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Religion, Again
-R. S. Bhatnagar

Sceptical reaction is a part of our reflexive consciousness and has as-
serted itself whenever society as a whole or the quality of life has been in
question. Any aspect of life or society compels attention when it becomes
disfunctional or counterfunctional to a certain ideal of life or society. In its turn
it leads to a deeper reflection about the accepted norms, values or ideals them-
selves.

In the case of religion, sceptical perspectives in themselves have had
different forms and different directions arising out of different kind consider-
ations. For one who had realistic, positivistic or empiricist leanings the notion
of a world different from the world we live in, and all that depends on that
notion is suspect. This perspective itself has assumed several forms. For the
sensualist the pleasures and pains involved in the experiences arising out of
the occupation with the objects of this world are more real than the promised
delights or imaginary threats of the other world. For the cerebrated meaningful
discourse in the cognitive enterprise is basically confined to what is tangible,
measurable, manipulable or within the access of human control. The hard headed
positivist does not take the talk of the other world at all seriously. The polite
positivist many just withhold his comments about it. Religion from this point of
view is irrational and anti-scientific.

Those who are interested in bringing about change in the existing condi-
tions of the society, there being oppression, exploitation, and suppression of
human dignity, look at religion as a conservative force which prevents people
from noticing that the causes of their misery are to be found within the struc-
ture of this world and induces an indifference to their sufferings believing that
their destiny obliges them to suffer. So a programme for change would include
a demolition of religious institutions also. Obviously religion has no place in
their ideal society.!

It may be pointed out in the context of social change itself that religion has
had: a revolutionary? and reformative role also. It is because of this that the
need of social change has some time led to revivalism and in its train to funda-
mentalism. The sceptic may point out that while it may be true that a great
religion begins as revolutionary force but it is soon appropriated by the vested
interests® and is used to support status quo. The fundamentalists go back to
distinctions which have become counterfunctional.

Metaphysically too, the existence of the other world and the existence of
god’s are vulnerable concepts. It may not be an exageration to suggest that
immense amount of thinking both in the West as well as in the East has been
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occupied with countering anti-religious scepticism. This situation itself indi-
cates a persistent and stubborn challenge to religious beliefs.

The challenge is again but with a different face. In the context of our
country the problem has appeared in multi dimensions having socio-political
canvas. These dimensions involve a certain understanding of history and
historical justice, an attempt to identify and assimilate cultural roots, a desire to

have an image and identity amongst nations of the world, and the problem of
co-existing with people of ;different cultures and religious persuation. While
some of these concerns many be genuine and need serious investigation they -

patently cover the political motivation for winning the race in the political
arena. The competitors have found religion _ in positive or negative form, as
the most convenient tool, for it succeeds in catching attention of a large part of
the population and also mobilizing it under a banner.

Since religion has allowed itself to become a bone of contention and the
programme of social re-construction and progress is getting into background
and may become a casualty in the fray one is tempted to ask ‘ has not religion
become disfunctional or counterfunctional in the society?’ ‘instead of binding
people, is it not generating hate and hostility?” * if it leads people to kill and
torture each other, should we not get ride of it?’ * can we not dispense with it?’

We have been using the term religion as if it were an agency or agent what
it is after all? it is necessary to clear of some of the semantic cobwebs before
proceeding further. As everyone knows recently there has been a lot of discus-
sion as to what constitutes dharma and what does not. A major note in these
discussions has been to emphasize that dharma should not be understood as
an appropriate translation of religion. While appeal to wider aspect of dharma
is made yet contentions are kept alive by surreptious use of dharma as religion.
Since this presentation is concerned with religion in more specific sense I
would not be concerned with dharma in its wide-ranging usage in a central
way.

I would like to draw your attention to at least three different though not
er.xtirely unrelated usages of the word ‘religion’ which for the sake of conve-
nience may be called: factual, aspirational and socio-historical. Factually, the
word ‘religion’ is used to refer to a cluster of phenomena characterizing our day
to day life in a general sense. I use the expression * in a general sense’ for there
mif)’ be exs:eptions. The phenomena referred to include certain activities in the
f:;:’atl;(:;ﬂ;lfeszfn t:u; inflivi('iu‘all (such as pe'rfom?ing' worshjp. or some deity,
observing fast o fe:tt' sjt‘v1s1t1ng some shn’ne, singing devotional songs ...-),
with sors historical;w 1? on certain da.te’ s. All th(?se may have association
sincerety, devotion or Zle):it ical personalities or episodes. The element of

g ication may vary from person to person, and from
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time to time in relation to same person. With these activities are connected a
whole cluster of beliefs concerning the existence and nature of the universe,
purpose of life, good and evil, and god’s. An individual may or may not be
aware of them, may be partially aware of them not necessarily in a systematic
form. He may have come to learn about them by oral communication or through
some text’s.

For some individuals some or all these features may have little relevance
to an ideal religious awareness or attitude. Such an awareness may be an affair
between the individual and his orientation to some transcendent being, being
completely private to that individual; or it may be visualized in terms of a
consonance between the life of the individual’s and the cosmic order or mean-
ing, in cognitive, affective and volitional aspects; or it may be akin to or itself
be a metaphysical attitude towards the universe and beyond; or finally it may
be confined to an aspiration for good living* determined by moral conscious-
ness without having any necessity to recline on a transcendental ground.
Thinking of god in an impersonal way as truth or reality itself or feeling his
presence in the poorest or in every being and informed in disposition and
action can be seen as another variant of religious consciousness. In the ab-
sence of a more suitable word I call these views as instantiating ‘aspirational’.

While factual usage purports to describe a sort of phenomena, aspirational
usage recommends a stipulative use as to how ‘religion’ ought to be under-
stood. This later usage has no necessary connection with how religion has
actually come about as a social reality. The sociohistorical point of view per-
mits a more comprehensive understanding. From the socio-historical point of
view the attention is directed to the origin of a religion in a society at a time in
the past. What conditions prevailed when a religion came into existence ?
What role did it play in the society then ? How did it determine the course of
history in that society ? Raising these questions in a generalized way may be
seen to assume that the conditions of origin of all religions were more or less of
the same sort, all religions met more or less the same sort of requirements and

all of them had more or less the same sort of effects on the course of events in
a given society. Since the present description does not purport to be a histori-
cal survey the specific differences (certainly being there) will not be attended
to. The common usage of the term ‘religion’ in the various cases does suggest
a family resemblance and permits a generalized description.

Fortunately the material available in the form of religious texts in itself
affords a rich source of information which enables us to find workable answers
to the questions raised. We learn from the experts on religion and religious
studies that the oldest material available is in the form of inscriptions on clay
tablets and writings on papyri. Besides, ethnographers have also collected




S -

st famyt @UE-2, WEAT-2, WS 2018 gH.-5-12 ®

(0) arer-famyt @vs-2, dE@m-2, wad 2018 IE-5-12

numerous chants and hymns from tribal folks which are considered as preserv-
ing the oldest forms of religious invocations. This material predates the major
scriptures which came to be written later- sometime in the lifetime of the reli-
gious leader but very often after he had passed away but gives us preview of
all the major concerns occupying later scriptures.

itis amazing to find the material relating to religious attitude and behaviour
belonging to very early stage of human culture, as already evincing a con-
sciousness of right and wrong, feelings of repentence on having committed
something wrong and sinful, and entreaties for pardon and protection. Notice
for example the following lines from a Babylonian penitential psalm:

Mankind is perverse, and no one has understanding.

Among all who are, who knows anything ?

Whether they do evil or good, no one has knowledge.’

May thy heart be pacified as that of a mother who has given birth, as that
of a father who has begotten a child.”

Still more interesting feature is the fact that people feel grateful for what
they receive from nature and often think of nature and related phenomena as if
they were like mother or father to them.

The intimate relationship that people visualized between themselves and
nature involved the emotional need of being looked after, of being cared for, of
there being some one to whom one could open one’s heart and ask for suport:

I sought for help, but no one took me by the hand,

I wept, but no one came to my side,

1 broke forth into lamentations, but no one hearkened unto me.

Full of sorrow, I am overpowered and cannot look up.

To my compassionate god I turn, proclaiming my sorrow.?

This note from the same Babylonian penitential psalm quoted earlier brings
to mind the staple theme of bhakto lyrics.

These folks believed that there is some sort of order in the existence which
manifests in the form of anger of some transcendent being on men’s doing evil
and in the love and care for those who behaved - kept themselves on the right
path.

We also learn from these early prayers, hymns and chants about the be-
liefs relating to how the world may have come about, luminous bodies giving
light, regular seasons, facts of agriculture and living in general. Similar features
are found in the culture of other early tribes across the world.

These few typical examples inform us about the early beliefs relating to

creation of the world, and the happenings in the world, norms and laws regulat-
ing the behaviour and relationship amongst men, the manner in which gods
were to be regarded and approached and worshipped. They reflect the needs
the early man felt to take hold of and organize his life. All of such beliefs later
found a much more elaborated form in the scriptures belonging to major reli-
gion of the world.

The major religions arose generally when people were unsettled and were
looking for a homeland or a place to settle or when they had to struggle with
neighbouring sects or communities or suffered oppression, exploitation, and
indignities. Such conditions needed someone to captain the ship through
troubled waters. Such captains appeared in the form of great spirituals, who
were exceptional human beings endowed with unusual wisdom, insight and
courage and who had vast love for their fellow beings, and were capable of
infinite endurance and great sacrifices.

This perspective reveals that religion has played a revolutionary role in
building, unifying and organizing communities, infusing in them a sense of
purpose. However, the centralization of authority coupled with a finality and
absolutism which characterized the institutions which developed subsequently
transformed religion into a most conservative force. The institution of priests
further ossified it. Religion which had linked man and god in an immediate
relationship later placed a wedge between the two which could be negotiated
only through the good offices of priestly bureaucracy. The rigid frame of reli-
gious institutions gradually failed to keep up with the changing conditions of
the society. Not only that, within the institution itself a section grew for which
either some basic change was needed within the institution or a new institution
had to be founded. The result was a schism - leading to the appearance of
another spiritual leader, another scripture being written, another sect being
formed, all together generating another religion which in turn were to undergo
the same sort of fate. The process seems to continue.2!

* * *

On the basis of the three approaches listed above we are now in a position
to describe roughly the various needs that religion seems to fulfil. They are :
emotional needs such as solace, love, hope, protection and confidence; needs
of action such as orientation, awareness of right and wrong, awareness of
gpod and avoidance of evil, fighting with evil forces (e.g., excesses, exploita-
tion, magic, superstition ...); need of a set of laws and authority regulating
mu.tual behaviour and forging an order in the community or society, bringing
unity and cohesion in the community; educational needs relating to a
franfon-nau'on into a better human being, providing for sanskaras, yama, niyama,
!mparting wisdom - worldly and other worldly; finally the need to understand
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oneself and the existence itself. This list indicates that religion in its origin had
to meet requirements covering almost the whole gamut of human life.

If we now repeat our question and ask whether we can do without religion
the answer scems to be No for religion seems to infiltrate all aspects of our life.
But this answer ignores gradual differentiation of functions and their being
taken over by related domains of action and knowledge as culture has evolved.
It is neither easy nor necessary to articulate this process as falling into a neat
scheme having a universal application. For inspite of the progressive differen-
tiation and specialization and related institutions, religious institutions have
persisted in maintaining their identity in the original form. This has been re-
sponsible for many conflicts between these institutions and other institutions.
Historically it is well known that in the West the conflict between terrestrial
claims as against the celestial ones and between the gradual ascension of
reason and science as against dogma and faith marked the beginning of mod-
em period. The substantial role of religion gradually diminished so far as the
fulfillment of needs other than some emotional ones were concerned. Morality
Law, State, Science, Education, Arts, Literature that the secular sector have
appropriated had taken over the originally - established wide concerns of
religion.

The squeezing of religions effectiveness in the social fabric in the West
has now made the religion a matter of polite ritual or a refuge for the tender
hearted. Looking to our country no direct conflicts, such as we encounter in
the west are discernible. However, encounter with the west _ with their culture,
science, education and religion on the one hand, a hightened consciousness
of the ills with which our society suffered and the need to get rid of these ills
generated vigorous thinking on the other, led to conflict with established tradi-
tions - religious or otherwise.?2 The politico-historical causes also intensified
community awareness of identity both in Muslims and Hindus. Unfortunately
the community identities were seen to depend on religious identities.

The pressures of modern life which has a large technological input have
modified the actual role and practice of religious concerns in our country also.
Nevertheless the Indian psyche is still potentially religiously chargeable. This
fact is thorougly exploited by the political interest. It is surprising that even
educated and well-meaning people fail to notice the trap politicians lay for
them. It is unfortunate that the notion of relative autonomy of different areas
concemc.:d with knowledge and action has not seeped in our consciousness.
fiatflid:f);lciuy in practice moral imperatives embedded in religion seem to have

e we‘;'l‘ip‘l’a‘;l‘::;t we do and how we think in our day to day life. Politicians
of s live Strategnes meant {0 aftain definite objectives. However m(?st
our day to day life as being motivated by, what may be called, material
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benefits quick gain and success and a life of comfort and convenience. Oppor-
tunism, compromises, unscrupulousness and unconcern with rules and ac-
countability seem to be our guiding angeles. Life governed by small and imme-
diate gains affords a fertile field for political manoeuvres.

Now considering the fact of differentiated autonomous fields together
with the ritualistic and routine place of religious activities unrelated with other
concerns of the day it leaves a very attentuated place for true religious spirit.
Thus factually speaking religion virtually has little place in our life.

Religion as managed by large foundations associated with numerous sects
either related to major religions or related with redently come up faiths does not
remain untouched with the problems making inroads into any institution or
organization having immense financial reserves and related power. Narrow
identities, sectarian confines, and appropriation of god-hood have hardly any-
thing to do with the ture religious spirituality.

In contrast thoughtful men having intense reformative zeal with a mission
to serve mankind without any distinction have proposed renewal of true spiri-
tual attitude which defines the various forms of aspirational approach. Such a
concern would be intensely personal on the one hand but as informing the
consciousness would also involve a profound concern for others. It would be
directed by a sense of meaning and purpose going much beyond the narrow
interests and identities. On this plane no man who is religious can feel stranger
or unsecured against an individual who is also religious or perhaps even an
atheist. Obviously, in this preferred sense of the word ‘religion’, we cannot
afford to be without religion. Religion in any other sense is merely humbug and
sooner we get rid of it the better.

skkkkkkk
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REFERENCES:

1. “Religion is the sigh of the oppressed crea ture, the heart of a heartless
world, just as it is the spirit of spiritless conditions. It is the opium of the
people.

“To abolish religion as the illusory happiness of the people is to demand
their real happiness.’

‘... Religion is only the illusory sun which revolves round man as long as
he does not revolve round himself.’ Marx ‘Contribution to the critique of
Hegel’s philosophy of Law’, ON Religion, p. 39.

2. “The history of early Christianity has notable points in common with the
modern working-class movement.’ Like the latter, Christianity was origi-
nally a movement of oppressed people : it first appeared as the religion of
slaves and freed men, of poor people deprived of all rights, of people
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subjugated or dispersed by Rome.

... religious risings in the Mohammadan world ... The Bedouins, poor and
hence of strict morals, contemplate with envy and covetous ness these
riches and pleasures. They unite under a prophet ...", F. Engels, ‘on the
History of Early Christianity’, On Religion. pp. 275, 6.

‘The social principles of Charistianity justified the slavery of antiquity,
glorified the serfdom of the Middle Ages and are capable, in case of need,
of defending the oppression of the proletariat, ...” K. Marx, ‘The Commu-
nism of the Rheinischer Beobachter’, On Religion.
In his Kamla lectures, Radhakrishnan’s presentation of the need for reli-
gion inludes all the aspects that we here list under the aspirational usage.

Speaking of spiritual revival he remarks, ‘Religion is based on the discov- |

ery of the essential worth and dignity of the individual and his relation to
a higher world of reality ... Religion is the discipline which touches the
conscience and helps us to struggle with evil and sordidness, saves us
from greed, lust and hatred, releases moral power, and implies the submit-
ting of our thinking and conduct to the truths of spirit.

The tex is published in Rawlinson, IV (2nd ed.), P.10 and transliterated and |

translated by Zimmern in Babylonische Busspsalmen, pp 61ff see also
Jastrow, Die Religion babyloniens and Assyriens, ii, pp 1010ff.
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Can Mahabharata be considered as Manual

of Moral and Social Commitment
-Rajjan Kumar

The ultimate purpose of the teachings of the Mahabharata is throughly
and esentially an ethical one. That is why we see that more or less the different
Parvas of the Epic try to search some basic principle of morality and make it
rationally acceptable.

“To preach morality is easy, to give it a foundation is hard”, says
Schopenhauer. And giving morality a foundation is the main concern of the
authors of the Mahabharata, Though they try to search a basic foundation of
morality and make it rationally acceptable. The real problem of ethics lies in the
apparent conflict between individual pleasure and social good. Impelled by
self-interest and the desire for sensual pleasures, man takes ressort to such
activities, which go against social good Ethics, therefore, tries to bring about
a harmony between individual pleasures and social good by assimilating indi-
vidual good into the social good.

Ethics can be treated from three different points of view: (i) as the doctrine
of traditional duties, (ii) as the doctrine of virtues and (iii) as the doctrine of
material goods. ! As the doctrine of traditional duties, it is the acceptance and
observance of old customs and traditions as a matter of habits. The man who
observes them is respected and honored and is considered good, whereas,
one who does not observe them rather breaks them, is despised and consid-
ered bad. There is, however, no rational basis behind the observance of cus-
toms and traditions. A man is subordinate to the group, and the tribal group
bonds are powerful enough to ensure his observance to the old customs and
traditions sanctioned by society and religion without questioning their valid-
ity.

But, when old traditional bonds are loosened and customs and traditions
do not satisfy any longer, rational justification has to be provided for the
virtuous behaviors of man. According to the doctrine of virtue, ethics lays
curbs on the egoistic instincts of man and puts a check on his selfish desires
and activities so that there may not arise any clash between the individual and
the society.



-yt @Ue-2, WEAT-2, SRt 2018 $H-13-20 (14)
The egoistic instincts of man, however, are so powerful that they do not
easily accept the sway of the ethics of virtue. Instead of accepting the social
good prescribed by the ethics of virtue, the individual generally thinks of his
own personal material good as the aim of his life, and his selfish desires and
impulses motivate him to such activities which go against the social good and
also retard his spiritual development.

This tendency of the egoistic fulfillment of the material urges finds philo-
sophical justification in hedonism, which tries to provide rational justification
for the ethics of personal good and pleasure. There is no doubt that the urge
for material pleasure is very strong in man and it must be taken into account in
every system of ethics; but all the same, the spiritual and moral development
must not be sacrificed at its altar.

A sound ethical system tries to harmonize all the three points of view
mentioned above. It does away with the conflict between individual and social
good by identifying the two. This is what the authors of the Mahabharata try
to do.

Man has got two selves, the lower and the higher, the material and the
spiritual, the irrational and the rational. The lower self of man --- his ego
(ahamkara)--- motivates him towards selfishness, unsocial activities, bodily
pleasures, and towards irrational material desires and then fulfillment. When
hs is fully engrossed in the overpowered by the lower self, he fulfils his selfish
desires by all means, fair or foul, he does not scruple in resorting to even unfair
means for the fulfillment of those desires. Further, man’s ego is not satisfied

with his own self-only, and then he establishes his family, (wife and children)
property and estate.

The family and property are the extension of man’s ego. He is interested in
the fulfillment of his bodily desires and wants to indulge in material pleasures.
He thinks of deriving the utmost personal gain from the family, the neighbor-
hood, the clan, the personal gain, the state and the society. In the Brhadanyaka
Upanisad, Yajnvalkya says that not for the love of the husband, the husband
is dear but for the love of the self; not for the love of the sons, sons are dear,
but for the love of self; not for the love of the wealth, the wealth is dear, but for
the love of the self; not for the love of the world, the world is dear, but for the
love of the self 2

Yajnvalkya says that everything is dear for the love of the self, but soon
he also asks, what is the self ? Is it body, which is perishable, or the spirit,
which is imperishable ? And he ultimately declares that the real self of man is
not the material body but the spirit --- the soul. When man is deluded, he does
not recognize this real self of his and thinks of the material body, his family and

15) Ar-fauyt @ue-2, @E@-2, FEft 2018 9H.-13-20
property (his extended self) to be the real self and does thing, fair and foul, to
cater to their needs. This misconception resulting in a misdirected approach to
life creates a rift between him and the society. He does not hesitate even to
harm society to serve his personal interest and achieve his self-aggrandize-
ment. In every sphere of life he is guided by self-interest, opportunism and
self-seeking.

But when wisdom dawns on him, and he recognizes his real self, the whole
approach to life is changed. He begins to feel that the real aim of life is not to
cater the needs of the material body but to the needs of the spiritual soul, the
real self. He ceases to hanker after the material gains and pleasures; selfish-
ness and opportunism are supplanted by universal love and social service.
This is why Socrates says, ¢ know thyself’, and the Upanisadis tell. ‘Atmanam
Viddhi’. This wisdom reveals to man that body is not the end rather it is the
means. The soul is the charioteer, and the body is the chariot.? The body is the
vehicle of instrument of the soul and its utility lies in fulfilling the needs of the
soul.

Man is the soul using the body. The realization of this truth will transform
the whole approach to life. The self-interest that it is the root of all the evils in
the world, would be gone, and it is replaced by virtue and justice. When man
realizes the distinction of body and soul and identifies itself with social good
Knows that the sould is the real self, his ego would merge itself in the social
good and the conflicts of society be lessened, and the unrighteousness and
selfishness would cease to be prominent.

The authors of the Mahabharata preached this truth, but they also real-
ized that the simple theoretical teaching of this truth would not drive home its
importance. Hence they provided for the establishment of such social and
political institutions, which would create conditions in which the lower mate-
rial self of men, his irrational and self-seeking desires, would be sublimated and
curbed. Further, the authors of the Mahabharata realized that ‘Necessity’ is
very powerful, and man easily falls a victim to it. Hence they stressed the need
for creating such institutions, which will allow the least possible occasions for
the play of irrational desires pertaining to the lower self of man. The ultimate
end of Mahabharata as mentioned was to preach such theories that would
negate injustice or Adharma, and make justice or Dharma prevail.

Moreover, the authors of the Mahabharata do not subscribe to the ethics
of negation of World orlife. They preach the reform of the world and prescribe
the ethics of virtue. They want to ennoble human soul by sublimiting the spirit

and appetite or the ‘Rajasa’ and ‘Tamasa’ and not negate them altogether, for,
it is neither possible or desirable to do so. What they aim at is the subordina-
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of man.
Svadharma : Ethical and Social
The Ethics of Svadharma, propounded in the Gita, is generally supporteq
in the Mahabharata. Accordingly, each class has its own set of duties and
obligations and for the sake of the solidarity and progress of society as g
whole each class or social unit is expected to act up to it. A man, whatever be

his caste or position, should discharge his duties to himself as well as tg |

society according to his position in life. There is an organic relationship of
classes to society in which each limb has to perform its functions well in order
to maintain the health of the body-society. If it does not do so, there occurs a
disintegration of the body-society in which not only the others starve and
persh, but it itself meets the same fate. An individual realizes himself by fulfill-
ing the duties attached to him according to his station in life.

“Devoted each to his own duty man attains the highest perfection”, says
the Gita*. It again says, “To action alone thou hast a right and never at all to
its fruits; let not the fruits of action be thy motive; neither let there be in thee
any attachment to inaction™. It means that one should do his duty without
attachment. this is what is called ‘niskama karma’-action without attachment or
desires for fruits.

The Gita, however, does not advocate asceticism. It rather condemns the
excessive practice of austerities in the name of yoga.6 It does not, all the same,
support hedonistic philosophy. It advocates neither the life of indulgence nor
the complete suppression of senses. It rather preaches the sublimation of
appetites and instinct by performing one’s action without attachment. It corre-
sponds substantially to the conception of the moral ideal--- ‘one’s Station in
life and its duties’.” This is the highest ethical ideal, which everybody should
try to follow.

In the Gita there is an ethical idealization of the Varna system, which does
not emphasize the hierarchical gradation, the hereditary principles and the
differences, rather stresses the important principle of interdependence. It con-
ceives of society as an integrated whole, which can prosper only, when the
various sections of it properly perform the functions assigned to them. The
considerations of whether the function is high or low and to one’s liking or not,
is not important. Svadharma is the law of one’s being and the fulfillment of
one’s nature. By proving true to one’s self and to the society of which he is an
integr al part, one helps in the fulfillment of human destiny.

Like the Gita, the episode of Dharmavyadha and Tuladharma also 12y
stress on Svadharma. Both Vyadha and Tuladharma maintain that no occupa-

|
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tion is mean. One should be satisfied with the lot ordained by the character in
accordance with one’s previous Karma and perform the duties to the best of
one’s capacity.® One should not be puffed up with joy, when one achieves
success; nor should be feel sorry, when things go against him. In any case one
should not leave one’s Dharma’. The profession of a Vyadha is not regarded
to be good, but still he follows it, because it is the profession adopted by his
forefathers.!® One, who leaves is Svadharma, commits a sin. Those who follow
their Svakarma, follow the Dharma.'!

In the dialogue between Tuladharma and Jajali, it is maintained that the
highest form of Dharma consists in a living which is founded upon total
harmlessness towards all creatures or, if it be not possible, upon the smallness
of such harm.!? Tuladharma holds that Dharma consists in univeral friendli-
ness and beneficence to all creatures.!3 He upholds the principle of Niskama
Karma and non-attachment. The performance of one’s acts and the falfillment
of one’s duties without attachment constitute the real Dharma. This is the
substance of the teaching of Tuladharma.'*

So Far as the Dharma in the sphere of an individual’s life is concerned, the
Mahabharata gives importance to ‘Sadacara’ and ‘Sila’. It holds that ‘Acara’
is the main support of Dharma and that it consists in self-control.”> Self-
control leads to the highest merit. There is no greather Dharma than self-
control.'6 Through self-control a person enjoys the highest happiness, both in
| this world and the next. A man who is without self-control always suffers
misery. Such a man brings upon himself many calamities, all begotten by his
own faults. A self-controlled man is never fettered by attachments originating
from earthly connections.!”

The Mahabharata holds that three Gunas - Sattva, Rajasa and Tamasa -
which are the three constituents of Prakrti, form the material structure of the
universe and all the objects of the universe are evolved from Prakrti consist-
ing of these three Gunas.'8 The manifold objects of the universe, both physi-
cal and psychical, are possessed of these three Gunas. These are the material
cause of the psychic and physical universe, and they coexist and cohere in
| every object of the universe, though on specific occasions one of them pre-
dominates over the others. In human mind, Sattva expresses itself as tranquil-
ity, purity and calmness; Rajasa as passion, restlessness, aggressive activity;
and Tamasa as stupidity, laziness and inertia'® Rajasa and Tamasa drive man’s
mind towards evil,2’ and Sattva elevates him to a higher level and leads to
goodness.2!

. In chapter XVI of the Gita, a detailed description of the Gunas has been
given. The three Gunas are present in human beings. None is free from them. In
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cach soul one or the other of the Gunas predominates which determines its
character and nature. From Sattva arises knowledge and from Rajasa greed;
negligence and error arise from Tamasa. Those who are established in Sattva
rise upwards, the passionate (Rajasic) remain in the middle and the dull (Tamasic)
steeped in lower tendencies sink downwards.? Arjuna asks in the Gita, “By
what is a man impelled to commit sin, as if by force, even against his will”. The
Lord replies, “it is Kama (desires or lust) and Krodha (anger) produced out of
Rajasa quality. They are our inborn enemies.”? hence one should get rid of
these by suppressing the Rajasic and Tamasic elements in him.

Ideals of Higher and Lower Selves in Men

There are two selves in men, one, the higher and the other, the lower. The |

lower self of man should lift up and purified by the higher self. What keeps us
down in the scale of life is excessive attachment to the objects of senses
actuated by the Rajasic and Tamasic elements. Man is a dual being, a child of
both earth and heaven. He belongs to two worlds-the natural world and the
spiritual world. He has a body and mind, which belong to the former, and a soul,
which belongs to the latter. He has also a lower nature and a higher nature. The
Jower nature draws the man to earth and binds him to sensual life, the life of
Rajasa and Tamasa. The Sattva in man elevates him and leads to the higher life
of self-realization.

s |

The Mahabharata, including the Gita, preaches that one should control -

the Rajasika and Tamasika elements in him and should develop the Sattvika
nature. There is, in man, a soul, his real self, which is the purest of the pure. Our
passions and senses, however, cloud our mental horizon and darken our vision
as aresult of which we do not realize its importance and confuse it with body
and senses. This brings about the ego, which is the root of all our conflicts, of
self-centeredness, cruelty, greed, and other vices.In order to get rid of these
vices we have to cultivate the virtue of self-control. It is by virtue of self-
control that man keeps the Rajasa and the Tamasa elements in check and
becomes an integrated personality.

T?le three Gunas- of Nature- are evidently to be found in all human beings.
Nonells quite devoid of one or the other. All are active in him. All men have in
it:;i ;:esz;xfe (:;irziz tZ:t.iS':ttwikadelEment of h:ght' and hal')piness,'the Rajasika
nescience. But they are not lct))lnan t 'e masika incapacity and ignoranes or

stant in any man rather vary from time to time

and m i i
po anto man. They are in a continual state of mutual impact, interaction and
Placement of one by another. Someti

t;wt other and each subjects us to its
eing the nature of man, it is desirable

mes one is predominant and sometimes

that man should not allow himself to be

characteristic mode of behavior. This |
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:\vayed by the Rajasika elements in him Tamasika elements rather adhere to
the Satavika elements in him which lead him to goodness and virtue and
finally to salvation.

There is in man a soul disguised in his body. It is his real eternal self. The
body is an appendage, an instrument to serve the purpose of the soul. Hence
one should not confuse the body with the soul. The real purpose of life is the
tendency of the soul. This can be possible only by self-control, the control of
Rajasa and Tamasa. The question is how to keep the soul pure while one is
placed in and round the hard situations of life amidst jealousy and greed,
provocations and allurements, unkindness and uncharity. The Gita finds a
way out; it prescribes Niskama Karma, the performance of ones duty clear of
all attachments, without any expectation of reward or fear of punishment. The
duties have to be carried on without any attachment to objects or hope for
gain. This is what Dharmavyadha and Tuladharma say in the Mahabharata.

This can be possible only by self-control-by ‘Indriyanigraha’. For the
worldly people, the Gita advises not to suppress or annihilate desires com-
pletely (because it is not possible) and asks for their sublimation in everything
that we do. It is by non-attachment only that man can live a happy and con-
tented life. Non-attachment is not a negative state of mind but a positive state
of self-control, discrimination and understanding. it is not a mechanical life,
but a deliberate behavior of man based on the understanding of the nature and
the purpose of the universe.
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