An introduction to sadharanikaran model of

communication
- Nirmala Mani Adhikary

This article describes sadharanikaran model of conication
(SMC) and outlines its fundamentals. The articldtially

discusses the concept of ‘sadharanikaran’ as oeetein
Hindu poetics aknowledging its relevance for thedero
discipline of communication. And, it also preseats account
of the background upon which the model was develoged
proposed. The descriptive part of the article ismprily

indebted td\atyashastraandVakyapadiya

Sadhar anikaran and communication

Sadharanikaran, drawing from classical Hindu peetias been
introduced into the modern communication discipline
essentially due to its qualification in this regafdhe term has
been an extensively used concept in Sanskrit diedl diterary
circles for explaining poetics, aesthetics and @alnis rooted
in Natyashastraof Bharata. There have been attempts to extend
its history up to the Vedic period (Adhikary, 200pa108), but
scholars widely believe that Bhattanayaka introdudee
concept of sadharanikaran (Vatsyayan, 1996, p..146)is
credited for use of the term in his commentaryNatyashastra
to explain the concept of ra3a.

The term sadharanikaran is derived from the Sanskord
sadharan and has been translated into English as "genedalize

! For further discussion diatyashastrasee: Nagar & Joshi, 2005;
Pande, 1991; Tarlekar, 1999; Vatsyayan, 1996.

2 For further discussion oviakyapadiyasee: Abhyankar & Limaye,
1965; Patnaik, 1994; Sastri, 1991.

3 For further discussion arasa, see: Masson & Patwardhan, 1970;
Mishra, 1964; and other entries in the referencéiaerelated to
Natyashastralt is to note: "The concept odisacannot be understood
fully without taking into account the larger bactignd of the
speculative thought of the Upanisads" (Vatsyay&861 p. 56).
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70 Adhikary, Sadharanikaran model of communication
presentation" (Vedantatirtha, 1936, p. 35), "sifigadtion"
(Yadava, 1998, p. 187), and "universalization" faizayake,
2006, p. 4). This concept is bound with another cepih
sahridayata, that is, a state of common orientatiommonality

or oneness. Sadharanikaran is the attainment oidaghta by
communicating parties.

When senders and receivers accomplish the procéss o
sadharanikaran, they attain saharidayata and become
sahridayas. In other words, communicating partfes,e.g.,
actor and audience, become sahridayas when thegngeged

in a communicative relation leading to the attainte
saharidayata; and it is in this stage sadharamkais
accomplished. Thus the essence of sadharanikatarachieve
commonness or oneness among the people.

In this light, the Latin word ‘communis’ and its deon English
version ‘communication’ come close to sadharanikara
(Adhikary, 2003, pp. 82-83, 2004, pp. 30-33, 200a, 107-
109; Tewari, 1980, 1992; Yadava, 1987, 1998). Haxeas
Yadava puts it, "the characteristics and the pbjby behind
Sadharanikaranare somewhat different from communication
concept as developed in the Western societies'8(129187)"

From the theory to the model

The history of studying communication from Hindu {ladian’)
perspective goes back to at least five decadeqMgumdar,
1958). Various efforts have been made in ordernerstand,
discuss and/or theorize communication from Asian
perspectives, sometimes particularly from Hinduspective
(Adhikary, 2003, 2004, 2007a, 2007b, 2007c, 20@@D8b;
Babbili, 2001; Davis, 1988; Dhole, 2006; Dissanayak981,
1982a, 1982b, 1983, 1986, 1987, 1988a, 1988b, 2Bafgal
& Hosterman, 1982; Gumperz, 1964; Gunaratne, 198ilt &

* For comparative study, see: Adhikary, 2003, pp19@; 2007a, pp.
117-119; 2007b; 2008b.
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Matukumalli, 1996; Jayaweera, 1988; Kirkwood, 198989,
1990, 1997; Kumar, 2005a, 2005b; Mohan, 1992; @|i¥671,
Rahim, 1987; Saral, 1983; Sitaram, 2004; Tewar8019992;
Thirumalai, 2003, 2004, 2006; Yadava, 1979, 1982871
1998). It is not possible here to present a suofdiiese works.
But it is to mention that most of these works idgnt
themselves as a part of searching the 'Asian’ camuation
perspective.

It has become customary to mention Sadharanikagn a
Hindu/Indian theory of communicatién.And, numerous
academic institutions have already incorporatedhaahikaran

as the Hindu/Indian theory of communication in thoeirricula.

In the case of Nepal, the researcher has been atdaged as
the initiator of the discourse regarding Hindu/Nepa
perspective on communication (Khanal, 2008, pp221Pant,
2009, pp. 84-86. Also see: Adhikary, 2009, p. 28&)stly, an
article was published highlighting the need to explnative
Nepali perspective while studying communicationd &racing
some sources in this regard (Adhikary, 2003, Janua).
Then, research was conducted for an M. A. thesghilary,
2003).

The research (Adhikary, 2003), drawing on Bharatanig
Natyashastraand Bhartrihari'sVakyapadiya illustrates that
communication process as envisioned in Vedic Hisrmucan
be represented by the concept of sadharanikarat. aAanique
communication model - sadharanikaran model of

® For further discussion on the 'Asian’ perspeativeommunication,
see: Chen & Miike, 2006; Dissanayake, 2006; Gor@00,7; Miike,
2007, 2009; Miike & Chen, 2006; Xiaoge, 2000.

® There are authors, including I. P. Tewari and. X&lava, who
prefer to claim the Sadharanikaran theory as "imdé@mmunication
theory. But, in my view, termin§adharanikararas the "Indian"
theory is politically incorrect. Replacing it byifidlu' would be
broader approach. Kumar (2005b) has termed it aiméHindu”
theory.
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communication (SMC) — has been developed and piexsen
through that research which was the first ever rhaafe
communicationn diagrammatic fornmproposed from the East
“The model,” Khanal (2008) says, “gives new dimensito
study on communication from Hindu perspective”Zf). Pant
(2009, November 24, p.4) says, "The explorationsoth a
model based on the Eastern perspective will undmipt
contribute to the development of new communicatiwories."

A point to note at this juncture is the SMC is rnibé only
possible model of communication from Hindu perspect
Rather, there is scope for other communication nsoftem
Hindu perspective:
With vast diversities of cultures and philosophies
within the Hindu society, it is just one of many deds
that could be developed. Many theories and models o
communication would come out if communication
discipline has enthusiasm of encountering different
Hindu philosophical traditions. (Adhikary, 2008b, p
286)
Till the date, the Sadharanikaran model remainy onle of
such models that could visualize Hindu perspectiwe
communication.

The Sadhar anikaran model

Proposed by Adhikary (2003) the Sadharanikaran mode
illustrates how the communicating parties intefiaca system
(i.e., the process of sadharanikaran) for the rattant
saharidayata (commonness or oneness). The models'ain
explanation of how successful communication is jpbssin
Hindu society where complex hierarchies of cadtemjuages,
cultures and religious practices are prevalent" hjRary,
2008a, p. 67). Observing the model as a represemtaif
communication process as envisioned in Hindu petisfg
Pant (2009) remarks, “lIt is systematic descriptiom
diagrammatic form of a process of attaining comnassnor
oneness among people" (pp. 84-85).
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Sadharamkaran Model
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Fig. Sadharanikaran model of communication (SMC)

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)
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4. Sandesha (Message or information)

5. Sarani (Channel)

6. Rasaswadana (Firstly receiving, decoding and
interpreting the message and finally achieving
therasa)

7. Doshas (Noises)

8. Sandarbha (Context)

9. Pratikriya (Process of feedback)

Sadharanikaran as a concept/theory should notrifesed with
the sadharanikaran model. The former, which is ohéhe
significant theories in Sanskrit poetics, has iotr in
Natyashastraand is identified with Bhattanayaka. Whereas,
latter refers to a model of communication whichveaon the
classical concept/theory of sadharanikaran alonth wiher
resources in order to visualize Hindu perspectivas
communication.

Sahridayatais the core concept upon which the meaning of
sadharanikaranresides. It is the state of common orientation,
commonality or oneness. Senders and receivers lecom
sahridayas with the completion of the process of
Sadharanikaran. In a society that has asymmetatationships
between communication parties, it is only due tuisayata the
two-way communication and mutual understandingoissible.
Thus, communicating parties can attain sahridayegapective

of complex hierarchies of castes, languages, adtuand
religious practices, and the communication procgssifies to

be considered as sadharanikaran.

Sadharanikaran, as the communication process, stensf
sahridayasas the communicating parties. As a 'technical ‘term
the word refers to people with a capacity to send @eceive
messages. They are the parties engaged in comrtianicand
capable of identifying each other as sender aneivec of the
process. A sahridaya is a person in such statemmitienal
intensity which is coequal or parallel to that dfier(s) engaged
in communication. Ideally, the term refers suctspas who are
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not only engaged in communication but also havairat a
special statesahridayata As such, asahridayais one who has
attainedsahridayata Thus, sadharanikaran is the process of
attaining sahridayata, and, the sadharanikaran Iniiharates
the process.

If communication is taken as a step-by-step prqoebkgch is
just for the shake of easy understanding, the dayaipreshaka
(simply, the sender), who hddhavas(moods or emotions or
thoughts or ideas) in mind, is the initiator of thecess. The
sahridaya-sender has to pass the procesbloifryanjanafor
expressing those bhavas in perceivable form.thdssahridaya-
prapaka (simply, the receiver) with whom the bhaagsto be
shared. He or she has to pass the procassaswadana

The position of the sahridaya-sender and the sajaideceiver

is not static. Both parties are engaged in the gz®es of
abhivyanjana and rasaswadana. When sadharanikagan i
successful, universalization or commonness of expee takes
place. InNatyashastratself, Bharata Muni has emphasized on
a total communication effort including the use loé twords as
well as limbs, gestures, and body language alonty wie
physical context in order to ensure communicatiotsaest.

As evident from the figure, the sender inheritsvahaHuman
being in his/her essential characteristics is adlmunf bhavas
that constitutes his/her being and form part ofheis total
consciousness. It is due to the bhavas that hurearg aims
engaging in communication or sadharanikaran prodetisere
were no bhavas and human beings had no desireate #heir
bhavas with others, there would be no need of camation.
The bhavas have been categorized into differergstypuch as
sthayee bhavas(permanently dominarft) vyabhichari or

" Bharata Muni has described eigthayee bhavafati (Love), Hasa
(Merriment), Shoka (Sorrow), Krodha (Fury), UtsdBathusiasm),
Bhaya (Terror), Jugupsa (Disgust) and Vismaya (#istament).
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76 Adhikary, Sadharanikaran model of communication
sanchari bhavagmoving or transitory) andsatvikaor sattvaja
bhavas (originating from the mind, temperamental)
Corresponding to bhavas, human inhendisas which are to be
discussed later.

Abhivyanjanarefers to the activities that a source goes to
translate bhavas into a form that may be perceivgdhe
senses. It can be understood as expression or iagcau
English. The qguiding principle while encoding in
sadharanikaran is simplification. Simplificationtie essential
dimension here. In the communiation process; thepbex
concepts and ideas are simplified by the speakeir¢e) with
illustrations and idioms appropriate for the untirding of the
listeners (receiver of the messages). This appraaakes
communication a dynamic, flexible, practical andeefive
instrument of social relationship and control.

Sanketa(code) is an integral part of abhivyanjana. A kiofd
code is a must to let the bhavas manifested. Caxdesymbols
that are organized in accordance with specific sculBor
example, the language is a code. The sender entiweldhava
in a code. For communication to be successful, bathsender
and receiver must understand the code being used.

8 According to Bharata Muni, there are @gabhicharior sanchari
bhavas. They are: Nirveda (Despondency), Glani @vess), Shanka
(Suspicious), Asuya (Envy), Mada (Inebriation), &ha
(Exhaustion), Alasya (Lethargy), Dainya (Depreski@hinta
(Anxiety), Moha (Delusion), Smriti (Recollectiorhriti
(Fortitude),Vrida (Bashfulness), Chapalata (Incansy), Harsha
(Joy), Avega (Excitement), Jadata (Stupefactiom@rv@ (Arrogance),
Visada (Despair), Autsukya (Impatient curiosityjdi (Sleep),
Apasmara (Loss of memory), Swapna (Dreaming), Riaéo
(Wakening), Amarsha (Indignation), Avahitta (Dissilation), Ugrata
(Cruelty), Mati (Self-assurance), Vyadhi (Sicknesfmada
(Madness), Marana (Death), Trasa (Fright) and ¥a&dgDeliberation).
° According to Bharata Muni, there are eighttwik bhavasThey are:
Stambha (Paralysis), Sweda (Sweat), Romancha (Hation),
Swarasada (Feebleness in the voice), Vepathu (TireghbVaivarnya
(Change of color), Asru (Shedding tears) and Pea(apss of sense).
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Abhivyanjanamay be in verbal or non-verbal code, and both
codes may be used simultaneously.

In case of verbal abhivyanjana, words/languagesised as the
code. The process of abhivyanjana has been shomsistiog
of four stages in the figure. It owes to conceplaoiguage as a
code as conceived in Sanskrit linguistics and Hipdilosophy
of language. Here, there are four levels or stafidanguage
from which the word ghabdaor vak) passes: para, pashyanti,
madhyama and finally the uttered word vaikH&rin other
words, any bhava can be perceived externally origrwit
comes to the vaikhari level.

Vaikhari vak is the manifested form of the word.idtin the
most external and differentiated level. Here, therdwis
commonly uttered by the speaker and heard by tleehe
Before being uttered, the word or vak resides imdmor
intellect, and is named as madhyama. It is the, ideaeries of
words, as conceived by the mind after hearing dorbebeing
spoken out. It may be thought of as inward spe@&tie. next
and the innermost stage, according to Bhartrihari,the
pashyanti vak. Pashyanti is the vak at the leveldivéct
intuition, and can be understood through experietere,
humans get the direct experience of the vakya-sphas
Bhartrihari says. I'Vakyapadiyaand itsVritti commentary, this
term 'para’ is not used to denote a fourth levelspéech.
Bhartrihari says that speech is threefold; andréatd the third
level of pasyanti as ultimatét. is later on in the tradition that
the name 'para’ appears, referring to a fourthl.l&era vak is
the Shabda Brahman

In case of the non-verbal abhivyanjana, the comoatar has
wide alternatives of code to use. Bharata Muni thescribed

1% Rigvedsays: "Chatvari vak parimita padani" (1.164.45)t,B
Bhartrihari himself has described three levelspafexh: Pashyanti,
Madhyama and Vaikhari.

("vaikharya madhyamayas cha pasyantyas chai 'tataich
aneka-tirtha-bhedayas trayya vachah param padam")
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wide alternatives of abhivyanjana including gestuoé limbs,
representation through make up and temperamente¢gsions

as well as various sounds. Some of them entiredy ithe non-
verbal aspect while others consists some formst.of/mder
angika abhinaya, he has directed as many as 12X tgp
karmas (performing arts or abhinayas) by using aigas
(limb) and six upangas (ancillary limb) of human body
(Adhikary, 2007d).

According to Bharata Muni, each bhava is associai#id both
sensory experience and aesthetic emotion. He cnssithe
bhavas as representation of mental state. Theyodacame
from outside, rather they always remain within thend.
However, they are not always in the awaken stdiey have to
be or are stirred by external factors callgddhavathat isa
stimulus or determinant such as song, a bird, &ungc etc.
Vibhava may bealamvanaor uddipana When a snake is seen
and certain kind of emotion is stirred it is callathmvana
vibhava. The sense of fear would increase dueganibvement
of snake's tongue and such stimulus contributing tfee
increase in vibhava is called uddipana vibhava.

After the bhavas are stimulated due to vibhavaathéhavas
certain, that is,some sort of manifestation such as glance,
lifting of eye, smile, etc. Anubhavamay be internal or
external. Bharata Muni has identified three extearal eight
internal anubhavas. The bhavesed some sort of code for their
manifestation. For this, they have to pass thrahghprocess of
abhivyanjana.

With the completion of the process of abhivyanjditegvas are
manifested asandeshaln other words, sandesha is outcome of
the abhivyanjana process. A message is the maatifasf the
bhava into a form (code) that is perceivable bydheses. It is
the information that the sender wants to pass dahdaeceiver.
It is the actual physical product that the sourneodes, and
which the receiver's sensory organs can deteathar words,
it is the coded idea that conveys meaning. Justgdoiamaste'
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to explaining the 'Adwaita vedanta' philosophy alle
messages.

Messages may be in verbal or non-verbal dependaag the
encoding done by the sender. In casBatiyashastramessages
have been distinguished as angika (gestures of)invachika
(verbal display), aharya (representation throughemap) and
sattvika (temperamental), each consisting diffetgpes. For
instance, angika is seen consisting of three fypedere as
vachika has twelve forn'ts

For transmission of sandesha, there nesdani (channel or
medium), which is the means through which sandésheels
across space. The message sent by the sourcedar samnot
reach the receiver without the channel or mediune dhannels
may benatural corresponding to biological nature of human
being such as: auditory (hearing), tactile (toughinvisual
(seeing), olfactory (smelling) and taste (tastimgptighthe taste
buds on the tongue) channels. The channels maytifectual
such as paintings, sculptures, letters, etc. Thesetypes of
channels are extensively described MNatyashastra The
channels may be mechanical such as telephones, radi
computers and so on. It is yet to study whethertékeinherits
concepts of some kind of mechanincal channels.

Hindu perspective on communication would not be gleted
unless bothmanas (mind) and sharira (human body) are
understood as sarani. At least, it is so for smfidimension of
the process. Thenanasis considered as the sixtindriya
(sensory organ) in Hindu belief. It is thi#ohu (master) of five
senses. However, it is not the final authorityhis tregard. Its

Y Sharira (bodily), Mukhaja (facial), Chestakritaqbght about by
the movements).

12 Alapa (Accosting), Pralapa (Prattling), Vilapa thentation),
Anulapa (Repeated utterances), Samlapa (Dialogyalapa
(Change of words), Sandesha (Notice), Atideshad@grent),
Nirdesha (Command direction), Vyapadesha (Pretextadesha
(Instruction, Advice) and Apadesha (Statement).
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vibhu is theatman The mental life is not the aspiration, rather
the assertion of a higher than the mental lifehhis Wwhole
foundation of Hindu philosophy. In fact, the humise is a
means, not the end. In Hindu belief, the bodilyf gelnot the
ultimate truth though it is essential for the woyl@éxistence.
The body is only a temporary abode of atman, and #&n
instrument or means used by the atman. In othedsyaharira
is a sarani by using which atman has to attadksha

With the proper use of various saranis as discuabege, the
sender successfully sends the message toward dbivae As
abhivyanjana was crucial for the sender, sasaswadandor
the receiver. The term as used here should be sioderas a
'technical term' carrying a wide range of meanitgrange is
from receiving the message to decoding and inténgrehe
message and finally to the attainment the rasdno@ax Hindu
uses of the term refer to the statera$a experience by the
sahridaya-receiver. In case of casual human conuatioin,
rasaswadana is said to be successful if the racehares the
message as intended by the sender. However, thgualpi
dimension goes beyond.

Not all communication result in the attainment afa in its
ideal form. Rasa is the essence or aesthetic emjolyrBharata
Muni terms this as rasa because it is worthy ohdpdisted
(relished). There is unique corresponding rasaath éhava’
According to Bharata Muni, the combination of vilsha and
anubhavas together with vyabhichari bhavas prodasa. It is
the sthayee bhava thdétads to rasa. What happens is the
sthayee bhava is stimulated by the vibhava in thredrand is
heightened by anubhavand sanchari bhava, and the mind
would be highly receptive to the rasaperience in this state.

13 Bharata Muni has described eight rasas: Sringaesefotic), Hasya
(Humorous), Karuna (Pathos), Raudra (Impetous angea

(Heroic), Bhayanaka (Terrific), Bibhatsa (the odipand Adbhuta
(the mysterious).
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The issue how the meaning of a message is achle®dbeen
much debated by scholars and philosophers. Fariost there
are debates regarding the unit of meaning. Foaimts®, some
regard the words as the unit of meaning in verbal
communication, where as Bhartrihari considers tlogal t
sentence as the unit of meaning. Even if a wotdken as the
unit of meaning there are diverse views regardihgtvsort of
entity is signified by the word.

As shown in the figure, the four levels of wordadissed in
case of abhivyanjana have corresponding levels ewhil
attempting rasaswadana. Where sigsavana corresponds to
vaikhari, so domanana nididhyasanaand sakshatkarawith
madhyama, pashyanti and para respectively. Notpedple
engaged in communication would be going throughttedlse
stages of abhivyanjana and rasaswadana. Sadhaganika
(communication) as social and mental activity wotgdjuire
just vaikhari and madhyama in the part of sendersdimavana
and manana in the part of receiver. But, spirilialension of
the process would require further levels too. Imeotwords, not
all communicating parties would be attaining rasstama in its
ideal form. Rather, it can be experienced onlyH®ysahridayas
in the ideal sense of the term.

Bharat Muni describes sadharanikaras that point in the
climax of a drama when the audience becomes one tivé

actor who lives an experience through his/her gctin stage

and starts simultaneously reliving the same expeée The
process has been described as rasaswadana. When
sadharanikarahappens, sharing or commonness of experience
takes place in full form. According to Bhattanaytiie essence

of sadharanikaran is to achieve commonness or saearaong

the people.

Two things are to be noted here. First, the vakdwor speech)
in the continuum of para-sakshatkara is identifieith the
Brahman. Hence, sakshatkara is the state of exypang the
Self as the Brahman ("Aham Brahmasmi"). Second, the
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Brahman is aslo considered as supreme rasa ("liaabaand
hence rasaswadana in its ultimate destination wdadthe
rasaswadana of the Brahman. In this stage alse themity of
the Self and the Brahman. In either ways, sadhicaeam
gualifies to be a means foroksha

There is no such thing as perfect communicatiorerd@hare
continuous forces at worldoshasor noises, which tend to
distort the message and lead to miscommunicatfone I[draw
on Hindu poetics, the concept adsa-bhanga(disruption in
rasaswadana) is there. There may be many caus#sgoFor
instance, a mismatch of meaning between sendeodencand
receiver (decoder) of any message may occur. Thdeimo
should be interpreted to include all of the noiséxs, semantic,
mechanical, and environmental.

Bhartrihari has considered this possibilittMakyapadiyahat it

is always possible to say conflicting things abatbit's in the
texts and what they mean. To reduce uncertainipessacred
text is made authentic, and a settled standpoiestisblished?

This consideration leads us to the conceptsahdarbha
(context). The effectiveness of any message dependthe
communication environment. Same message may héeeetit

meanings in different contexts.

The notion of context in the process of communaratnakes
Hindu concept of communication even comprehensiMee

14 sarvo 'drista-phalan arthan agamat pratipadayate

viparitam cha sarvatra sakyate vaktum agame

tasmad agamam kinchit pramani-kritya vyavasthite

tasmin ya kachid upapattir uchyamana pratipattandbplakatvam
labhate

"It's commonly acknowledged that unseen effects begchieved by
chanting from the sacred texts. But it is alwaysgilole to say
conflicting things about what's in the texts anchiiney mean.
Therefore, some sacred text is made authenticaaeadtled standpoint
is established. There, according to whatever reasndetermine to
be fit and proper, confirmation is obtained."
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importance of context is such that due to thisdiacheaning
could be provided to the message even if the seisdant
identified to the receiver. In other words, it isedto context,
the intended meaning of any message can be aseeitai
without determining the actual intention in the tdhiof the
speaker just by taking contextual factors into actoThus due
to the context a text can retain its 'objectiveameg.

Though both the sender and receiver of the messaget be
sahridayas Bhartrihari theorizes communication frdahe
receiver's viewpoint. He has discussed how intemdeahning is
ensured though there is possibility of conflictiogdiverging
meanings of the same message. In brief, sandacbhgekt), as
discussed above, and intuitigorétibha), which is innate to the
receiver, ensure proper understanding of any messag

Pratikriya refers to the responses of the receiver afteiviece

the message. It is the process of feedback, wHicws the

receiver to have active role in the communicationcpss.
Feedback can be understood as the same step-bprstegss
returning messages following exactly the same stepkned

above. Sadharanikaran process demands sahridajasyaimg

the same kind of automated dynamism in taking tie of

sender and receiver back and forth. Here, bottpénges (the
sahridaya-sender and the sahridaya-receiver) asgrafers and
receivers simultaneously. And, the process of engo@nd

decoding also occur simultaneously.

It is not that the feedback is always affirming. wéwer,

feedback makes the communication process ongoing. @
the unique features of the sadharanikaran modehds the
provision of the feedback is not universal. Thecpss of
feedback will be there only when it is needed.sltneeded
certainly in physical or worldly forms of communica. In

such form of communication, adequate feedbackugiso But
after achieving the nididhyasana state, there isneed of
feedback externally. In this state, the sahriddgome able to
understand each other and experience the sameushwidn
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the sakshatkara state, the sahrideyalready in the state of
moksha, which is the ultimate goal of sadharanikamacess.

Conclusion

Communication, as conceived in Sadharanikaran masi¢he
process of attaining sahridayata, i.e., mutual tstdeding,
commonality or oneness. It is only when the comrmatimg
parties attain sahridayata, and the communicatiagtigs
identify each other as sahridaya, communicationcess
qualifies to be considered as sadharanikaran. Here,
communication is sharing between communicating igmrt
(sahridayas) with a view to not just persuade artbeother as
such but to enjoy the very process of sharing. hfeunhore,
from the discussions in previous section, followaunclusions
are drawn on:

1. The structure of the model is non-linear. It incaies
the notion of two-way communication process resglti
in mutual understanding of the communicating partie
Thus it is free from the limitations of linear mdsl®f
communication.

2. The model illustrates how successful communicaison
possible in Hindu society where complex hierarclies
castes, languages, cultures and religious practoes
prevalent. Sahridayata helps those communicating t
pervade the unequal relationship prevailed in the
society and the very process of communication is
facilitated.

3. The interelationship between the communicating
parties is of crucial importance in sadharanikaktere,
not the cause of the relationship but the relatigns
itself is significant. For instance, the guru-skish
relationship is always considered sacred in itgifd,
unlike in case of most communication theories and
models from the West, this does not emphasize on
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dominance by the sender. Rather, the model giveal eq
importance to both the communicating parties.

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

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

6. With the provision of sandarbha (context), the nhode
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 €an b
ascertained due to the context, without determiriney
actual intention in the mind of the speaker just by
taking contextual factors into account. Thus du¢gh®
context a text can retain its 'objective’ meaning.

7. The scope of communication from Hindu perspective i
broad. As envisioned in the model, communication is
broader enough to deal with all of the three diners
of life: adhibhautika (physical or mundane),
adhidaivika (mental) andadhyatmika (spiritual). In
social or worldly context, communication is such
process by which, in ideal conditions, humans a&hie
sahridayata. In mental context, communication & th
process of gaining true knowledge as well as simila
mutual experience. But that is not the whole stdty;
has spiritual dimension too.

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