄvÀÄ.

¨sÁªÀ AiÀiÁªÀÅzÀÆ ̈ sÁgÀvÀPÉÌ ºÉÆ¸ÀzÀ®è. ªÉÆzÀ°AzÀ ªÉÃzÀ±Á¸ÀÛç¥ÀÄgÁt EwºÁ¸ÀUÀ¼À°è, PÁªÀåzÀ°è,
ªÀZÀ£ÀUÀ¼À°è, ¸ÀAvÀgÀÄ £ÀÄrzÀÄzÉÃ ¯ÉÆÃPÀ«ªÉÃPÀ. C°è C£ÀÄ¨sÀªÀ vÀÄA©gÀÄvÀÛªÉ. JµÉÖÃ ¸À® ºÉÃ½zÀgÀÆ
ºÀ¼À¸ÀzÀ - ªÀiÁ¸ÀzÀ zsÁvÀÄªÀÅ¼ÀîzÉÝÃ DVgÀÄªÀ UÁzÉ, ¯ÉÆÃPÉÆÃQÛ J®ègÀ §zÀÄQUÀÆ ¥ÀjavÀªÁzÀÄzÀÆ,
ªÁrPÉAiÀÄÄ¼ÀîzÀÆÝ, DVgÀÄwÛzÀÄÝzÀjAzÀ EªÀgÀ GQÛUÉ ºÉZÀÄÑ ¨É¯É, ªÁå¥ÀPÀvÉ §AvÀÄ. »ÃUÉ ¸ÀAVÃvÀ,
¸Á»vÀå, fÃªÀ£À ̧ ÀÄzsÁgÀuÉ, ªÀÄÆ®¨sÀÆvÀ ̧ ÀvÀåUÀ¼ÀÄ ̧ ÉÃjPÉÆAqÀzÀÝjAzÀ CzÀPÉÌ ̧ ÁéUÀvÀ £ÉÃgÀªÁ¬ÄvÀÄ.
vÀªÀÄä£ÀÆß vÀªÀÄä ¯ÉÆÃ¥ÀzÉÆÃµÀUÀ¼À£ÀÆß PÀÄjvÉÃ zÁ¸ÀgÀÄ £ÀÄrAiÀÄÄwÛzÁÝgÉ JAzÀjvÁUÀ®Æ M¼ÉîAiÀÄ
zÀÈ¶ÖvÀAzÀÄPÉÆlÄÖ zÉÊªÀ¨sÀQÛAiÀÄ PÀqÉUÉ, GzÁgÀ fÃªÀ£ÀzÀ PÀqÉUÉ, ªÀÄ£À¸ÀÄì wgÀÄUÀÄªÀAvÉ ªÀiÁqÀÄwÛzÀÄÝzÀjAzÀ
zÁ¸ÀjUÉ J¯Éè°èAiÀÄÆ ¥ÀÄgÀ¸ÁÌgÀ zÉÆgÉ¬ÄvÀÄ.

zÁ¸ÀgÀ ºÁqÀÄUÀ½UÉ ºÉZÁÑV vÀPÀð ªÉÃzÁAvÁ¢UÀ¼À CxÀªÁ ªÁzÀ «ªÁzÀUÀ¼À ¸ÁzsÀ£É, UÀæºÀt
CUÀvÀåªÁVgÀ°®è. CzÀÄ ¹zÁÞ£Àß, ̧ ÀAVÃvÀzÀ ZËPÀlÄÖ CzÀ£ÀÄß MAzÀÄ EwAiÀÄ°è gÀAdPÀªÁV ̧ À«AiÀiÁV
G½¹PÉÆqÀÄªÀ ̧ ÁzsÀ£ÀªÁ¬ÄvÀÄ. ̧ ÀAVÃvÀªÉÃ zÁ¸ÀgÀ GzÉÝÃ±ÀªÀ®è. F §UÉAiÀÄ ̄ ÉÆÃPÉÆÃ¥ÀPÁgÀ d£ÀPÉÌ
C£Àß §mÉÖUÀ¼À£ÀÄß MzÀV¹PÉÆqÀÄªÀ ªÀiÁUÀðQÌAvÀ®Æ, »jzÁzÀÄzÀÄ. ¤vÀå fÃªÀ£ÀªÀ£ÀÄß GvÀÛªÀÄUÉÆ½¸ÀÄªÀ
¸ÁzsÀ£ÀªÁV ªÀÄ£À¹ìUÉ vÀÈ¦Û ±ÁAwUÀ¼À£ÀÄß ¸ÀAvÉÆÃµÀªÀ£ÀÄß G£ÀßvÀ ¨sÁªÀ£ÉUÀ¼À£ÀÄß PÉÆlÄÖ, CªÀgÀ°è
¤ÃwAiÀÄ PÀqÉUÉ zÉÃªÀgÀ PÀqÉUÉ ªÀÄ£À¸Àì£ÀÄß wgÀÄV¹vÀÄ. zÁ¸ÀgÀAxÀ ªÀÄºÁvÀägÀÄ, vÀªÀÄä GvÁÜ£ÀvÉUÁVAiÉÄ
EzÀ£Éß®è £ÀÄrAiÀÄÄwÛzÁÝgÉA§ £ÀA©PÉ EzÀPÉÌ d£ÀgÀ£ÀÄß M°¹vÀÄ.”21

¥ÀÄgÀAzÀgÀzÁ¸ÀgÀ ¥ÀzÀUÀ¼ÀÄ §ºÀÄªÀÄnÖUÉ ̄ ÉÆÃPÀ²PÀëtªÀ£ÀÄß ̈ sÀQÛAiÉÆA¢UÉ ̈ ÉgÉ¹zÀ gÀZÀ£ÉUÀ¼ÁVªÉ.
PÀ£ÀPÀzÁ¸ÀgÀ ¥ÀzÀUÀ¼ÀÄ ‘¯ÉÆÃPÀ¤ÃwAiÀÄ ªÀÄÆ®PÀªÉÃ ¨sÀQÛUÉ £É¯É-¨É¯ÉUÀ¼À£ÀÄß MzÀUÀÄvÀÛªÉ' JA§ÄzÀ£ÀÄß
¢lÖ UÀnÖ zÀ¤AiÀÄ°è ªÀÄ£ÀªÀjPÉ ªÀiÁr¸ÀÄvÀÛªÉ. PÀ£ÀPÀzÁ¸ÀgÀÄ-¥ÀÄgÀAzÀgÀzÁ¸ÀgÀAvÀºÀ ̧ Á«gÁgÀÄ ºÀjzÁ¸ÀgÀÄ
ºÀ½îºÀ½îUÀ¼À°è, HgÀÄPÉÃjUÀ¼À°è ¸ÀAZÀj¹ ºÁr PÀÄtÂAiÀÄÄªÀ ªÀÄÆ®PÀ PÉÊUÉÆAqÀ ¤Ãw¥Àæ¸ÁgÀzÀ
DAzÉÆÃ®£ÀzÀ ¸ÀégÀÆ¥ÀªÀ£ÀÄß C.gÁ.«ÄvÀæ CªÀgÀÄ »ÃUÉ ºÉÃ½zÁÝgÉ: “ZÁgÀt UÁAiÀÄPÀ ªÀUÀð d£ÀvÉUÉ

20. ªÀiÁ¹Û ªÉAPÀmÉÃ±À CAiÀÄåAUÁgï,‘ªÉÊµÀÚªÀzÁ¸ÀgÀ QÃvÀð£ÉUÀ¼ÀÄ’, F ¥ÀjAiÀÄ ̧ ÉÆ§UÀÄ, ¥ÀÄ. 2
21. ¹ÃvÁgÁªÀÄAiÀÄå «.,‘zÁ¸À¸Á»vÀå ¸À«ÄÃPÉë’, F ¥ÀjAiÀÄ ¸ÉÆ§UÀÄ, ¥ÀÄ. 19-20
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¤ÃqÀÄªÀ ̄ ÉÆÃPÀ²PÀët MAzÀÄ «²µÀÖ §UÉAiÀÄzÀÄ. ªÀÄ£ÉªÀÄ£ÉUÀ¼À ªÀÄÄAzÉ MAzÀÄ ZÀgÀtªÀ£ÀÄß ¥À®ÄQ¸ÀÄvÀÛ
£ÀqÉAiÀÄÄªÀ EªÀgÀÄ PÉÃ¼ÀÄªÀ d£ÀgÀ ªÀÄ£À¹ì£À £É®zÀ°è MAzÀÄ «ZÁgÀzÀ ©ÃdªÀ£ÀÆß ©vÀÄÛvÀÛ ºÉÆÃUÀÄvÁÛgÉ.
d£ÀgÀ ªÀiÁvÀÄPÀvÉAiÀÄ°è PÀÆqÀ F ̧ Á®ÄUÀ¼ÀÄ C£ÀÄgÀtÂvÀªÁUÀÄvÀÛªÉ. ªÀÄPÀÌ½AzÀ »rzÀÄ ªÀÄÄzÀÄPÀgÀªÀgÉUÉ
£Á£Á ªÀAiÉÆÃªÀiÁ£ÀzÀ, §Ä¢ÞªÀiÁ£ÀzÀ d£À £Á£ÁPÁgÀtUÀ½UÁV F ̧ Á®ÄUÀ¼À£ÀÄß £É£À¦£À°èlÄÖPÉÆ¼ÀÄîvÁÛgÉ,
GzÀÞj¸ÀÄvÁÛgÉ. ±Á¯Á ²PÀëtzÀ PÀlÄÖ¥Ár¤AzÀ ¥ÁgÁzÀ F ªÀÄÄPÀÛ ²PÀët¢AzÀ DUÀÄªÀ ̧ Á»vÀå ¥Àæ¸ÁgÀ
ºÉZÀÄÑ ªÁå¥ÀPÀªÁzÀzÀÄÝ. C£ÀPÀëgÀ¸ÀÜgÉÃ ºÉaÑ£À ̧ ÀASÉåAiÀÄ°èzÀÝ PÀ£ÁðlPÀ zÉÃ±ÀzÀ°è EAxÀ UÁAiÀÄPÀjAzÁV
£ÀªÀÄä d£À ¥ÀgÀA¥ÀgÉAiÀÄ ̧ ÀvÀéªÀ£ÀÆß, ¥ÀÄgÁt¥ÀæeÉÕAiÀÄ£ÀÆß, ̧ ÀAWÀ fÃªÀ£ÀªÀ£ÀÆß ªÉÄÊUÀÆr¹PÉÆAqÀgÀÄ.”22

f.ªÀgÀzÀgÁdgÁªï CªÀgÀÄ UÀÄgÀÄw¹zÀAvÉ “²æÃªÁå¸ÀgÁAiÀÄgÀ vÁQðPÀ ¤gÀÆ¥ÀtzÀ £ÉÊ¥ÀÄtåªÀÇ
¸ÀºÀ ¸ÀªÉÆäÃºÀPÀªÁzÀÄzÀÄ. ªÀAiÉÆÃzsÀªÀÄð ªÀÄvÀÄÛ ªÀÄ£ÉÆÃzsÀªÀÄðUÀ¼ÉgÀqÀgÀ ªÉÊ¥ÀjÃvÀåªÀ£ÀÄß awæ¸ÀÄªÀ°è
CªÀgÀ ªÁtÂ »ÃUÉ ¸ÁVzÉ.

zÉÃºÀ fÃtðªÁ¬ÄvÀÄ zsÀ£À | £ÉÃºÀ fÃtðªÁUÀzÀÄ CAiÀÄå ||

PÀtÄÚ Q« ªÀÄAzÀªÁzÀÄªÀÅ | ºÉtÄÚ ªÀÄtÂÚ£Á±É ªÀÄAzÀªÁUÀzÀÄ ||

PÁ®Ä PÉÊ dªÀÀUÀÄA¢zÀªÀÅ | ¨sÉÆÃUÀ¨sÉÆÃ®PÉ dªÀÀUÀÄAzÀªÀÅ ||

dgÉgÉÆÃUÀ¢AzÀ £ÉgÉºÉÆgÉ ºÉÃ¹vÀÄ | ±ÀjÃgÀzÀ°è ºÉÃ¹PÉ E¤w®è ||

¥Á¥ÀPÉÆÃnUÀ¼À ªÀiÁrzÀj£ÀÄß | vÁ¥À ªÀÄ£ÀzÉÆ¼ÀV¤w®è ||

»ÃUÉ ¸ÀjzÀÄ ºÉÆÃ¬ÄvÀÄ PÁ®ªÉ®èªÀÅ | ªÀÄÄAzÀtUÀw zÁj vÉÆÃgÀzÀÄ ||

C£Á¢¬ÄAzÀ ¤£ÀßªÀ£É¤¹zÉ | J£Àß PÀÄAzÀÄ ¤£ÀßzÀ®èªÉ ||

E£ÁßzÀgÀÆ zÀAiÉÄ¬ÄAzÀ £ÉÆÃr | ªÀÄ¤ß¸À¨ÉÃPÀAiÀÄå J£Àß£ÀÄ ¹jPÀÈµÀÚ ||

(¸À.zÁ.¸Á. ¸ÀA-1, ¥ÀÄ.232)

AiÀÄwUÀ¼ÁzÀgÀÆ ¯ÉÆÃPÀzÀ jÃw - ¤ÃwUÀ¼À£ÀÄß UÀæ»¹zÀ CªÀgÀ ªÀÄw EAvÀºÀ £ÉÊdavÀæUÀ¼À£ÀÄß
¤ÃqÀÄªÀ°è vÀÄA§ AiÀÄ±À¹éAiÀiÁVzÉ.”23

©.f.J¯ï.¸Áé«Ä CªÀgÀÄ C©ü¥ÁæAiÀÄ ¥ÀqÀÄªÀAvÉ: “¥ÀÄgÀAzÀgÀzÁ À̧gÀ ¥ÀzÀ̧ Á»vÀåzÀ°è JzÀÄÝ PÁtÄªÀÅzÀÄ
zÉÊªÀzÀ°è CªÀjVzÀÝ ¨sÀQÛ. CªÀgÀ£ÀÄß ¸ÀÄvÀÄÛªÀj¢zÀÝ ¸ÀªÀiÁd¥ÀæeÉÕ ªÀÄvÀÄÛ ¸ÀªÀiÁdzÀ ºÀÄ¼ÀÄPÀÄUÀ¼À£ÀÄß
wzÀÄÝªÀÅzÀPÁÌV £ÉÃgÀªÁVAiÉÆÃ, ¸ÀÆZÀåªÁVAiÉÆÃ, ªÀåAUÀåªÁVAiÉÆÃ ºÉÃ½zÀ ¤Ãw.”24

PÉ.«.£ÁgÁAiÀÄt CªÀgÀ ¥ÀæPÁgÀ: “QÃvÀð£ÉUÀ¼ÀÄ ̧ ÀªÀÄÆºÀzÀ ̧ ÀäøwUÀ¼ÀÄ ¥ÀÄ£ÀgÀ©ü£ÀAiÀÄUÉÆ¼Àî®Ä vÀPÀÌ
¥À æZÉÆÃzÀPÀUÀ¼ÁUÀÄvÀ ÛªÉ. CzÀÄ zÉÊªÀªÀ£ÀÄß PÀÄjvÀÄ £ÀÆgÁgÀÄ £ÀA©PÉUÀ½gÀ§ºÀÄzÀÄ. ¥ÀÄgÁt
¥ÀæwÃPÀUÀ½gÀ§ºÀÄzÀÄ. ªÀÄºÁPÁªÀåzÀ CA±ÀUÀ½gÀ§ºÀÄzÀÄ. »ÃUÉ d£ÀgÀ MlÄÖ ̧ ÁªÀiÁfPÀ ªÀÄ£À̧ ÀÄì ºÉÆA¢gÀÄªÀ
¸ÁªÀiÁ£Àå CA±ÀUÀ¼ÀÄ ¥ÀgÉÆÃPÀëªÁV eÁUÀævÀªÁUÀ®Ä F QÃvÀð£ÉUÀ¼ÀÄ £ÉgÀªÁUÀÄwÛgÀÄvÀÛªÉ. EzÀÄ MAzÀÄ
¸ÀAQÃtð QæAiÉÄ. MAzÀÄ §UÉAiÀÄ DZÀgÀuÉ PÀÆqÀ.

22. «ÄvÀæ C.gÁ.,‘¥ÀÄgÀAzÀgÀzÁ¸ÀgÀ ¥ÀzÀUÀ¼À°è ¸Á»vÀå «ªÀÄ±Éð’, F ¥ÀjAiÀÄ ¸ÉÆ§UÀÄ, ¥ÀÄ. 186
23. ªÀgÀzÀgÁdgÁªï f., ‘ºÀjzÁ¸À ¸Á»vÀå ¸ÁgÀ’, ¥ÀÄ. 339
24. ¸Áé«Ä ©.f.J¯ï.,‘¥ÀÄgÀAzÀgÀzÁgÀÄ ªÀÄvÀÄÛ ©.«.PÁgÀAvÀgÀÄ’,F ¥ÀjAiÀÄ ̧ ÉÆ§UÀÄ, ¥ÀÄ. 232
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E°è QÃvÀð£É PÉÃªÀ® MAzÀÄ ̈ sÁ¶PÀ zÁR¯ÉAiÀiÁV ªÀiÁvÀæ §¼ÀPÉAiÀiÁUÀÄªÀÅ¢®è. ̈ sÁµÉAiÀÄ ®AiÀÄ
ºÁUÀÆ CxÀð£ÁzÀ ªÀÄvÀÄÛ DAVPÀ C©ü£ÀAiÀÄ ªÀÄÆgÀÄ ¸ÉÃj MAzÀÄ D¢ªÀÄ PÀ¯ÉAiÀÄ gÀÆ¥ÀªÀ£ÀÄß
¥ÀqÉAiÀÄÄvÀÛªÉ. ¨sÀd£ÉAiÀÄ wÃªÀæ ¹ÜwAiÀÄ°è E®èªÉÃ ºÀjPÀvÉAiÀÄ°è QÃvÀð£É §¼ÀPÉAiÀiÁUÀÄªÀ §UÉAiÀÄ£ÀÄß
JZÀÑjPÉ¬ÄAzÀ UÀªÀÄ¤¹zÀgÉ F ªÀiÁvÀÄ ̧ ÀàµÀÖªÁUÀÄvÀÛzÉ.”25

CAzÀgÉ QÃvÀð£ÉUÀ¼ÀÄ EA¢£À fÃªÀ£ÀPÀæªÀÄzÀ MAzÀÄ ªÀÄÄRå DªÀ±ÀåPÀvÉUÀ¼À£ÀÄß ¥ÀÆgÉÊ¸À®Ä
§¼ÀPÉAiÀiÁUÀÄwÛªÉ. eÉÆvÉUÉ £ÀªÀÄä £É®zÀ ¤ÃwAiÀÄ CjªÀ£ÀÄß £ÉÃgÀªÁV ºÁUÀÆ PÁ£ÀÆ¤£À CjªÀ£ÀÄß
¥ÀgÉÆÃPÀëªÁV EªÀÅUÀ¼À ªÀÄºÀvÀéªÀ£ÀÆß «ªÀj¸ÀÄwÛªÉ.

25. £ÁgÁAiÀÄt PÉ.«.,‘PÀ£ÀPÀzÁ¸ÀgÀ QÃvÀð£ÉUÀ¼ÀÄ ªÀÄvÀÄÛ DzsÀÄ¤PÀ ªÀiË®åUÀ¼ÀÄ : MAzÀÄ n¥ÀàtÂ’,F ¥ÀjAiÀÄ ¸ÉÆ§UÀÄ, ¥ÀÄ. 300
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Abstract

‘Vaddaradhane’ or ‘Aradhana Karnataka Tika’ is a classical pioneering Kannada literature

written in Halegannada style by Shiva Kotyacharya in 870 AD. It propounds the greatness of

Jaina dharma and its principles by narrating various interlinked stories and sub-stories. Balanna

states that the heroes in the Aradhana story aim at attainment of moksha through right conduct,

sacrifice and self-control. Both at the worldly level and in the other world, people at large and

the spiritual achievers abide by basic values of right procedures and decisions and proportionate

punishments. The stories refer to fair principles practiced in monarchy in getting evidence,

establishing proof, finalizing the conviction, choice of suitable punishment and its enforcement.

Balanna briefly narrates the stories of Sudame and Vidyutchora to illustrate these principles.

First, Sumati’s story of Sudame. A merchant by name Sumitra Shetty distributes prize

money of thousand dinaras each by throwing purses at four watchmen who were entrusted to

take care of his son who had fallen unconscious during night after a snake bite. When one of

the watchmen complained about not receiving the purse (even though he had, in fact, received

it) the merchant submitted a complaint to the King. The King called Talawar, the police

officer, and entrusted the investigation work with an admonition of personal liability in case of

failure to investigate the real culprit. The Talwar’s intelligent daughter, Sumati tells a story of

Sudame to the watchmen to identify the real culprit. The Sudame story is that in order to fulfill

a vow given by her to a relative she went to meet him in bridal dress during the first night. A

thief, a policeman and a man-eater stop her temporarily and permit her to move in lieu of

promise of fulfilling their demands while returning. Because of her good conduct and

truthfulness all the four leave her safe and unscathed. After telling the story to the four watchmen

she asked them to identify the most virtuous person. In fact, among the four watchmen who

were to look after the unconscious boy in the night, one had gone for stealing a sheep,
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another had gone for collecting fuel wood, the third to fetch fire and the last one remained in

the spot and all had feast of cooked mutton. Each answered according to his nature, but the

watchman who stole the sheep glorified the thief in Sudame story as the great. Sumati suspected

this watchman and privately promised him to marry in case he offers suitable gifts of ornaments.

The watchman showed his concealed purse carrying prize money and handed over to Sumati

for preparing ornaments. Soon he was arrested by her father, Talawar, and due punishment

was given after production before the King. Sumati’s diligence and astute investigative skill

resulting in identifying the real culprit enabled the King to punish the wrong doer and render

justice.

Second, the story of Vidyutchora. In King Vamaratha’s palace of  Mithila, an antique and

precious jewelry secretly kept and worshipped everyday by the King was surprisingly stolen.

Vidyutchora, King of Abhira residing in the capital city of Venathata, had gone to Mithila to

avenge and fulfil a vow against his childhood friend Yamadanda, now a Talawar of Vamaratha.

Vidyutchora had mastered the skill of stealing by his ability to change his form, vanish and

move in cognito. He had stolen the jewelry. Vamaratha asked Yamadanda to investigate the

crime. Yamadanda, who had also some knowledge of changing the identity of persons by

application of anjana, suspected Vidyutchora who was in the form of a leper and changed

him into normal appearance, and convinced the King Vamaratha that Vidyutchora was the

culprit. Vamaratha asked Yamadanda to torture and penalize Vidyutchora to extract truth. In

spite of 32 types of torturous treatment in the chilly night Vidyutchora did not confess. On the

other hand, he counter-accused Yamadanda of unjustified attempt to kill him. Yamadanda

doubted about the criminality of Vidyutchora because of withstanding of torture and took him

to King’s court stating that he had failed in the investigation work and the detainee might be

an innocent person. Vamaratha imposed death sentence upon Yamadanda. When all

preparations were made for execution of Yamadanda at the burial ground, Vidyutchora

disclosed his identity and his intention of fulfilling the childhood vow of getting Yamadanda

executed, and asked the butchers to stop killing the innocent person. Again, the King was

approached. Vidyutchora confessed his acts of theft of valuables in the city including the

precious jewelry of the King. He handed over all the stolen goods except the money he spent

for pleasing the prostitutes. When asked about his ability to withstand torture in the chilly

night, Vidyutchora stated that his learning of stories of Purana depicting the cruel tortures in

hell and the way of escaping from them by following spiritual life made him to withstand the

torture. Understanding the royal identity of Vidyutchora and lack of intention to harm others,

he was acquitted off the crime and was even offered with a marriage proposal. He convinced
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the King Vamaratha to offer the marriage proposal to Yamadanda, who, in fact agreed to

marry the royal princess. Vidyutchora chose a spiritual life after a brief visit to his capital city

politely declining the demands of citizens to rule. He became a great scholar and spiritual

leader although met a tragic death at the hands of pests released by an evil force.

Both the stories demonstrate the prevalence of numerous principles of fair legal procedure

and substantive idea of justice, proportionality and reasonableness. Giving benefit of doubt

to the accused person, requirement of proving beyond reasonable doubt, giving adequate

time and opportunity to adduce evidence and arguments, protection of innocent person against

penalties, avoidance of capital punishment, proportionality of penalties to suit the crimes,

supremacy of dharma over economic actions and human desires and supreme duty of state

officers to maintain law and order are some of the due process values traceable in the story.

It is amazing that monarchical rule in 9th century Karnataka had such advanced and refined

principles.

“ªÀqÁØgÁzsÀ£É” ºÀvÉÆÛA§vÀÄÛ ªÀÄºÁ¥ÀÄgÀÄµÀgÀ PÀxÉUÀ¼À£ÀÄß M¼ÀUÉÆArgÀÄªÀ ªÀÄvÀÄÛ ºÀ¼ÉUÀ£ÀßqÀ PÁ®WÀlÖzÀ°è
gÀZÀ£ÉUÉÆAqÀ UÀzÀåUÀæAxÀªÁVzÉ. F UÀæAxÀzÀ PÀxÉUÀ¼À DgÀA s̈ÀzÀ°è §gÀÄªÀ 19 UÁºÉUÀ¼ÀÄ ¥ÁæPÀÈvÀ s̈ÁµÉAiÀÄ
“ s̈ÀUÀªÀwÃ DgÁzsÀ£Á” UÀæAxÀzÀ¼À°ègÀÄªÀ UÁºÉUÀ¼À PÀæªÀÄzÀ°èAiÉÄÃ EªÉ. ªÀqÁØgÁzsÀ£É AiÀiÁªÀ PÁ®zÀ°è
gÀZÀ£ÉAiÀiÁ¬ÄvÉA§ÄzÀ£ÀÄß ±ÉÆÃ¢ü̧ À®Ä «zÁéA À̧gÀÄ ¸ÁPÀµÀÄÖ ¥Àj±ÀæªÀÄ ¥ÀnÖzÁÝzÀgÀÆ RavÀªÁzÀ PÁ®
¤tðAiÀÄ ªÀiÁqÀ®Ä ̧ ÁzsÀåªÁV®è. DzÀgÉ PÀ£ÀßqÀ ªÀqÁØgÁzsÀ£É Qæ.±À. 870gÀ PÁ¯ÁªÀ¢üAiÀÄ°è gÀZÀ£ÉUÉÆAqÀ PÀÈw.
EzÀgÀ ªÀÄÆ® ºÉ¸ÀgÀÄ “DgÁzsÀ£Á PÀ£ÁðlPÀ nÃPÁ”. F PÀÈw PÀvÀÈð, ²ªÀPÉÆÃmÁåZÁAiÀÄð C®è ̈ ÁæfµÀÄÚ.
FvÀ AiÀiÁ¥À¤ÃAiÀÄ ¥ÀAxÀzÀªÀ£ÀÄß ¥ÁæPÀÈvÀ, À̧A À̧ÌøvÀ s̈ÁµÉUÀ¼À s̈ÀAqÁgÀzÀ°èzÀÝ “DgÁzsÀ£Á ¸Á»vÀå”ªÀ£ÀÄß
PÀ£ÀßqÀPÉÌ E½¹zÀ ªÉÆzÀ°UÀ EªÀ£ÀÄ. ‘ªÀqÁØgÁzsÀ£É' CxÀªÁ 'DgÁzsÀ£Á nÃPÁ' UÀÄ®§UÁð, ©ÃzÀgÀ ¥ÀæzÉÃ±ÀzÀ
¥Àj À̧gÀzÀ̄ ï° ¥À®è«¹zÀ PÀÈw. (ºÀA¥À£Á: ªÀqÁØgÁzsÀ£É, ºÉÆ À̧̈ É¼ÀPÀÄ. '¸ÁzsÀ£É' ̧ ÀA¥ÀÄl-19 ̧ ÀAaPÉ 3-4
dÄ¯ÉÊ r¸ÉA§gï-1990) EzÀPÉÌ 'G¥À¸ÀUÀð PÉÃªÀ°UÀ¼À PÀxÉ' J£ÀÄßªÀ E£ÉÆßAzÀÄ ºÉ¸ÀgÀÆ EzÉ.

F PÀxÉUÀ¼À°è §gÀÄªÀ £ÁAiÀÄPÀgÉ®è zsÀªÀÄð«ÃgÀgÀÄ, CAvÉAiÉÄÃ F PÀxÉUÀ¼À°è zsÀªÀÄðzÀ ¤gÀÆ¥ÀuÉUÉ DzsÀåvÉ
¤ÃrªÉ. E°èAiÀÄ zsÀªÀÄð«ÃgÀgÀ UÀÄj-UÀªÀÄå ªÉÆÃPÀë ¸ÀA¥ÁzÀ£É CxÀªÁ ªÉÆÃPÀëPÉÌ £ÉgÉªÀÄ£ÉAiÀiÁVgÀÄªÀ
¸ÀªÁðxÀð¹¢Þ ªÉÆzÀ¯ÁzÀ ̧ ÀéUÀðªÀ£ÀÄß ¥Áæ¦Û¹PÉÆ¼ÀÄîªÀÅzÀÄ. EªÉgÀqÀ£ÀÆß ̧ Á¢ü̧ À®Ä EgÀÄªÀ KPÉÊPÀ ªÀiÁUÀð
¥ÀÄtå-¥Á¥À gÀÆ¥ÀªÁzÀ PÀªÀÄðªÀ£ÀÄß PÀ¼ÀaPÉÆ¼ÀÄîªÀÅzÀÄ. F PÀªÀÄðµÀAiÀÄªÀÅ vÀ¥À¹ì¤AzÀ ªÀiÁvÀæ ¸ÁzsÀå. F
vÀ¥À¹ìUÉ «gÀQÛ, EA¢æÃAiÀÄ ¤UÀæºÀ, PÁAiÀÄPÉèÃ±À, ̧ ÀAAiÀÄªÀÄ EvÁå¢UÀ¼À ¥Á®£É PÀqÁØAiÀÄ. vÀ¥ÉÆÃ¤gÀvÀ AiÀÄwUÉ
zÉÃªÉÇÃ¥À̧ ÀUÀð, ªÀÄ£ÀÄµÉÆåÃ¥À̧ ÀUÀð, wjPÉÆÃ¥À̧ ÀUÀð,  ZÉÃvÀ£ÉÆÃ¥À̧ ÀUÀðUÀ¼ÉA§ £Á®ÄÌ §UÉAiÀÄ G¥À̧ ÀUÀðUÀ¼À£ÀÄß
d¬Ä À̧̈ ÉÃPÁUÀÄvÀÛzÉ. ªÀqÁØgÁzsÀ£É UÀæAxÀªÀÅ vÀ£Àß PÀxÉUÀ¼À ¤gÀÆ¥ÀuÉUÉ C£ÀÄ À̧j¹gÀÄªÀ PÀxÀ£À vÀAvÀæªÀÅ CvÀåAvÀ
DPÀµÀðPÀªÀÇ, ªÉÊ«zsÀå¥ÀÆtðªÀÇ, «²µÀÖªÀÇ DVzÉ. E°èAiÀÄ ªÀÄÄRå PÀxÉUÀ¼À ¥ÀæzsÁ£À D±ÀAiÀÄ eÉÊ£ÀzsÀªÀÄðªÀÄvÀÄÛ
CzÀgÀ vÀvÁéZÀgÀuÉUÀ¼À ±ÉæÃµÀ×vÉAiÀÄ£ÀÄß ¸ÁgÀÄªÀÅzÀÄ. F D±ÀAiÀÄPÉÌ zÀÄrAiÀÄÄªÀ ºÀ®ªÁgÀÄ G¥ÀPÀxÉUÀ¼À£ÀÄß,
ªÀÄÄRå PÀxÉUÀ¼À°è À̧AUÀr¹PÉÆArgÀÄªÀÅzÀÄ PÀxÉUÁgÀ£À Ȩ́ÆéÃ¥ÀdÕvÉUÉ ¤zÀ±Àð£ÀªÁVzÉ.

******
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F PÀxÉUÀ¼À°è ¯ËQPÀ ªÀÄvÀÄÛ C¯ËQPÀªÉ£ÀÄßªÀ JgÀqÀÄ À̧ÛgÀUÀ¼À°è ©aÑPÉÆ¼ÀÄîvÀÛªÉ. ¯ËQPÀ À̧ÛgÀzÀ°è C À̧gÀ-
CgÀ¹AiÀÄgÀÄ, ªÀÄAwæUÀ¼ÀÄ, ªÀvÀðPÀgÀÄ, vÀ¼ÀªÁgÀgÀÄ, CªÀgÀ ªÀÄPÀÌ¼ÀÄ, ªÀÄAvÀæªÁ¢UÀ¼ÀÄ, ¹¢Þ¥ÀÄgÀÄµÀgÀÄ, UÀÆqsÀZÁgÀgÀÄ,
§ºÀÄgÀÆ¦UÀ¼ÀÄ, £ÀUÀgÀ ªÁ¹UÀ¼ÀÄ, eÉÊ£À ̧ À£Áå¹UÀ¼ÀÄ, ªÀÈvÀ¤µÀ×gÀÄ, PÁªÀ®ÄUÁgÀgÀÄ, gÁd s̈ÀlgÀÄ, G¥ÁzsÁåAiÀÄgÀÄ,
DZÁAiÀÄðgÀÄ, ªÀå©ZÁjUÀ¼ÀÄ, ªÉÃ±ÉåAiÀÄgÀÄ, ̧ À¥ÀÛ ªÀå À̧£Á©ü̈ sÀÆvÀgÀÄ, ̧ ÀPÀ®±Á À̧Ûç ¥Àæ«ÃtgÀÄ ªÀÄÄAvÁzÀ ºÀ®ªÀÅ
ªÀUÀð, eÁw ªÀÄvÀÄÛ ªÀÈwÛAiÀÄ d£ÀgÀÄ ªÀåªÀºÀj À̧ÄwÛzÀÄÝzÀÄ w½zÀÄ §gÀÄvÀÛzÉ. E£ÀÄß C¯ËQPÀ À̧ævÀzÀ°è ¥ÀÄtå-
¥Á¥À PÀªÀÄðUÀ¼À ¥sÀ̄ Á£ÀÄ¥sÀ®UÀ¼ÀÄ, ZÀvÀÄUÀðw (ªÀÄ£ÀÄµÀåd£Àä, zÉÃªÀvÁd£Àä, wÃAiÀÄðPïd£Àä, £ÁgÀQd£Àä) UÀ¼À°è
d£ÁäAvÀgÀ ¥ÀAiÀÄðl£É, E®èªÉÃ G¥À¸ÀUÀðUÀ¼À£ÀÄß ¸ÉÊj¹ ¸ÀªÁðxÀð¹¢Þ ªÉÆzÀ¯ÁzÀ ¸ÀéUÀðUÀ¼À°è ºÀ®ªÀÅ
¸ÁUÀgÉÆÃ¥ÀªÀÄ DAiÀÄÄµÀåªÀÅ¼Àî EAzÀæ£ÁV ºÀÄlÄÖªÀ ¥ÀgÀPÀ®à£ÉUÀ¼ÀÄ §gÀÄvÀÛªÉ. F JgÀqÀÆ ̧ ÀÛgÀUÀ¼À PÁtÂ¹PÉÆ¼ÀÄîªÀ
aAvÀ£ÉUÀ¼ÀÄ eÉÊ£À DªÀiÁßAiÀÄPïPÉ £É®UÀnÖ£ÀAwgÀÄªÀ ¯ËQPÀ-DUÀ«ÄPÀ JA§ JgÀqÀÄ zÀÈ¶ÖPÉÆÃ£ÀPÉÌ
C£ÀÄUÀÄtªÁVAiÉÄÃ EªÉ. CzÉÃ PÁgÀtPÉÌ E°è ¯ËQPÀ ªÀÄvÀÄÛ C¯ËQPÀ »ÃUÉ JgÀqÀÄ £É¯ÉUÀ¼À°è £ÁåAiÀÄ
wÃªÀiÁð£À ªÀÄvÀÛ C¥ÀgÁzsÀUÀ¼À£Àß£ÀÄ®Që¹ ²PÉë «¢ü̧ ÀÄªÀ ªÉÃ¢PÉUÀ¼À£ÀÄß PÀ°à¹PÉÆArgÀÄªÀÅzÀÄ ̧ Áé̈ sÁ«PÀªÉ¤ À̧ÄvÀÛzÉ.

ªÀqÁØgÁzsÀ£É UÀæAxÀzÀ PÉ®ªÀÅ PÀxÉUÀ½AzÀ DAiÀÄÝ ªÀÄvÀÄÛ ¥Àæ̧ ÀÄÛvÀ JgÀqÀÄ £É̄ ÉUÀ¼À°è PÀAqÀÄ§gÀÄªÀ ¥Àæ̧ ÀAUÀUÀ¼À£ÀÄß
DzsÀj¹ wÃ¥ÀÄð ¤ÃqÀÄªÀ PÀæªÀÄ«zÀÄÝ, C¥ÀgÁzsÀ£ÀUÀ¼À£ÀÄß ̧ Á©ÃvÀÄ¥Àr À̧®Ä ̧ ÁPÁëöåzsÁgÀUÀ¼À£ÀÄß, ¥ÀÄgÁªÉUÀ¼À£ÀÄß
À̧AUÀæ» À̧ÄªÀ «zsÁ£À, C¥ÀgÁzsÀ RavÀªÁzÀ £ÀAvÀgÀ C¥ÀgÁ¢üUÉ «¢ü̧ ÀÄªÀ ²PÉëAiÀÄ À̧égÀÆ¥À. D ²PÉëAiÀÄ£ÀÄß

eÁjUÉÆ½¸À®Ä ¤zÉÃð²¸ÀÄªÀ C¢üPÁgÀ EvÁå¢ ¸ÀAUÀwUÀ¼À£ÀÄß E°è «ªÉÃa¸À§ºÀÄzÁVzÉ:

‘ªÀqÁØgÁzsÀ£É' UÀæAxÀzÀ 19 PÀxÉUÀ¼À°è ªÉÆzÀ®£ÉAiÀÄzÀÄ vÀÄA§ d£À¦æAiÀÄªÁVgÀÄªÀ ‘ À̧ÄPÀÄªÀiÁgÀ̧ Áé«ÄAiÀÄ
PÀxÉ'. F ªÀÄÄRå PÀxÉAiÀÄ zsÉåÃAiÉÆÃzÉÝÃ±ÀªÀ£ÀÄß ¥ÉÆÃ¶ À̧®Ä PÀxÉUÁgÀ D PÀxÉAiÀÄ M¼ÀUÀqÉ PÉ®ªÀÅ À̧gÀtÂ
G¥ÀPÀxÉUÀ¼À£À£ÀÄß ̧ ÀAAiÉÆÃf¹PÉÆArzÁÝ£É. CAxÀªÀÅUÀ¼À°è ‘ À̧ÄªÀÄw ºÉÃ½zÀ ̧ ÀÄzÁªÉÄAiÀÄ PÀxÉ'AiÀÄÆ MAzÀÄ.
¯ËQPÀ £É̄ ÉAiÀÄ F PÀxÉAiÀÄ°è £ÁåAiÀiÁ®AiÀÄzÀ PÀ̄ Á¥ÀUÀ½UÉ ̧ À«ÄÃPÀj À̧§ºÀÄzÁzÀ PÉ®ªÀÅ CA±ÀUÀ½zÀÄÝ; CªÀÅ
gÁd À̧vÉÛAiÀÄ PÁ®zÀ £ÁåAiÀÄzÁ£À ¥ÀzÀÞwAiÀÄ ªÉÄÃ É̄ É̈¼ÀPÀÄ ZÉ®ÄèvÀÛªÉ. PÀxÉAiÀÄ wgÀÄ¼ÀÄ »ÃVzÉ:

PË±ÁA© JA§ ¥ÀlÖt. D ¥ÀlÖtzÀ°è ̧ ÀÄ«ÄvÀæ£ÉA§ ̧ ÉnÖ EzÀÝ£ÀÄ. PÉÆÃn a£ÀßzÀ MqÉAiÀÄ£ÀªÀ£ÀÄ. CªÀ£À
ªÀÄUÀ ªÀ̧ ÀÄ«ÄvÀæ. D ºÀÄqÀÄUÀ£À£ÀÄß MAzÀÄ ºÁªÀÅ PÀaÑvÀÄ. ̧ ÀvÀÄÛºÉÆÃzÀ£ÉAzÀÄ ̈ sÁ«¹ D ̈ Á®PÀ£À£ÀÄß ̧ Àä±Á£ÀPÉÌ
PÉÆAqÉÆAiÀÄÝgÀÄ. C°èUÉ §AzÀ UÀgÀÄqÀ£Á©ü JA§ ªÀÄAvÀæªÁ¢ ªÀÄAvÀæºÁQ vÁ£ÀÄ D ºÀÄqÀÄUÀ£À£ÀÄß £Á¼É
§zÀÄQ¹PÉÆqÀÄªÀÅzÁVAiÀÄÆ CzÉÆAzÀÄ gÁwæ C°è AiÀiÁgÀ£ÁßzÀgÀÆ PÁªÀ°UÉ Ej À̧̈ ÉÃPÉAzÀÆ ºÉÃ½ ºÉÆÃzÀ£ÀÄ.
CzÀPÉÆÌ¦àzÀ À̧Ä«ÄvÀæ±ÉnÖ; £Á®ÄÌ d£À s̈ÀlgÀ£ÀÄß PÁªÀ°lÄÖ ªÀÄ£ÉUÉ »AwgÀÄVzÀ£ÀÄ. ºÁUÉ PÁªÀ°zÀÝ D
£Á®égÀ°è M§â£ÀÄ PÀÄjAiÀÄ£ÀÄß PÀzÀÄÝ vÀgÀ®Ä ºÉÆÃzÀgÉ; E£ÉÆß§â ¸ËzÉAiÀÄ£ÀÄß vÀgÀ®Ä ºÉÆÃzÀ£ÀÄ. ªÀÄvÉÆÛ§â
QZÀÄÑ vÀgÀ®Ä ºÉÆÃzÀ£ÀÄ. £Á®Ì£ÉAiÀÄªÀ£ÀÄ PÁªÀ°UÉ PÀÄ½vÀ£ÀÄ. CAvÀÆ PÉÆ£ÉAiÀÄ°è J®ègÀÆ ̧ ÉÃj PÀzÀÄÝvÀAzÀ
PÀÄjAiÀÄ£ÀÄß PÉÆAzÀÄ À̧ÄlÄÖ wAzÀgÀÄ. CµÉÆÖwÛUÉ É̈¼ÀUÁ¬ÄvÀÄ. UÀgÀÄqÀ£Á©ü §AzÀÄ ªÀÄAvÀæ §®¢AzÀ
¨Á®PÀ£ÀÄß §zÀÄQ¹zÀ£ÀÄ.

¸ÀÄ«ÄvÀæ̧ ÉnÖUÉ C¥ÁgÀ ̧ ÀAvÉÆÃµÀªÁ¬ÄvÀÄ. PÁªÀ®Ä PÁAiÀÄÝ D £Á®égÀÄ ̈ sÀljUÀÆ vÀ¯Á ̧ Á«gÀ a£ÀßzÀ
£ÁtåUÀ½zÀÝ MAzÀÄ ¥ÉÆlÖt ¹UÀÄªÀAvÉ À̧Ä«ÄvÀæ̧ ÉnÖ G¥ÀàjUÉAiÀÄ ªÉÄÃ É̄ ¤AvÀÄ PÉ¼ÀVzÀÝ d£ÀgÀ ªÀÄzsÉå
vÀÆjzÀ£ÀÄ. DzÀgÉ £Á®égÀÄ s̈ÀlgÀ°è M§â£ÀÄ ªÀiÁvÀæ vÀ£Àß ¥Á°£À ¥ÉÆlÖtªÀ£ÀÄß vÉUÉzÀÄPÉÆAqÀÆ vÀ£ÀUÀzÀÄ
¹UÀ¯ÉÃ E®è JAzÀÄ ¸ÀÄ¼ÀÄî ºÉÃ½zÀ£ÀÄ. DUÀ ¸ÉnÖAiÀÄÄ gÁd£À §½UÉ ºÉÆÃV “zÉÃªÁ £À£Àß ¸Á«gÀ a£ÀßzÀ
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£ÁtåUÀ¼À ¥ÉÆlÖt PÀ¼ÉzÀÄºÉÆÃVzÉ” JAzÀÄ zÀÆgÀÄ PÉÆlÖ£ÀÄ. gÁd£ÀÄ vÀ¼ÀªÁgÀ£À£ÀÄß PÀgÉzÀÄ “MqÀ£ÉAiÉÄÃ
PÀ¼Àî£À£ÀÄß ºÀÄqÀÄPÀvÀPÀÌzÀÄÝ, E®èªÁzÀgÉ PÀ¼Àî¤UÉ «¢ü̧ À̈ ÉÃPÁzÀ ²PÉëAiÀÄ£ÀÄß ¤£ÀUÉ «¢ü̧ À̈ ÉÃPÁUÀÄvÀÛzÉ” JAzÀÄ DeÉÕ
ªÀiÁrzÀ£ÀÄ. vÀ¼ÀªÁgÀ¤UÉ K£ÀÄ ªÀiÁqÀ̈ ÉÃPÉA§ÄzÀÄ vÉÆÃZÀzÉ D £Á®égÀÄ ̈ sÀlgÀ£ÀÄß vÀ£Àß ªÀÄ£ÉUÉ PÀgÉzÀÄPÉÆAqÀÄ
§AzÀÄ CgÀ̧ ÀgÀ DeÉÕUÉ ºÉzÀj vÀÄA§ zÀÄBTvÀ£ÁV À̧¥ÀàUÉ PÀÄ½vÀÄ©lÖ£ÀÄ. DvÀ£À aAvÁPÁæAvÀ ¹ÜwAiÀÄ£ÀÄß
PÀAqÀ CªÀ£À ªÀÄUÀ¼ÀÄ ̧ ÀÄªÀÄw, PÁgÀtªÀ£ÀÄß w½zÀÄPÉÆAqÀÄ vÀAzÉUÉ “¤ÃªÀÅ ̈ ÉÃ À̧gÀ¥ÀqÀ̈ ÉÃr. £Á¼ÉAiÉÄÃ ¤ªÀÄä
ªÀ±ÀPÉÌ PÀ¼Àî£À£ÀÆß DvÀ PÀ¢ÝgÀÄªÀ a£ÀßªÀ£ÀÄß vÀAzÀÄ M¦à À̧ÄvÉÛÃ£É.” JAzÀÄ ̧ ÀªÀiÁzsÁ£À¥Àr¹zÀ¼ÀÄ.

vÀÄA¨Á eÁuÉAiÀiÁVzÀÝ DPÉ, CAzÉÃ gÁwæ D s̈ÀlgÀ£ÀÄß ¥ÀjÃQë À̧®Ä EaÒ¹, CªÀgÀ ¥ÀPÀÌzÀ̄ ÉèÃ PÀÄ½vÀÄ
CªÀjUÉ PÀxÉAiÉÆAzÀ£ÀÄß ºÉÃ½zÀ¼ÀÄ. CzÀÄ ' À̧ÄzÁªÉÄ JA§ PÀ£ÉßAiÀÄ PÀxÉ'AiÀiÁVvÀÄÛ. ¥Ál°Ã¥ÀÄvÀæzÀ°è ̧ ÀÄzÀvÀÛ
J£ÀÄßªÀ ̧ ÉnÖ EzÀÝ£ÀÄ. CªÀ£À ªÀÄUÀ¼ÉÃ ̧ ÀÄzÁªÉÄ. MAzÀÄ ¢£À DPÉ UÀAUÉUÉ ̧ Áß£ÀPÉÌAzÀÄ ºÉÆÃVzÀÝ¼ÀÄ. ¤Ãj£À°è
C«wzÀÝ ªÉÆ À̧¼É CªÀ¼À£ÀÄß »rzÀÄ©nÖvÀÄ. vÀPÀët CªÀ¼ÀÄ CzÉÃ zÀqÀzÀ°èzÀÝ vÀ£Àß Ȩ́ÆÃzÀgÀ ªÉÄÊzÀÄ£À
zsÀ£ÀzÀvÀÛ£ÉA§ªÀ£À£ÀÄß PÀAqÀÄ; vÀ£Àß£ÀÄß ªÉÆ À̧¼ÉAiÀÄAiÀÄ ¨Á¬ÄAzÀ ©r À̧Ä JAzÀÄ PÀÆVPÉÆAqÀ¼ÀÄ. DUÀ
zsÀ£ÀzÀvÀÛ£ÀÄ £À£Àß ̈ ÉÃrPÉAiÀÄ£ÀÄß £ÀqÉ¹PÉÆqÀÄªÀÅzÁzÀgÉ ¤£Àß£ÀÄß ©r À̧ÄvÉÛÃ£É JAzÀÄ µÀgÀvÀÄÛ ºÁQzÀ£ÀÄ. CzÀPÉÌ
À̧ÄzsÁªÉÄAiÀÄÆ M¦àzÀ¼ÀÄ. zsÀ£ÀzÀvÀÛ£ÀÄ ¤ÃjUÉ zsÀÄªÀÄÄQ ªÉÆ À̧¼É¬ÄAzÀ DPÉAiÀÄ£ÀÄß gÀQë¹zÀ£ÀÄ. DUÀ “¤£ÀUÉÃ£ÀÄ
É̈ÃPÀÄ PÉÃ¼ÀÄ” JAzÀ¼ÀÄ À̧ÄzÁªÉÄ. CzÀPÉÌ zsÀ£ÀzÀvÀÛ£ÀÄ “¤£Àß ªÀÄzÀÄªÉAiÀÄ ¢£ÀzÀ C®APÁgÀªÀ£ÀÄß £À£ÀUÉ

vÉÆÃj À̧̈ ÉÃPÀÄ CµÉÖ” JAzÀ£ÀÄ. D PÀgÁjUÉ À̧ÄzÁªÉÄAiÀÄÆ M¦à ªÀÄ£É Ȩ́ÃjzÀ¼ÀÄ.

PÁ®PÀæªÀÄzÀ°è À̧ÄzÁªÉÄUÉ «ªÁºÀªÁ¬ÄvÀÄ. vÁ£ÀÄ ªÉÄÊzÀÄ£À zsÀ£ÀzÀvÀÛ¤UÉ PÉÆlÖ ªÀZÀ£ÀªÀÅ CªÀ½UÉ
£É£À¥Á¬ÄvÀÄ. CAzÀÄ £ÀlÖ£ÀqÀÄ gÁwæAiÀÄ°è DPÉ À̧ªÁð®APÁgÀ̈ sÀÆ¶vÀ¼ÁV ªÀÄ£É¬ÄAzÀ ªÉÄÊzÀÄ£À¤zÀÝ
CAUÀrAiÀÄvÀÛ ºÉÆgÀl¼ÀÄ. zÁjAiÀÄ°è À̧ÄzÁªÉÄAiÀÄ£ÀÄß CqÀØUÀnÖzÀ PÀ¼Àî£ÉÆ§â DPÉAiÀÄ£ÀÄß vÀqÉzÀÄ ¤Ã£ÀÄ
vÉÆnÖgÀÄªÀ D s̈ÀgÀtªÉ®èªÀ£ÀÄß PÉÆlÄÖºÉÆÃUÀÄ JAzÀ£ÀÄ. DUÀ ̧ ÀÄzÁªÉÄ vÁ£ÀÄ J°èUÉ ºÉÆgÀnzÉÝÃ£É JA§ÄzÀ£ÀÄß
w½¹, “C°èAzÀ »AwgÀÄV §gÀÄªÁUÀ £Á£ÀÄ vÉÆnÖgÀÄªÀ D s̈ÀgÀtUÀ¼É®èªÀ£ÀÆß ©nÖPÉÆqÀÄvÉÛÃ£É. C°èAiÀÄªÀgÉUÉ
E°èAiÉÄÃ PÁ¬Ä” JAzÀÄ CªÀ£À£ÀÄß ̧ ÀªÀiÁzsÁ£À¥Àr¹ ªÀÄÄAzÉ ºÉÆÃzÀ¼ÀÄ. ̧ Àé®àzÀÆgÀ ̧ ÁUÀÄªÀµÀÖgÀ°è vÀ¼ÀªÁgÀÄ£ÉÆ§â
CªÀ¼À£ÀÄß CqÀØUÀnÖ ¤°è¹, “EµÀÄÖ C¥ÀgÁwæAiÀÄ°è J°è ºÉÆÃUÀÄwÛ¢ÝÃAiÉÄ PÉlÖ ºÉAUÀ̧ É” JAzÀÄ UÀzÀj¹zÀ£ÀÄ.
CzÀPÉÌ CªÀ¼ÀÄ, “§ºÀ¼À ªÀÄÄRåªÁV MAzÀÄ PÉ® À̧«zÉ; CzÀPÁÌV ºÉÆÃUÀÄwÛzÉÝÃ£É. wgÀÄV §gÀÄªÁUÀ ¤£Àß
EµÀÖzÀAvÉ £ÀqÉzÀÄPÉÆ¼ÀÄîvÉÛÃ£É” JAzÀÄ CªÀ£À£ÀÆß ̧ ÀªÀiÁzsÁ£À¥Àr¹ C£Àw zÀÆgÀ ̧ ÁUÀÄªÀµÀÖgÀ°è, §æºÀägÁPÀȩ̈ À£ÉÆ§â
JzÀÄgÁV CªÀ¼À£ÀÄß wAzÀÄ©qÀ®Ä ºÀªÀtÂ À̧vÉÆqÀVzÀ£ÀÄ. DUÀ À̧ÄzÁªÉÄ “CAiÀiÁå £À£ÀUÉÆAzÀÄ §ºÀ¼À
ªÀÄÄRåªÁzÀ PÉ® À̧«zÉ. CzÀ£ÀÄß ¥ÀÆgÉÊ¹PÉÆAqÀÄ §gÀÄvÉÛÃ£É. DUÀ ¤Ã£ÀÄ ¤£ÀUÉ EµÀÖ§AzÀºÁUÉ ªÀiÁqÀÄ«AiÀÄAvÉ”
JAzÀÄ ºÉÃ½zÀ¼ÀÄ. §æºÀägÁPÀȩ̈ À£ÀÄ CzÀPÉÌ ̧ ÀªÀÄäw¹ CªÀ¼À£ÀÄß PÀ¼ÀÄ»¹PÉÆlÖ£ÀÄ. DzÀgÉ EµÉÆÖAzÀÄ CªÉÃ¼ÉAiÀÄ°è
CªÀ¼ÀÄ J°èUÁzÀgÀÆ ºÉÆÃUÀÄwÛgÀ§ºÀÄzÀÄ JAzÀÄ £ÉÆÃqÀ̈ ÉÃPÉA§ PÀÄvÀÆºÀ®¢AzÀ CªÀ½UÉ w½AiÀÄzÀAvÉ
DPÉAiÀÄ£ÀÄß »A¨Á°¹zÀ£ÀÄ.

¸ÀÄzÁªÉÄ £ÉÃgÀªÁV vÀ£Àß ªÉÄÊzÀÄ£À zsÀ£ÀzÀvÀÛ ªÀÄ®VzÀÝ CAUÀrUÉ ºÉÆÃV ¨ÁV®Ä vÀnÖ CªÀ£À£ÀÄß
J©â¹zÀ¼ÀÄ. ¨ÁV®Ä vÉgÉzÀÄ ºÉÆgÀ§AzÀÄ £ÉÆÃrzÀ zsÀ£ÀzÀvÀÛ¤UÉ D±ÀÑAiÀÄðªÁ¬ÄvÀÄ. “EzÉÃPÉ EµÉÆÖwÛ£À°è
E°è §AzÉÃ?” JAzÀÄ ¥Àæ²ß¹zÀ£ÀÄ. CzÀPÉÌ ̧ ÀÄzÁªÉÄ CªÀ£À D ªÀÄÄAZÉ ºÁQzÀÝ PÀgÁgÀ£ÀÄß eÁÕ¦¹, CzÀgÀAvÉ
vÁ£ÀÄ vÀ£Àß ªÀÄzÀÄªÉ ¢£ÀzÀ C®APÁgÀªÀ£ÀÄß vÉÆÃj À̧®Ä §AzÉ£ÉAzÀ¼ÀÄ. zsÀ£ÀzÀvÀÛ£ÀÄ CªÀ¼À gÀÆ¥Áw±ÀAiÀÄªÀ£ÀÄß
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PÀtÄÛA©PÉÆAqÀÄ À̧AvÉÆÃµÀ¥ÀlÖ£ÀÄ. «zÁåzsÀjAiÀÄ ºÁUÉ, C¥ÀìgÉAiÀÄ ºÁUÉ E¢ÝÃAiÉÄ JAzÀÄ ¨ÁAiÀÄÄÛA§
ºÀgÀ¹ “ªÀiÁwUÉ vÀ¥ÀàzÉ ¤Ã£ÀÄ ¤£Àß ¥ÀæweÉÕAiÀÄ£ÀÄß £ÀqÉ¹PÉÆmÉÖ. FUÀ £ÀqÀÄgÁwæAiÀiÁVzÉ; §ºÀ¼À PÉlÖ
À̧ªÀÄAiÀÄ«zÀÄ. PÀ¼ÀîgÀÄ, vÀ¼ÀªÁgÀgÀÄ PÁqÀÄvÁÛgÉ. É̈ÃUÀ ªÀÄ£ÉUÉ ºÉÆÃV Ȩ́ÃjPÉÆ” JAzÀÄ CªÀ¼À£ÀÄß C°èAzÀ

©Ã¼ÉÆÌlÖ£ÀÄ. EªÀj§âgÀ ªÀiÁvÀÄUÀ¼À£ÀÄß ºÉÆgÀUÉ ªÀÄgÉAiÀÄ°è ¤AvÀÄ PÉÃ½¹PÉÆ¼ÀÄîwÛzÀÝ §æºÀägÁPÀë À̧, PÀ¼Àî,
vÀ¼ÀªÁgÀ ªÀÄÆªÀgÀÆ ̧ ÀgÀ̧ ÀgÀ£É »A¢gÀÄV vÁªÀÅ ªÉÆzÀ°zÀÝ ̧ ÀÜ¼ÀUÀ¼À°è ¤AvÀÄ ̧ ÀÄzÁªÉÄ wgÀÄV §gÀÄªÀÅzÀ£ÉßÃ
PÁAiÀÄvÉÆqÀVzÀgÀÄ. PÉÆlÖ s̈ÀgÀªÀ̧ ÉAiÀÄAvÉ DPÉ ªÉÆzÀ®Ä §æºÀägÁPÀë À̧£À£ÀÄß PÀAqÀÄ “EzÉÆÃ £Á£ÀÄ ªÀÄgÀ½
§A¢zÉÝÃ£É. ¤£Àß D Ȩ́AiÀÄ£ÀÄß FqÉÃj¹PÉÆÃ” JAzÀ¼ÀÄ.

DUÀ §æºÀägÁPÀë¸À£ÀÄ CªÀ½UÉ “¤Ã£ÀÄ ̧ ÀvÀåªÁ¢. gÀÆ¥À, ̄ ÁªÀtå, ̧ Ë s̈ÁUÀå, PÁAw, ºÁªÀ s̈ÁªÀ, «¯Á¸À,
« s̈ÀæªÀÄUÀ½AzÀ PÀÆrzÀªÀ¼ÀÄ. ¤£Àß£ÀÄß wAzÀÄ £Á£ÀÄ AiÀiÁªÀ UÀwUÉ ºÉÆÃUÀ°? ¤£Àß gÀÆ¥ÀªÀ£ÀÄß £Á±À¥Àr À̧®Ä
£À£ÀUÉ ªÀÄ£À̧ ÁìUÀÄªÀÅ¢®è. ºÉzÀgÀ̈ ÉÃqÀ, ºÉÆÃUÀÄ” JAzÀÄ CªÀ¼À£ÀÄß PÀ¼ÀÄ»¹PÉÆlÖ£ÀÄ. vÀ¼ÀªÁgÀ£ÀÆ CµÉÖ.
“¤Ã£ÀÄ PÉlÖ ºÉAUÀ̧ ÀÄ JAzÀÄ s̈Á«¹zÉÝ. ¤£ÀßµÀÄÖ M¼ÉîAiÀÄªÀgÀÄ AiÀiÁgÀÆ E®è. PÉÆlÖ ªÀiÁwUÉ vÀ¥ÀàzÉ
§A¢¢ÝÃAiÉÄ. À̧vÀåªÁ¢ ¤Ã£ÀÄ. ¤£Àß£ÀÄß K£ÀÆ ªÀiÁqÀ̄ ÁgÉ ºÉÆÃUÀÄ JAzÀÄ PÀ¼ÀÄ»¹zÀ£ÀÄ. ªÀÄÄAzÉ PÀ¼Àî£À
§½UÉ §AzÀ À̧ÄzÁªÉÄ vÁ£ÀÄ vÉÆnÖzÀÝ D s̈ÀgÀtUÀ¼É®èªÀ£ÀÆß M¦à À̧®Ä ªÀÄÄAzÁzÀ¼ÀÄ. CzÀPÉÌ CªÀ£ÀÄ
“EzÉÃ¤zÀÄ? £À£ÀUÉ EzÉÆAzÉ d£ÀäªÉÃ? ¤£Àß D s̈ÀgÀtUÀ¼À£ÀÄß PÀ¹zÀÄPÉÆAqÀÄ £Á£ÉÃ£ÀÄ ̧ ÀÆAiÀÄðZÀAzÀæjgÀÄªÀªÀgÉUÉ
§zÀÄPÀÄvÉÛÃ£ÉAiÉÄÃ? ºÁAiÀiÁV ªÀÄ£ÉUÉ ºÉÆÃUÀÄ” JAzÀ£ÀÄ.

»ÃUÉ ªÀÄÆªÀgÀÄ À̧ÄzÁªÉÄAiÀÄ£ÀÄß WÁ¹UÉÆ½ À̧zÉ PÀ¼ÀÄ»¹PÉÆlÖgÉA§ PÀxÉAiÀÄ£ÀÄß ºÉÃ½ ªÀÄÄV¹zÀ
À̧ÄªÀÄw, vÀ£Àß vÀAzÉ ªÀÄ£ÉUÉ PÀgÉvÀA¢zÀÝ £Á®égÀÄ PÁªÀ®Ä s̈ÀlgÀ£ÀÄßzÉÝÃ²¹, M§â £ÀÄjvÀ £ÁåAiÀÄªÁ¢

¥Àæ²ß À̧ÄªÀAvÉ “CtÚA¢gÁ ºÉÃ½ £ÉÆÃqÉÆÃt! PÀxÉAiÀÄ°è À̧ÄzÁªÉÄAiÀÄ£ÀÄß CqÀØUÀnÖzÀ §æºÀägÁPÀë, vÀ¼ÀªÁgÀ
ºÁUÀÆ PÀ¼Àî F ªÀÄÆªÀgÀ°è AiÀiÁgÀÄ M¼ÉîAiÀÄªÀgÀÄ? JAzÀÄ ¥Àæ²ß¹zÀ¼ÀÄ. DUÀ PÀÄjAiÀÄ£ÀÄß PÉÆAzÀ s̈Àl£ÀÄ,
À̧ÄzÁªÉÄAiÀÄ£ÀÄß w£ÀßzÉ ©lÄÖPÀ½¹zÀ §æºÀägÁPÀȩ̈ À£ÉÃ M¼ÉîAiÀÄªÀ£ÀÄ JAzÀÄvÀÛj¹zÀ£ÀÄ. PÁªÀ®Ä PÀÄ½wzÀÝ E£ÉÆß§â£ÀÄ
À̧ÄzÁªÉÄAiÀÄ£ÀÄß ²Që À̧zÉ PÀ¼ÀÄ»¹zÀ vÀ¼ÀªÁgÀ£ÀÄ M¼ÉîAiÀÄªÀ£ÀÄ JAzÀÄ ºÉÃ½zÀ£ÀÄ. ̈ ÉAQ vÀgÀ®Ä ºÉÆÃVzÀÝ£ÀÄ

-KPÁAvÀ À̧ªÀÄAiÀÄzÀ°è vÀ£Àß §½UÉ §AzÀ À̧ÄzÁªÉÄUÉ D Ȩ́ ¥ÀqÀzÉ ºÁUÉÃ PÀ¼ÀÄ»¹zÀ Ȩ́ÆÃzÀgÀ ªÉÄÊAiÀÄÄÝ£À
zsÀ£ÀzÀvÀÛ£ÉÃ J®èjVAvÀ M¼ÉîAiÀÄªÀ£ÀÄ JAzÀ£ÀÄ. ¢Ã£ÁgÀgÀzÀ ¥ÉÆlÖtªÀ£ÀÄß PÀ¢ÝzÀÝ £Á®Ì£ÉÃAiÀÄ s̈Àl£ÀÄ-,
ªÀÄzÀÄªÀtVwÛ vÉÆnÖzÀÝ D s̈ÀgÀtUÀ¼À£ÀÄß zÉÆÃZÀzÉ ©lÄÖPÀ½¹zÀ PÀ¼Àî£ÉÃ M¼ÉîAiÀÄªÀ£ÀÄ JAzÀÄ ºÉÃ½zÀ£ÀÄ. vÀPÀët
CªÀ£ÉÃ ¥ÉÆlÖtªÀ£ÀÄß PÀ¢ÝgÀÄªÀ PÀ¼Àî J£ÀÄßªÀÅzÀÄ ¸ÀÄªÀÄwUÉ SÁwæAiÀiÁV ºÉÆÃ¬ÄvÀÄ. ºÁUÉÃ ªÀiÁvÁqÀÄvÁÛ
J®ègÀÆ ªÀÄ®VzÀgÀÄ. vÀqÀgÁwæ D PÀ¼Àî£À£ÀÄß J©â¹zÀ ̧ ÀÄªÀÄw, KPÁAvÀzÀ°è “£À£ÀUÉ ¤Ã£ÀÄ vÀÄA¨Á EµÀÖªÁV¢ÝÃAiÀiÁ,
¤Ã£ÀÄ £À£ÀUÉ ̧ ÁPÀµÀÄÖ D s̈ÀgÀtUÀ¼À£ÀÄß ªÀiÁr¹PÉÆqÀÄ«AiÀiÁzÀgÉ ¤£ÉÆßA¢UÉ £Á£ÀÄ §AzÀÄ©qÀÄvÉÛÃ£É” JAzÀÄ
ºÉÃ½zÀ¼ÀÄ. D ªÀiÁw¤AzÀ ¥ÀgÀªÀÄ À̧AvÉÆÃµÀ¥ÀlÖ D PÀ¼Àî, vÀqÀªÀiÁqÀzÉ vÁ£ÀÄ PÀzÀÄÝ ªÀÄÄaÑlÄÖPÉÆArzÀÝ
¢Ã£ÁgÀzÀ ¥ÉÆlÖtªÀ£ÀÄß ¸ÀÄªÀÄwUÉ vÉÆÃj¹ “£ÀqÉ ºÉÆÃUÉÆÃt” JAzÀ£ÀÄ. PÀÄ±ÁUÀæ§Ä¢ÞAiÀÄ DPÉ “ºÁUÉÃ
DUÀ°” JAzÀÄ ºÉÃ½, CªÀ£À PÉÊ¬ÄAzÀ ¥ÉÆlÖtªÀ£ÀÄß E¹zÀÄPÉÆAqÀÄ vÀ£Àß vÀAzÉAiÀÄ §½UÉ ºÉÆÃV,
ªÀÄ®VzÀÝ CªÀ£À£ÀÄß J©â¹ ¥ÉÆlÖtªÀ£ÀÄß DvÀ£À PÉÊVvÀÛ¼ÀÄ. DUÀ vÀ¼ÀªÁgÀ£ÀÄ ªÀÄUÀ¼ÀÄ vÀ£Àß vÀ̄ ÉzÀAqÀªÀ£ÀÄß
vÀ¦à¹zÀ¼ÀÄ JAzÀÄ ̧ ÀAvÀ̧ À¥ÀlÄÖ, PÀ¼Àî£À£ÀÄß »rzÀÄ CªÀ£ÀÄ PÀ¢ÝzÀÝ ªÀiÁ®Ä À̧ªÉÄÃvÀ CgÀ̧ À¤UÉ M¦à¹zÀ£ÀÄ.

F ErÃ PÀxÉAiÀÄ°è vÀ¼ÀªÁgÀ£À ªÀÄUÀ¼ÀÄ zÀ°vÀ PÀ£Éå À̧ÄªÀÄw, PÀ¼ÀÄ«£À ¥ÀæPÀgÀtzÀ C¥ÀgÁ¢üAiÀÄ£ÀÄß
PÀAqÀÄ»rAiÀÄ®Ä ¥ÀæAiÉÆÃV À̧ÄªÀ ‘PÀxÀ£ÀvÀAvÀæ' DzsÀÄ¤PÀ C¥ÀgÁzsÀ «eÁÕ£À PÉëÃvÀæzÀ°è G¥ÀAiÉÆÃV À̧ÄªÀ ‘ À̧Ä¼ÀÄî
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¥ÀvÉÛ ¥ÀjÃPÉë' vÀAvÀæeÁÕ£ÀPÉÌ ̧ Àj¸ÁnAiÀiÁzÀÄzÀÄ. C¥ÀgÁzsÀUÀ¼À£ÀÄß vÀqÉAiÀÄ®Ä, CAxÀ ¥ÀæPÀgÀtUÀ¼ÀÄ WÀn¹zÁUÀ
C¥ÀgÁ¢üUÀ¼À£ÀÄß ¥ÀvÉÛÃªÀiÁqÀ®Ä CgÀ̧ À¤AzÀ̄ ÉÃ ¤AiÀÄÄPÀÛUÉÆArzÀÝ À̧ÄªÀÄwAiÀÄ vÀAzÉ C£ÀÄ s̈À« vÀ¼ÀªÁgÀ£ÀÄ,
À̧Ä«ÄvÀæ±ÉnÖ gÁwæºÉÆvÀÄÛ À̧ä±Á£ÀzÀ°è vÀ£Àß À̧vÀÛ ªÀÄUÀ£À ±ÀªÀzÀ PÁªÀ®ÄPÁAiÀÄÝ £Á®égÀÄ s̈ÀljUÉ À̧A s̈ÁªÀ£É

gÀÆ¥ÀzÀ°è ZÉ°èzÀ ¸Á«gÀ a£ÀßzÀ £ÁtåUÀ¼À ¥ÉÆlÖtªÀ£ÀÄß ¥ÀqÉ¢zÀÝgÀÆ “vÀ£ÀUÀzÀÄ ¹UÀ̄ ÉÃ E®è” JAzÀÄ
¸Á¢ü¹zÀ PÀ¼Àî s̈Àl£À£ÀÄß PÀAqÀÄ»rAiÀÄ®Ä «¥sÀ®£ÁUÀÄªÀÅzÀÄ ¥ÀæPÀgÀtªÀ£ÀÄß PÀUÀÎAmÁV À̧ÄvÀÛzÉ. EAxÀ dn®
À̧ªÀÄ Ȩ́åAiÀÄ£ÀÄß À̧ªÁ¯ÁV ¹éÃPÀj¹zÀ À̧ÄªÀÄw, M§â ¥Àæ§ÄzÀÞ £ÁåAiÀÄªÁ¢AiÀÄAvÉ ªÀåªÀºÀj¹ ¤dªÁzÀ

C¥ÀgÁ¢üUÉ ²PÉë PÉÆr¸ÀÄªÀ°è AiÀÄ±À¹éAiÀiÁUÀÄvÁÛ¼É. gÁd£ÉÃ E°è CAwªÀÄ wÃ¥ÀÄð ¤ÃqÀÄªÀ £ÁåAiÀiÁ¢üÃ±À.
À̧«ÄvÀæ±ÉnÖAiÉÄÃ E°è zÀÆgÀÄzÁgÀ. PÀ¼Àî s̈Àl£ÉÃ E°è ²PÉëUÉ M¼À¥ÀqÀÄªÀ C¥ÀgÁ¢ü vÀ¼ÀªÁgÀ£ÀÄ M§â C À̧ªÀÄxÀð

¥ÀvÉÛÃzÁgÀ£ÀAvÉ vÉÆÃgÀÄvÁÛ£É.

********

EzÉÃ UÀæAxÀzÀ ‘«zÀÄåZÉÆÑÃgÀ j¹AiÀÄ PÀxÉ' PÀÆqÀ PÁ£ÀÆ¤£À ªÀiË®åUÀ¼À zÀÈ¶Ö¬ÄAzÀ UÀªÀÄ£ÁºÀðªÉ¤ À̧ÄvÀÛzÉ.
EzÀÄ PÀÆqÀ «ÄPÀÌ PÀxÉUÀ¼ÀAvÉ dA§Æ¢éÃ¥ÀzÀ ̈ sÀgÀvÀPÉëÃvÀæ¢AzÀ̄ ÉÃ ±ÀÄgÀÄªÁUÀvÀÛzÉ. D PÉëÃvÀæzÀ°è «zÉÃºÀ J£ÀÄßªÀ
£ÁrzÉ. C°è «Äy¼É JA§ ¥ÀlÖt«zÉ. CzÀ£ÀÄß C¼ÀÄwÛzÀÝªÀ£ÀÄ ¥ÀzÀägÀxÀ£ÉA§ CgÀ̧ À£À ªÀÄUÀ ªÁªÀÄgÀ̧ À
JA§ÄªÀ£ÀÄ. AiÀÄªÀÄzÀAqÀ£ÉA§ªÀ£ÀÄ D ¥ÀlÖtzÀ vÀ¼ÀªÁgÀ. C É̄Æè§â «zÀÄåZÉÆÑÃgÀ£ÉA§ PÀ¼Àî¤zÁÝ£É. CªÀ£ÀÄ
dÈA©¤, ̧ ÀÛA©ü¹, ªÉÆÃ»¤, ̧ ÀµÀð¦, vÁ¼ÉÆÃzÁÏn¤, «zÁåªÀÄAvÀæ, ZÀÆtðAiÉÆÃUÀ, WÀnPÁAd£À ªÉÆzÀ̄ ÁzÀ
vÀ̧ ÀÌgÀ ±Á À̧ÛçUÀ¼À°è ¥ÀjtvÀ£ÀÄ. DvÀ£ÀÄ gÁwæºÉÆvÀÄÛ £ÀUÀgÀzÀ°è a£Áß s̈ÀgÀtUÀ¼À£ÀÄß PÀzÀÄÝ, ¥ÀlÖtzÀ ºÉÆgÀUÉ ̧ Àé®à
zÀÆgÀzÀ°èzÀÝ ¥ÀªÀðvÀzÀ UÀÄºÉAiÉÆAzÀgÀ°è CªÀÅUÀ¼À£Éß®è §aÑlÄÖ CzÀgÀ ¨Á¬ÄUÉ zÉÆqÀØzÉÆAzÀÄ PÀ®è£ÀÄß
CqÀPÀÄwÛzÀÝ£ÀÄ. ºÀUÀ®Ä ºÉÆvÀÄÛ CAd£À ̄ ÉÃ¦¹PÉÆAqÀÄ vÉÆ£Àß gÉÆÃVAiÀÄAvÉ «PÁgÀgÀÆ¥À vÁ¼É, zÉÃªÁ®AiÀÄzÀ°è
ªÁ¹ À̧ÄvÀÛ ©üPÉë É̈ÃqÀÄwÛzÀÝ£ÀÄ. ªÀÄvÉÛ gÁwæAiÀiÁUÀÄvÀÛ É̄ vÀ£Àß ¸Áé s̈Á«PÀ gÀÆ¥À zsÀj¹ gÀ¹PÀ ²æÃªÀÄAvÀ£ÀAvÉ
À̧Æ¼ÉUÉÃjUÀ¼À°è DqsÀåvÉ¬ÄAzÀ ̧ ÀAZÀj À̧ÄvÀÛ vÀ£ÀUÉ EµÀÖªÁzÀ ºÉtÄÚUÀ½UÉ a£Áß s̈ÀgÀtUÀ¼À£ÀÄß PÉÆlÄÖ CªÀgÀ£ÀÄß
s̈ÉÆV À̧ÄvÀÛ EzÀÄÝ©qÀÄwÛzÀÝ£ÀÄ.

MAzÀÄ ¢£À CgÀªÀÄ£ÉAiÀÄ É̄èÃ PÀ¼ÀîvÀ£À £ÀqÉzÀÄ ºÉÆÃ¬ÄvÀÄ. ªÀA±ÀzÀ ªÀÄÆ® ¥ÀÄgÀÄµÀ ¥ÀzÀägÀxÀ¤UÉ
CZÀÄåvÉÃAzÀæ£ÀÄ ¦æÃw¬ÄAzÀ PÉÆnÖzÀÝ ̧ ÀªÀðgÀÄeÁ¥ÀºÁgÀªÉA§ ºÁgÀªÀÅ ªÀA±ÀªÁgÀA¥ÀAiÀÄðªÁV FUÀ ªÁªÀÄgÀxÀ£À
PÉÊ Ȩ́ÃjvÀÄÛ. CªÀ£ÀÄ CzÀ£ÀÄß vÀÄA§ eÉÆÃ¥Á£À¢AzÀ PÀgÀÄªÀiÁqÀzÀ K¼À£ÉAiÀÄ £É̄ ÉAiÀÄ°èzÀÝ ±ÀAiÀÄ£À UÀÈºÀzÀ°è
MAzÀÄ ¥ÉnÖUÉAiÀÄ°è ̈ sÀzÀæªÁVlÄÖ, J®è PÁ®zÀ°èAiÀÄÆ ¥ÀÆf À̧ÄwÛzÀÝ£ÀÄ. «zÀÄåZÉÆÑÃgÀ£ÀÄ MAzÀÄ ¢£À AiÀiÁgÀ
PÀtÂÚUÀÆ vÁ£ÀÄ PÁtzÀAvÀºÀ CAd£ÀªÀ£ÀÄß PÀtÂÚUÉ SÉÃ¢¹PÉÆAqÀÄ CgÀ̧ À£À ªÀÄ®UÀÄªÀ PÉÆÃuÉAiÀÄ£ÀÄß ¥ÀæªÉÃ²¹
¥ÉnÖUÉAiÀÄ°èzÀÝ D ºÁgÀªÀ£ÀÄß PÀzÀÄÝvÀAzÀÄ UÀÄºÉAiÀÄ°è ºÀÆwlÄÖ, JA¢£ÀAvÉ vÉÆ£Àß£À gÀÆ¥ÀÄ zsÀj¹ K£ÀÆ
£ÀqÉ¢®èªÉA§AvÉ EzÀÄÝ ©lÖ£ÀÄ.

É̈¼ÀUÁUÀÄvÀÛ É̄ ºÁgÀ PÀ¼ÀÄªÁzÀzÀ£ÀÄß CjvÀ CgÀ̧ À£ÀÄ PÀ¼ÀªÀ½¹, vÀ¼ÀªÁgÀ AiÀÄªÀÄzÀAqÀ£À£ÀÄß D¸ÁÜ£ÀPÉÌ
PÀgÉ¹, “J®ªÉÇÃ AiÀÄªÀÄzÀAqÀ, EµÀÄÖ ¢£À ¥ÀlÖtzÀ°è ¥ÁªÀðPÀ, ¥ÀgÀzÀgÀ, ̧ ÀÆ¼ÉAiÀÄgÀ MPÀÌ®Ä ªÀÄPÀÌ¼À MqÀªÉ-
ªÀ̧ ÀÄÛUÀ¼ÀÄ PÀ¼ÀÄªÁUÀÄwÛzÀÝªÀÅ. FUÀ £ÉÆÃrzÀgÉ CgÀ̧ ÀgÀ ªÀÄ£ÉAiÀÄ ±ÀAiÀÄ£ÀUÀÈºÀzÀ̄ ÉèÃ PÀ¼ÀîvÀ£À £ÀqÉ¢zÉ. DzÀgÀÆ
¤£ÀUÀzÀgÀ Cj«®è. MqÀ£ÉAiÉÄÃ PÀ¼Àî£À£ÀÄß ºÀÄqÀÄQ J¼ÉzÀÄ vÁ. E®èªÁzÀgÉ CªÀ¤UÉ «¢ü̧ À̈ ÉÃPÁzÀ ²PÉëAiÀÄ£ÀÄß
¤£ÀUÉ «¢ü̧ À̈ ÉÃPÁUÀÄvÀÛzÉ.” JAzÀ£ÀÄ. DUÀ vÀ¼ÀªÁgÀ£ÀÄ PÀ¼Àî£À£ÀÄß »rzÀÄ vÀgÀ®Ä vÀ£ÀUÉ K¼ÀÄ ¢£À CªÀPÁ±À
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PÉÆr. CµÀÖgÉÆ¼ÀUÁV PÀ¼Àî£À£ÀÄß vÀªÀÄUÉÆ¦à¸À¢zÀÝgÉ vÁªÀÅ PÉÆqÀÄªÀ ²PÉëUÉ £Á£ÀÄ ¹zÀÞ¤zÉÝÃ£É JAzÀÄ ºÉÃ½
C°èAzÀ ºÉÆgÀlÄºÉÆÃzÀ£ÀÄ.

CªÀ£ÀÄ PÀ¼Àî£À£ÀÄß ̧ ÀÆ¼ÉUÉÃjUÀ¼À°è, CAUÀr-ªÀÄÄAUÀlÄÖUÀ¼À°è, § À̧¢, «ºÁgÀUÀ¼À°è, PÉÃjUÀ¼À°è, vÉÆÃlUÀ¼À°è,
zÉÃªÁ®AiÀÄUÀ¼À°è ¤gÀAvÀgÀ DgÀÄ¢£ÀUÀ¼ÀªÀgÉUÉ ºÀÄqÀÄQzÀgÀÆ CªÀ£À À̧Ä½ªÀÅ ¹UÀ̄ ÉÃ E®è. K¼À£ÉAiÀÄ¢£À
ºÁ¼ÀÄ zÉÃªÁ®AiÀÄªÉÇAzÀgÀ°èzÀÝ vÉÆ£Àß£ÀÄ C°èAzÀ ºÉÆgÀºÉÆÃUÀÄªÀÅzÀ£ÉßÃ UÀªÀÄ¤ À̧ÄwÛzÀÝ£ÀÄ. DUÀ AiÀÄªÀÄzÀAqÀ¤UÉ
CªÀ£ÀÄ MAzÀÄ À̧tÚ ºÀ¼ÀîªÀ£ÀÄß «zÁåzsÀgÀ PÀgÀt¢AzÀ ®AX¹ ªÀÄÄAzÉ ºÉÆÃUÀÄwÛgÀÄªÀÅzÀÄ UÉÆvÁÛ¬ÄvÀÄ.
vÀPÀët vÀ¼ÀªÁgÀ¤UÉ CªÀ£ÉÃ PÀ¼Àî¤gÀ̈ ÉÃPÉAzÀÄ C¤ß¹ CªÀ£À£ÀÄß CgÀªÀÄ£ÉUÉ J¼ÉzÉÆAiÀÄÝ£ÀÄ. “FvÀ£ÉÃ PÀ¼Àî£ÉA§ÄzÀgÀ°è
C£ÀÄªÀiÁ£ÀªÉÃ E®è” JAzÀÄ ºÉÃ½ ªÀÄºÁgÁd¤UÉ M¦à¹zÀ£ÀÄ. DzÀgÉ AiÀÄªÀÄzÀAqÀ£À DgÉÆÃ¥ÀªÀ£ÀÄß M¥ÀàzÀ
PÀ¼Àî£ÀÄ, “zÉÃªÁ £Á£ÀÄ PÀ¼Àî£À®è. ¤dªÁzÀ PÀ¼Àî£À£ÀÄß PÀAqÀÄ»rAiÀÄ¯ÁgÀzÀ F vÀ¼ÀªÁgÀ£ÀÄ Hj£À°è ©üPÉë ̈ ÉÃr
fÃ« À̧ÄwÛgÀÄªÀ £À£Àß£ÀÄß »rzÀÄvÀAzÀÄ C£ÁåªÁV PÉÆ°è À̧ÄwÛzÁÝ£É” JAzÀÄ ¥ÀvÁågÉÆÃ¥À ªÀiÁrzÀ£ÀÄ. DzÀgÉ
PÀ¼ÀîgÀ£ÀÄß »rAiÀÄÄªÀ ±Á À̧ÛçªÀ£ÀÄß w½¢zÀÝ AiÀÄªÀÄzÀAqÀ£ÀÄ “ ¥Àæ̈ sÀÄ, FvÀ vÀ£Àß ¤dgÀÆ¥ÀªÀ£ÀÄß §zÀ̄ Á¬Ä À̧ÄªÀ
«zÉå§®èªÀ£ÁzÀÄzÀjAzÀ gÁwæºÉÆvÀÄÛ ¨ÉÃgÉ gÀÆ¥ÀzÀ°è PÀ¼ÀªÀÅ ªÀiÁr ºÀUÀ®°è vÉÆ£Àß£ÁV ©üPÀëÄPÀ£ÀAvÉ
£Àn¸ÀÄvÁÛ£É. EzÀ£ÀÄß ¤ÃªÀÅ £ÀA§¯ÁjgÁzÀgÉ £Á£ÀÄ FUÀ¯ÉÃ ¥ÀævÀåPÀë ªÀiÁr vÉÆÃj¸ÀÄvÉÛÃ£É” JAzÀÄ ºÉÃ½,
¥Àæw WÀÄnPÁAd£ÀUÀ¼À£ÀÄß vÀj¹ vÉÆ£Àß£À PÀtÂÚUÉ ̄ ÉÃ¦¹zÀ£ÀÄ. D PÀëtªÉÃ vÉÆ£Àß£À gÀÆ¥ÀÄ §zÀ̄ ÁV ̧ Áé̈ sÁ«PÀ
gÀÆ¥ÀÄ §A¢vÀÄ. CµÁÖzÀgÀÆ vÀ£Àß ¥ÀlÄÖ ̧ Àr° À̧zÀ vÉÆ£Àß£ÀÄ, “F vÀ¼ÀªÁgÀ¤UÉ EAzÀæeÁ® «zÉå UÉÆwÛgÀÄªÀÅzÀjAzÀ
AiÀiÁªÀ gÀÆ¥ÀªÀ£ÁßzÀgÀÆ vÉÆÃj¸À§®è£ÀÄ. DzÀÝjAzÀ CªÀ£À ªÀiÁvÀ£ÀÄß £ÀA§¨ÁgÀzÀÄ” JAzÀÄ §®ªÁV
ªÁ¢ À̧vÉÆqÀVzÀ£ÀÄ CzÀ£ÀÄß RAr¹zÀ AiÀÄªÀÄzÀAqÀ£ÀÄ ºÁVzÀÝgÉ ̈ ÉÃgÉAiÀÄªÀgÀ ªÉÄÃ É̄AiÀÄÆ CzÀ£ÀÄß ¥ÀæAiÉÆÃV¹
vÉÆÃj À̧ÄªÀÅzÁV ºÉÃ½, CgÀ̧ À£À C£ÀÄªÀÄw ¥ÀqÉzÀÄ CgÀ¹AiÀÄgÀ, zÁ¹AiÀÄgÀ ªÉÄÃ®Æ WÀÄnPÁAd£ÀªÀ£ÀÄß
¥ÀæAiÉÆÃV¹ CªÀgÀ£ÀÄß vÉÆ£ÉßAiÀÄgÁUÀÄªÀAvÉ ªÀiÁrzÀÝ®èzÉ ¥ÀÄ£ÀB ¥ÀæwWÀÄnPÁAd£ÀªÀ£ÀÄß ¥ÀæAiÉÆÃV¹ CªÀjUÉ
ªÉÆzÀ°£À gÀÆ¥ÀªÉÃ ¥Áæ¥ÀÛªÁUÀÄªÀAvÉ ªÀiÁrzÀ£ÀÄ. CzÀ£ÀÄß ¥ÀævÀåPÀë PÀAqÀ CgÀ̧ À£ÀÄ, “D vÉÆ£Àß£ÉÃ ¤dªÁzÀ
PÀ¼Àî, CªÀ£À£ÀÄß FUÀ̄ ÉÃ zÀAr À̧Ä” JAzÀÄ DeÁÕ¦¹zÀ£ÀÄ.

vÀqÀªÀiÁqÀzÉ AiÀÄªÀÄzÀAqÀ£ÀÄ «zÀÄåZÉÆÑÃgÀ£À£ÀÄß vÀ£Àß ªÀÄ£ÉUÉ PÀgÉzÀÄPÉÆAqÀÄ ºÉÆÃV, ªÀiÁWÀªÀiÁ À̧zÀ
gÁwæ ZÀ½AiÀÄ°è ̈ sÀAiÀÄAPÀgÀªÁzÀ ªÀÄÆªÀvÉÛgÀqÀÄ §UÉAiÀÄ zÀAqÀ£ÉUÀ½AzÀ ²Që¹zÀ£ÀÄ. CªÉ®èªÀ£ÀÆß ̧ À»¹PÉÆAqÀ
«zÀÄåZÉÆÑÃgÀ£ÀÄ “CAiÉÆåÃ £Á£ÀÄ PÀ¼Àî£À®è, F vÀ¼ÀªÁgÀ£ÀÄ §®ªÀAvÀªÁV £À£Àß£ÀÄß «£ÁPÁgÀt PÉÆ®ÄèwÛzÁÝ£À®è”!
JAzÀÄ É̈Æ É̈â ºÁPÀÄwÛzÀÝ£ÀÄ. CzÀ£ÀÄß £ÉÆÃrzÀ vÀ¼ÀªÁgÀ¤UÉ CªÀ£ÀÄ PÀ¼Àî¤gÀ°QÌ®è J£ÀÄßªÀ À̧AzÉÃºÀ
ªÀÄÆrvÀÄ. É̈¼ÀUÁzÉÆqÀ£É CªÀ£À£ÀÄß ¥ÀÄ£ÀB CgÀ̧ À£À §½UÉ J¼ÉzÀÄPÉÆAqÀÄ ºÉÆÃV “zÉÃªÁ ªÀÄÆªÀvÉÛgÀqÀÄ
WÀ£ÀWÉÆÃgÀªÁzÀ zÀAqÀ£ÉUÀ½AzÀ EªÀ£À£ÀÄß ²Që¹ £ÉÆÃrzÉ£ÀÄ EªÀ£ÀÄ PÀ¼Àî£À®è. £Á£ÀÄ PÀ¼Àî£À£ÀÄß ¥ÀvÉÛÃªÀiÁqÀÄªÀ°è
«¥sÀ®£ÁVzÉÝÃ£É. vÁªÀÅ £À£ÀUÉ EµÀÖ§AzÀ zÀAqÀ£É «¢ü̧ À§ºÀÄzÀÄ” JAzÀÄ vÀ£Àß Ȩ́ÆÃ®£ÀÄß M¦àPÉÆAqÀ£ÀÄ.
CgÀ̧ À£ÀÄ AiÀÄªÀÄzÀAqÀ£À£ÀÄß À̧ä±Á£ÀPÉÌ J¼ÉzÀÄPÉÆAqÀÄ ºÉÆÃV C°è ±ÀÆ®PÉÌÃj À̧ÄªÀAvÉ DeÉÕ ªÀiÁrzÀ£ÀÄ.

E£ÉßÃ£ÀÄ zÀPÀÄÌ £ÉlÄÖ ±ÀÆ®PÉÌ Kj À̧̈ ÉÃPÀÄ J£ÀÄßªÀµÀÖgÀ°è «zÀÄåZÉÆÑÃgÀ£ÀÄ vÀ£Àß gÀÆ¥ÀÄ §zÀ̄ Á¬Ä¹PÉÆAqÀÄ
C°è ¥ÀævÀåPÀë£ÁV ±ÀÆ®PÉÌÃj¸À®Ä ¸ÀeÁÓVzÀÝ s̈ÀlgÀ£ÀÄß vÀqÉzÀÄ, “CtÚUÀ½gÁ ¤ÃªÀÅ FUÁUÀ¯ÉÃ FvÀ£À£ÀÄß
gÁeÁeÉÕAiÀÄAvÉ ¥ÀgÉÆÃPÀëªÁV ±ÀÆ®PÉÌÃj¹zÀAvÁ¬ÄvÀÄ À̧é®à vÀqÉ¬Äj JAzÀÄ ºÉÃ½, AiÀÄªÀÄzÀAqÀ£À£ÀÄß
GzÉÝÃ²¹ “J®ºÉÆÃ AiÀÄªÀÄzÀAqÀ ¤Ã£ÀÆ £Á£ÀÆ aPÀÌA¢£À°è M§âgÉÃ G¥ÁzsÁåAiÀÄgÀ §½ NzÀÄwÛgÀÄªÁUÀ
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£Á«§âgÀÆ ±À¥ÀxÀ ªÀiÁrzÀÝ£ÀÄß £É£À¥ÀÄ ªÀiÁrPÉÆÃ AiÀiÁªÀ zÉÆÃµÀªÀÇ E®èzÉ ¤£Àß£ÀÄß £Á£ÀÄ ¥ÀgÉÆÃPÀëªÁV
PÉÆ°è¹zÉ£ÉÆÃ E®èªÉÇÃ?” JAzÀÄ ¥Àæ²ß¹zÀ£ÀÄ. CzÀPÉÌ AiÀÄªÀÄzÀAqÀ£ÀÄ “ZÉ£ÁßV £É£À¦zÉ; zÉÃªÁ ¤Ã£ÀÄ UÉzÉÝ
£Á£ÀÄ ¸ÉÆÃvÉ ºÁUÀÆ ¸ÀvÉÛ” JAzÀÄ GvÀÛj¹zÀ£ÀÄ. EªÀj§âgÀÆ DqÀÄwÛzÀÝ MUÀlÄ MUÀmÁzÀ ªÀiÁvÀÄUÀ¼À£ÀÄß
PÁ¦£ÀªÀgÀÆ, ¥ÀlÖtzÀ d£ÀgÀÆ PÉÃ½ ¨ÉgÀUÁUÀ®Ä «zÀÄåZÉÆÑÃgÀ£ÀÄ vÀ£Àß£ÀÆß, AiÀÄªÀÄzÀAqÀ£À£ÀÆß ªÀÄgÀ½
CgÀ̧ À£À §½UÉ PÀgÉzÀÄPÉÆAqÀÄ ºÉÆÃUÀÄªÀAvÉ ºÉÃ½zÀ£ÀÄ. PÁªÀ°£ÀªÀgÀÄ ºÁUÉÃ ªÀiÁrzÀgÀÄ. C°è CgÀ̧ À£ÀÄ
«zÀÄåZÉÆÑÃgÀ¤UÉ “¤Ã£ÉÃPÉ FvÀ£À ªÀzsÉAiÀÄ£ÀÄß vÀqÉzÉ? JAzÀÄ ¥Àæ²ß¹zÀ£ÀÄ. CzÀPÉÌ «zÀÄåZÉÆÑÃgÀ£ÀÄ “CgÀ̧ Á,
AiÀÄªÀÄzÀAqÀ£ÀÄ vÀ¦àvÀ̧ ÀÜ£À®è. ¤ªÀÄä zÉÃªÀvÁ gÀQëvÀªÀÄ À̧Ü ̧ ÀªÀðgÀÄeÁ¥ÀºÁgÀ¢AzÀ ªÉÆzÀ̄ ÉÆÎAqÀÄ F Hj£À°è
PÀ¼ÀÄªÁzÀ J®è £ÀUÀ£ÁtåUÀ¼À£ÀÄß gÁwæªÉÃ¼É £Á£ÉÃ F gÀÆ¦£À°è PÀzÀÄÝ, ºÀUÀ®Ä ºÉÆwÛ£À°è ºÁ¼ÀÄ zÉÃUÀÄ®zÀ°è
vÉÆ£Àß£À gÀÆ¥ÀzsÀj¹ EzÀÄÝ©qÀÄwÛzÉÝ. DzÀÝjAzÀ £À£Àß£ÀÄß PÉÆ°èj” JAzÀÄ ̈ ÉÃrPÉÆAqÀ£ÀÄ. DUÀ CgÀ̧ À£ÀÄ “PÀzÀÝ
ªÀ̧ ÀÄÛ-MqÀªÉUÀ¼À£ÀÄß K£ÀÄ ªÀiÁrzÉ JAzÀÄ. CzÀPÉÌ «zÀÄåZÉÆÑÃgÀ£ÀÄ “J®èªÀÇ ºÁUÉAiÉÄÃ EªÉ. À̧ÄªÀiÁgÀÄ
LzÀÄ¸Á«gÀ ¢Ã£ÁgÀUÀ¼À£ÀÄß ªÀiÁvÀæ ¸ÀÆ¼ÉAiÀÄjUÁV ªÉZÀÑ ªÀiÁrzÉÝÃ£É” JAzÀÄ ºÉÃ½zÀ£ÀÄ. ºÁVzÀÝgÉ
CªÀÅUÀ¼À£ÀÄß vÀAzÀÄ M¦à À̧Ä JAzÀÄ CgÀ̧ À£ÀÄ DeÁÕ¦¹zÀ£ÀÄ. «zÀÄåZÉÆÑÃgÀ£ÀÄ d£ÀgÉÆA¢UÉ UÀÄºÉUÉ ºÉÆÃV
À̧®è É̈ÃQzÀÝ d£ÀjUÉ D s̈ÀgÀtUÀ¼À£ÀÄß PÉÆlÄÖ À̧ªÀðgÀÄeÁ¥À ºÁgÀªÀ£ÀÄß vÀAzÀÄ CgÀ̧ À¤UÉ M¦à¹zÀ£ÀÄ.

DUÀ CgÀ̧ À£ÀÄ “ªÀiÁWÀªÀiÁ À̧zÀ EgÀÄ½£À ²ÃvÀzÀ°è £Á®ÄÌ eÁªÀªÀÇ s̈ÀAiÀÄAPÀgÀªÁzÀ ªÀÄÆªÀvÉÛgÀqÀÄ
zÀAqÀ£ÉUÀ¼À£ÀÄß ¤Ã£ÀÄ ºÉÃUÉ À̧»¹PÉÆ¼Àî®Ä ¸ÁzsÀåªÁ¬ÄvÀÄ? JAzÀÄ ¥Àæ²ß¹zÀ£ÀÄ. CzÀPÉÌ «zÀÄåZÉÆÑÃgÀ£ÀÄ -
“zÉÃªÁ aPÀÌA¢£À°è MAzÀÄ ¢£À £Á£ÀÆ £À£ÀUÉ PÀ° À̧ÄwÛzÀÝ G¥ÀzsÁåAiÀÄgÀÆ PÀÆr ̧ ÀºÀ̧ ÀæPÀÆl ZÉÊvÁå®AiÀÄPÉÌ
zÉÃªÀgÀ£ÀÄß ªÀA¢ À̧̄ ÉAzÀÄ ºÉÆÃVzÉÝªÀÅ. C°è ²ªÀUÀÄ¥ÁÛZÁAiÀÄðgÉA§ªÀgÀÄ ZÀjvÀ ¥ÀÄgÁtUÀ¼À£ÀÄß ªÁåSÁå£À
ªÀiÁqÀÄwÛzÀÝgÀÄ. CªÀgÀ ªÁåSÁå£ÀªÀ£ÀÄß PÉÃ¼ÀÄwÛgÀÄªÁUÀ CªÀgÀÄ £ÀgÀPÀªÀ£ÀÄß »ÃUÉ ªÀtÂð À̧ÄwÛzÀÝgÀÄ: “ªÀævÀ²Ã®
ZÁjvÀæ UÀÄt«®èzÀªÀgÀÄ, fÃªÀUÀ¼À£ÀÄß PÉÆ®ÄèªÀªÀgÀÄ, PÀ¼ÀîvÀ£À ªÀiÁqÀÄªÀªÀgÀÄ, ¥ÀAZÀªÀÄºÁ¥ÁvÀPÀUÀ¼À£ÀÄß ªÀiÁqÀÄªÀªÀgÀÄ
À̧vÀÄÛ, £ÀUÀgÀPÀzÀ°è ºÀÄnÖ C¥ÁgÀªÁzÀ zÀÄRBUÀ¼À£ÀÄß C£ÀÄ s̈À« À̧ÄvÁÛgÉ. PÉÆAvÀ FnUÀ½AzÀ PÀgÀ¼ÀÄ QvÀÄÛ

§gÀÄªÀAvÉ CªÀgÀ£ÀÄß PÀÄvÀÄÛvÁÛgÉ. D«UÉAiÀÄ°èlÄÖ ̈ ÉÃ¬Ä À̧ÄvÁÛgÉ, UÀgÀUÀ̧ À¢AzÀ ªÀÄgÀªÀ£ÀÄß ¹Ã¼ÀÄªÀAvÉ ¹Ã¼ÀÄvÁÛgÉ.
EAxÀ zÀÄBR, À̧APÀµÀÖUÀ¼À£ÀÄß PÀtÄÚgÉ¥Éà ºÉÆqÉAiÀÄÄªÀµÁÖzÀgÀÆ ©qÀÄ«®èzÉ CªÀgÀÄ C£ÀÄ s̈À« À̧̈ ÉÃPÁUÀÄvÀÛzÉ.
DzÀgÉ zÁ£À, FeÉ, ²Ã® G¥ÀªÁ À̧ªÉA§ ZÀvÀÄ«ðzsÀ zsÀªÀÄðUÀ¼À°è £ÀqÉAiÀÄÄªÀªÀgÀÄ, vÀ¥À̧ ÀÄì ªÀiÁqÀÄªÀªÀgÀÄ
À̧éUÀð, ªÉÆÃPÀë ̧ ÀÄRUÀ¼À£ÀÄß C£ÀÄ s̈À« À̧ÄvÁÛgÉ JAzÀÄ DZÁAiÀÄðgÀÄ «ªÀj¹zÀgÀÄ. £Á£ÀÄ CzÀ£ÀÄß PÉÃ½, CªÀgÀ

§½AiÉÄÃ zÁézÀ±À «zsÀªÁzÀ ±ÁæªÀPÀ zsÀªÀÄðªÀ£ÀÆß, CA§ºÀævÀ, UÀÄtªÀævÀUÀ¼À£ÀÆß PÉÊPÉÆAqÀÄ §AzÉ. FUÀªÁzÀgÉÆÃ
£ÀgÀQUÀ¼À zÀÄBRPÉÌ À̧APÀlÖPÉÌ ºÉÆÃ°¹zÀgÉ CªÀÅUÀ¼À ±ÀvÀ̧ ÀºÀ̧ Àæ ¥Á°UÀÆ À̧ªÀÄ£À®è JAzÀÄ s̈Á«¹PÉÆAqÀÄ
AiÀÄªÀÄzÀAqÀ£ÀÄ £À£ÀUÉ PÉÆlÖ ²PÉëUÀ¼À£ÀÄß £Á£ÀÄ À̧»¹PÉÆAqÉ” JAzÀ£ÀÄ.

DUÀ CgÀ¸À£ÀÄ “¤£Àß£ÀÄß £ÉÆÃr £À£ÀUÉ vÀÄA§ ªÉÄaÑUÉAiÀiÁVzÉ. ¤£ÀUÉ K£ÀÄ¨ÉÃPÀÄ PÉÃ¼ÀÄ PÉÆqÀÄvÉÛÃ£É
JAzÀÄ ºÉÃ½zÀ£ÀÄ. ¥ÀæwAiÀiÁV «zÀÄåZÉÆÑÃgÀ£ÀÄ “£À£ÀUÉÃ£ÀÄ ̈ ÉÃqÀ ¥Àæ̈ sÀÄ, £À£Àß UÉ¼ÉAiÀÄ£ÁzÀ AiÀÄªÀÄzÀAqÀ£À£ÀÄß
PÀë«Ä À̧̈ ÉÃPÀÄ CµÉÖ” JAzÀ£ÀÄ. DUÀ ªÀÄvÉÛ CgÀ̧ À£ÀÄ AiÀÄªÀÄzÀAqÀ£ÀÄ ¤£ÀUÉ J°è ºÉÃUÉ UÉ¼ÉAiÀÄ? ±ÁæªÀPÀ
zsÀªÀÄðªÀ£ÀÄß PÉÊPÉÆArzÀÝ ¤Ã£ÀÄ KPÉ PÀ¼ÀîvÀ£À ªÀiÁrzÉ? JAzÀÄ PÀÄvÀÆºÀ®¢AzÀ PÉÃ½zÀ£ÀÄ. CzÀPÉÌ «zÀÄåZÉÆÑÃgÀ£ÀÄ
vÀ£Àß ¥ÀÆªÀðªÀÈvÁÛAvÀªÀ£ÀÄß «ªÀj¹zÀÄÝ »ÃUÉ :

F dA§Æ¢éÃ¥ÀzÀ s̈ÀgÀvÀPÉëÃvÀæ w®PÀzÀAvÉ zÀQët ¥ÀxÀzÀ°è D©üÃgÀ JAzÀ £ÁrzÉ. C°è ªÀuÉð JA§
£À¢AiÀÄ zÀqÀzÀ°è ªÉÃuÁvÀlªÉA§ ¥ÀlÖt«zÉ. CzÀ£ÀÄß D¼ÀÄªÀ CgÀ̧ À fvÀ±ÀÀvÀÄæ. DvÀ£À ªÀÄºÁzÉÃ« «dAiÀÄªÀÄw.
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CªÀj§âgÀ ªÀÄUÀ £Á£ÀÄ; «zÀÄåZÉÆÑÃgÀ. CzÉÃ £ÀUÀgÀzÀ AiÀÄªÀÄ¥Á±ÀªÉA§ vÀ¼ÀªÁgÀ ªÀÄvÀÄÛ CªÀ£À ºÉAqÀw
¤dUÀÄtzÉÃªÀvÉAiÀÄjUÉ ªÀÄUÀ FvÀ AiÀÄªÀÄzÀAqÀ. £Á«§âgÀÆ ̧ ÀªÀiÁ£À ªÀAiÀÄ À̧ÌgÀÄ. LzÁgÀÄ ªÀµÀðzÀªÀjzÁÝUÀ
¹zÁÞxÀðgÉA§ G¥ÁzsÁåAiÀÄgÀ §½ ªÁå À̧AUÀPÉÌAzÀÄ ¤AvÉªÀÅ. K¼ÉAlÄ ªÀµÀðzÀ°è ̧ ÀPÀ® «zÉåUÀ¼À£ÀÄß PÀ°vÉªÀÅ.
£ÀAvÀgÀ vÀ¼ÀªÁgÀ£À ªÀÄUÀ£ÁzÀ AiÀÄªÀÄzÀAqÀ£ÀÄ PÀ¼ÀîgÀ£ÀÄß ¥ÀvÉÛÃªÀiÁqÀÄªÀ ̧ ÀÄgÀRªÉA§ «zÉåAiÀÄ£ÀÄß «±ÉÃµÀªÁV
PÀ°vÀ£ÀÄ. £Á£ÉÆÃ PÀ¢AiÀÄÄªÀ G¥ÁAiÀÄUÀ¼À£ÀÄß PÀ° À̧ÄªÀ PÀgÀ¥Àl±Á À̧ÛçªÀ£ÀÄß PÀ°vÉ£ÀÄ.

MAzÀÄ ¢£À £Á«§âgÀÆ ªÀ£ÀQæÃqÉUÉAzÀÄ EAzÉÆæÃ¥ÀªÀÄªÉA§ ªÀ£ÀPÉÌ ºÉÆÃV ªÀÄgÀVqÀUÀ¼À £ÀqÀÄªÉ
ªÀÄÄ½£ÉAqÁlªÁqÀÄwÛzÉÝªÀÅ. AiÀiÁjUÀÆ PÁtÂ̧ ÀzÀAwgÀÄªÀ C É̄ÆÃPÀ£À «zÉåAiÀÄ£ÀÄß AiÀÄªÀÄzÀAqÀ §®èªÀ£ÁzÀÄzÀjAzÀ
J¯ÉÆèÃ C«vÀÄPÉÆAqÀ £Á£ÀÄ J¯Éè¯ÉÆèÃ ºÀÄqÀÄQ ¨ÉÃ¸ÀvÀÄÛ “ªÀÄUÀ£ÉÃ DUÀ°. ¤Ã£ÀÄ vÀ¼ÀªÁgÀ£ÁzÁUÀ ¤£Àß
PÁ¦£À ¥ÀæzÉÃ±ÀzÀ̄ ÉèÃ PÀzÀÄÝ ¤£Àß£ÉßÃ PÉÆ°ȩ̀ À¢zÀÝgÉ DUÀ PÉÃ¼ÀÄ” JAzÀÄ ¥ÀæweÉÕ ªÀiÁrzÉ. EªÀ£ÀÆ ªÀÄUÀ£É £Á£ÀÄ
vÀ¼ÀªÁjPÉ ªÀiÁqÀÄªÁUÀ PÀzÀÝzÉÝÃ DzÀgÉ ¤£Àß£ÀÄ »rzÀÄ PÀnÖ PÀ¼ÀîgÀ zÀAqÀ£ÉUÀ½AzÀ ¤£Àß£ÀÄß zÀAr¹AiÉÄÃwÃgÀÄvÉÛÃ£É
£ÉÆÃqÀÄ. F ªÀiÁvÀÄ £É£À¦gÀ°” JAzÀÄ M§âjUÉÆ§âgÀÄ ªÀÄÆzÀ°¹PÉÆAqÀÄ HjUÉ »AwgÀÄVzÉªÀÅ.

PÉ®PÁ® PÀ¼ÉzÀ £ÀAvÀgÀ £À£Àß vÀAzÉ £À£ÀUÉ gÁdå ¥ÀlÖ PÀnÖ ̈ sÀmÁgÀgÀ §½UÉ vÀ¥À¹ìUÉ ¤AvÀ£ÀÄ. AiÀÄªÀÄzÀAqÀ£À
vÀAzÉAiÀÄÆ ªÀÄUÀ¤UÉ vÀ£Àß C¢üPÁgÀªÀ»¹PÉÆlÄÖ CgÀ̧ À£ÉÆA¢UÉ vÀ¥À¹ìUÉ ºÉÆÃzÀ£ÀÄ. FvÀ¤UÉ DªÉÄÃ É̄
gÁd£ÀÄ PÀ¼ÀîvÀ£À §®èªÀ£ÁVzÁÝ£É. vÁ£ÀÄ F ¥ÀlÖtzÀ°è vÀ¼ÀªÁjPÉ ªÀiÁqÀÄªÀÅzÀÄ AiÀÄÄPÀÛªÀ®è” JAzÀÄ C¤ß¹
£À£ÀUÉ ºÉzÀj¹PÉÆAqÀÄ D £ÁqÀ£ÉßÃ vÉÆgÉzÀÄ E°èUÉ §AzÀÄ ¤ªÀÄä §½ PÉ® À̧PÉÌ ¤AvÀ£ÀÄ. £Á£ÀÄ CªÀ£ÀÄ J°è
ºÉÆÃVzÁÝ£ÉAzÀÄ ZÀgÀgÀ ªÀÄÆ®PÀ w½zÀÄ, ªÀdæ̧ ÉÃ£À£ÉA§ ºÉUÀÎqÉUÉ gÁdå s̈ÁgÀªÀ£ÀÄß M¦à¹, CzsÀðgÁwæAiÀÄ°è
aA¢AiÀÄÄlÄÖ AiÀiÁgÀÆ w½AiÀÄzÀAvÉ M§â£ÉÃ ºÉÆgÀlÄ E°èUÉ §AzÀÄ ¸ÉÃjzÉ ªÀÄvÀÄÛ £À£Àß ¥ÀæweÉÕAiÀÄ£ÀÄß
¥ÀÆgÉÊ¹PÉÆ¼ÀÄîªÀÅzÀPÁÌV PÀ¼ÀîvÀ£À ªÀiÁr, F AiÀÄªÀÄzÀAqÀ£À£ÀÄß PÉÆ°è À̧ÄªÀAvÉ ªÀiÁrzÉ.

«zÀÄåZÉÆÑÃgÀ£ÀÄ ºÉÃ½zÀ F ªÀÈvÁAvÀªÀ£ÀÄß PÉÃ½ CgÀ¸À£ÀÄ, “D '¸ÀªÀðgÀÄeÁ¥ÀºÁgÀ' J£ÀÄßªÀ ºÁgÀªÀÅ
¤£Àß §½UÉ ºÉÃUÉ §A¢vÉAzÀÄ ¥Àæ²ß¹zÀ£ÀÄ. CµÉÆÖwÛUÉ C°èUÉ §AzÀ MAmÉAiÀÄ ºÀjPÁgÀgÀÄ vÀA¢zÀÝ ¥ÀvÀæzÀ
ªÀÄÆ®PÀ «zÀÄåZÉÆÑÃgÀ£ÀÄß M§â ªÀÄAqÀ½PÀ CgÀ̧ À£ÉA§ÄzÀÄ w½¬ÄvÀÄ. CgÀ̧ À£ÀÄ DUÀ vÀ£Àß D À̧£ÀPÉÌ ̧ ÀªÀiÁ£ÀªÁzÀ
E£ÉÆßAzÀÄ D À̧£ÀªÀ£ÀÄß ºÁQ¹ CzÀgÀ ªÉÄÃ É̄ «zÀÄåZÉÆÑÃgÀ£À£ÀÄß PÀÄ½îj¹” C¥Áà ¤Ã£ÀÄ £À£Àß vÀAVAiÀÄ ªÀÄUÀ,
Ȩ́ÆÃzÀgÀ½AiÀÄ. £À£Àß ¥Áæ¥ÀÛ ªÀAiÀÄ¹ì£À ºÉtÄÚ ªÀÄPÀÌ¼À£ÀÄß ªÀÄzÀÄªÉ ªÀiÁrPÉÆÃ JAzÀÄ PÉÆÃjPÉ ElÖ£ÀÄ. CzÀPÉÌ

«zÀÄåZÉÆÃgÀ£ÀÄ £Á£ÀÄ FUÁUÀ̄ ÉÃ “ªÀÄÄQÛ” JA§ ªÀ¤vÉAiÀÄ£ÀÄß ¦æÃw¹zÉÝÃ£É. DPÉAiÀÄ£ÉßÃ «ªÁºÀªÁUÀÄvÉÛÃ£É.
¤ÃªÀÅ F £À£Àß UÉ¼ÉAiÀÄ AiÀÄªÀÄzÀAqÀ£À£ÀÄß M¦à¹ CªÀ¤UÉ ªÀÄzÀÄªÉ ªÀiÁrj” JAzÀ£ÀÄ. CgÀ̧ À£ÀÆ CzÀPÉÌ
M¦àzÀ£ÀÄ. £ÀAvÀgÀ C°èAzÀ ºÉÆgÀl «zÀÄåZÉÆÑÃgÀ AiÀÄªÀÄzÀAqÀ£ÉÆA¢UÉ MAmÉ ºÀwÛPÉÆAqÀÄ ¥ÀæAiÀiÁt
ªÀiÁqÀÄvÀÛ ªÉÃuÁvÀlªÀ£ÀÄß ̧ ÉÃjzÀ£ÀÄ. EªÀgÀÄ DUÀ«Ä À̧ÄwÛgÀÄªÀÅzÀ£ÀÄß w½zÀ ¥ÀÄgÀd£ÀgÀÄ, HgÀ ºÉÆgÀªÀ®AiÀÄzÀ
GzÁå£ÀªÀ£ÀzÀ°è, HgÀ°è CµÀÖ±ÉÆÃ s̈ÉUÀ½AzÀ C®APÀj¹zÀgÀÄ. ªÀÄAwæ, ̧ ÁªÀÄAvÀgÀÄ §AzÀÄ CªÀgÀ PÁ°UÉgÀV
Ȩ́Ã Ȩ́AiÀÄ£ÀÄß À̧Æ¹zÀgÀÄ. ¥ÀlÖzÁ£ÉAiÀÄ£ÀÄß ºÀwÛPÉÆAqÀÄ ¥ÀÄgÀ ¥ÀæªÉÃ±À ªÀiÁrzÀ «zÀÄåZÉÆÑÃgÀ CgÀ̧ À£ÀÄ

ªÀÄgÀÄ¢ªÀ̧ À D¸ÁÜ£À ªÀÄAl¥ÀzÀ°è ªÀÄAwæ, ªÀiÁ£ÀågÀ, ¸ÁªÀÄAvÀgÀ, CgÀ¹AiÀÄgÀ À̧̈ sÉ PÀgÉzÀÄ CªÀgÀ ªÀÄÄAzÉ
“£Á£ÀÄ F ̧ ÀA¸ÁgÀzÀ ̈ sÉÆÃUÉÆÃ¥À̈ sÉÆÃUÀUÀ½UÉ ̈ ÉÃ À̧wÛzÉÝÃ£É. «gÀQÛ¬ÄAzÀ vÀ¥À¹ìUÉ ºÉÆÃUÀ®Ä ¤zsÀðj¹zÉÝÃ£É”
JAzÀÄ ºÉÃ½zÀ£ÀÄ. CzÀ£ÀÄß PÉÃ½zÀ CªÀgÉ®è MPÉÆÌgÀ°¤AzÀ “J¯ÁèzÀgÀÆ GAmÉÃ? ¤Ã¤£ÀÆß ºÀÄqÀÄUÀ;
£ÀªÀAiÀÄÄªÀPÀ. ̧ Àé®àPÁ® gÁdåªÁ½zÀ ªÉÄÃ É̄ vÀ¥À¹ì£À D É̄ÆÃZÀ£É ªÀiÁqÀ§ºÀÄzÀÄ” JAzÀgÀÄ. CzÀPÉÌ CgÀ̧ À£ÀÄ
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“AiÀiÁªÁUÀ ¸ÁAiÀÄÄvÉÛÃªÉÇÃ AiÀiÁgÀÄ §®ègÀÄ. DAiÀÄÄµÀåªÉ£ÀÄßªÀÅzÀÄ £ÉÆgÉAiÀÄ ªÀÄÄzÉÝ EzÀÝ ºÁUÉ. gÀÆ¥À-
AiÀiËªÀ£ÀUÀ¼ÀÄ PÁªÀÄ£À©°è£ÀµÉÖ C¤vÀå. E£ÀÄß zÉÃºÀªÉÇÃ zÀÄUÀðAzsÀ, C À̧ºÀå, zÀÄµÀÖvÉ, CwAiÀiÁzÀ PÉèÃ±ÀUÀ½UÉ
DUÀgÀ. DzÀÝjAzÀ CzÀ£ÀÄß £ÀA§¯ÁUÀzÀÄ. CµÉÖÃ C®è, £Á£ÀÄ D¼ÀÄªÀªÀ£ÀÄ, ¤ÃªÉ®è D½¹PÉÆ¼ÀÄîªÀÅzÀPÉÌ
EgÀÄªÀªÀgÀÄ J£ÀÄßªÀ vÀgÀvÀªÀÄ s̈ÁªÀ¢AzÀ ¤ªÀÄUÉÃ£ÁzÀgÀÆ »Ã£ÁAiÀÄªÁV ªÀiÁvÁr ¤ªÀÄä ªÀÄ£À¸Àì£ÀÄ
£ÉÆÃ¬Ä¹zÀÝgÉ zÀAiÀÄ«lÄÖ CzÀ£ÀÄß ªÀÄgÉvÀÄ©r. ' À̧ªÀðfÃªÀUÀ¼À£ÀÆß £Á£ÀÄ PÀë«Ä À̧ÄvÉÛÃ£É, À̧ªÀðfÃªÀUÀ¼ÀÄ
£À£Àß£ÀÄß PÀë«Ä¸À°' ªÀÄÄAvÁV ºÉÃ½ vÀ£Àß »jAiÀÄ ªÀÄUÀ «zÀÄåzÀAUÀ¤UÉ gÁdåzÀ ¥ÀlÖPÀnÖ ¤ÃªÉ®è FvÀ£À£ÀÄß
C£ÀÄ À̧j¹ ̈ Á½j JAzÀÄ ̧ À©üPÀjUÉ ºÉÃ½, AiÀÄªÀÄzÀAqÀ¤UÉ ¥ÀlÖtzÀ vÀ¼ÀªÁjPÉAiÀÄ£ÀÄß M¦à¹PÉÆlÖ£ÀÄ. vÁ£ÀÄ
¥ÀlÖzÁ£ÉAiÀÄ£ÉßÃj ̧ ÀwAiÀÄgÉÆA¢UÉ, ̧ ÀªÀÄ À̧Û gÁdåaºÉßUÀ¼ÉÆA¢UÉ vÀÄ¶ÖzÁ£À ªÀiÁqÀÄvÀÛ ̧ ÀºÀ̧ ÀæPÀÆl ZÉÊvÁå®AiÀÄPÉÌ
ºÉÆÃzÀ£ÀÄ.

C°è zÉÃªÀjUÉ ªÀA¢¹, UÀÄtzsÀgÀgÉA§ DZÁAiÀÄðgÀ §½ PÀÄ½vÀÄ “ s̈ÀmÁgÁ, ̧ ÀA¸ÁgÀªÉA§ ̧ ÀªÀÄÄzÀæzÀ°è
ªÀÄÄ¼ÀÄVºÉÆÃUÀÄwÛzÉÝÃ£É. zÀAiÀÄvÉÆÃj ªÉÄÃ®PÉÌwÛj £À£ÀUÉ ¢ÃPÉëAiÀÄ£ÀÄß PÉÆrj” JAzÀÄ ̈ ÉÃr CªÀgÀ C£ÀÄªÀÄw
¥ÀqÉzÀÄ, ¸Á«gÀd£À EvÀgÀ CgÀ̧ ÀÄªÀÄPÀÌ¼ÉÆA¢UÉ J®èªÀ£ÀÆß vÁåUÀªÀiÁr ¢ÃPÉë ¥ÀqÉzÀÄ vÀ¥À¹éAiÀiÁzÀ£ÀÄ.
ªÀÄÄAzÉ ªÀÄÄ¤AiÀiÁV ºÀ£ÉßgÀqÀÄ ªÀµÀðUÀ¼À PÁ® UÀÄgÀÄUÀ¼À §½ zÁézÀ±ÁAUÀ, DUÀªÀÄUÀ¼À£Éß®è CzsÀåAiÀÄ£À
ªÀiÁr DZÁAiÀÄðgÁzÀgÀÄ. L£ÀÆgÀÄ d£À ²µÀågÉÆA¢UÉ À̧AZÀj À̧ÄvÀÛ ¥ÀÆªÀðzÉÃ±ÀzÀ SÁ½ªÀÄAqÀ¼ÀªÉA§
£Ár£À vÁªÀÄæ°¦Û JA§ ¥ÀlÖtªÀ£ÀÄß ̧ ÉÃj HgÀ ºÉÆgÀV£À GzÁå£ÀzÀ°è vÀAVzÀgÀÄ. C É̄Æè§â¼ÀÄ ªÀgÁAUÁ¬Ä
JA§ GUÀæzÉÃªÀvÉ £É̄ É¹zÀÝ¼ÀÄ. ¥Àæw DgÀÄ wAUÀ½UÉÆªÉÄä CªÀ½UÉ eÁvÉæ, GvÀìªÀ dgÀÄUÀ̈ ÉÃPÀÄ. D zÀÄUÁðzÉÃªÀvÉ
«zÀÄåZÉÆÑÃgÀ j¹AiÀÄgÀ DUÀªÀÄ£ÀªÀ£ÀÄß w½zÀÄ CªÀgÀ §½UÉ ºÉÆÃV, “£À£Àß eÁvÉæ GvÀìªÀ ªÀÄÄVAiÀÄÄªÀªÀgÉUÉ
¤ÃªÀÅ F ¥ÀlÖtPÉÌ §gÀ̈ ÉÃr” JAzÀÄ CrØ ¥Àr¹zÀ¼ÀÄ DzÀgÉ «zÀÄåZÉÆÑÃgÀ ªÀÄÄ¤UÀ¼À ²µÀågÀÄ” F zÉÃªÀvÉ
£ÀªÀÄä£ÀÄß K£ÀÄvÁ£É ªÀiÁrAiÀiÁ¼ÀÄ? §¤ß ̈ sÀlgÁ ºÉÆÃUÉÆÃt JAzÀÄ CªÀ¼ÀÄ CrØ¥Àr À̧ÄªÀÅzÀ£ÀÄß wgÀ̧ ÀÌj¹
¥ÀlÖtªÀ£ÀÄß ¥ÀæªÉÃ²¹zÀgÀÄ.

D ¥ÀlÖtzÀ GzÁå£ÀzÀ°è «zÀÄåZÉÆÑÃgÀ ̈ sÀmÁgÀgÀÄ gÁwæ ¥ÀæwªÀiÁAiÉÆÃUÀzÀ°è ¤AvÀgÀÄ. CzÀjAzÀ zÉÃªÀvÉ
PÀÄ¦vÀ¼ÁV ¥ÁjªÁ¼ÀUÀ¼ÀµÀÄÖ UÁvÀæzÀ ̧ ÉÆ¼ÉîUÀ¼À£ÀÄß ̧ ÀÈ¶Ö¹ CªÀgÀ ªÉÄÃ É̄ ©lÖ¼ÀÄ. CªÀÅ £Á®ÄÌ eÁªÀUÀ¼ÀªÀgÉUÀÆ
¥ÀÆwðAiÀiÁV ªÀÄÄ¤AiÀÄ ªÉÄÊAiÀÄ£ÀÄß QvÀÄÛ QvÀÄÛ wAzÀªÀÅ. £ÀgÀPÀªÉÃzÀ£ÉVAvÀ®Æ C À̧zÀ¼ÀªÁzÀ ªÉÃzÀ£ÉAiÀÄ£ÀÄßAlÄ
ªÀiÁrzÀªÀÅ. D AiÀiÁvÀ£ÉAiÀÄ£Éß®è ̧ ÉÊj¹zÀ D ªÀÄÄ¤ zsÀªÀÄðªÀ£ÀÄß zsÁå¤¹, §½PÀ ±ÀÄPÀè zsÁå£ÀUÀ¼À£ÀÄß zsÁå¤¹,
WÁw, CWÁw PÀªÀÄðUÀ¼À£ÀÄß PÉr¹ ªÉÆÃPÀëPÉÌ À̧AzÀgÉAzÀÆ CAvÉAiÉÄ s̈ÀªÀågÀÄ «zÀÄåZÉÆÑÃgÀ IÄ¶UÀ¼À£ÀÄß
ªÀÄ£À¹ì£À°èj¹PÉÆAqÀÄ zÀAqÀ£É, ªÁå¢, G¥À̧ ÀUÀð, ºÀ¹ªÀÅ, ̈ ÁAiÀiÁjPÉ ªÀÄÄAvÁzÀ AiÀiÁvÀ£ÉUÀ¼À£Éß®è ̧ ÉÊj¹,
gÀvÀßvÀæAiÀÄªÀ£ÀÄß ̧ Á¢ü¹ ̧ ÀéUÀð À̧ÄRªÀ£ÀÄß ¥ÀqÉAiÀÄ° J£ÀÄßªÀÅzÀÄ F PÀxÉAiÀÄ zsÉåÃAiÀÄªÁVzÉ.

DzÀgÉ PÀxÉAiÀÄ vÀAvÀæ ªÀÄvÀÄÛ «£Áå À̧ªÀ£ÀÄß À̧ÆPÀëöäªÁV UÀªÀÄ¤¹zÀgÉ CzÀÄ ¯ËQPÀ £É̄ ÉAiÀÄ°è PÀuÉÝgÉzÀÄ
CzÉÃ ¥Àj À̧gÀzÀ PÀÄvÀÆºÀ® ̈ sÀjvÀªÁzÀ PÀxÀ£ÀvÀAvÀæzÉÆA¢UÉ «£Áå À̧UÉÆAqÀÄ PÉÆ£ÉUÉ ¥ÁgÀªÀiÁyPÀ £É̄ ÉAiÀÄ°è
«gÀ«Ä À̧ÄªÀÅzÀÄ ¤ZÀÑ¼ÀªÁV PÁtÄvÀÛzÉ. À̧ÄPÀÄªÀiÁgÀ̧ Áé«Ä PÀxÉAiÀÄ G¥ÀPÀxÉAiÀiÁV §gÀÄªÀ À̧ÄªÀÄw ºÉÃ½zÀ
À̧ÄzÁªÉÄAiÀÄ PÀxÉAiÀÄ°èAiÀÄAvÉ F «zÀÄåZÉÆÑÃgÀ£À PÀxÉAiÀÄ°èAiÀÄÆ £ÁåAiÀiÁ£ÁåAiÀÄzÀ ̧ ÀÆPÀëöäUÀ¼À£ÀÄß ¥Àj s̈Á«¹

wÃ¥ÀÄð ¤qÀÄªÀ C¢üPÁgÀ«gÀÄªÀÅzÀÄ CgÀ̧ À¤UÉ ªÀiÁvÀæ. D »£Éß É̄AiÀÄ°è F PÀxÉAiÀÄ°è §gÀÄªÀ ªÁªÀÄgÀxÀ£ÉÃ
E°è £ÁåAiÀiÁ¢üÃ±À. AiÀÄªÀÄzÀAqÀ£ÉA§ vÀ¼ÀªÁgÀ£ÉÃ DqÀ½vÀ ªÀåªÀ̧ ÉÜ¬ÄAzÀ ¤AiÉÆÃd£ÉUÉÆAqÀ ¥ÀvÉÛÃzÁgÀ
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ªÀÄvÀÄÛ À̧ªÀÄxÀðªÁV ªÁzÀ ªÀÄAr À̧ÄªÀ ªÀQÃ®. «zÀÄåZÉÆÑÃgÀ C¥ÀgÁ¢ü ªÀÄvÀÄÛ vÀ£Àß ªÉÄÃ°£À DgÉÆÃ¥À
À̧Ä¼ÉîAzÀÄ À̧évÀB ¸Á¢ü̧ À§®è ¥ÀæwªÁ¢, PÉÆ£ÉUÀÆ ¤gÀ¥ÀgÁ¢üUÉ ²PÉëAiÀiÁUÀ̈ ÁgÀzÉAzÀÄ vÀ£Àß C¥ÀgÁzsÀªÀ£ÀÄß

M¦àPÉÆAqÀÄ ªÀÄgÀtzÀAqÀ£ÉUÉ ¹zÀÞªÁV ̈ Á®å ̧ ÉßÃ»vÀ AiÀÄªÀÄzÀAqÀ ºÁUÀÄ vÀ£Àß ªÀÄzsÉå £ÀqÉzÀ ¥ÀæweÉÕAiÀÄ£ÀÄß
FqÉÃj¹PÉÆAqÀ bÀ®UÁgÀ, zsÉåÃAiÀÄªÁ¢. ¤gÀ¥ÀÀgÁ¢üUÉ ²PÉëAiÀiÁUÀ̈ ÁgÀzÀÄ, £ÁåAiÀiÁ®AiÀÄ ¤dªÁzÀ C¥ÀgÁ¢üAiÀÄ£ÀÄß
UÀÄgÀÄw À̧ÄªÀÅzÀPÉÌ ̧ ÀjAiÀiÁzÀ ̧ ÁPÁëöåzsÁgÀUÀ¼À£ÀÄß MzÀV À̧®Ä PÁ¯ÁªÀPÁ±À ¤ÃqÀ̈ ÉÃPÀÄ. CAzÀgÉ ªÀiÁvÀæ ̧ ÀjAiÀiÁzÀ
£ÁåAiÀÄ ¹UÀÄªÀÅzÀÄ JA©vÁå¢ PÁ£ÀÆ£ÀÄ ªÀiË®åUÀ¼ÀÄ ¥Àæ̧ ÀÄÛvÀ JgÀqÀÆ PÀxÉUÀ¼À°è CAvÀ¤ð»vÀªÁVgÀÄªÀÅzÀÄ
M¼À£ÉÆÃlzÀ N¢UÉ zÀPÀÄÌªÀ «µÀAiÀÄªÁVzÉ.
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