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INTRODUCTION

“What is rasa?” This question has been the
subject of discussion of sahrdayas and the scholar
even to-day. Many independent books were
written and even now are being written. Many
theories connected with rasa were developed and
are being developed even now. The more it is
discussed the more it is becoming a secret and a
subject of curiosity. In this age of scientific
advancement, scholars other than the literatures,
are not making any attempt to understand rasa; it
has remained the subject of curiosity of them. In
spite of all this there is no change in the habit of
reading the kavyas, in seeing the dramas and in
enjoying the rasa. people continue to experience
rasa. Therefore, such question like “what this
experience is?” “how it is produced?” arise
naturally.

Here an attempt is made to analyse the
nature of rasa and the scientific process involved in
its experience. The question “what is rasa?” is as
old as the history of the kavyasistra itself. Bharata
in the sixth chapter of ndtyadastra raises the
question “atraha rasa iti kah” - It is asked what is
rasa?” He gave the replay also T 3?1?1%”2 Itis
called a padarthah.? Here ‘padarthah’ does not mean
‘a thing’ it means “vakyartha.” (the purport of the
sentence). This point has been made clear by
Abhinavagupta - rasa is the kavydrtha, because it
(rasa) makes the kavyartha enjoyed and
contemplated upon. Thus, rasa only is the padartha:

aYr e droayfe Hraat gfd depreamdf

1}
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Thus, the padartha i.e. kavyartha is the rasa.
What is the proof for it? The replay of the
natyasastra is “asvadyatvat”. Only the kavyartha is
enjoyed through the kavys, and rasa is being
enjoyed through the kivya, and so it is the
kavyartha:

SRATGATAIHA! X9: H1eaTd F&d I?

The Bhavas are known, with that name
because they make us contemplate upon the
Kavyartha through the mental articulate and
physical gesticulations.

TSI BT HIGI=ifa HTaT: |1¥

Much has been written on the point
whether Rasa is to be relished (dsvadya) or it is the
relish (asvada) itself. If it is said dsvadya the
experience would become objective whereas it is
subjective only. If the Rasa is the experience of
something external then it should become the
object of the cognition for everybody including a
rustic and the animals. But it is the experience of
the Sahrdayas only and so it can be definitely said
that it is not the object, the cognition of which is
produced through its contact with the senses.
Moreover, the objective cognition generally differs
on account of the difference of the place, time and
person etc., and cause pleasure, pain or inertia. But
the Rasa experience is only blissful and only a
fortunate person gets it. That person is said to be
fortunate because the Rasa-experience is produced
only by the Visanis (mental impressions) which
are inherited from the previous birth and also
acquired now. One can enjoy the Kavyananda only
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when these two types of the Visanas exist in him.
In the absence of one type of the Visana, he cannot
get it. It shall be shown later on that Rasa is the
experience of the emotions latent in one's mind.

It may be asked why then, the Rasa is said
to be dsvadya in the NayaSistra in statements like
T A F: Tard: I, SRATRIE" etc.? By the
use of the passive voice in “Kathamdsvadyate rasah”
it is clearly indicated that the Rasa is the object of
enjoyment. It is true; but when it is established, in
the Natyasastra itself, that enjoyment by the
Sahrdaya of his own latent permanent emotions
(Sthayibhavas) is the Rasa, the expressions like and
“asvadyatvat” “asvadyate” etc., Should be taken as
the secondary usages (Ldksanika Prayogas), as is
explained by Vi$vanatha on the analogy of
“Odanah Pacyate” etc. Therefore, Rasa is only the
experience but not a thing to be experienced; it is
subjective but not objective.

As the Natyasastra explains the medium of
the Rasa experience is only the mind but not the
senses. There are eight permanent moods like the
Rati in our minds which are generally latent. When
they are roused it is called their ‘Udreka' and they
are experienced at that state only. Their Udreka is
brought about in two ways - when we come across
certain exciting objects which instigate them or
when such objects are presented through a poem
or a drama. When excited by the Kavya or Nataka
etc., they become the objects of the experience
directly through the mind. As it is said in the
following Karika, Rasa is the experience of the
Sthayibhavas like Rati, latent in the mind of the
Sahrdaya and are excited by the Abhinaya
(gesticulation etc.):

YA T RATAHTAIR T Gk |
SRATGHfT AT TEATATCIRET: Fel: I

Thus, the experience of one's own Bhavas
(emotions) is called Rasa. The descriptions in a
Kavya and the scenes in a drama, only excite them
and make them enjoyable. This is what is meant by
the phrase ‘'adsvadyanti manasa' (experienced
mentally) in the above karikia. Therefore, Rasa
should be called subjective but not objective. It is
not the Dharma (quality) of any object that is
experienced; it is the Dharma of the spectator
himself who experiences and so his mano-bhava
(mental state). The Rasa is the experience of the
latent emotions roused by the scenes in a drama or
by the descriptions in a Kavya; and so, it is not
their Dharma. Contrary to this the peculiar vasana
in the mind of a person, which is one of his

Dharma (quality) is enjoyed in the form of the
Rasa. If a person experiences one of his own
Dharmas (quality) that experience should
definitely be taken as subjective but not objective.
That is why the Rasa is said to be confined only to
the Rasika (man of fine taste) and as born of the
blissful atman:

TT: I U9 WRIATE R aa-Td|

We: B IERTEGaTSd: |1 °

This point is further clarified by
Dhanafijaya. While the children play with the toys;
like the horses and the elephants etc., made of clay,
though they know that they are not the real horses
and elephants, forget the fact and get the
enjoyment as though they are dealing with the real
ones. The secret of this enjoyment is they are at
that time enjoying their own utsiha. The same
thing happens with the spectator also. He
experiences and enjoys his own emotions like the
utsaha, which are roused by the characters like
Arjuna described in the kavya or presented in the

natya:
! wledl quAddgg ST fgrarfay: |
WIeTE: Wad dgaIquIHTGIH: 11

The experience of the Bhavas like Utsaha is
referred here by the 'Svadate' which means that the
experience is the relish. Abhinavagupta, while
analysing, perhaps Bhattanayaka's statement
“kavyena rasa bhavyante” writes “yat kavyena rasa
bhavyante  ityucyate tatra  vibhavadi-janita-
carvanatmakasvadariipa-pratyayagocaratapadanameva
yadi bhavanam tadabhyupagamyata eva”.

If by saying the Bhdivana (the aesthetic
contemplation) is produced by a kdvya, it is meant
that Rasa becomes the object of the blissful
cognition which is in the form of relishing
(Carvanatmaka) produced by the Vibhavas etc., it is
agreeable to us also. In the same context while
commenting on the sentence “dsvadanatmanubhavo
rasah kavyartha ucyate”. (The cognition in the form
of enjoyment is called Rasa and that is said to be
the Kavyartha) he writes:

3{IHa 9 dfgud gfd Aaeaq |

Kavyartha is the Vyangya because it is the
Visaya (object) of the Vyapara (function), Vyarijana
(suggestion). It is called Rasa because it is the
experience in the form of relish. Thus, the
Rasdsvada is the combination of the cognition
produced by the intellectual process and the
experience produced by the mental
comprehension. Therefore, only a person who,
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apart from being a man of great intuition (in sight)
(Pratibhd) possesses a pure heart is qualified
(Adhikari) for the Kavya. Only such man can have
the direct experience of the Kavydrtha after
recognising the Vakyartha (the sense of the
sentence) on hearing verse like
'grivabhangabhiramar’' and “harastu
kificitpraviluptadhairyah” etc. This experience is
called Svahrdayasamvada i.e. the enjoyment of the
object (Visaya) which is grasped by one's intellect
and the relish of the bliss of the Atman affected by
the association Kavyartha. Only such person who
gets such experience is called Sahrdaya:

As is clear from the above discussion, the
Rasanubhiiti is a mental experience. In other words,
it is one's experience of one's own mental
modifications (moods). When an external object
comes into contact with the senses it invariably
influences the mind. As a result of this the mind
undergoes different modifications which are
experienced by every person. Why this happens?
The reply to this can be found in the Yogasastra. In
the Yogadarsana, the modifications of the mind are
given the name Cittavrtti. The control of the
Cittavrttis is called 'Yoga', and so the Yogasistra
makes a detailed analysis of the various Cittavrttis.
In the context of the Rasanispatti and the Yoga, in
both the cases, “Citta' means Buddhi (intellect) only
but not the Citisakti (consciousness) or the Hrdaya,
because the experience one gets, both in the Kavya
and Yogu is assertive (Niscayatmaka) and it is called
adhyavasaya. The cognition is the Dharma (quality)
of the Citta; it is the basis for the procedure, and
the Parinama (modification) takes place there only,
but not in the Cittadakti (consciousness).
Vacaspatimi§ra writes in his commentary on
Yogabhasya-

foreIses fa:Ru gfgquaerfd |

FerfFar  Rfowferuionfid  geymt
wfagmeia, g wafefd wma: 1

The Rusacurvand also is called a type of
Pratyaya (cognition) by Abhinavagupta:

I & | for=g ST faweria
JurET faurardHr s -dademardl a=
fayrarfegarmeTT Tar e
TAAUTILRTANR ApRisyf ¥ sfa
ared B 1R

The Citta where the Rasanubhiiti takes
place is not inert itself and other things. (Jada). It

has the capacity to know Therefore the Rasanubhiiti
comes under the knowledge. That is why it is
called anandamayasamvit which means that we the
get that knowledge in form of bliss only with no
distinction of “mine” or “other's”. Thus, by
making a comparative study of Yoga and the
modifications (Vrttis) of the Citta which the locus
of the Rasanubhiiti much light is can be thrown on
the subtle and the imperceptible procedure of the
Rasanubhiiti. There is one more point to be noted
here. From the view-point of the desired result
also the Yoga and Kavya have similarity. In both,
the main purpose for which a man acts are the
removal of the distress. The only difference is
whereas the Yoga is useful for the removal of
future distress (Duhka), the scope of the Kavya is
limited to the present only. The main purpose of
the Yogasastra is ) GGHANTAH"™ The distress of
the past has already been suffered; the present one
is being suffered. Therefore, they cannot be the
object of the Yoga. Only the future distress can be
avoided, and that is the main aim of the Yoga.'
Contrary to this the main aim of the Kavya is to
produce Sadyah-Paranirorti (immediate happiness)
by making the Sahrdaya forget himself and
submerge in Ananda (happiness).' It can remove
only the present distress. Thus, the removal of the
distress by the Yoga is permanent whereas the one
by the Kavya is momentary. People afflicted with
various distresses of the world take rest for some
time, enjoy happiness and after becoming
themselves in their work. It is said in the
Natyasastra:

refreshed again engage

ST HHTAHT QBT TURIAT |
RyfRremH BT TerRaaawry |

It is clear from the use of the word “Kale' here that
the removal of the distress caused by the Kavya is
there so long as the reading of a Kavya or its
presentation continues; or till its influence persists.
The next moment the man goes back to his original
state of Sukha, Duhkha and Moha.

The Cittavrttis (Modifications of the mind)

In the Yogadarsana five Bhumis (stages) of
the Citta are mentioned; they are Kysipta (agitated),
Viksipta (distracted), Miidha (inactive), Ekagra
(concentrated) and Niruddha (controlled). The first
three stages are commonly found in our day-to-
day activities of life. The Citta of a man in the
wakeful state (Jagratavasthd) is generally in the
Ksipta-stage. In the dreams and at the time of
inadvertence it is in the Viksipta-stage. In the deep
sleep it is in Miidha-stage. One gets the fifth stage
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(Niruddha) in the Asamprajiiata samadhi (Samadhi
where one is not conscious of any object). The
fourth stage, Ekagra, is the stage of the mind in the
Samprajiiata  samadhi  (Samadhi where one is
conscious of an object). This stage is connected
with the wakeful state only. When a man is
completely absorbed in an action or concentrates
on an object, this state is called Samprajiiatavastha.
“Samyak prakarsena jiiayate yasminnasau
Sarprajiiatah tadbhinnah Asamprajiatah” These two
stages, Ekagra and Niruddha are connected with the
Samprajiiata samadhi and the Asamprajiiata samadhi
respectively. In the Samprajiata samadhi, as
explained by Vacaspatimisra, the Vrttis coloured
by Rajas and Tamas in the Citta are suppressed and
only the Vrtti of the Sattva remains predominant.
But in the Asamprajiiata samadhi the Vrttis of all the
Gunas including the Sattva are suppressed. Thus,
when all the Vrttis of the Citta are controlled,
Asamprajiiatasamadhi results and when the Sattva
remains  predominant there  would  be
Samprajriatasamadhi:

wRaamdt  fed gmoghn: Aifast

JRiue 9uRd RG], SRiUSd g

gatamg Ry sfa 11

While  explaining the nature of the
Samprajiiatasamadhi it is said that this Samadi is
associated with Vitarka (argumentation), Vicara
(dehberatlon) Ananda (]oy and Asmita (the sense of
being). “fAdbIaRM-GINTAHG  WURmG
When the mind is concentrated on a gross object
(the Samprajiiatasamadhi) is called “Vitarkanugata';
when it concentrated on some thought it is called
Vicaranugata; with the Atman it is called
'Asmitanugata'. These are four varieties of the
Samprajiiatasamadhi. The Rasanubhiiti of a Kavya
also is a state of Samprajiiatasamadhi which appears
on the concentrated mind. As Ananda (joy) is object
of this concentrated mind this comes under
category of Anandanugata samprajiiatasamadhi. The
concentration to hit a target is Vitarkanugata. The
concentration on subjects like mathematics is
Vicaranugata. The concentration of the mind while
experiencing the blissful Rasa of a Kavya is the
Anandanugatasamprajiiatasamadhi. The
concentration on the Atman resulting in the
experience of “aham  brahmasmi” is  the
Asmitanugata. All these four varieties of Samadhi
come under Samprajiiata samadhi because there is
the cognition of Vitarka, Vicira, Ananda and Asmita
in them.

There should be no controversy in
accepting the Rasa state of the Citta as

Anandanugata-samprajiiata  samadhi. There is so
much of similarity between the procedural
description, found in the Yogabhasya , of the
Samprajiiata samadhi-state and the description of
the state of Kavya-rasa-carvand. As is described in
the Yogabhasya the Samprajiiata Samadhi is that
which makes a Sadbhiita-artha (a beautiful object)
illuminated in the concentrated mind, destroys the
Kledas, (hindrances) weakens the bonds of Karma
and takes the mind towards the Niruddha-state:

T TR, FHIRAT aafd, PR

HRIT, HURIT! TN ST 1

While explaining the phrase ‘v'l?(f‘lﬁﬂ"’»f
BIGRI Vacaspatimisra writes:

yarafd SRIbaed Fadafa | Feeiri

WA dIRT Yd THTIT Id S9ad, Ffafd

My Faafdaad dsgse

SRR FoRTegalard 1%

By saying “Bhiita' (existing) the super
imposed object " excluded. Even the Nidravrtti is
the result of concentration on the Tamas of the
Citta which its support is. The word "Sat used to
exclude it (Nidravrtti). Sat' means 'good and beauty
where there is the predominance of the Sattva. The
used to exclude it (Nidravrtti). 'Sat' means 'good
and beautiful where there is the predominance of
the Sattva. The predominance of Tamas is not
good, because it is the source of the Klesas. The Sat
may be cognised either by the Tattva-jiiana (the
spiritual knowledge) or by the inference. In either
case it can remove the Avidya (ignorance) not
directly, but indirectly only.

As is clear from the above discussion the
predominance of the Sattva in the mind is the
Samprajiiata-state. While explaining the procedure
of the Bhojakatva-Vyapara, Bhattanayaka points out
at this state only - “satvodrekaprakasanandamaya-
samvid-visranti-satattvena bhogena bhujyate.” This
means-after the Sadharanikarana of the Vibhavadi
the Sattvaguna in the mind of the spectator
becomes predominant suppressing the Rajas and
the Tamas. At that moment there will be some kind
of brightness in the mind the experience of which
is blissful. The same is called Anandamayasarvit
and the mind takes repose in this only. It will not
have the cognition of anything else excepting that
of one of the Bhavas like Rati. This state of Rasa-
Carvana (the relish of the Rasa) may be analysed by
dividing it, into three parts 1. Sattvodreka
(predominance of Sattva) 2.
Prakasanandamayasamvit (the bright and blissful
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experience) and 3. Visranti (repose). The

concentration of the mind in  the

Samprajiiatasamadhi is brought about in three

forms:

e to make the good and beautiful object shine
which, in other words, is the predominance of
the Sattva after the Rajas and Tamas are
suppressed;

e the removal of the Klesas which is nothing but
the Prakasanandamaya samvid, and

e the Citta becoming favourable to Nirodha
which, in the words of Bhattanayaka, is the
Visranti.

It is said that the bonds of Karma get
slackened in the Samprajiiata samadhi. This is the
same as the Sadharanikarana as mentioned by
Abhinavagupta - “Mamaiva na mama; Satroreva na
tasya tathd tatasthasyaiva na tatasthasya”. This
acceptance and the negation of the special relation
is on account of the absence of a deciding factor

(Anadhyavasaya of Niyama)
THad 9 {Add |
TERAd T JeRdd gfa
TERITAIPR  IRGRFATHHSEHR™
TIYRUET YferaRfyaad: 1%

What is meant by the “slackening of the
bond of Karman is no doubt, that the Samskaras
produced by the previous Karmas would become
weak and ineffective in producing their results.
But as a result of the Karmas done with the
intention of getting something good or bad for
himself or for others. some relationship like
enmity or friendship is formed which is also a
bond. At the time of Rasanubhiiti these Bandhanas
become lose. There would be no mental tension,
caused by those bonds at that time. Though these
feelings do not disappear permanently they are
kept in suspension at least for some time. They
come back and find place in the mind of the man
after sometime. Therefore, the basis for the
Rasanubhuti  from a Kavya is only the
Anandanugatasamprajiiata-samadhi which is
achieved by the mind of high concentration. There
is difference in the varieties of the Samprajridta
samadhi based on the gradational difference in the
concentration. In the Vitarkanugata the Citta is
concentrated on a gross subject, Sthila-visaya. In
the Viciranugata it is concentrated on some
thought and so it is subtle than the Vitarkanugata.
In the Anandanugata the concentration of the Citta
is on the subtler objects like the latent impressions
(Samskaras) and the emotions. This is the reason
why Abhinavagupta calls the state of Rasdsvida as

the experience of the Rati etc., connected with the
consciousness  (Cidvisista-ratyadi). ~ Panditaraja
Jagannatha does not hesitate to call it "the
consciousness associated with the Rati etc.”
(Ratyadyavacchinna cit). The Ratyadi is neither an
object (Vastu) nor a thought connected with an
external object, but they are the emotions in the
form of the Samskdras (impressions) produced by
those objects and the thoughts. Therefore, the
concentration of the mind on them is blissful. In
this stage there is contact with one's own
consciousness, according to Abhinavagupta and
the veil of ignorance is removed from the Atman
according Panditaraja Jagannatha. Therefore, this
state can be called as the state of “Anandinugata-
samprajiidata-samadhi” and so those who call it an
objective experience, taking the, Rasa as an object
of cognition on the strength of the word
Asvadyatvat in the Natyasastra do not appear to be
correct. If it is accepted as an object; it would come
under the Vicaranugata but not Anandanugata. As it
is the experience of the unalloyed bliss which is
the Dharma of the consciousness, but not of an
object (Vastu) or the thought, it is the experience in
the form of Relish, and is not the object of relish.
Therefore, it should come under the scope of the
Anandanugata-  samprajiiagta  but not of the
Vicaranugata-samprajriata.

THE PROCESS

Yogasastra prescribes certain methods to
take the Citta to the state of Nirodha. Only a pure
Citta can be Sattvic and concentrated and enter into
the state of Nirodha ultimately. It is said in the

Yogabhasya:
foracd oreaHna

PEIGEICE (R
ST Hﬁﬂﬁ%ﬂﬁ%ﬂﬁm yafd | dea
RSN WEAUas
AR A s yafdl
I IR TR sraerd s 11%°

The Citta is purified by suppressing the
Rajas and Tamas and by making the Sattva
predominant. For this purpose, the Yogasastra has
classified all the objects of the world into four
categories and prescribed a method of pondering
over them (Bhavand) in four different ways. The
world is a jumble of Sukha, Duhkha, Punya and Papa
(happiness, affliction, merit and sin). Certain
things in the world give pleasure, some cause
misery, some are the source of Punya and some of
Papa. By maintaining four types of attitudes about
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these four varieties of things the mind gets
purified by becoming Sattvic:
Fg-GYUaTUgfwTor HTT:
7’ ?2

One should develop friendly attitude
towards the happy persons, show pity to those
afflicted with sorrows, and should be pleased with
the people of merit (Punya) and should have an
attitude of indifference towards the sinful. By
developing this type of attitude, one can acquire
the sukladharma (Pure righteousness) by which the
mind gets rid of all the impurities and becomes
capable of concentration:

SRy wvum, quEredy gl

AYUTHDY IV, TaH HIadd: &l

b EREIRCE ddy et

ERIERRER DA R CECASE R TRAY

This state of the Citta is called Sthitisilata.

This section of the Yogadarsana is very
useful to understand the procedure of Rasanubhiiti
laid down by Bharata. As has been mentioned
earlier, there will be different types of reactions in
the mind when there is contact between the senses
and the external objects. This reaction of the mind
is always not the same. This can be in many ways
depending on the nature of the instigating external
objects. Therefore, the classification of these
reactions depends on the nature of the external
objects. The classification of the external objects
into four groups, Sukhdaspada  (pleasant),
Duhkhaspada (distressing), Punyaprada
(meritorious) and Papaprada (sinful) according to
Yogasastra is shown above. The mental reactions in
the form of Maitri (friendliness), Karuna (pity)
Mudita (joy) and Upeksa (indifference) are given
this fourfold classification on the basis of the
nature of the external objects as explained above.
Here the Maitri is connected with Sukha, Karuna
with Duhkha, Mudita with Punya and Upeksa with
Papa.

As is clear, from the above discussion
there is a possibility of only four types of mental
reactions when it (the mind) is influenced by the
external objects and they are Vikdsa, Vistara, Ksobha
and Viksepa. The mental reactions are nothing but
the modification or changes in the mind. Let us
now take up each one of them and examine.

Vikasa (Expansion)

This is a mental state, produced when
there is contact of the senses with a person of
Punya or such object. At that time there arises the
feeling of Muditi (joy) in the mind, and this is the
indicative factor of this state. Like the bud of a
flower which blooms and spreads fragrance in all
directions the mind expands when it begins to
enjoy the pleasure of Sattvaguna which keeps the
person in a blissful state. Its experience on gets in
the srngararasa and the hasyarasa. It is said in the
Natyasastra that whatever is, in this world, pure,
pious, bright and beautiful is compared with the
Srngararasa:

SR Qlﬁg .  —
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It is, therefore, but proper and is in
accordance with the sastra that the external object
which causes the Mudita-bhavana which is identical
with the experience of Syrigara should be good and
pious (Punyaprada). The show of lust can never
rouse the Spigira. Only a person of nobility and
his actions can rouse it. Now a question arises - is
it acceptable to the Yogasastra, that the Prasadana
(pleasing) of the mind which is its Vikisa is
brought about by experience of the Spigira? In
reply to this, it may be said that Yoga strives to
remove the future distress whereas the Nitya or
the Kivya is meant for securing the Ananda
through the removal of the present distress.
Therefore, what is avoidable in the Yoga may be
acceptable in the Natya or Kavya. The similarity is
only in this aspect that the citta, in both of them,
becomes concentrated being in the Samprajnata
state.

Vistara (Spreading)

Vistara is another reaction of the mind.
When the senses come into contact with a pleasant
external object then the mind gets Vistira
(spreading). The word “Vistara' indicates the
nature of the effect produced on the mind. It also
implies the existence of a place on which
something spreads. It means that the Citta spreads
beyond the place of its existence. In other words,
the Sattvaguna of the Citta spreads throughout the
body as a result of which every part of the body
becomes alive. The Vistira of the mind is
experienced through the feeling of Maitri which is
mainly connected with the Vira and indirectly with
the Adbhuta. The Vistara of the mind is felt When
the Utsaha (high spiritedness), the Sathayibhava of
the virarasa, energises every part of the body.
Whenever we come under the influence of a
pleasant object or a person we get so much of
Utsaiha which effects the Citta in the form of
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Vistara; as a result of which we cannot keep quiet
and become very active. This is what is called
Maitribhavand. The appearance of the Maitribhavand
is the sign of Vistira which is possible through the
direct or indirect contact with a pleasant person an
object. Every good person makes friends with a
per enjoying happiness. To be jealous of him is
meanness. That is why Vira is said, in the
Natyasastra as the nature of a noble person and as
being produced by «clear understanding
determination, foresight, modesty and prowess
etc:

Y dRI M IAEUPHfARIAD: I d
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Ksobha (Agitation)

Mind gets disturbed by distress. When the
senses come into contact with an object which
causes distress its reaction on the mind will be in
the form of agitation which results in the Bhavana
of Karuna. When the mind is disturbed there will
be terrible conflict among the Sattva, Rajas and
Tamas of which there will be a powerful impact on
the nervous system. As a result of it other effects
like weeping, crying and losing the consciousness
take place. Weeping and crying bring back the
mind to its normal condition as is said by
Bhavabhuti:

“TMp &Y T ged Taraayrda ¥

In the agitated mind the feeling Karuna
appears mainly in the Raudrarasa and less in the
Karunarasa.

Viksepa (Distraction)

The distracted state of the mind produces
the feeling of Upeksa (indifference). Its reaction
would be in the form of disgust and fear which
develop into Bibhatsa and Bhayanaka. The Viksepa of
the mind which causes Upeksa-bhavana is the result
of the reaction of the contact with sinful external
objects.

As is clear from the above discussion it is
proved that the Vikasa, Vistara, Ksobha and Viksepa
are the fundamental modifications or reactions of
the Citta which are experienced i the form of the
feelings, Mudita, Maitri, Karuna and Upeksa That is
the reason why Stdgdra, Vira, Bibhatsa and Raudra
a accepted as the fundamental Rasas in the
Natyasastra. The other four Rasas-Hasya, Karuna,
Adbhuta and Bhayanaka are the side products of the
above four Rasas.

JYARTEAaY@RI T | TIAT -YFRRIGT
R RGEEE]
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