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understanding is possible. Thus, communicating parties can attain
sahridayata irrespective of complex hierarchies of castes, languages,
cultures and religious practices, and the communication process
gualifies to be considered as sadharanikaran.

As the construct, sahridayata is crucil in the SMC for ensuring the
model being inherited with the Hindu ideal of communication for
communion. Since its entitlement is as the comstruct its exact
meaning relates to the context in which it is defined. However, its
root is firmly established in earlier concept(s) from where it is drawn
on. It is meant to embody the sum of all those factors due to which
the asymmetrical relationship between communicating parties does
not hinder the two-way communication and hence mutual
understanding. Thus, the term sahridayata has been used for
designating all concepts and practices that are considered significant
in ensuring communication for communion in Hindu society.

Sadharanikaran, as the communication process, consists of
sahridayas as the communicating parties. As a 'technical term', the
word refers to people with a capacity to send and receive messages.
They are the parties engaged in communication, and capable of
identifying each other as sender and receiver of the process. A
sahridaya is a person in such state of emotional intensity which is
coequal or parallel to that of other(s) engaged in communication.
Ideally, the term refers such persons who are not only engaged in
communication but also have attained a special state: sahridayata. As
such, a sahridaya is one who has attained sahridayata. Thus,
sadharanikaran is the process of attaining sahridayata, and, the
sadharanikaran model illustrates the process.

The model comprises the following elements:
1. Sahridayas (Preshaka, i.e., sender, and
Prapaka, i.e., receiver)
2. Bhava (Moods or emotions)
3. Abhivyanjana (Expression or encoding)
4. Sandesha (Message or information)
5. Sarani (Channel)
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6. Rasaswadana (Firstly receiving, decoding and
interpreting the message and finally achieving
the rasa)

7. Doshas (Noises)

8. Sandarbha (Context)

9. Pratikriya (Process of feedback)

If communication is taken as a step-by-step process, which is just for
the shake of easy understanding, the sahridaya-preshaka (simply, the
sender), who has bhavas (moods or emotions or thoughts or ideas) in
mind, is the initiator of the process. The sahridaya-sender has to pass
the process of abhivyanjana for expressing those bhavas in
perceivable form. It is the sahridaya-prapaka (simply, the receiver)
with whom the bhavas are to be shared. He or she has to pass the
process of rasaswadana.

The position of the sahridaya-sender and the sahridaya-receiver is not
static. Both parties are engaged in the processes of abhivyanjana and
rasaswadana. When sadharanikaran is successful, universalization or
commonness of experience takes place. In Natyashastra itself,
Bharata Muni has emphasized on a total communication effort
including the use of the words as well as limbs, gestures, and body
language along with the physical context in order to ensure
communication at its best.

As evident from the figure, the sender inherits bhava. Human being
in his/her essential characteristics is a bundle of bhavas that
constitutes his/her being and form part of his/her total consciousness.
It is due to the bhavas that human being aims engaging in
communication or sadharanikaran process. If there were no bhavas
and human beings had no desire to share their bhavas with others,
there would be no need of communication. The bhavas have been
categorized into different types, such as sthayee bhavas (permanently
dominant)', vyabhichari or sanchari bhavas (moving or transitory)’

' Bharata Muni has described eight sthayee bhavas: Rati (Love), Hasa (Merriment),
Shoka (Sorrow), Krodha (Fury), Utsaha (Enthusiasm), Bhaya (Terror), Jugupsa
(Disgust) and Vismaya (Astonishment).
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@i saivika or sattvaja bhavas (originating from the mind.
s=mperamental)’. Corresponding to bhavas, human inhents rasas,
which are to be discussed later.

Abhivyanjana refers to the activities that a source goes to translate
bhavas into a form that may be perceived by the senses. It can be
understood as expression or encoding in English. The guiding
principle while encoding in sadharanikaran is simplification.
Simplification is the essential dimension here. In the communiation
process: the complex concepts and ideas are simplified by the
speaker (source) with illustrations and idioms appropriate for the
understanding of the listeners (receiver of the messages). This
approach makes communication a dynamic, flexible, practical and
effective instrument of social relationship and control.

Sanketa (code) is an integral part of abhivyanjana. A kind of code is
a must to let the bhavas manifested. Codes are symbols that are
organized in accordance with specific rules. For example, the
language is a code. The sender encodes the bhava in a code. For
communication to be successful, both the sender and receiver must
understand the code being used. Abhivyanjana may be in verbal or
non-verbal code, and both codes may be used simultaneously.

In case of verbal abhivyanjana, words/languages are used as the
code. The process of abhivyanjana has been shown consisting of four
stages in the figure. It owes to concept of language as a code as

* According to Bharata Muni, there are 33 vyabhichari or sanchari bhavas. They are:
Nirveda (Despondency), Glani (Weakness), Shanka (Suspicious), Asuya (Envy),
Mada (Inebriation), Shrama (Exhaustion), Alasya (Lethargy), Dainya (Depression),
Chinta (Anxiety), Moha (Delusion), Smriti (Recollection), Dhriti (Fortitude),Vrida
(Bashfulness), Chapalata (Inconstancy), Harsha (Joy). Avega (Excitement), Jadata
(Stupefaction). Garva (Arrogance), Visada (Despair), Autsukya (Impatient
curiosity), Nidra (Sleep), Apasmara (Loss of memory), Swapna (Dreaming),
Prabodha (Wakening), Amarsha (Indignation), Avahitta (Dissimulation), Ugrata
(Cruelty), Mati (Self-assurance), Vyadhi (Sickness), Unmada (Madness), Marana
(Death), Trasa (Fright) and Vitarka (Deliberation).
* According to Bharata Muni, there are eight sattwik bhavas. They are: Stambha
(Paralysis), Sweda (Sweat), Romancha (Horripilation), Swarasada (Feebleness in the
voice), Vepathu (Trembling), Vaivarnya (Change of color), Asru (Shedding tears)
and Pralaya (Loss of sense).
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conceived in Sanskrit linguistics and Hindu philosophy of language.
Here, there are four levels or stages of language from which the word
(shabda or vak) passes: para, pashyanti, madhyama and finally the
uttered word vaikhari.} In other words. any bhava can be perceived
externally only when it comes to the vaikhari level.

Vaikhari vak is the manifested form of the word. It is in the most
external and differentiated level. Here, the word is commonly uttered
by the speaker and heard by the hearer. Before being uttered, the
word or vak resides in mind or intellect, and is named as madhyama.
It is the idea. or series of words, as conceived by the mind after
hearing or before being spoken out. It may be thought of as inward
speech. The next and the innermost stage, according to Bhartrihari, is
the pashyanti vak. Pashyanti is the vak at the level of direct intuition,
and can be understood through experience. Here, humans get the
direct experience of the vakya-sphota, as Bhartrihari says. In
Vakyapadiya and its Vritti commentary, this term 'para’ is not used to
denote a fourth level of speech. Bhartrihari says that speech is
threefold: and he treats the third level of pasyanti as ultimate. It is
later on in the tradition that the name 'para’ appears, referring to a
fourth level. Para vak is the Shabda Brahman.

In case of the non-verbal abhivyanjana, the communicator has wide
alternatives of code to use. Bharata Muni has described wide
alternatives of abhivyanjana including gestures of limbs,
representation through make up and temperamental expressions as
well as various sounds. Some of them entirely deal the non-verbal
aspect while others consists some forms of it. Under angika
abhinaya, he has directed as many as 122 types of karmas
(performing arts or abhinayas) by using six angas (limb) and six
upangas (ancillary limb) of human body.

“ Rigved says: "Chatvari vak parimita padani” (1.164.45). But. Bhartrihari himself
has described three levels of speech: Pashyanti, Madhyama and Vaikhari.
("vaikharva madhyamayas cha pasyantyas chai 'tad adbutam
ancka-tirtha-bhedayas trayya vachah param padam")
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According to Bharata Muni, each bhava is associated with both
semsory experience and aesthetic emotion. He considers the bhavas as
Fepresentation of mental state. They do not come from outside. rather
they always remain within the mind. However, they are not always in
the awaken state. They have to be or are stirred by external factors
called vibhava that is a stimulus or determinant such as song, a bird,
2 picture, etc. Vibhava may be alamvana or uddipana. When a snake
is seen and certain kind of emotion is stirred it is called alamvana
iohava. The sense of fear would increase due to the movement of

snake's tongue and such stimulus contributing for the increase in
vibhava is called uddipana vibhava.

After the bhavas are stimulated due to vibhava, the anubhava is
certain, that is, some sort of manifestation such as glance, lifting of
eye, smile, etc. Anubhavas may be internal or external. Bharata Muni
has identified three external and eight internal anubhavas. The
bhavas need some sort of code for their manifestation. For this, they
have to pass through the process of abhivyanjana.

With the completion of the process of abhivyanjana, bhavas are
manifested as sandesha. In other words, sandesha is outcome of the
abhivyanjana process. A message is the manifestation of the bhava
mto a form (code) that is perceivable by the senses. It is the
information that the sender wants to pass on to the receiver. It is the
actual physical product that the source encodes. and which the
receiver's sensory organs can detect. In other words. it is the coded
idea that conveys meaning. Just doing 'namaste’ to explaining the
‘Adwaita vedanta' philosophy all are messages.

Messages may be in verbal or non-verbal depending upon the
encoding done by the sender. In case of Narvashastra. messages have
been distinguished as angika (gestures of limbs). vachika (verbal
display), aharya (representation through make up) and sattvika
\temperamental), each consisting different types. For instance. angika
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'« seen consisting of three types’, where as vachika has twelve
forms®.

For transmission of sandesha, there needs sarani (channel or
medium), which is the means through which sandesha travels across
space. The message sent by the source or sender cannot reach the
receiver without the channel or medium. The channels may be
natural corresponding to biological nature of human being such as:
auditory (hearing), tactile (touching), visual (seeing), olfactory
(smelling) and taste (tasting through the taste buds on the tongue)
channels. The channels may be artifactual such as paintings,
sculptures, letters, etc. These two types of channels are extensively
described in Natyashastra. The channels may be mechanical such as
telephones, radio, TV, computers and so on. It is yet to study whether
the text inherits concepts of some kind of mechanincal channels.

Hindu perspective on communication would not be completed unless
both manas (mind) and sharira (human body) are understood as
sarani. At least, it is so for spiritual dimension of the process. The
manas is considered as the sixth indriya (sensory organ) in Hindu
belief. It is the vibhu (master) of five senses. However, it is not the
final authority in this regard. Its vibhu is the arman. The mental life
is not the aspiration, rather the assertion of a higher than the mental
life is the whole foundation of Hindu philosophy. In fact, the human
life is a means, not the end. In Hindu belief, the bodily self is not the
ultimate truth though it is essential for the worldly existence. The

body is only a temporary abode of atman, and it is an instrument or .

means used by the atman. In other words. sharira is a sarani by using
which atman has to attain moksha.

With the proper use of various saranis as discussed above, the sender
successfully sends the message toward the receiver. As abhivyanjana
was crucial for the sender, so is rasaswadana for the receiver. The

5 Sharira (bodily), Mukhaja (facial). Chestakrita (brought about by the movements).
5 Alapa (Accosting), Pralapa (Prattling), Vilapa (Lamentation), Anulapa (Repeated
utterances). Samlapa (Dialogue), Apalapa (Change of words), Sandesha (Notice),
Atidesha (Agreement), Nirdesha (Command direction), Vyapadesha (Pretext).
Upadesha (Instruction, Advice) and Apadesha ( Statement).
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term as used here should be understood as a 'technical term' carrying
a wide range of meaning. Its range is from receiving the message to
decoding and interpreting the message and finally to the attainment
the rasa. Orthodox Hindu uses of the term refer to the state of rasa
experience by the sahridaya-receiver. In case of casual human
communication, rasaswadana is said to be successful if the receiver
shares the message as intended by the sender. However, the spiritual
dimension goes beyond.

Not all communication result in the attainment of rasa in its ideal
form. Rasa is the essence or aesthetic enjoyment. Bharata Muni terms
this as rasa because it is worthy of being tested (relished). There is
unique corresponding rasa to each bhava.’ According to Bharata
Muni, the combination of vibhavas and anubhavas together with
vyabhichari bhavas produce rasa. It is the sthayee bhava that leads to
rasa. What happens is the sthayee bhava is stimulated by the vibhava
in the mind and is heightened by anubhava and sanchari bhava, and
the mind would be highly receptive to the rasa experience in this
state.

The issue how the meaning of a message is achieved has been much
debated by scholars and philosophers. For instance, there are debates
regarding the unit of meaning. For instance, some regard the words
as the unit of meaning in verbal communication, where as Bhartrihari
considers the total sentence as the unit of meaning. Even if a word is
taken as the unit of meaning there are diverse views regarding what
sort of entity is signified by the word.

As shown in the figure, the four levels of word discussed in case of
abhivyanjana have corresponding levels while attempting
rasaswadana. Where as shravana corresponds to vaikhari, so do
manana, nididhyasana and sakshatkara with madhyama, pashyanti
and para respectively. Not all people engaged in communication
would be going through all these stages of abhivyanjana and

" Bharata Muni has described-eight rasas: Sringara (the erotic), Hasya (Humorous),
Karuna (Pathos). Raudra (Impetous anger), Vira (Heroic), Bhayanaka (Terrific),
Bibhatsa (the odious) and Adbhuta (the mysterious).
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rasaswadana. Sadharanikaran (communication) as social and mental
activity would require just vaikhari and madhyama in the part of
sender and shravana and manana in the part of receiver. But, spiritual
dimension of the process would require further levels too. In other
words. not all communicating parties would be attaining rasaswadana
in its ideal form. Rather, it can be experienced only by the sahridayas
in the ideal sense of the term.

Bharat Muni describes sadharanikaran as that point in the climax of a
drama when the audience becomes one with the actor who lives an
experience through his/her acting on stage and starts simultaneously
reliving the same experience. The process has been described as
rasaswadana. When sadharanikaran happens, sharing or commonness
of experience takes place in full form. According to Bhattanayak, the
essence of sadharanikaran is to achieve commonness OF ORENCSS

among the people.

Two things are to be noted here. First, the vak (word or speech) in
the continuum of para-sakshatkara is identified with the Brahman.,
Hence. sakshatkara is the state of experiencing the Self as the
Brahman ("Aham Brahmasmi"). Second, the Brahman is aslo
considered as supreme rasa ("rasovaisah") and hence rasaswadana in
ts ultimate destination would be the rasaswadana of the Brahman. In
this stage also there is unity of the Self and the Brahman. In either
ways, sadharanikaran qualifies to be a means for moksha.

There is no such thing as perfect communication. There are
continuous forces at work, doshas or noises, which tend to distort the
message and lead to miscommunication. If we draw on Hindu
poetics, the concept of rasa-bhanga (disruption in rasaswadana) is
there. There may be many causes for this. For instance, a mismatch
of meaning between sender (encoder) and receiver (decoder) of any
message may occur. The model should be interpreted to include all of
the noises. viz. semantic, mechanical, and environmental.

Bhartrihari has considered this possibility in Vakyapadiya that it 1s
always possible to say conflicting things about what's in the texts and
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what they mean. To reduce uncertainty, some sacred text is made
authentic, and a settled standpoint is established.” This consideration
leads us to the concept of sandarbha (context). The effectiveness of
any message depends on the communication environment. Same
message may have different meanings in different contexts.

1 he notion of context in the process of communication makes Hindu
concept of communication even comprehensive. The importance of
context is such that due to this factor meaning could be provided to
the message even if the sender is not identified to the receiver. In
other words. it is due to context, the intended meaning of any
message can be ascertained without determining the actual intention
in the mind of the speaker just by taking contextual factors into
account. Thus due to the context a text can retain its 'objective’
meaning.

Though both the sender and receiver of the message must be
sahridayas Bhartrihari theorizes communication from the receiver's
viewpoint. He has discussed how intended meaning is ensured
though there is possibility of conflicting or diverging meanings of the
same message. In brief, sandarbha (context), as discussed above. and
intuition (pratibha). which is innate to the receiver, ensure proper
understanding of any message.

Pratikriya refers to the responses of the receiver after receiving the
message. It is the process of feedback, which allows the receiver to
have active role in the communication process. Feedback can be
understood as the same step-by-step process returning messages
following exactly the same steps outlined above. Sadharanikaran

¥ sarvo 'drista-phalan arthan agamat pratipadayate

viparitam cha sarvatra sakyate vaktum agame

tasmad agamam Kinchit pramani-kritya vvavasthite

tasmin ya kachid upapattir uchyamana pratipattav upodbalakatvam labhate

"It's commonly acknowledged that unseen effects may be achieved by chanting from
the sacred texts. But it is always possible to say conflicting things about what's in the
texts and what they mean.

Iherefore. some sacred text is made authentic. and a settled standpoint is
established. There, according to whatever reason may determine to be fit and proper,
confirmation is obtained."

9



process demands sahridayas undergoing the same kind of automated
dynamism in taking the role of sender and receiver back and forth.
Here, both the parties (the sahridaya-sender and the sahridaya-
receiver) act as senders and receivers simultaneously. And, the
process of encoding and decoding also occur simultaneously.

It is not that the feedback is always affirming. However, feedback
makes the communication process ongoing. One of the unique
features of the sadharanikaran model is that the provision of the
feedback is not universal. The process of feedback will be there only
when it is needed. It is needed certainly in physical or worldly forms
of communication. In such form of communication, adequate
feedback is sought. But after achieving the nididhyasana state, there
is no need of feedback externally. In this state, the sahridayas become
able to understand each other and experience the same obviously. In
the sakshatkara state, the sahridaya is already in the state of moksha,
which is the ultimate goal of sadharanikaran process.

Communication, as conceived in Sadharanikaran model, is the
process of attaining sahridayata, i.e, mutual understanding,
commonality or oneness. It is only when the communicating parties
attain sahridayata, and the communicating parties identify each other
as sahridaya, communication process qualifies to be considered as
sadharanikaran. Here, communication is sharing between
communicating parties (sahridayas) with a view to not just persuade
one or the other as such but to enjoy the very process of sharing.
Furthermore, from the discussions in previous section, following
conclusions are drawn on:

1. The structure of the model is non-linear. It incorporates the
notion of two-way communication process resulting in
mutual understanding of the communicating parties. Thus it
is free from the limitations of linear models of
communication.

2. The model illustrates how successful communication is
possible in Hindu society where complex hierarchies of
castes, languages, cultures and religious practices are
prevalent.  Sahridayata helps those communicating to
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pervade the unequal reiationship prevailed in the society and
the very process of communication is facilitated.

The interelationship between the communicating parties is of
crucial importance in sadharanikaran. Here, not the cause of
the relationship but the relationship itself is significant. For

instance. the guru-shishya relationship is always considered. .

sacred in itself. And, unlike in case of most communication
theories and models from the West, this does not emphasize
on dominance by the sender. Rather, the model gives equal
importance to both the communicating parties.

The model shows that abhivyanjana (encoding) and
rasaswadana (decoding) are the fundamental activities in
communication. In other words, they are decisive junctures
in sadharanikaran (communication).

It shows that Hindu perspective on communication
emphasizes more on internal or intrapersonal activity. For
instance, both the processes of encoding and decoding
consits of four-layer mechanism in its ideal form. As such,
communication - involves more experience within than
objective rationality of the sensory organs.

With the provision of sandarbha (context), the model
clarifies how meaning could be provided to the message even
if the sender is not identified to the receiver. The intended
meaning of any message can be ascertained due to the
context, without determining the actual intention in the mind
of the speaker just by taking contextual factors into account.
Thus due to the context a text can retain its 'objective’
meaning.

The scope of communication from Hindu perspective is
broad. ' As envisioned in the model, communication is
broader enough to deal with all of the three dimensions of
life: adhibhautika (physical or mundane), adhidaivika
(mental) and adhyatmika (spiritual). In social or worldly
context, communication is such process by which, in ideal
conditions, humans achieve sahridayata. In mental context,
communication is the process of gaining true knowledge as
well as similar mutual experience. But that is not the whole
story; it has spiritual dimension too.

The goal of communication as envisioned in the model is
certainly achieving commonness or mutual understanding.
But, the goal would not be limited to just this extent. Just as
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Hinduism always emphasizes to achieve all of the
purushartha chatustayas (i.e., four goals of life: artha, kama,
dharma and moksha), the model also conceives
communication capable of attaining all these goals. Thus, the
model is in perfect consonance with Hindu World View.

Sanchar. as envisioned in Hinduism, has already been proved as a
means for attaining moksha. After establishing the fact that yoga
refers to any system or method for the attainment of moksha and
already establishing sanchar such a means, there is nothing for not
considering sanchar as yoga. Thus. it is evident that the process of
communication (sanchar) can be accepted as a Kind yoga provided
that the process results in the attainment of moksha. Hinduism has set
moksha as the highest of purushartha chatustaya (four goals of
human life) and has introduced different paths, that is, different kinds
of yvoga, for the attainment of moksha. The sancharyoga 1s an
addition in this regard.

The term vidya is used in different ways in Hindu scriptures.
Sometimes it is used to refer to mere theoretical knowledge of the
scriptures or meditation on various deities (e.g., in Brihadaranyaka
Upanishad-4.4.10; Ishavasya Upanishad-9). But, in its positive
sense. the same term s used to refer to true knowledge,
Brahmajnana, which leads to immortality (Kena Upanishad-2.4). It
is in the latter sense that vidya has been used in this article. Opposite
to vidya is the avidya, which is tthe knowledge about world and
worldly things. Spirituality and moksha-attainment is the concern of
vidva.

In Hindu orthodoxy, the dignity of any discipline of knowledge
would be high only when it qualifies as 2 vidya (true knowledge).
This implies that every discipline of knowledge must be a discipline
(shastra) of moksha in its peak. Accordingly, the communication
discipline also needs to be in consonance with this Hindu belief if it
is to earn the status of Sanchar-shastra in Hindu orthodoxy. In other
words, the communication discipline would be regarded as a true
knowledge (vidya) in the Hindu milieu if, and only if, the process of
communication qualifies as a means for the attainment of moksha.

It is already discussed, with reference to the sadharanikaran model.
that communication can be a means for the attainment of moksha. In
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other words, communication, as envisioned in Hinduism. gualifies
not only as a process of sadharanikaran in worldly settings but also
2s a2 means for attaining moksha-in-life. In addition, it has been
established that the process of communication (sanchar) can be
accepted as a kind yoga. This provides sufficient ground for the
communication discipline to qualify for being considered as a vidya
in Hindu orthodoxy.

Approaching communication as a vidva does not imply to discard the
avidya aspect. As mentioned above, the Hindu mode of
communication deals with all of the adhibhautika (physical or
mundane), adhidaivika (mental), and adhyatmika  (spiritual)
dimensions of life. Whereas the communication discipline is avidya
in the physical and mental domains, it becomes a kind of vidva by
incorporating the notion of sancharyoga. The co-existence of vidva
and avidya aspects in the communication discipline (sancharshastra)
does not invite any contradiction or problematic situation: rather. it
heightens the significance of the discipline in Hindu orthodoxy.
Because one who knows vidya and avidya together attains
immortality through vidyva by crossing over death through avidya
(“Vidvamchavidyam cha yastadveda ubhayam saha, Avidyaya
mrityum tirtva vidyayaamritamashnute™—Ishavasya Upanishad-11).

There is scope for generalizing the concept and the construct of
sahridayata in the broader study of Hindu philosophy. F urthermore,
by virtue of sahridayata envisioned, the sadharanikaran theory and
the SMC have scope to be generalized in global context. The SMC's
root being in Hindu culture does not limit its scope for
universalization of the model. In fact, the scope of a Hindu model of
communication, such as the SMC, in promoting peace and conflict
resolution should be appropriately understood and employed.
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The Sadharanikaran Model of Communication: Selected
Bibliography (Till 2011)

Nirmala Mani Adhikary's Sadharanikaran model of
communication (SMC) is systematic description in diagrammatic
form of communication process as envisioned in Vedic Hinduism. It
illustrates how the communicating parties interact in a system (1.e.,
the process of sadharanikaran) for the attainment saharidayata
(commonness Or oneness). It shows that communication in Hindu
concept is @ process of attaining commonness O ONENess among
people. The model offers an explanation of how successful
communication is possible :n Hindu society where complex
hierarchies of castes, languages, cultures and religious practices are

prevalent.

Adhikary, N. M. (2003). Hindu awadharanama sanchar prakriya

[Communication in Hindu concept]. A dissertation presented

~ to Purvanchal University, Nepal in the partial fulfillment of

the requirements for the Degree of Master of Arts in Mass
Communication and Journalism.

Adhikary, N. M. (2004). Hindu-sanchar siddhanta: Ek adhyayan.
Baha Journal, 1,25-43.

-Adhikary, N. M. (2007a). Sancharko Hindu awadharanatmak
adhyayan. Sanchar shodha ra media paryavekshan (pp- 93-
138). Kathmandu: Prashanti Pustak Bhandar.

Adhikary, N. M. (2007b). Sancharyoga: Verbal communication as 2
means for attaining moksha. A dissertation presented to the
Faculty of the Graduate School of Pokhara University, Nepal
in the partial fulfillment of the requirements for the Degree

of Master of Philosophy.

Adhikary, N. M. (2008). The sadharanikaran model and Aristotle's
model of communication: A comparative study. Bodhi: An
. Interdisciplinary Journal, 2 (1), 268-289.

Adhikary, N. M. (2009). An introduction to sadharanikaran model of
communication. Bodhi: An Interdisciplinary Journal, 3(1).
69-91.
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T'heorizing Communication: A Model from Hinduism

- Nirmala Mani Adhikary

This article presents an account of contemporary endeavors in the
lield of communication/media studies in Nepal. It first examines the
inherently problematic position of communication discipline in Nepal,
and uncovers that Westernization-as-Globalization had been the
dominant paradigm for the discipline. Then, it outlines the emerging
practices of exploring native perspectives on communication. It argues
of substantive progress in the case of communication studies in Nepal,
where a unique communication model has been developed and
presented from Hindu perspective. It also assesses media ethics as
another area for such academic exploration.’

(C‘ommunication, as a discipline of knowledge or as an academic
field of study, has remained inherently problematic in many non-
Western countries — Asians and Africans alike; Nepal being no
exception. On the one hand, these countries indigenously inherit
the concept of communication, and have been practicing it since
ime-immemorial. On the other, communication-as-modern-
discipline-of-knowledge is borrowed from the West.

"No civilization is possible," as Dissanayake (2003) observes,
"without a vigorous system of communication" (p. 18). It implies
that there must existed communication practice and theory in every
living society. Thus a communication tradition, rich and refined
both in theory and practice, should have been an inseparable part of
Nepali culture as she is inheritor of culturally rich civilization
(Adhikary, 2003, January 13). In this light, communication is to be
considered indigenous — both as practice and concept.

' This article is primarily based on a paper that I presented at the first Media
Research Conference 2010 in Kathmandu ( Adhikary 2010b).

'_'D\Afﬂr CQ.)
(v 1 2y



Bl 0 0 discipline of knowledge or as an academic field of stud

SOmunication first gained recognition and evolved in the LWes}:
Puttieularly in the United States of America in the twcnlic&;
SRty AD (Beck, Bennett, and Wall, 2004, p. 35; Dissanayake
I0RKD, p. 3; IGNOU 2005, p. 23). Particularly, the study of
Summunication theory' has been traditionally Eurocentric (Miike
2007, p. 1) — "generated by Westerners for the West" (Chen il
b‘lﬂkn. 2.0(](.). p. 1). As Gordon (2007) puts it, "Human
Communication Theory: Made in the US.A." (p. 51).

The 11(){1-Wester.n countries had three options while they were
t&el\'clupmg curricula of communication and/or allied disciplines.
H;sl. llhc}.r could have drawn on native perspectives thereby
primarily incorporating indigenous concepts, if not theories and
models, of communication. Second, it was much easier for them to
adopt solely the Western discursive paradigm. Third, they could
hu\{c adopted comparative approach thus incorpc;rating both
itlf:llgcnous and Western contents, and facilitating 'indigenization'’
Of these, the adoption of the Western paradigm has been thé
scncm‘[ practice (Adhikary, 2009d, p. 296), "without any rational
mwlys-ls" .(Adhjkary, 2008a, p. 61), as it suits the project of
gh‘ahullzatlon. which legitimizes unidirectional gateway for flow of
information (Adhikary, 2007e).

As Dlssalnay_akc (1988b) observes, "attention has been confined to
communication meta-theory associated with industrially advanced
Western countries" (p. 1). According to Miike (2008), "Man

researt?hers, Asian and non-Asian alike, in the field have !assumcg
the universal applicability of the meta-theory and methodology of

Eurocentric communication scholarship" e
observes, olarship™ (p. 57). Miike (2007a)

Acconjdmg to Qudykunst (2005, p. 85), whereas indigenous theories are native
rooted ln‘Spe‘clfICf cultures, and emphasize the human experience in specific ’
cultures; indigenization refers to processes of transforming U.S. theori
they are appropriate in other cultures. b i

By and large, Asian communication professionals
are more versed in Western intellectual trajectories
than Asian traditions of thought. Consequently, it is
hardly surprising that there have been not many
theoretical ~ investigations  that  drew  out
communicative ideas and insights from Asian

classical literature. (p. 2)

In this background, it is no wonder that communication, as an

academic field of study, lacked indigenous insights, and hence, it

was treated as an exogenous entity 'imported’ from the West into
non-Western countries.

But. the communication discipline has been changing as the
Western discursive paradigm is being challenged, if not completely
replaced, by alternative paradigms. "Such attempts are rooted in
cultural identity consciousness" (Adhikary, 2008b, p. 272). In other
words. "Eurocentric scholarship” and "its one-sidedly presumed
universality and totalizing tendency" (Miike, 2007a, p. 1) does not
seem prolonging. Consequently, the idea of universal meta-
theory/meta-model of communication has been firmly rejected, and
the sphere of communication theory has been broadened in order to
incorporate non-Western contributions as well. Due to such
paradigm shift, "the multicultural turn in communication theory"

(Miike, 2007b, p. 272) has already taken place.

Accordingly, as Dissanayake (2009) observes "a great upsurge of
interests in the study and research in Asian theories of
communication" (p. 7) has been witnessed in last few decades. Two
books (Dissanayake, 1988; Kincaid, 1987) are considered as
seminal works in this regard. The published works in the field are
increasing (the list of such works can be seen in: Adhikary, 2009b;
Miike. 2009a; Miike and Chen, 2003, 2006; Xiaoge, 2000).
Theorizing communication from Asian perspectives is advancing in
such an extent that even the Asiacentric School of communication
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theories is said to be emeroi
BRIG i rging and developin i
Increasingly significant (Edmondson, 2009, p. El)04g) A
:I:?; n:.:::c .U.' Nepal, the study of communication in general, and
um-“mlllmft.atfon ftheory in particular, had not been the stu&y of
nication from the native pers i
e _ pectives. Even a y
tl:;l_th‘e.._t.umcula qf Tribhuvan University (TU) andClgtj:vlznch";Ol;
u)':::r;:g (PU) is enough to observe that any indivelfot?s
T Pu eqryf{npdcl of communication is not incorporatetf there
n mﬂa ‘f-:rn 1s visible not only in case of communication theo but.
o o ;‘]‘fe"“‘s of study too. For instance, a research on the s:e}:;e of
medii ::h ics gludies in Nepal revealed that the courses offered in
(Adhikarylcsz OgSE)U :nd Pl; completely lacked indigenous insights
s . even though N is i 4 e .

and Buddhist ethical trat:iitions.‘g o e re——

The issue should be viewed in a lar

. € Vi ger context. A
Efggﬁ?f;ﬁl} S;h caolnsndenng 'Amgricanization'f'Wcstemizaﬁf}l:l?zd:
QR Aot (Dl ,‘ 2005", p. 57) is not new thing for Nepal. And
e 2. :,EI psyche _ (Bhattachan, 2005, p. 89) is somcthiné
- easily percgwed. In this light, the acceptance of
s uirslv;l paradig_m and‘ the rejection or apathy to native
e cti: e cumcula_ implies that Westernization-as-
‘ 1zation had_ been the dominant paradigm for the discipli
;é:::;:;l;?lﬁs“gl‘m lNepal. However, it is to mentior:l nfhg{
Kat mversity (KU) has already s i ati
:':.j-:-:gfﬂ?lﬁ Oiongepﬂmeowfmodel of csz:)a:xTnigatliE?rpi?zmttﬁﬁ
Adhika[y, 2010c).achelm in Media Studies (BMS) (also see:

Theorizing Communication i
- from Hindu Pe i
Sadharanikaran Model of Communication {Shrspelc) ctive and the

th:;Ldu s‘j:-leety represents old civilization with a known history of
5 iqb?]?e 5 olt; years and having a distinct cultural identity of its Igwn
$ mnheritor of culturally rich civilization rooted to LVedic'

period. Communication (sanchar) is not new concept for Hindu
society. Likewise, communication theorization is also not alien
endeavour here. Rather, both communication and theorizing
communication are indigenous for ancient Bharatavarsha. There
are many traditional Hindu concepts, theories and methods, which
can be unearthed to garner their contemporary relevance and

significance.

Many authors seem to be occupied with the misconception of
considering theory as "a product of the Renaissance and the
[inlightenment of Europe, the foundations of which can be traced to
Furopean classical philosophies” (see: Wong, Manvi, and Wong,
1995, gtd. in Miike, 2006, p. 21), and for this reason, a Western
notion. But, theorization, and theory itself, are very common in
Hindu philosophical systems. Hindu philosophies "subscribe to the
view of the unity of theory and practice" (Balasubramanian, 1990,
p. 16). In other words, Hindu thinkers have been "constantly
engaged in theorizing about practice” (Mohanty, 2001, p. 25), and
hence theory can be approached in an entirely indigenous fashion.

The modern history of studying communication practices in Hindu
society goes back to at least five decades ago (Majumdar, 1958).
However, it was only in the early 1980s and thereafter that scholars
emphasized on theorizing communication from Hindu perspective
(Dissanayake, 1981, 1982a, 1982b, 1983, 1986, 1987, 1988b,
1988¢: Saral, 1983; Tewari, 1980; Yadava, 1982, 1987). Tewari
(1980, 1992) and Yadava (1987, 1998) argued that sadharanikaran
is the concept which, in Hindu context, refers to what is meant by
the Latin word 'communis’ and its modern English version
'‘communication’ (also see: Adhikary, 2009b, p. 70). In the course
of time. sadharanikaran has gained prominence as a theory of
communication. It has become customary (O mention
sadharanikaran as Hindu/Indian theory of communication, and,
numerous academic institutions in India have already incorporated

it in their curricula.

——
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In Nepal, my own works (Adhikary, 2003a: Ayod-Dhaumyagf model. As mentioned above, the first figure came mtlce)ne:;:jst;nszr 11;
2003a, 2003b) happen (o be the earliest initiatives in the study dgpeRts (Adhikary, 2003c), and the second one s iipmus 20106
communication from Hindu perspective. Subsequently, as theff 2010 (Adhikary, 2010a, 2010b; also see: Adhikary, 2010d, '
outeome of M.A. Thesis, a unique communication model (i.e.,§ 2010f) in progression to the former.

sadharanikaran model of communication — SMC) was develope

and presented (Adhikary, 2003, p- 84). Thus, there have been 'ff)rmul.anons' of the SMC. Moreovir,_thgz
I scope for further revisions, 1mprovem_ents'and ad_]ustmfrzn S In .
i model. As my own understanding of Hinduism advances and/or i
5 g — other scholars come up with genuine remarks, I am open to accept
e Frotmenil g that. After all, theories and hence models of communication should
g e be heuristic.

-~ Rusia
Ehava i

Sadharanikaran Mode! of Communication

Sahndnyn-Prapaka
T e
i [Sakshatidhry i
Jicldhyasang
'- e AR ;

F‘mtn:m

(1f needed)

Fig. 1: Sadharanikaran Model of Communication [

The cumulative studies (Adhikary, 2004, 2007a, 2007b, 2007c,
2007d, 2008b, 2009a, 2009b) and various programs not only
continued the discourse, but also provided me Opportunities to get
feedbacks from various scholars. Based on these, the SMC has
been revised and improved. This paper presents both figures of the
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completion of the process of sadharanikaran (For further
discussion on sahridayata, see: Adhikary, 2010g; Misra, 2008; also
see: Adhikary, 2003¢, 2004, 2007a, 2007¢, 2008b, 2009a, 2009b,
2010a, 2010b, 2010e, 2010f). In this light, the SMC envisions
communication for communion (see: Adhikary,
FORTHCOMING).

The SMC has been considered landmark in theorizin
eommunication (for instance: Acharya, 2011; Annapurna Shiksh
2010; Jha, 2010a, 2010b; Khanal, 2008, pp. 21-22; Pant, 2009a, pj
Hd-86, 2009b, p. 4, 2010, pp. 85-89). The model, Khanal (2008
suys, gives new dimension to study on communication from Hind
perspective (p. 21). Pant (2009, November 24) says, "
exploration of such a model based on the Eastern perspective wi
undoubtedly contribute to the development of new communicatia
theories" (p.4).

Here, due to limitations of this paper, it is not possible to describe
the SMC in detail (for detailed discussion, see: Adhikary, 2009b).
§ l'ollowing discussion just outlines its fundamentals.

Presenting a model is considered significant in any discipline @
knowledge, and it is to note that models are considered "especia
appropriate in the study of communication” (McQuail ani
Windahl, 1993, p. 4). Even it has been argued that "a new idea i
the discipline is not worthy discussing or exploring unless the ide
can be represented in a model” (Stone, Singletary, and Richmond
2003, p. 33). Of different possible forms of communication model
there is tendency to emphasize on diagrammatic or graphic on
(McQuail and Windahl, 1993, p. 4; Stone, Singletary, ani
Richmond, 2003, p. 26). The SMC is first ever model @
communication in  diagrammatic form that illustraté
communication from Hindu perspectives. Though, as discusse
above, Asiacentric School of communication theories is said to bl
developing diagrammatic models of communication are yet to b
developed. Appraised in this light, the SMC certainly mark
substantive progress of communication studies in Nepal.

I~ The structure of the model is non-linear. It incorporates the
notion of two-way communication process resulting in
mutual understanding of the communicating parties. Thus it
is free from the Ilimitations of linear models of
communication.
The model illustrates how successful communication is
possible in Hindu society where complex hierarchies of
castes, languages, cultures and religious practices are
prevalent.  Sahridayata helps those communicating to
pervade the unequal relationship prevailed in the society
and the very process of communication is facilitated.

3. The interrelationship between the communicating parties is
of crucial importance in-sadharanikaran. Here, not the
cause of the relationship but the relationship itself is
significant. For instance, the guru-shishya relationship is
always considered sacred in itself. And, unlike in case of
most communication theories and models from the West,
this does not emphasize on dominance by the sender.
Rather, the model gives equal importance to both the
communicating parties.

4. The model shows that abhivyanjana (encoding) and
rasaswadana (decoding) are the fundamental activities in
communication. In other words, they are decisive junctures
in sadharanikaran (communication).

rJ

The SMC is a representation of communication process from
Hindu perspective. It is systematic description in diagrammati
form of a process of attaining mutual understanding, commonnes
or oneness among people. It illustrates how the communicatin
parties interact in a system (i.e., the process of sadharanikaran) fo
the attainment saharidayata. Sahridayata is the core concept upoj
which the meaning of sadharanikaran resides. It is the state o
common orientation, commonality, mutual understanding
oneness. Communicating parties become sahridayas with
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ure formal concepts that are firmly established on Sanskrit poetics,
pesthetics and linguistics as well as other disciplines of Hindu
teligious-philosophical knowledge systems. These concepts are the
loundations on which the SMC is established.

5 It shows that Hindu perspective on communicatiQ
emphasizes more on internal or intrapersonal activity. Fg
instance, both the processes of encoding and decodin
consist of four-layer mechanism in its ideal fors
Communication involves more experience within tha
objective rationality of the sensory organs.

6. With the provision of sandarbha (context), the modé
clarifies how meaning could be provided to the messag
even if the sender is not identified to the receiver. Th
intended meaning of any message can be ascertained due {
the context, without determining the actual intention in t
mind of the speaker just by taking contextual factors int
account. Thus due to the context a text can retain i
'objective’ meaning.

7. The scope of communication from Hindu perspective
broad. As envisioned in the model, communication
broader enough to deal with all of the three dimensions @
life: adhibhautika (physical or mundane), adhidaivik
(mental) and adhyatmika (spiritual). In social or worldl
context, communication is such process by which, in idez
conditions, humans achieve sahridayata. In mental conte
communication is the process of gaining true knowledge @
well as similar mutual experience. But that is not the who
story; it has spiritual dimension too.

8. The goal of communication as envisioned in the model
certainly achieving commonness or mutual understanding

Suclharanikaran as a concept/theory should not be confused with
the sadharanikaran model of communication (SMC). The former,
which is one of the significant theories in Sanskrit poetics and other
disciplines, has its root in Bharata Muni's Natyashastra and is
identified with Bhattanayaka. Whereas, the SMC refers to a model
ol communication, which draws on the classical concept/theory of
sudharanikaran along with other resources in order to visualize
Hindu perspectives on communication, was first developed and
proposed in 2003 (Adhikary, 2003c).

Hindu way of communicating certainly emphasizes on internal or
intrapersonal activity. It 1s comprehensible that abhivyanjana and
rusaswadana are the fundamental activities in communication, and
i Hindu life communication involves more experience within than
objective rationality of the sensory organs. This tendency facilitates
suhridayata and other concepts to be materialized practically. Thus,
communication results in communion in Hindu society.

By virtue of sahridayata envisioned, the sadharanikaran theory and
the SMC have scope to be generalized as a "grand theory" (see:
Chen and Miike, 2006, p. 5). The SMC's root being in Hindu
But, the goal would not be limited to just this extent. Just a8 culture does not limit its scope for universalization of the model.
Hinduism always emphasizes to achieve all of th§"("ommunication theorizing in the local community and the global
purushartha chatustayas (i.e., four goals of life: arthd@ yociety ought to move beyond the dualistic thinking of provincial
kama, dharma and moksha), the model also conceivelypecificity versus universal applicability. Any theory has local
communication capable of attaining all these goals. Thu§ resonance and may have global significance" (Miike, 2007b, p.
the model is in perfect consonance with Hindu World View§ 277). And, "Cultural particularity leads to human universality. We
o not need to walk away from cultural particularity to reach
human universality" (Chen and Miike, 2006, p. 4). What is to be
nvoided is the ethnocentricity and supremacist fundamentalism.
Ranganathananda (1971) rightly says, "Without proper

11

Bharata's Natyashastra and Bhartrihari's Vakyapadiya are twi
principle sources for the model. Most of the concepts drawn on (fg
e.g., sadharanikaran, sahridayata, rasaswadana, sakshatkara, etc
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understunding of our own culture, we shall never be able to ente
the soul of another culture, nor profit from it" (p. 56). From &
panhuman vantage point, the utility of such a model of
communication is enormous.

Acope for generalizing the concept and the construct of sahridayata
i the broader study of Hindu philosophy (Adhikary, 2010h, 2011).

Fositing Media Ethics Paradigm from Hindu Perspective

Ihe Eurocentric scholarship's dominance is prevalent in the field of
Media ethics studies too. However, cultural identity consciousness

2010g). My interest on the teacher-student communication in th@ % something that cannot be ignored in this regard. In other words,
classroom is geared by the belief that it is the site and situatiofg!h¢ ¢thical considerations must be judged on the touchstone of
where prevails asymmetrical relationship  between g 'Oncerning society and its social cultural inheritance. "A society
communicating parties (the teacher and the student) but with thef!hil ignores its own ethical ideal does it as its own peril" (Babbili,
experience of sakridayata. It is so, at least, in the cultural context@@ #001, p. 163; also see: Babbili, 2008). On the other hand,
of Nepal and India. Thus, such site and situation could be studied§ '/nderstanding one's own ethical texts and one's own ethical
as a simulation for understanding how sahridayata can be achievedgWiderpinnings  will  establish a foundation through which

between/among communicating parties even in asymmetricafjtOmmunication problems can be explored and solutions can be
relations. delivered" (ibid., p. 173).

I have sought to test the SMC in real life situations, such as the
teacher-student communication in the classroom (see: Adhika

In the case of conceptual research, I assert that the identification o
communication (sanchar) as a means for moksha-in-life and thus
proving it yoga (i.e., 'sancharyoga') is significant achievemen
(Adhikary, 2007d, 2010e, 2010f). It will have considerablé
implications for interdisciplinary studies of communication ang
philosophy. In a paper ( Adhikary, 2010e), I have discussed how the
discipline of communication can be approached as a vidya (trug
knowledge) in Hindu orthodoxy.

Ihere is need of and scope for indigenous studies on media ethics.
‘Since mass media professionals and their community are
Inextricably bound together the ethical questions of particular
professional communicator must be judged against the social
‘ltural background of the society for which the medium is aiming
o work" (Adhikary, 2007g, p. 24). This calls for attention of media
uchdemia, educators, students and professionals to explore native
perspectives on media ethics, at least theoretically in the beginning.

The SMC is not the only possible model of communication from
Hindu perspective; rather, there is scope for developing othe
communication models. With vast diversities of philosophies
within Hinduism, it is just one of many models that could be
developed. Many theories and models of communication would
come out if communication discipline has enthusiasm
encountering different Hindu philosophical traditions.

I'he studies done so far (Adhikary, 2003b, 2006, 2007f, 2007g,
008¢, 2009¢) are preliminary works for positing media ethics
puaradigm from Hindu perspective. Hinduism bears a vast resource
lor studies on ethics by virtue of rich heritage of philosophy and
‘lture (Adhikary, 2006, 2007f). Of enormous possible resources,
mly Mimamsa philosophy (Adhikary, 2007g) and Manusmriti

2009¢) have been particularly drawn on. Me i i
The scope of a Hindu mode! of communication, such as the SMC, B . g

_ : : : >~ e not the only resources in this regard; rather other philosophical,
in promoting peace and conflict resolution should be appropriately§|ioious and/or cultural systems including Buddhism also inherit

understood and employed (Adhikary, 2010a). Furthermore, there is§ 1\¢ sort of scope.
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Thus, as compared to theorization of communication, the project References

positing media ethics paradigm from Hindu perspective is just i
exploratory phase. It is yet to develop any ethical mod
particularly for mass media (i.e., code of conduct) that i
indigenous — of  Nepali/Hindu origin.  Nevertheless
interdisciplinary research on media ethics and Hinduism coul
enrich the media studies discipline significantly.
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Concluding Remarks

Communication scholars have apparently shown their vitality i
multicultural turn of communication discipline and in this regare
the role of non-Western in general, and Asian communicatio
scholars. in particular, is crucial (Dissanayake, 1981, 1986, 1988
2003, 2009; Gordon, 2007; Miike, 2002, 2003a, 2003b, 2
2008, 2010). More particularly, insights from Hindu knowledg
system(s) can give what Maxmuller (1951) terms "new light an
new life" (p. 38) to the communication discipline.

Though Westernization-as-Globalization perspective is st
dominant for the discipline of communication in Nepal, t
emerging practices signify an ongoing paradigm shift. Of Nep
universities, KU has already taken a step forward by incorporatin
communication theories of Bharata Muni and Bhartrihari, and als!
sadharanikaran model of communication (SMC) in the BM
curriculum. It is to see whether and when TU and PU will be
of West-centric paradigm and welcome and promote indigenou
communication scholarship.

With the development of a unique communication model fro
Hindu perspective (i.e., sadharanikaran model of communication
Nepal has witnessed a substantive achievement for communicatio;
studies in general and indigenous theorization of communication i
particular. Media ethics is another area of study bearing a v
scope for academic explorations from Hindu perspective.
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=AH! TATUNRIT =T

ST, e afaeprer
FoAH] FTIRUHRT GIEAT JATAHT ATATHT AU FoaAR ST (FHAhad dIed)
1 T =R = FERd ATITHT AUl GT=iA TeAgd FI@FITed T 9171

e AR AHE g AFIROT UF famaaars smgfae goar faarer
gitefergare mawor RT ATHIAATT TRUHT &7 | qEHAET T ITRHTHIET (d8T=) &l
Q=TT TP IR TAET (MR TTHT T | Jgiivies Herhl TIAT T
AYTHME! THAATS SATEIT ITHHT AN HTILEAR] AT HEEATTHERT [qehTd
TRTHT ATIRNER (FgTraeirs dAqeva bl 3, |

qfEelIed AT q5 397 Uieel AAMHT a1 g==R gt Jaraere afvasd atse
SRTAHT ITAT T HAAT oA GG T FUHDI AR [q9aqehel (TraAdad
TG A FHIhaT WRI T MR, 99 09%) A7 afF yerfird & |
AT, AT FoaAR G FARET [T~ AT A aTE A% Al [Feaiaaradeedr
TSAATSH Ui g TRl G | AT GTisieh &9l Iqelrs T ¥oar = (e
FHHEAT TSA) TR I Jool@ TTa ATTHN B | TooATRehT TR STaTep!
el ATIR fevg I FURT gATH TS ferg =R = Ii AUl 2T |
ARTAYT F==AR G i AT T |

HIIRUTER qTRTaAl FEh 963 ‘WIARU'ATE aehl &l | Hd, Feael, AT ATfaelrs
orel AT T G, AT T T a1 T T G FATSTeATE |reRor Jarg
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GUSHTHHT AET HITATE Fepbus HATH! SETAATT AZHPP! ATl ITSaT I (el T,
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T Tl G4 el @ | TR0 YOERATHT ‘Fgaadl AqRMh ATITRHT
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T=ARH ATTRUTERT GeTH FoARFAEEATs qaad A SAAES | Tel ToaR
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ARATHT FoaReb] ATIRUTHIU AT TAAR oAb 3¢9 AoARBATEEH [T=HT
FEIAATH T T3 &l |

TARB] ATARONEI EATHl Hrald docd dT (GedT &l Fgeadl | Fgadal Aol
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g1 | afeer IR Wged 9Teah! AT AU T g8 q3aT ATREhl QATTAATE vl
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=TS FT 7 &l B, | FTATIHAT Aeehl ATATIEE Tgaddl ATARUTH IT
foeame T4 AraRiTERT fagr=a T Teaadr g ATARRTAT Ta% Il S | ggaddr
FAL ARTT G5, Il oY Fehel AT, I qAT FradITTEAhT TREIRTHT

T (e AU B | [Aeeded A= AaaATdehel HIHTET G9! HTaT
fagr=aems aft smaR wrve AraRiEer fagae (e W | dRr faaadrs e
TR TRYETAT TS GG UF F=ar graneh! Afafaaior feuer & |
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Y I I=9R 99 RIS 9+ Jal Al |
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ATSACT FIEEHT YA TRTH G | Tiedl — ToARS=ATRl =T WA Fatrer) g,
THAA (AER) §75 | FBRI TR g gl oaRebdewald TRENE THHIRT
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