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FOREWORD

The present work is an humble attempt to explore

and analyse the values enshrined in the ValumIki Ramayana.

In other words, it aims at spelling out in details the
ethics of the Ramayana. As this work is text based;all
the observations and criticisms are substantiated by the

relevant verses from the text. The Critical Bdition on

ValmIki Rﬁméyaga has been consulted all through, Since the
verses have been quoted for thematic corroboration, the
literal translation of them has not been attempted. We
regret certain typographical omissions in respect of the

diacritical marks.

{jo. U-86
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INTRODUCT ION

The present study undertakes to explore, spell out
and critically examine the values enshrined in the Ramayana.

In a way, it can be treated as a critique of values.

" Values can be studied in many ways, The anthropolo-
gists, the historians take interest in study of values. They
give us descriptive account of value systems of different
communities or societies, This sort of study is empirical in
nature, It tells about the growth and evolution of value sys-

tems prevalent in different communities,

But a philosophical study of values is different from
its empirical counterpart. A philosophical study of value
does not raise questions regarding growth and evolution of
value systems, rather it raises questions relating to meaning

and justification.

Different philosophical theories have been advanced
regarding the nature of values. Pragmatism utilitarianism and
idealism (absolutism) are some of these theories., The utili-
tarians maintain that values are of utilities. That is to
say, values are of a kind of instruments. They are means to
certain ends, The pragmatists treat values purely as means.
The idealists or the absolutists treat values as ultimate or

as the ultimate ends.



We wish to argue out that (i) values, per se, cannot
be instrumental; they have to be ultimate or absolute, and
(i1) the Ramayana upholds a system of absolute values. Fur-
ther, we wish to argue in this connection that the so called
instrumental values can be made intelligible only in the

light of absolute wvalues,

The Bémézaga is a sacred text of the Hindus, The
superb creation of the master mind is dominantly didactic.
Its appeal is universal and it's message transcends the limi-
tations of time and clime, The recital of the Ramayana or
ardent listening to it, is deemed to be a means to salvation, the
sunmmum bonum of human life. In Indian villages one still comes
across people sitting together and listening to the story of
Rama told by the priest or the professional reciters (Para-
yanis). The influence of the Ramayana is clearly discernible
from the day to day lives and the code of conduct of the
Hindus, Most of the social festivals, popular ballads, village
songs, music, dance, drama, proverbs, legends and even common-
place advices revolve around the theme and the morals of the
Rimayana. This goes to indicate the extent to which the Rama
story has permeated the fabric of social 1life of the Hindus.

The popularity and currency of the Rama story is not only



confined to the Indian continent but extends into the far
east and the south east Asian countries, Macdonell remarks:

"Probably no work of world literature, secular

in its origin, has ever produced so profound

an influence on_the 1life and thought of the

people as the Ramayana."1

Winternitz observes,

"The Ramayana has become the property of the

whole Indian people, and scarcely any other

poem in the entire literature of the world

has influenced the thought and poetry of a

great nation for centuries."2

It is needless to recount the significant contribu-
tions made in the study and analysis of the text by scholars
of different disciplines from various perspectives. The Indo-
logists, Sanskrit scholars, culture historians and sociolo-
gists have evinced keen interest in the Ramayana from their
respective angles of vision, But unfortunately the text could
not somehow get the due attention of the philosophers. In
particular, as far as we know, no serious philosophical
reflection on the Ramayana has been done from the contemporary

philosophical standpoint. The Ramayana is a seamless ocean.

This work shall but be an humble agttempt to philosophically

1. "A History of Sanskrit Literature" - A.C. Macdonell, p.
2. "A History of Indian Literature' - Winternitz, p.



reflect on one segment of it, i.e. the values. The Bégézg%g
is considered to be the Mahapurana, i.e. the Purana of high
water mark. Apart from other characteristics, the principal
overtone of a Purana is didactic. It aims at propagation of
values for the moral regeneration or upliftment of the socie-
ty, at large. The Bégézggg could not be an exception. It is
rather a superb specimen of the Purépic literature, It is a
store house of values. The values embedded in it are univer-
sal and therefore, could afford a positive solution to the
ills or the crisis of today which is essentially the crisis
of character and values, An humble attempt will be made to
explore the nature of values in the Ramayana and to recon-
struct the types of values enjoined in the text, The method
to be adopted to this end, will be the philosophical method
of interpretation, i.e. the hermeneutic method (to borrow the
term from the German philosophical tradition). "Hermeneutic"
literally means interpretation. So the hermeneutic method
means the method of interpreting the text irrespective of the
socio-political backdrop or historical antecedents. It takes
into account the meanings and significance of the text under
study, The Ramayana of Valmiki, with all its seven volumes,
stands for certain meanings and ideas having ethical or moral

implications of paramount significance. We would 1like to



enunciate and bring to the bold relief their inter connected-
ness. That is why, we will not enter into the controversies

as to whether all the seven volumes were originally composed
by Valmiki or some of them are extrapolations. Even if there
be extrapolations; (as there is a widely held view that a por-
tion of Balakdnda and the whole of Uttari Kanda are later
additions) it would not tell upon the merit of the investiga-
tion; as the Eé@éﬁg@g, with its seven volumes presents a

thematic unity and symmetry,

There has been s long standing controversy as to the
literary status of the Ramayana. Some construe it as an Epic
or Mahd Kavya and others consider it as a Purana. By and
large, it is deemed as the first poetic composition in the
oriental literary tradition and therefore is accorded the
status of the "Adi Kavya." 1In fact, the Rimayana has been
taken as a parameter in defining the characteristics of

Kavya or Epic.

"In its scope, the epic ranges freely and with
authority over the natural and human order,
over history and legend, and even over the fan-
tastic and supernatural worlds, The epic is
responsive to, yet finally transcends, the
ethos of its time and place. Its most distinc-
tive characteristics are heroic action, the
celebration of human greatness, and the encoun-
ter between the hero's greatness and his
mortality."1

1. Encyclopaedia Americana, Vol. 10, p.500.



"An epic may deal with such various subjects
as myths, heroic legends, histories, edifying
religious tales, animal stories, or philoso-
phical or moral theories: Epic poetry has been
used by people all over the world and in
different ages to transmit their traditions
from one generation to another,.."1

Adjudged by the above criteria, the Ramayana can,quite
befittingly be treated as an epic as it revolves around the
exploits of Rama through portrayal of his unusual prowess,
nobility of heart, hagnanimity of mind, representing him as
the ideal son, the ideal brother, the ideal husband and the
ideal King. Similarly, the ideals of motherhood and wife have
been well projected through the characters of Kaudalya,Sita,

Tara, aad Mandodari, respectively. Sir Monier William observes,

"There are in the whole range of the world's
literature few more charming poems than the
Ramayana., The classical, purity, clearness and
simplicity of it's style, the exquisite touches
of true poetic feeling with which it abounds,
its graphic description of heroic incidents and
of nature's grandest scenes; the deep acquain-
tance displayed with conflicting working and
most refined emotions of the human heart - all
entitle it to rank among the most beautiful
compositions that have appeared at any period
and in any country,'"Z2

1. Encyclopaedia Britannica, Vol. €, p. 90€.
2, History of Sanskrit Literature - M, William, p.
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On the other hand, the term Purana literary means "ancient"
and 'Puréqa' therefore signifies the text representative of
ancient tradition. It is a treatise,

", ..expounding ancient Indian theogony, cosmo-

gony, genealogies and accounts of kings and

rsis, religious belief, worship, observances,

and philosophy, personal and social and politi-

cal ordinances, and opinions about all kinds of

miscellanous matters the whole illustrated and

enforced by tales, legends, old songs, anecdotes

and fables."1
Purana being a representative of the oriental tradition and
culture is defined as a piece of literature wedded to promote
Dharma, Artha, Kama and Moksa, the four basic pursuits and
values of human life. Weighed by the above criteria the
Bémézaqg can also be taken as a Purana or a Maha Purana. It
is not only a mouthpiece of the oriental cultural milieu but,
as mentioned above, contains theogony, cosmogony, genealogies

and accounts of kings and Rsis, religious belief etc. As

ValmIki himself relates in Bila Xanda, the reading of Ramaya-

na would ensure the attainment of three Vargas, namely -

Dharma (Righteousness), Artha (Wealth) and Kama (Love),

"Tadidam Vartayisy5&£+éarva& nikhilamaditah

Dharmakamarthasahitam §rotavyamonasuya&5."

1. Encyclopaedia of Religion and Ethics, Vol. 10, p.hkh7.
20 BnKoq 5/_)"'0



The Bamayana is an omnibus, as it were, Apart from
being a high piece of literature, it contains anecdotes,
legends, myths, values, the heroic exploits and various other
miscellaneous things. The amorphous character of the text
lends it to be classified as an epic or Purana depending on
the interest or the criteria at hand. Hence, the above contro-
versy seems to rest on the logic of classification, The Rama-
yana is composed in 'Anustubh' metre, The style of the narra-
tive is simple and the diction is commonplace, It is replete
with similes, metaphors, figures of speech culled from the
common parlance, The hyperboles and the grandiose style render
it more persuasive and sharpens the sense of empathy in the
reader or the listener, As Valmiki himself professes, the
treatiese presents different 'Rasas!' or sentiments like -
Srngara, Vira, Raudra, Karupa, Krodha, Adbhuta, Hasya, Bhayan-
aka, Santa etc., but it is too obvious to stress that the
Karuna or pathos is the principal overtone or the chief caden-
ce of the epic. As Sadhu Ram observes,

"The Ramayana is not merely a narrative poem of

the history of the l1ife of Rama but is also con-

sidered to be the first ornate poem of Classical

Sanskrit, At the end of every canto, it is called

an adi Kavya (Iti adi-kavye prathamal sargah, etc).

The division of later court epic (Maha-Kavya

into cantos (sarga) is based on the model of the

Ramayana. The main object of a poem is to afford

aesthetic pleasure which is technically called

(Rasa) by the Sanskrit rhetoricians. From that

point of view, the Ramayana is predominantly a
poem of Pathos (Karuna-Rasa).'1

7. Bssays on Sanskrit Literature - Sadhu Ram, p.



We need not dwell upon the literary merit of the text as that
would be falling beyond the purview of the present study, but
it would suffice here to observe that Valmiki summons all his
literary acumen to portray certain paradigms of values.
"Let not glory attend thee, O fowler! for eternal
years to come, for thou hast killed one of the
pair of curlews infatuated with love."
The Pity turned into poesy - Sokat élokab Kgatah,

"Ma nisada pratisthamtvamagamah sdsvatih samahs
Yat kraunchamithuanédeﬁgﬁﬁhi kémamobitam."1

The story goes that Brahmad appears in the scene imme-
diately thereafter, reveals him the Rama story in its entire-
ty and asks him to compose the poem on the same pattern.

Quite congruous with this, runs the view that Ramayana was

written much before Rima's birth., Prima_facje, it sounds
absurd fo suppose that the biography of one could be written
before his actual birth. But it can be taken as quite signifi-
cant from the following consideration. Truth is eternal.

Hence it is uncreated and ifso facto, indestructible. Truth
is not made but discovered. It is only the saées and seers
that have the appropriate knack and sensibility to perceive

the truth,

"Rsayah Mantra dragtarah."

1. B..K' 11"15.



10

But the contemporary philosophers 1like Gilbert Ryle
and others would object to this kind of thesis in observing
that there can be meaningful and true propositions, only with
regard to the past and present but not with regard to the
future, Hence all our knowledge-claims are limited to past
and present., But the Indian tradition bears testimony to the
concept of eternal presence (Sasvata Varttamana) and the
omniscience of the seers which consist in their capacity tq
foresee events that are yet to happen., This obviously betrays
a determistic world view on the part of the the-then thinkers.
Thus, under this supposition one can find meaning in the
propositions relating to future events, Trﬁth is eternal and
therefore tenseless. Whatever happens was to happen and what-
ever is to happen shall happen. The so called distinction
between past, present and future, though practically expedient,
proves to be ultimately indefensible., It is also held by some
that Valmiki happened to be a contemporary of Rama. Rama
visited Valmiki's hermitage in course of his exile and Sita,
having been banished by the King Rama, also finds refuge in
the Ashrama of Valmiki. Valmiki's close association with
Rama might have given him incentive to compose the classic.
There are also some who opine that the Rama story was in cur-
rency in form of popular stories, legends or hearsays and the

poet employs it to suit his narrative ends.
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There have been attempts to trace the historicity of
the Ramayana in seeking to locate Rdma's Ayodhya and
Révapa’s Lanka and thereby to reconstruct the ancient
Indian history and civilisation. Jacobi considers the
Bémézggg as a blending of history and Vedic myth, He accords
historicity to the palace intrigues and the exile but the
stories relating to abduction of SIta and killing of Ravana
are said to have been incorporated from the mythological
narrations in the @g Veda. The presence of Rama story in

the passages of the Dagsaratha Jataka of the Buddhist lite-

rature has led some scholars to conclude that Ramayana is
pre-Buddhistic in origin, But in Jataka story Sita has been
described as Rama's sister and there is no mention of abduc-
tion of 8itZ and the Rama-Ravana conflict, From this, it is
surmised that the Dadaratha Jataka is a pepverted account
of the Rima story, It would not be out of place here, to
leave a word of caution to those who seek to trace the
historicity of the Eéméxgg_, The ﬁéméxggg is not a history.
But as any work of art is.bound to reflect the economic,
political and social climate of the contemporary age one
could also, to a certain degree, reconstruct the same from

it and thus treat it as a source book of history. However,

it falls beyond the domain of the present study; though

it is, otherwise, worth investigating.
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The Puranas are said to be expository of five dis-
tinct themes namely, Sarga (Creation), Pratisarga (dissolu-
tion and recreation), Manvantara (the periods of the Manus),
Vamsa (ancient genealogies) and Vamsyanucarita (accounts of
persons mentioned in the genealogies). The first two consti-
tute the core of the Puranic metaphysics. Sarga and Pratisar-
ga in fact, bear reference to creation (Srsti), perservation
(Sthiti) and dissolution (Pralaya). Sthiti or the state of
existence can be made intelligible only in reference to the
"why" and "how" of the creation, preceding it and in reference -
to dissolution or Pralaya which inevitably follows it. Srsti,
Sthiti and Pralaya cannot be understood in isolation, To
understand one is to understand the other two. These three
again are intelligible by an appeal to the inexorable cosmic
laws or Rta that determine the totality. This is not only the
metaphysics of the Réméyagg but also of all the Puranas. 4
close perusal of the Purépas would reveal that the curses,
hopes and aspirations of the previous life fructify in form
of actual event in the later lives. How to understand them?
Are they mere figments of imagination? Can we dismiss them
as high flights of imagination or cock and bull stories or
are they impregnated with deep meaning? We wish to suggest

and argue out the latter in course of the dissertation.
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The contemporary sociological literature draws a dis-
tinction between text and context, But in the ﬁémézagg the
text and context appear to have been fused into a synthetic
unity, The universal laws constitute the text and the actual
events; the context, The context can be understood only in
terms of the text or the universal laws. But the text remains
a metaphysical abstraction without the context which are but
actual instantiations of the text, They present both micro-
cosm and the macrocosm together giving the impression as if,
the entire drama was divinely preordained. For example, Dasa-
ratha's preparation for Yajna in expectation of a son syn-
chronises with the Gods'ssolicitations to Brahma to be born
in human form to put an end to the conceited, malicious and
the arrogant demon king,Ravana. This, together with other
suggestions, go to indicate that the ways of the macrocosm
or the Divine, ultimately, prevails and the microcosms are
mere puppets. Microcosms have no choice but to conform to the

Providential decree,

"Walue' is a prime necessity of a corporate living.
It is the values and norms that define and regulate the con-
duct of an individual in a collective 1life. A healthy socie-

ty presupposes cohesion in social 1life, This again calls for



1L

the patterning of human conduct in different spheres of

life in accordance with certain norms or values, In philosc-
phical literatures of the West one comes across prolific
writings on the normative and the meta-normative theories of
morality. The normative theories provide different standards
of "good" and "right" whereas the meta normative theories
dwell upon the nature of the "good" and "moral valuation."
.BExcept the theologians like Saint Augustine and Acquinas

who define good in terms of the will of God and the 1dealists
like Bradley who define the highest good in terms of self
realisation; the tendency; by and large, in the West is to
define values in terms of relative interests and purposes of
the individuals in particular and the society in general,
But when we turn to the Oriental tradition there appears to
be a significant departure from the Western way of thinking,
(which for all intents and purposes is based on materiality
or pragmatic considerations) in so far as, the former con-

strues values to be absolute and eternal (Sasvata).

In this perspective, the Ramayana can be taken as

a specimen representing the pristine values enshrined in
the tradition and cultural milieu of the country. It is

obviously not a theoretic exercise on the concept of morals



nor does it contain the abstract moral principles to be
unconditionally and mechanically adhered to by the indivi-
duals, But it can quite befittingly be taken as a source
book of values as it sceks to propagate valucs by concreti-
sing them through characters in actual human situations.
"It is not a mere narration of conflicts and
battles, but contains the highest ideals of
political and social 1ifec as well as religlous
ordinances and practices prevailing in that
remote age, In this eplc poem, thec gods have
not comc down as men, but men, by dint of thelr
virtues, have become gods, "1
The extra-ordinary finesse of sage Valmiki in character por-
trayal reveals his primary concern in bringing home the
cternal valucs through the use of parables and narrations.
One finds in Rama a happy amalgamation of all the cherished
ideals of a King (R3ja Dharma), of a son (Putra Dharma), of
A husband (Svami Dharma), of a brother (Bbratrw Dharma) and
can discover in Sita, Kausalya, Tard and Mandodari the ideals
of a wife (Stree Dharma), Sumantra, Guhaka, Bharadvaja,
Jatayu, Sampati, Sabari, Hanuman, typify the ideals of a
subject (Praja Dharma or Scvaka Dharma), There is also the

delineation of the ideal friendship (Mitra Dharma) among

Rama and Sugriva, Vibhisana., The unigueness of the poet

1. Bssays on Sanskrit Literaturc - Sadhu Ram, p.

’0”5\g1?
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consists in portraying the characters not as Gods or supra-
human specics but as beings with flesh and blood embodying
the highest ideals that the mankind could emulate, The
didactic effect of the narration is heightened by the fact
that the poet does not foreget to invest the characters
with the human frailities. Rama the most calm and circum-
spect also breaks down in grief with the separation of Sita
as is evident from the following cxpressions -

"Yam vina notsahc vira muhurtamapi jivitum

Kva sa pranasahaya me Sitad surasuttopamé."1

And 8ita the soft, well meaning and tolerant charac-
ter also does not mince words to castigatc and throw asper-
sions on so devoted and ideal brother like Laksamana when
the latter shows his rcluctance to leave Sita alone.

”Lovﬁ&ﬁﬁﬁ&kyute nunam nﬁnugacbati Raghavarh

. L. - C = 2
Vyasanam te priyam manye sncho bhratari nastite."

The Rémézagg can be taken ns representative or mouth-
piece of Indian culture and heritage. One finds in it the
continuity and cxplicit corroboration of the Vedic themes
and Upanisadic ideals. Valmiki, in course of his charac-

ter portrayal invokes the Upanisadic thcmes like @ta and

1. AI‘. Ky 518-)_".
2. Ar. K, )'4'5“7.
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and Karma. Rta signifies the inviolable cosmic order. There
exist the irrevokable and eternal principles that govern not
only the circumbabulation of the planets in their fixed
orbit, the cycle of seasons, i.e. the physical events but
also the action-reaction nexus. Everything animate and inani-
mate are subject to these laws, This stems from the Upanisa-
dic world view that all the things and beings i.e., all the
existents or evolutes in the creation, are but varied mani-
festations of the Brahman, There has been explicit thematic
corrobration of this when the characters, symbolizing
righteousness, are bent upon living in conformity with the
eternal laws or the laws of Dharma, lest the violation of
thosemight bring them to hell, DaSaratha, despite his heart
rending agony at the thought of sending Rama to the exile
and of the gross infamy, thereof, ultimately succumbs to

the machinations of Kaikeyl for, he finds himself fettered
by the moral vnrinciple that once a promise is made has to

be meted out: whatever may be the price, Tulsi Das brings
it out most elegantly,

"Pran jaye par vacean na jaye."

Rama displays the height of sublimation of character in
his dialogues with father Dasaratha, mother Kausalyd

and brother Laksmana in pleading for going to the forest
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as 1t 1s most becoming on the part of the s-n to translate
the wishes of the father, Again, while the preparations to
lead the army across the ocean were afoot Rama implores the
ocean God to make way for them. Finding that his entreaties
remain unheeded Rama takes his bow and is aﬁout to crush
the ocean God for his supposed apathy at Rama's plight,
when, thc latter appcars embodied exhorting Rama as to his
inability and helplessness to transgress the eternal laws.
How could liquid be solidificd? Fow could water change its
Dharma? This bears an eloquent testimony to the doctrine of

Bta.

"Svabhabe saumya tisthanti sasvatal margamasritaha
- - oL *
Tatsvabhabo mamapycsa yaq\gadhoharé:ﬁlabah."1

The belief in the laws of Karma is also distinctive
of the Upanisadic thought. The notion Karma signifies that
the actions of a human being are not solitary events uncon-
nected with its past or having no bearing on the future but
belongs to the causal sequence of the action-reaction series.
An action good or bad generates the appropriate reactions
or the éamskéras. Depending on its merit: an action, is
bound to be followed by the appropriate consequences. No

wicked action goes unpunished and no virtuous action remains

10 Ya I{’ 20"260
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unrewarded, Dasaratha's admission that his ignoble plight
might be due to the curse of the o0ld and the helpless father
of éravapa Kumar; displays his tacit belief in the law of
Karma. Rama, while explaining to his mother Kausalya and
brother Lakgmana about the queer conduct of Kaikeyi whom
he adored from the heart of heart, argues that she must

have been under the spell of some evil forces and it is a
sheer play of destiny to which she has fallen a prey.

This reveals the fatalistic undertone of the epic and goes
to suggest the limitations of human beings when pitted

against the hands of Providence.

The historicity of the Réméya%a apart: it can be
taken as symbolic of fight between good and evil and the
ultimate triumph of the former over the latter.Rams symboli-
zes all that is good, humane and the sterling qualities of
head and heart. One finds an ideal son, an ideal husband,
an ideal brother, an ideal friend, an ideal king in him.
.Similarly, Ravana, on the contrary, typifies all that is
negative, base, immoral and evil. In spite of his knowledge,
valour and the uncanny capacity in affairs of war and
administration, one finds him a despot, a self flattered

egoist and a lesser mortal falling a victim to his lower
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passions and instincts. His 1is the plight of a 'Superman'
who falls a prey to the frailities, in spite of oneself. The
prolonged suffering of Rama, Sitd, Laksmana, Bharata,
Sugriva, Vibhisana, only, go to bring home the truth that
goodness suffers in the hands of the evil but that it even-
tually glories over the evil is, conclusively, testified by

the extermination of Ri&ksasas, Vali, Ravana etc.

There have been explicit references to heaven and
hell though Vilmiki is, ghastly, silent about "Moksa, " which
is construed to be the most important of the four Purusar-
thas (Dharma, Artha, Kama, and Moksa ), But one should be
on the guard, in not interpreting heaven and hell as having
spatial connotations, in spite of the suggestions to the
contrary. The Ramayana being an epic is committed to the
propagation of values. It evidently aims at catering to the
needs of the people at large. Hence, it has got to cash
upon the myths, legends, beliefs afloat in common parlance.
The heaven and hell can he interpreted as explicative of
the law of Karma preventing people from doing bad because
of the fear of eternal damnation in the supposed hell and
urging people to do good for the prospect of attaining the

suppossed heaven,
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Gods or the supernatural forces who are found to be
solicitous before Brahma for the annihilatién of R3vana, the
evil incarnate, are also seen to assist Rama in his expedi-
tion against Révapa and rejoice over the latter's heroic

defeat. This corrobrates the moral order of the universe.

The Ramdyana has also been treated as representative
of ideological conflict between the Aryans and the Non-Aryans.

According to Shrii Anandamurtii, the author of Namah-Sivaya-

Santaya,the Non-Aryans are the indigenous population of the
country and represent the Tantric tradition which is native
to this soil. The Aryans who migrated to the country from
the Central Asia through Iran and Modern Afghanistan had a
culture, distinctive of their own. They were nomads steeped
in the art of warfare, On their arrival, apart from the phy-
sical conflict, that ensued between the two races, what is
of paramount importance is the incompatibility or the con-
flict of cultural traditions. The Aryans were basically the
worshippers of Nature and had the implicit belief in the
performance and efficacy of Yajnas for the propitiation of
the Gods and Goddesses presiding over the various aspects of
Nature. On the contrary, the Non-Aryans were Monists and
believed in the futility of the ostentious practices and

preferred the internal contemplation on the Infinite. Their
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positive distaste for the Aryan way of life might have led
to their animosity and the consequent revolt against them.
It has . led some to surmise that the Béméyggg which vas
composed by Valmiki is but a mouthpiece of the Aryan cul-
ture and thereby, displays a partisan interest, Valmiki
seems to decry the depredation of the Asuras who are bent
upon destroying the Yajnas., But that the Asuras were also
steeped in Tantra and had supernatural powers, is very much
explicit from the narrations in the Epic, The description
of the physiognomy of the Asuras give us an impression that
they were the Non-Aryans but it would be a gross mistake to
think so. The demons were not necessarily the Non-Aryans.
Rama was against the evil forces who were bent upon distur-
bing the peace loving seers devoted to the life of contem-
plation in the forest. They were, probably, the forces that
were engaged in Avidya Tantra (which consists in acquiring
supernormal powers through certain practices for the grati-
filcation of baser passions and perpetration of their

designs).

From the above, all that stands out is that the

Réméyapa advocates the absolute and the pristine values

appropriate to the diffcrent offices of the individual.
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Though it is composed against a social backdrop which is
different from that of today and a political set up which
was monarchical, its relevance is not diminished in the

changed circumstances, Thc values delineated, therein, are

still, viable today.



CHAPTER - 11
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RAJA DHARMA

The Rémaza?a is composed in and reflects an age where
the socio-economic and politico-religious conditions were
quite different from that of today. But, its message and
relevance remain unsullied by changes in time and space., It
enunciates values that are most universal and enduring.
Humanity today is threatened by the erosion of values, crisis
of character and collapse of institutions., If properly heed-
ed to, the Réméxaga may go a long way in salvaging man from
an imminent ruin, Hence it is imperative to unearth and

reconstruct the suggestions implicit, therein.

As suggested earlier, the Ramdyana can be taken as a
source book of History visualising, in retrospect, the
the-then socio-economic and politico-religious set up. Here,
one gets an immaculate picture of a Monarchical order of
administration, The subjects were by and large loyal, law
abiding and peace loving, The office of the Monarch was consi-
dered to be sacred and divinely ordained. Though the Monarch
was sovereign with all the powers vested in him, it was con-
stitutional and most democratic in spirit. One comes across
several instances where the king summons his assembly of

counsellors or learned preceptors before taking any decision



25

with regard to matters involving his person or the
State. This has also the implcit suggestion that the learned
and the virtuous were enjoying royal patronage, Dasaratha,
before making arrangements for the ensuing sacrament to
appease Brahma for being blessed with a son, solicits the
advice and guidance of Vaéi§§ha, the family preceptor (Kula
Guru). Again, when, in view of his old age and incapacity he
made up his mind to enthrone Rama, the eldest of his sons

as his successor (according to the law of primogeniture), he
orders to convene the assembly, seeks the consensus and the
ratification of the wise and the farsighted for his decision
with regard to Rama's coronation. Vadistha, Visvamitra,
Katyayana, Jabala and others are found to figure in the epic
as the venerated royal counsellors, pre-eminent on account
of their spiritual and moral excellence, The significance of
this practice is well brought out by a striking contrast
when Valmiki portrays Ravana as a self-flattered, conceited,
arrogant autocrat who, in his characteristic insolence,
having flouted the well mecaning advicc of Marica, Vith§aqa,
Nikasa, Malyavan, Kumbhakerna, Mandodari, heightens his own
doom. It goes to show that the king, the ruler or the admi-
nistrator, in the interest of the subjects or the ruled,

ought to bank upon the counsel and guidance of the expert
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body as and when thc occasion demands. Kumbhakarna in his

maiden attempt to prevail on Ravana observes;

"Kale dharmérthakiméqba@ samantrya sacivalh saha

Nisevetatmavanloke na sa vyasanamépnuyét."1

that the king who falls back on the timely advice of the
ministers in purusancc of Dharma, Artha and Kama does not

court suffering or set-back.

Similarly, Malyavan, the maternal grandfather, in
his elderly concern for Révapa, struggles to make him see the

Truth,

1"
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Sa sasti c1ramalsvaryamary§ca kurute vase.
"Sandadhano hi kalena vigrunvascaribhih saha
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that hc who accepts the timely advice of the counsellors

rcigns in eternal prospcrity with his enemics subdued.

Thus, it stands out that thc ruler should be surroun-
dcd by the galaxy of counsellors. They are, in other words,
a group of rcference-individuvals, well versed in the scrip-

turcs, cstablished in morality, standing by the king in
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matters of exigencics. In enumerating the qualitics of the

courtiers Rama, while greeting Bharata observes -

"BEkopyamatyo @edhévi suro dakso vicakgsapah

Rajanam rajamatrah va prapayenmahatim Sriyam"?
that the minister, even if one; if (he is) meritorious, heroic,
cfficicent and dynamic, can bring immense prosperity to the

kKing.

Ravana is surrounded by satelliteg of psychophants
who pander to his bascr ego by extolling his prowess. Ravana,
the sclf-flattered tyrant turns down with utter insolence the
advice of his well wishers., Mirica is threatencd with dire
consequences in the attempt to dissuade Révaga from pursuing
his nefarious and suicidal designs. Vibhi§aqa is accused of
insinccrity and envy, characteristic of onc at the prospects
of his kinsmen. Ravana does not entertain; rather takes
exception to a counsel unless it is endearing and conducive

to his native design,

"Samprusthena tu vaktavyam sacivena vipascita
[ LJ

Udyatdnjalini rajne ya ichedbhitimAtmanah,"?

1. A.XK. 100-25
2. AI‘. Ko )‘*‘O"gv
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On the other hand, Rdma is seen to turn down with
all harshness and sarcasm the suggestions of Jabali not to
undertake penance for a cause which is worth nothing (even

though it was favourable to his immediate good) by observing,

"Bsayascaiva devasca satyameva hi menire

x . vl . . CE: o
Satyavadl hi 1okesmidpara#§m gachat14k§ayam"
"Soham piturniyogam tu kimertham nanupalaye

Satyapratisravah satyam satyena samayik?ta@"1

He says that he would rather embrace noble ones that have
sacrificed them for the cause of Dharma and Satya rather

than the inferiors. This shows by contrast how the evil coun-
selling of the courtiers and subordinates of Révaqa coupled
with his uncompromising egotism, quickens his ruination and

that of his dominion.

ValmIki appears to be quite exhaustive and eloquent
in delineating the essential virtues of a king in relation to

the subjects.

"Raja satyam ca dharmasca
RAja kulavatim kulam
Raja mata pita caiva
Raja hitakaro n?ggéé,"2

1. A. K. 10-9-11, 1€
2. A. K. - €734,
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The king verily is the truth, the dharma, the symbol of
racial dignity, the father, mother and the agent of peoples'
well being. This introduces one to the sacred relationship
between the ruler and the ruled quite alien to the various
institutions of modern statecraft., The king, instead of being
conceived as a sovereign far removed from and inaccessible

to the commoners is, supposed to serve as the trustee, the
custodian of the people and the state, The analogy, likening
the office of the king to that of a father and mother is

highly suggestive,

The power of the king consists not in the size of
the army or richness of armoury, but in his stcadfastness in
adhering to Dharma. When Visvamitra having been actuated by
greed asks for Kamadhenu and Vaéi§pha demurs to comply to his
wish on the score that it was his only asset and the most
prized possession, the former orders the army for the force-
ful seizure of the cow. This leads to a pitched battle
between the army of the ViSvamitra and those summoned into
existence by the divine powers of Kamadhenu. Eventually,
finding him totally Crushed,Vi§v£mitra acknowledges the effi-
cacy and superiority of the powers of Dharma over that of

the physical strength.,
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"Dhiawala& Ksatriyavalah Brahmatejo valah valath
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The Visvamitra-Vasigtha episode also brings home the
morale that the king should be above avarice, Visvamitra
claims that he, by virtue of being the sovereign, owns all
the property of his dominion (Ratnaharica Parthiva) and con-

sequently pays price in terms of humiliation and defeat.

For the ruler, Dharma signifies the cardinal princi-
ples which »ught to serve ds the watchword and the highest
court of appeal in dispensing the affairs of the State. The
king, being the source of Dharma and victory should preserve

it (Dharma) at all costs.

"Rijamilo hi dharmasca jaPasca jayatam vara
Tasmat sarvésuav%gthésu raksitavya narédhipéb."2
The king ought to rule the state, joyfully, by taking refuge

in Dharma which is sure to fortify him against all odds.

1

. ° . . o . . ° ° ° . . . L] . . . . . L] . L3

Dharmena rastram vindeta dharmepaivanupalayet"

DharmatSaranyatam yati raja sarvabhayapahab

o o - L) L) * L] L] "3
1. B.K. 56-23,
2. Ar. K. 4%1-10,
3. U.K. Pra. 2-1%, 15.
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Dharma protects its preserver (Dharmah Rakgati Rakgitah),
when the Ruler rules in consonance with the tenets of Dharma,
he in turn, secures immunity by Dharma. But by acting con-

versely he only precipitates the ruination of his subjects.

"Nitya sunitaya raja dharmam raksatl rakglta
Jada na palayedraja k31pram nasyanti vai prajah. n

The entire narration bears an eloquent testimony to
the conflict between Dharma and Adharma, Righteousness and
Evil and the eventual triumph of the former over the latter.
The characters, wedded to Dharma suffer and suffer while the
evil gains a temporary ascendance and ultimately matures into
its own extermination. The heart rending agony of Dasaratha
and his death from the pangs of separation, Rama's prolonged
suffering, Sita's never ending trials, Jatayu's ultimate
sacrifice at the altar of Dharma, the uncalled for torture
of Sugriva, Vibhisapa's humiliation, go to indicate that the
righteous forces have invariably, to pay price in terms of
torture, suffering, humiliation, defeat and even laying down
the life for the cause of Dharma., On the contrary, the futi-
1lity of the cunning manoceuvres of KaikeyI, Vali's fall, the
annihilation of Ravapa and the Raksasa race bespeak of the
Providential decree that the evil destroys itself and pro-

claim the truth that Dharma, ultlmately, prevails,
1. U,K. Pra 2-€.
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Valmiki enumerates the negative virtues that the
Ruler should steer clear, Rama, in course of his advice to
Bharata (when the latter fails to win, in persuading him to
return to Ayodhya to assume the throne and ultimately yields
to the advice of the Vadistha to rule as a regent king)

observes,

"Nastikyamanpetam krodham pramadam dirghasutratam
AdarSanam jnanavatamilasyam pancavyttitéﬁ
Ekacintanamarthanamanarthajnaisca mantrapaé
Niscitandmanarembhgahmantrasyaparirakganan
Mangaladﬁgprayoga& ca pratyuthanam ca sarvatah

Kacciftvam varjayasvetan r5jados§ﬁ%aturdaéab."1

The King, in the interest of the State ought to be
above the shortcomings, such as, atheism, untruthfulness,
anger, follies, procrastination, inattention, indolence,
indulgence (in sense of gratification),taking crucial deci-
sion by oneself, seeking counsel from the evil minded, inabi-
1ity in timely execution of the Wwork at hand, inability to
keep secrecy, non-beginning of the auspicious work and the

uncalled for humility.

1. A.K, 100-6€, 67, 68,
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Atheism on the part of the ruler is deemed to be a
disvalue, This reveals the uniqueness of Rija Dharma advoca-
ted in the epic. A devout faith in God, as the all pervading
entity, is sure to generate an appropriate attitude in the
individual towards the society and his fellow beings and more
so, on the part of the administrator. Belief in God or the
transcendental principle as the real agent and the ultimate
dispenser of Justice (Cosmic Justice) to which the king, his
subjects and even the entire universe are amenable, puts
moral constraints on the administrator in doing things that
are not in consonance with the principles of Dharma. Con-
sequently the service untainted by selfishness, sacrifice,
truth, justice becomes the watchword and motto for the ruler,
There remains the consciousness‘of guilt or sin in the event
of the breach of moral obligations that goad him in doing
everything noble and enviable., Seen in this perspective, the
king is, merely, the trustee of his kingdom committed to the
protection and promotion of all and sundry. The king or the
ruler is extsolled as the real agent, the father and the pro-
tector of the entirety. He is the embodiment of time and eon
and he verily is all the world.

"R3ja kartd ca gopta ca sarvasya jagatah pita
R3aja kalo yugam caiva raja sarvamidam jagat.”1

1. U.K., Pra 2-5,
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The spirituval core of the administration is bound to
percolate into the various policies and programmes that
prove conducive to the good of the commumity. In contrast,
atheism on the part of the king might make him a self-seeking
despot bent upon agression, self aggrandisement and promotion
of vested interest of him, of his kinsmen or his satellite
groups at the cost of the ruled., The intelligentsia, the
statesmen, today have come to the painful realisation of the
crisis of value and the evils of materialism in the 1life of

the modern communities and States.

Truth, similarly, is considered to be a supreme vir-
tue that the ruler should be wedded to, The term "truth" is
guite nebulous because of its various uses in various con-
texts., But 'truth' in the sense of a 'value' for an adminis-
trator connotes all that is righteous and desirable., In mat-
ters of administration, truth ought to be the highest court
of appeal, Truth is that, which is in keeping with the
Dharma, Hence conformity to "truth" enables the ruler to
administer, in enforcing discipline; in giving justice; in
according favour or punishment without any bias or prefe-

rence,
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"Nayanavyam prasuptopi jagarti nayacaksusa

Vyaktawkrodhaprasiadasca sa raja pajyate janailg"1

The above couplet enjoins that the ruler who (even if physi-
cally asleep) is ever vigilant and perceptive in meeting out
justice with his anger and favour clearly pronounced, is
adored by the people. Conformity to truth leaves no room for
the passions and fancies to overpower the ruler in adminis-~
tering justice. The King, verily, is the 'truth' and 'jus-
tice! personified, Justice is the functional expressions of
truth, Kumbhakarna in his advice to Révaga observes that the
king who conducts his royal affairs with justice repenﬁs

not afterwards -

"Yah pascatplrvakiryani kuryadaiSvaryamasthitah

- - - = - 2
Purve.caggrakaryaql na sa veda nayanayau,"

Rama exhorts Bharata to avoid inattention (Adarsana),
The King by virtue of being the custodian of everyone, irres-
pective of the social, political and religious considerations
must be sensitive enough to theilr weal and woe, He should
share the feelings of the massj; exercise utmost respect and
concern for the opinion of the populace. This is, subsequen-

tly, exemplified in the life of Rama himself when he remains

1. Ar, K - 33-21
2. Y.K. 63-5,
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wwilling to take Sita back (after victory) because of her
prolonsed stay in Lanka (as it would have offended the popu-
lar sentiment) even though he was quite sanguine of Sita's

fidelity and integrity.

"Annanyamhrdayah bhaktdm maccittaparivartinim
Ahamapyé%%échémi MaithilIm Janakatmajam,"

"Pratyarthah tu lokanam tray3pam satyasamsrayah
Upekse capi VaidehIm pravisantim hutasanam,"

Similarly, on- later occasion Rama, having learnt
from Bhadra (the messenger) about the sentiment of the laitys
questioning the propriety of Sita's return to the royal
household, after her stay in Lanka:; banishes her to the
forest to respect people's opinion, though he knew it to be
unfounded and even if, it meant for him psychic torture and
suffering., This goes to show that the individual wishes and
personal comfort of the ruler ought to be subservient to the

public morality.

"Anger' (Krodha) is decried as a positive vice
more so on the part of the ruler. Anger clouds the faculty
of discretion and judgement and is incompatible with the

virtues like pntience and self-restraint and brings with it

1. _Y.OK. 121"16’ 17
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the other attendant vices 1like egoism, arrogance, intoleran-
ce, hatred etc. Tara pursuades Vali to shun anger (which
overfloods one like the swift current of the river) as one
gives up the bed after sleep and the garland having worn it.
But Vali despite his unconquerable valour falls a victim to
his wrath, as he fails to see the virtues in Sugriva and the

pertinence of Tara's advice and courts his eventual fall,

"gadhuhkrodhamimam vira nadIvegamivagatah

éayanaduthitap Kalyam tyaja bhuktamiva srajaﬁl,“1

One finds Rama pacifying the ill tempered Lakgmaga
on occasions when he comes out to take up arms against Dasa-
ratha for his decision to send Rama to the forest under the
supposed infatuation and subsequently against Bharata when
he misreads his motive during latter's procession to Citra-

kuta to bring back Rama.

The ruler should be on his guard against omissions
and commissions. A small irregularity on his part might spell
disaster for the populace, Hence it is incumbent on him that
he ought not take crucial decisions by himself but has to

have an open and receptive mind in seeking counsel from the

1. K.K, 15-7.
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ing Rﬁvaga;s unusual physical prowess as the victor of the
three worlds; his Herculean endurance at penance which makes
him a receipient of Brahma's boonj; profound erudition and
mastery over scriptures and uncanny diplpmatic astuteness.
But all these come to a naught because he remains a victim
of his lower self, the baser passions which make him throw
to forewinds; all the tenets of Dharma in the sinister pur-
sult of his sordid cravings. He is a destroyer of Dharma, a
seducer of women with consuming passion for erotic indul-
gence. Ravana blinded by passion, turns a deaf ear to Marica;
abducts Sita desplte the latter's caustic accusations and
virulent protestations. One feels pity for the Superman as

he fails to countenance the singlemindedness, purity and the
pristine fidelity in Sita and grows presumptuous in denoun-
cing R@ma as a poor ascetic forsaken by his father; seeks

to win her love by holding out the temptation of material
plenty and marital glory with the foolish hope that Sita
might concede by opting to be his principal queen, This,
meant, not only his own ruination but the wholesale oblite-
ration of his race, In contrast, one finds Rama exercising
utmost restraint in dissuading Sita from accompanying him
and asking SIta to find her own ways after her stay in Lanka

and banishes Sita,in respect for the publie opinion,



Lakgmapa's reprobation of Sugriva for the latter's derelic-
tion of duty speaks eloquently that the ruler , falling a
victim to amorous pursuits augurs i1l for the kingdom or
state. These couplets remind one of the platonic conception
of the Philospher King.,Plato conceived of an dideal stete
administcred by a ruler who must have been a philosopher, a
man of non-possession, non-attachment, a person of restraint

and integrity embodying height of all ethical wvirtues.

There are also definite suggestions about the diplo-
macy and state craft. The king is expccted to exercise cau-
tion in non-divulgence of sccrecy and to avoid the uncalled
for humility. The king is supposed to be in know of the
details about the goings-on in the state through competent
spies. Malyavan adviscs Ravana not to underestimate the enemy
and disapproves of encounter with Rama and asks him to enter

into a trecaty.

1"
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Na satramavamanycta jyayan kurvIita vigraham

Tanmahyam rocate sandhih saha Ramena Ravana
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The king is to pursue Sama (principlc of pacification), Dama
(munificence); Danda (punishment) and Bbeda (diplomacy)

depending on the exigencics of time, place and person.

Vali in the parting scene recounts that self-res-
traint, extirpation of passions, forgiveness, righteousness,
steadfastness, truth, prowess, suppression of the wicked as

the sterling virtues of the king.

"Damal) Samah kgami dharmo
Dhrtih satyam parakramah
Parthivinam gupa rajan

Dandascépyaparédhigu."1

Rama has been depicted as 'forgiveness' incarnate.
As ornaments are for women, so is the 'forgiveness!' for a
man. Forgiving is a hard task. Forviveness is charity, truth,
sacrifice, fame, the duty and the whole universe rests on
forgiveness.

"Alankaro hi narinam ksama tu purusasya va"
"DusKkarasm tadhé%gg ksantam trldasesu v1sesatah

1"
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"Ksama danam ksama Satyam ksama yajnasca putrikag
Ksama yaSah ksama dharmal ksamaydmvigthin jagat"

1. K.K, 17-20
2. BoKo 33‘79 9o
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It takes cognisance of human frailities and believes in the
possibility of the self correction of the offender because

of the largeheartedness of the forgiver,

Rama during his exile discharges the duties as appro-
priate to the institution of Ksatriya (Ksatdt trayate yah)
in suppressing the evil monger. Though reminded by Sita that
it is not becoming of him to have enmity with the Rék§asas
as 1t might amount to violence; quite incompatible with the
life of a pious exile; Rama argues that it is the obligatory
duty of a K§atriya to protect the innocent against the wicked.
Rama kills the Riksasas like - Tataka, Khara, Dusana etc.
to ensure peace and security for the hermits which subse-
quently paves the way for the abduction of sita vy Révana.
It became,also, the enjoined duty of Rama to kill VA&li
because Sugri&a, forlorn and deprived of his legitimate
rights by his arrogant and hon-circumspecting brother, prays

refuge in Rama and the latter promises his due,

Rama exhibits his steadfastness (Dhrti) in his non-
compromising gestures in observance of Dharma. Rama's re-
solve to retire to the forest to translate the wishes of his
father is proverbial. Rama's resoluteness; that he may fore-
go Laksmana ang Sit3 but on no account, can he go back on

the commitment made to the seers is well evident.
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"Apyaham jIvitam jahyam tvam va Site sa Lakgamanam

Na tu pratijnam samé;tya brahmanevyas vi§e§atab."1

The character portrayal of Rama also typifics the
moral height in the unusual display of magnanimity of mind
and renunciation, When Lak§amaga chastises Kaikeyl for the
cunning design; Rama, without expressing the least sense of
perturbation, gives rationale to her conduct by arguing that
she must have been under the sway of some evil forces and
had intended it in spite of hersclf., DaSaratha's advice to
Rama to usurp the thronc by force hcightens Rama's moral
dignity, as he prefers the observance of the words of the
fathcer to the enjoyment of wealth of the whole world., Again
his dinsistence to go to thc forest as a hecrmit in spitc of
Daseratha's insistence to extend all the royal privileges in
the forcst, only, adds to his charisma. Bharata rcemains pro-
verbial for his magnanimity of mind and renunciation. The
cxcruciating agony in the minds of Bharata and his unparal-
led and pure love for his brother Rama is brought into
rclief through the passages in the epic, His blantant non-
compliance with the advice of the counscllors to assume the
throne, his journcy to Citrakuta, his being eyed with sus-

picion by Guhaka and Bharadvaja and his innocent explanation

1. Ar, K, 10-19.
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of himself add new dimension to his magnanimity, lending an
elcment of "pathos" to the story. Again while Vibhigaga
having been expclled by Rﬁvaqa waits to seck the shelter of
Rama he is suspected by Sugriva and Laksmana but Rama readi-
1y condescends to extend refuge to Vibh3§aqa in observing
that he would even give protection to RAvana, if it is asked

for .

1"

. * . 3 . * . ° . . L] ° L] . » ° . . * . L3 L]

Abhayam sarvabhlitevyo dadamyctad vratam mama'
"Enayenam harisregtha dattamasyabhayam maya

Vibhigapo va Sugriva yadi va Rﬁvana@ Svayar&"1

The office of the king is considered most enviable
and sacred. Anything, good or cvil in the state is saild to

accrue from the king,

"R&ja dharmaSca kamasca dravyanam cottamo nidhih

- - . - - - - 2
Dharmab subham vA papam va rajamilad pravartate,"

The king is the strength of the wecak and the helpless,

the eye to the eyeless, the path to the pathless,

1. YnKo 18—33’ 3)+'
2. Ar., K. 50-9.
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"Durvalasya tgéngth9sya raja bhavati vai valam
Acaksugottamaﬁ caksuragatch sa gatirbhavan, '

The king is deemed as indispcnsable for the cexistence
of the state. In the absence of the ruler (Vasistha observes)
therc ensucs chaos and anarchy. The state witnesses the
extremities in nature, failure of crops, reign of untruth,
poverty, absence of marital fidelity, state of insecurity
for the righteous, martial defeat. The evil doer flourish,
the right minded perish ard cannibalism becomes the order

of the day.

"Nardjake janapade vidyunmall mahZsvanah
Abhivarsati parjanyo mahim divyena varipa."

"Narajake janapade vijamustih prakirynte
Narajake pituh putro bharya va vartate vase,"

"Narajake janapade dhanavantah suraksitah
Serate vivrtadvarah krsigoraksajivinah,"

"Yathd hyanudaka nadyo yath3 vapyatypam vanat
AgopAla yatha gavastathd ristramarajakam,"

"Narajake janapade svakam bhavati kasyacit,
Matsya iva nard nityam bhaksayanti paraspara&"2

The state without the king has been compared to the

night without the moon 2and the cattle without the bull.

10 UoKo Prao 3"23o
2. AK., 67-9, 10,19,29,31.
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"Yathd candram vina ratriyathd gavo vina vrsam
Eva hi bhavita rastram yatra raja na d;‘syate."1

Conversely, if the king is righteous, one does not
find the voluptuous, cruel, ignorant or atheist, Men and wo-
men are self-restrained and lead a clean life in obedience to
the principles of Dharma, There remains no place for the
thieves, burglars, and the bastards., There exists mutual
concordance among people of different walks of life., People,
at large, become generous, gallont, grateful. Gods and

guests get duvue worship.

"Kami va na kadaryo va nrsamsah purusah kvacit
Drastum $Sakyamayodhyzyam nﬁvidvé?%a ca nastikah"
"Sarve nardsca naryasca dharmasI1lah susamyatah
Uditah sIlavrttabhyan maharsaya ivamaldh"
"Nandhitdgninaryajva na kgudro va na taskarah

KascidAsIdayodhyayam na ca mbvrtte sankarah"

"Ksatram bhrahmamukhath casIdyaishyah ksatramanu-
vratah taha
Stdrah svadharmniratéstrin varnanupacarinah"

“Vwrnesvagracathurthesu devatatithipujakah
Krtagynascq quany%sca sura vikramasamyuktah, ne

K. 6-8, 9, 12, 14, 17.
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There are explicit rcferences;according a divine or
the supernormal status to the king. Though, palpably human,
having been devoted to Dharma and Artha, the king is, verily

the divine incarnate,

"RAjanam manugam prahurdevatve sa matto mama
Yasya dharmarthasahitam v;ttaméhurménu§aé"1

The king is equated with the five gods, Agni, Indra, Soma,
Yama and Varina, in possessing warmth (of love), valour, capa-
city to punish (evil) and in being agreeable and benign,

dence, he deserves unconditional loyalty and obedience,

- - . -, - n - -
"Panca rupani rajano dharayatyamitaujasah
Agnerindrasya Somasya Varunasya Yamasya ca."

"Ausnyafh tathd vikramam ca saumayan dandarh
prasannatam

Dharayanti mahatmano rajanah ksanadacara,"

"T~smat sarvasvavath@su mAnydh pijyasca Parthivah.
L2

But the observations, above, ought not mistake onec
into viewing the Raja Dharma (in the Bémﬁya?a) at par with
the divine theory of kingship of the West, There is a world
of difference betwcen the two. The latter rests on the

rationale that king, being a reprcsentative of God on the

10 A.K. 101-1‘}‘n
2. Ar. Ke )'*'0—12’ 13’ 1)+0
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earth. Partakes of his nature, He is the God on earth; Hence
goes the norms: '"The King can do no wrong:" But here in the
epic, though the king is portrayed as the embodiment of all
divine qualities, he is considered as a mere servant of the
subjects. The King 1s held accountable for anything good or
evil, noble or sordid in the state, The demeanour or action
of the King 1s subject to criticigm and evaluation against
the eternal moral principles by the select and the ruled, at
large, The King is not an autoerat. He 1s supposed to be
solicitous of the opinions and guidance of the expert body
in matters of importance, It is precisely this element of
accountability to the subjects and the acceptance of Dharma
or Righteousness (the yardstick against which the King is
adjudged) that it is distinect from its Western counterpart.

In this respect, it is worthwhile to take note of the
observations, calling into question the conduct of Dasaratha

in dispensing Rama's exile,

"Dasaratha...supposedly more constitutional
monarch, banishes Rama arbitrarily, consulting
no=-one, and against the wishes of the populace;
indeed though the citizens openly grieve to
hear the decision, and threaten to depart with
Rima, they make no direct representations to
the King.'1

1. Righteous Rama, J.L., Brockington, p.125.
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The above remark seems to overlook and undermine the exigen-
cies and the rationale necessitating the exile of Rama, A
prima facie suggestion of the episode might make one feel
that Dasaratha falls a prey to the unscrupulous wiles of his
youngest queen and he acts with the painful awareness of the
gross violation of the law of primogeniture with . cruel
disregarq@or the opinion of the learned counsellors and the
innocent pépulace. But to think so, is to miss the very
spirit or message of the epic, Dasaratha's agony at sending
Rama; (the righteous, the dearest, the parfﬁ?is self) to the
forest, is too excruciating for expression. This is certi-
fied; in his piteous entreaties to Kaikeyl to revoke the
boons in favour of more covetable ones, which obviously
remain unheeded: his advice to Rama to usurp the throne by
might,which the latter would not, obviously, comply with;
and by the fact that he succumbs to the dead weight of remor-
se and agony accruing from the separation from Rama and the
gross infamy, incurred thereby. One might, here, argue that
Dasaratha, in all fitness of things could have forestalled
all these by not conceding to the wishes of Kaikeyi. But it
is quite significant that he could not afford to override
her as that would have.amounted to a greater breach of

Dharma, In yielding to her wishes he exhibited his inability
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to go back on his promises. Thus he finds himself fettered
in the principles of Dharma, This is precisely his steadfast
adherence to righteousness - which consists in being commit-
ted to one's resolve - which was exploited by Kaikeyl to her
interest, To be true to one's words i.e. Truthfulness is one
of the core principles,defining Dharma. It is against the
basic principles that the 'morality' appropriate of the king,
(for that matter, the tenets defining social moralities) are
made significant. Thus, Dasaratha in conceding to Kaikeyl
did, only, display his non-compromising adherence to Dharma
at the cost of the secondary morality. Hypothetically, if

he would have gonc back on his words,Révaqa would not have
been killed, i,e,, the evil would not have been eliminated,
though to act rightcously; meant Rama's cxile, his disgrace
and death, It bcars the unmistakable message that Dharma has

to be upheld, howsoever deer may be the price.

Tho\ngéyggg presents the picture of a state which is
most democratic. It contains the basic values of democracy
"Wox populi vox del', the voice of the people is the voice
of God. The State or the King is not an end in itself but
an agency, instrumental to the good of the people. This is

elucidated in Rama's momentous decision to banish Sita
9
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knowing for certain that she was pure and innocent., This
conduct of Rama was obviously not at the cost of his love
and the justice nor did it mean, paying unmerited respect to
the pfejudiced laity, though scholars like Brockington sug-

gest so.

"... his sacrifice of both love and justice in

banishing Sita, otherwise parallel to his

father's, is made to placate his subjects' pre-

judice, ™1

It, rather, brings out the morale that Rama in banish-
ing Sita - although sanguine of her inteprity and it meant
the harrowing personal agony - was only sacrificing the indi-

vidual morality with his utmost concern and regard for the

public morality.

The ruler as a sovereign, deserves unconditional obe-
dience from the ruled but in turn, is called upon to harness
himself to the service of the populace,

- - . co - -

'"Dharmapalo janaysasya saranyas ®xsm mahayasah

Pujan{yasca manyasca raja dandadharo gurih."

"Indrasyeha caturbhéga@ praja rakgati Raghava

R3j3 tasmidvardn bhogdn bhunkte lokanamaskrtah."?

1. Righteous Rama, p.12€.
2. Ar. K. I - 17, 18.
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In this regard, the R3ja Dharma or the State Ethics is oppo-
sed to totalitarianism which degrades man to the status of a
cog in the wheel, The system of the administration pleaded
for in the Bémézgg@ draws 1ts strength, sustenance and dyna-
mics from its ethical or spiritual core which prevents the
ruler and the ruled from deviating from the path of Truth,
Justice, Love, Tolerance, Sacrifice, 'Live and let live'become

the motto,

It should be borne in wmind that the Eémizggg is not a
historical account. It does not give us an account of how
kings, as a matter of fact, ruled in ancient India, Rather,
it prescribes ways in accordance with which the king should
rule, In a word, the language of the Eéméyaqé, in this res-
pect is that of 'Ought' and not of 'Is', But we wish to
point out that the Bégézgg@ is not a book of 'do's' and
'don'ts', The values follow from its metaphysics. In other
words, different values enunciated in the Rémézaga are not
unconnected. They are part of a metaphysical structure, There-

fore Raja Dharma cannot be seen in isolation. It follows from

the Ramayana's concept of man, nature and the world,
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STREE DHARMA

It is often observed that the Aryan culture was, predo-
minantly, patriarchal and in social sphere it led to the pro-
longed subjugation of women folk, The sociologists, on this
count, explain the backwardness and the age long exploita-
tion of women by their counterparts. Some even, seek to draw
support from the scriptures to testify that women were accor-
ded a place of secondary importance in the social hierarchy.
It is observed that women were denied the right of reading
and interpreting the scriptures, Even some schools of thought
are said to have gone to the extent of denying the right of
liberation to the fair sex, But, all said and done, the Vedic
and the Upanisadic literatures, (the source of Indian cul-
tural ethos) bear unmistakable testimony to towering persona-
lities like - MaitreyI, Gargil and Lopamudra who remain legen-

dary for their scholastic eminence and spiritual elevation.

The Eémézggg, being a continuation of the Upanisadic
tradition, stands to corroborate the above contention. A
woman is deemed as indispensable as the man for a healthy,
compact society. Rather the varied roles of a woman as the
mother, wife, sister, nurse, friend, and preceptor have been

extolled in superlative terms by ValmIki.
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The cherished ideals of the womanhood have been brought
into bold relief through the character portrayals of Sita,
Kausalya, Tara, Mandodari, Valmiki restores dignity and sanc-
tity to womanhood by conceiving woman not as a biological
ins trument for the perpetuation of species but as a veritable
partner of the husband in securing merits, in psychic and as
well as spiritual realms. It is rightly observed that —
father, mother, son, brother and other kith and kin reap the
fruits of their respective karmas,whereas it is the wife
alone who sharcs the merits and demerits of the action of

her husband.

"Eryaputra pita mata bhratd putrastatha snusa
Svani punyani bhunjanah svam svam bhagyamupasate

Bhatrbhagyan tu bharyeka prapnoti purﬁ§%sabha
* 1
"

] . . L4 . L] . . . L . . . . . . . . » . . . L)

Rama seeks to prevail on Sita and asks her to stay back in
Ayodhya, so that she could discharge her obligatory duties
for the decrepit, disconsolate king and the broken hearted
KauSalya. Rama's insistence that she must shun the thought
of going to the forest on the pretext that the woods with
their characteristic disadvantages, i.e., lurking fear from
the ferocious animals, the deadliest snakes, gust of violent

winds, the turbulent waterfalls should await her; only lives
:‘-:- AOKO 27 = L"’ 5'
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her shocked and aggrieved. Sitd retorts that the so called
fears and trials related by him are but boons in disguise.
She offers herself to move ahead removing thorns, briers,
making way for Ridma and assures him of her continence, promi-
sing that she would not be an inconvenience to Rama's carry-
ing out the sacred resolve to live the 1life of an ascetic
exile, Her deep and consuming love for Rama can be read off
from her observation that the shade of her husband's feet is
more enviable than the opulence and luxuries in heaven and

earth.

"Yadi tvam prasthito durgath vanamadaiva Raghava
Agrataste gamisyami mrdganti kusakanpakin
Présédégrgb vimanaiva vaihdyasagatena va
Sarvivasthigati bhatroh pidachiyd visigyate,"'

In answer to the farewell advice of Kausalya, Sita
affirms her determination not to flinch from the path of
Dharma, She considers herself as integral to the destiny of
her consort., As the strings are to the harp, the wheels are
to the chariot, so is the husband (Pati) to the wife (Patni).
Unlike father, mother, sons, it is only the husband who is

the source of infinite happiness for the wife.

10 A.KC 27 - 7, 9.
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Natantrl vadyate vinda nacakro vartate rathah
Napatih sukhamedheta ya syadapi satdtmaja
Mitah dadati hi pitd mitam matd mitam sutab

Amitasya hi dataram bhartaram k3 na phjayet
1
1"t

. . * . . . . [ . * Ld L ] L] . . L[] ) . . . . L]

Valmlki glorifies conjugal relation. Unlike other
human relationships which rest, basically, on give and take,
the conjugal affinity is unconditional. The husband, vir-
tuous or fallen, deserves to be adored by the righteous wife

for, husband is verily the divinity incarnate,

"Bharta tu khalu narinam gunavénkirgunopi va

. - e = . . . 2
Dharma vimrusamananam pratyaksayam devi daiva tam,"

When KauSalya in the height of emotional frenzy at the
thought of Rama's exile in the forest bemoans her fortunc
and insists on accompanying Rama to the forest the latter
consoles her with the wise thoughts that he should court the
life of an exile to fulfill the pledge of the father Dagara-
tha, the sovereign, the protector of Dharma and that she
should not, on her part entertain any thought other than

serving her husband in the moments of gravest despair. The

9“ 99 300
2
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fasts, austerities, rites and rituals are of no consequence
to one who does not give herself to the service of her hus-
band, On the other hand, one who otherwise defaults in the
worship of God and respect for the elders is,sure to secure
'the highest good' by serving her husband, who is verily the
God personified. This is what is enjoined by the Vedas and

Smrils.

"Wratopavasaniratd ya narl paramottam3
Bhartaram nanuvarteta sa tu papagatirbhavet .
BhatrhsuSrugayd nari labhate svargamuttamam
Api ya nirnamaskar3s nivrtta devapujanat
Susrligameva kurvita bhatrh priyahite rata

Esa dharmah pura drsto loke vede éytab sm?tap"1

Sumantra the courtier, counsels the malicious Kaikey{ not
to override the adorable husband for, the wishes of the hus-
band ought to be more prized and preferred to that of thou-

sand of sons.

"Mavamansthd Dasaratham bhartadram varadath patim

Bhatricha hi nﬁripém putrakotya viéi§yate."2

Sitd in pleading for accompanying Rama in the exile
argues that unlike the father, mother and kinsmen the hus-

band is the only resort of the wife in this world and here-

after,

1. A.K. 24-25, 2€C, 27.
2. A,K. 35-8.
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"Na pita natmajo ndatwmd na m3td na sakhijana@

Iha pretya ca nérigam patireko gatih sadg"

She considers it to be her cherished fortune to share

the fate of her husband in the forest.

Sitd is portrayed as the paragon of wifely fidelity,
devotion and sacrifice. Having bade farewell to Bharata and
on entering Dandaka, Rama commits himself to ensure the
safety and peace of the hermits against the depredation of
the Riksasas, Sita, in her heart of hearts, entertains
genuine misgivings as to the éppropriateness of Rama's
pledge to protect the seers by taking recourse to the unpro-
voked violence. She considers it unbecoming of one who is
oradained to live as an ascetic. Having been deeply concer-
ned about the moral and spiritual well being of Rama, she,
with the painful awareness of her limitation and audacity of
counselling Rama, who was the embodiment of Dharma; reminds
him of the possible moral dereliction accruing from the un-

provoked vengeance,

L]

Snehdcca bahumindcca smaraye tvam na Sikgaye
Na kathamcana sa karyd grhitadhanuga tvaya

1. 4, K, 27-5,
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Budhivairah vina hantuh riksasan dandakasritin

Aparddham vina hantum lokan vira na kamaye

Kva ca Sastrah kva ca vanam kva ca kgatram tapah
kva ca

Vyévidhamidamasmébhiﬁesadharmastu pljyatam

Tadarya kalusa budhirjayate sastrasevandt

Punargatva tvayodhyéyéﬁ k§atradharmam carigyasi

Though one finds in Sita the manifestation of all
womanly virtues and perfections, Vilmiki invests her with
the human frailities so that she does not appear far removed
from the common run of life but remains, humanly, ideal.
Sitd, in the characteristic womanly ways, insists on Rama
and grows obstinate to get the golden deer; live or dead;
in spite of the dissuations by the latter. It, consequently,
paves the way for the tragic turn of events, Rima leaves in
quest of the quarry asking Laksmana not to leave the place
till his return. The sinister machinations of Révapa opera-
tes., Mirica in the form of the golden deer simulates Rama in
crying - "Ha Laksmana, Ha Sita." This is sufficient to put
Sita in her hysteric frenzy at the thought of the possible
risk on her husband's 1life beyond which she knew notﬂing
and aspired nothing, She asks Laksmana to hurry for Rama's

rescue but finding him resistant (as he could smell the

1. Ar. K, 9-24, 25, 27, 28,
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evil play by the Raksasas who by that time became the dread-
ed enemy of RAma); Sita showers the bitterest and vilest
accusations on Laksmana saying that he was but a hypocrite
in disguise following his brother with the ulterior motive
of having her after the latters' demise., She swears not to
touch anybody other than Rama even with her feet and holds

out the horror of committing suicide.

1"
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Lobhﬁg%gagfkrte nunam ninugachasi Righavam

Vyasanam te priyath manye sneho bhratari nasti te
1
1t
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That she could wound the sublime innocence of Lakgmana in
such extravagantly worded aspersions only goes to show her

single minded devotion and concern for the good of Rama,

Sita's taunting vilification of R&vana at the latter's
promiscuous advances only anticipate her determination,
steadfastness, the unswerving devotion for Rama which is
subsequently put to acid test in the Ashoka forest where she

is encircled by the dreadful Rak§asis.

1. Ar., K - 4€-7,8
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"Rajyabhrastena dinena tipasena gatayusa
Kim karigyasi Ramena minusepalpatejasa

Bhajasva Site mameva bhartaham sadrsastava

Yauvanam hyadhrvam bhird ramasveha maya saha"1

Sita's trials in the Ashoka forest beare an eloquent
testimony to her infinite capacity to endure and brave the
deadliest stake on her 1life for the cause of her love and
devotion to Rama. She is threatened to be butchered and
served in the breakfast (Pratarasartham) if she does not
succumb to the passionate appeal of Révaqa. She is not so
much broken down at the thought of her inevitable plight in
the hands of the demons, as in visualising the fate of Rama
and Laksmana, The harrowing thoughts that Rama and Laksmana
might have forgotten her and have taken to the life of
recluse renders her unnerved, She invokes death to overtake
her but again consoles herself with the thoughts that 'Rama
is dignorant about her whereabouts' and would leave no stone
unturned in finding her one day.

"Athava nyastaSastrau tvau vane mulaphalasinau
1"

» . . . . ° . . ° . . . . . . . ° L . . . . .

1"
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Na ca me vihito mytyurasmindukhefi vartati
Dhanyahkhalu mah&tmano munays yaktakilvi§5b"2

1. Ar. K. 55 - 21, 22.
2. S,K. - 27 - )"‘"69 )"'87 ).‘.9.
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Ravana brags of his fortune and povwer, promises Sita all
that is precious and enviable, if she concedes to be his
queen and describes Rama as deprived and forlorn, a poor
ascetic bereft of might and fortune. Sita is world above to
yield to such ignoble temptations and retorts with fortitude;

"Rama; poor or deprived; is her husband and the only husband."

"Dino va rdjyahino va yo me bhartd sa me guruh
Tam nityamanuraktasmi yatha slrya suvarcala"

When Hanumanahaving read the affliction and anxiety
in Vaidehi offers to carry her on his back Sita exhibits the
unchartered dimension of her chastity in saying that her
unswerving devotion for Rama constrains her from touching the
body of anyone else, even though; in spite of herself; weak
and helpless, she became victim of being physically abducted

by Ravana,

"Bhat;bhakti& puraskrtya Ramddanyasya vanara
Na spru$ami Sarirath tu puhso vinarapungava
Yadahah gatrasamsparsam Ravanasya valadgata
Anisa kim karigyami vindthd vivada satin?

Her unalloyed devotion and chastity is ocularly certi-

fied in the fire ordeal. Finding Rama recalcitrant to take

1. 5. K., - 24-9,
2, S.K. - 37-62, 63,
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her back for fear of obloquy, Siti asks Saumitri to prepare
the fire for, that could only redeem her of the infamy.

Sita invokes 'fire' - the mute witness to her mind and heart,
her innocence and non-transgression of righteousness in
thought, word or action - for her protection and of the

righteous Rama,

"Karmana manasa vacad yathd nidticaramyaham
Raghavam sarvadharmajnam tatha mam patu péivakal;l"‘l

The God of fire appears with Sita unscathed; rather,
with added brilliance, only to proclaim her untarnished
purity. Again, Sitd is called upon to testify her purity
before the people. She calls upon and supplicates the Mother
Barth to make room for her. Her cxit into the Earth's inter-
ior is the Providential corroboration of her consummate
devotion and chastity, Conversely, it is a positive carica-

ture on the public morality.

The capacity to forgive and forget is also deemed to
be a necessary virtue of woman, Sita is portrayed as the
embodiment of forgiveness. After the eventual triumph of

Rama with the complete ruination of Ravana and Lanka, when

1. ¥, K. - 119-27,
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Hanumarasolicits Sita's wish to kill the R&ksasis who were
instrumental in perpetrating torture and affliction on her,
8ita evinces largeheartedness, the nobility of heart and
mind in dissuading Hanuman from doing any harm to them; for
they were only doing their part at the behest of their Master

whereas she suffered her lot,as she was so destined,

"Bhagyavaisamyayogena puraduscaritena ca
Mayaitatprapyate sarvam svak;tam hyupabhujyate"1

Kausalya is depicted as an ideal mother and an ideal
wife though her consuming love for Rama; who was her only
hope and prop amidst all neglect and humiliations; appears to
be preponderant over her wifely loyality and devotion towards
Dasaratha, The fasts and austerities, the meticulous obser-
vance of rites and fervent prayers to Gods on the eve of
the coronation of R3ma marking, the consummation of her hopes
and aspirations come to a naught when Rama breaks the news
of the cruel turn of events and his determination to carry
out father's pledge. The heart rending grief and despairg
expressed in sorrowful lamentations conjuring up her dismal
days in the royal family; having been the object of neglect

and malice and the gloomy future ahead,

1. Y. K.- 11€-40,
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the aspersions on husband's integrity and manliness
are not so much descriptive of her mind as they do bespeak
of her excruciating torment withing; at the very thought of
Rama's separation from her. Despite the non-compromising
insistence to follow Rama,as a cow follows the calf, she is
found to be, e&entually, won over by Rama when the latter
appeals to the ideals of the wife arguing that the foremost
duty and the supreme fruition of all the penance and auste-
rities consist in serving one's husband in weal and woe,
When Sumantra on his return, after leaving Rama in the
forest relates about their stay, Dasaratha breaks down in
despair and bitterest self accusation, Kausalya,instead of
taking pity on the raving old King, does not exhibit the
least scruplc in directing her scornful castigations to him,
When Dasaratha; who is already crushed under the dead weight
of agony and torture, supplicatecs her mercy and pity,appeal-
ing to her noble sense, she is jolted,as it werc, into her

native self,.

One finds Kausalya, guiltfully, acknowledging her
moral dereliction and sinful traﬁ?@ression, saying that it
was all but due to her emotional upsurge at the cruel and

the uncalled for fate of her dear son. Kausalya's lament



67

at Dasaratha's death and her bitterest vilifications of
Kaikeyl bear an eloquent testimony to the magnitude of her
warmth and devotion for her husband who died for the cause

of Dharma.

V3lmiki, in the portrayal of Kaikeyi pictures her as
a paradigm of womanly frailities and vices, bringing into
bold relief the ideals of Stree Dharma. Finding XaikeyI bent
upon in getting her wishes fulfilled; pictures her as a veri-

table demoness in human form.,

"Na tvamasvapateh kanya dharmarajasya dhimatab
Rgkgasi tatra jatasi kulapradhvamsini pitul:l"1

The graphic contrast only goes to highlight the prin-
ciples of Stree Dharma, the violation of which is bound to
spell disharmony and discord in the individual as well as
the social sphere. Manthara represents a class of women who
find pleasure and look for the occasions to be instrumental
in causing suffering to others. They are the evil forces that
take advantage of the frailities latent in others. Kaikeyi,
who initially breaks into jubilation at the news of Rama's
coronation and rewards her with gifts, later falls a victim
to Manthara as the latter successfully rakes up the evil

dormant in her.

1. AK, 7L4-9,
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Tara is also deplicted as a well meaning, affectionate
wife who, having been imbued with the great concern for the
safety of her husband and the overall peace in the family
advises VEli to restrain anger and forbids him not to chal-
lenge Sugrzﬁa who; she smells; must have been in alliance with
the mighty Rama. Finding her advices unheeded, only pities
him for the imminent ruin and prays for his good, She repre-
sents the Worldly wisdom and appears as a caring, loving and

the sweet spoken wife.

1"

Sruyatam kriyatam caiva tava vaksyami yadhitam
Yauvarajyena Sugrivam tUrnam sadhvabhisecaya
Vigrahah md krthd vira bhratrd rdjanvallyasa

Aham hi te ksamah manye tena Ramena sauhrdam
3 . 1
1

Hanumana seeks to console Tara in her pitiable plight
at the fall of Vali in urging her to look to the future of
Angada when Tara breaks into the most vociferous assertions
of her wifely pride saying that a husband is the most prized
possession ;f a wife and preferable to son and kingdom.

"Putrepa mama kih kdryam kim rajyena kimatmand
Kapisimhe mahabhage tasminbhartari naéyati"2

1. K.K. 16-22, 23, 2k,
2. K.Ko 19-180
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The fact that she does not accuse Sugriva and Rama for
the death of Vali and her confession that Vali courted his
own fall for his pride and wrath shows the extent to which

she is rational and worldly wise,

Mandodari can also be taken as an ideal wife because
the concern for Ravana appears to be uppermost in her mind.
Her insistence and well meaning advice to restore Sita to
Rama, the non-compliance of which may entail complete ruin
of the Rékgasa race was turned down with passion and arro-
gance; but came to be truec in the fall of Ravana. Mandodari,
yelling and bemoaning the loss of her husband brings to view
the wealth of emotions and wifely concern towards her hus-
band. Thus, the ideal of womanhood has been extolled and
dignificd, Woman is portrayed as sweet spoken, well meaning,
in her different roles as mother, wife, sister, friend and

nurse, In referring to Kau$Salya Dasaratha observes:

"Yada yada hi Kausalya dasivacca sakhiva ca
Bharyavadbhaginivacca matrvaccopatistati

Satatam priyakamd me priyaputra priyambada
1
1"

. 4 . . . . . . . L] - . . . . . ’ . .

1. A.K. 12, 699 700
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Some historians as wcll as sociologists maintain that
the Rémézagg accords an inferior and subordinate position
to women, They seem to substantiatc the thesis by appealing
to certain passages, and considering them in isolation i.e,
beyond context. Women, they arguc, have been treated as
dependent and therefore, subservient to men, for their sub-
sistence, protection and welfare, In the childhood she is
dependent on the father, in the youth, on the husband and
in the old age, on the grown up son and hence, docs not

posscss the autonomy and independence of her own.

"Pita raksati kaumare bhartta raksati yauvane

Bardhakye putra raksati na hi str{pam svatantrayan
arhati,"1

As a virgin, she is to adore the father as the lord and the
sole arbiter of her future 1life., Father's word in choice of

her partncr in 1life is to be deemed sacrosanct and binding.

"Pita hi prabhurasmikam daivatam paramam hi nah

Yasya no dasyati pita sa no bharta bhavi§yatﬁ.”2

As a wife she is to treat her husband as the preceptor

(Guru), the latter deserving unconditional obedience and

1. 4. K.
2. B,K. 32-21.
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respect of the former. When Anasuya discourses on the wifely

duties, Sit3 assures her about her prior knowledge with

regard to these values,

"Naitadascaryamaryaya janmam tvamanubhasase

Viditam tu wayapyetadyatha naryah patirgurulg."1

This points to the fact of indoctrination of the partriar-

chal values.

As a rejoinder to the above it deserves pointing out
that the above observations, rather, tend to advocate a con-
trary thesis., They do not degrade but dignify the status of
women, The fact that a worman secures the patronage of the
father, husband and the son, in different phases of her life
suggests that she remains the focal point of social concern
and responsibility. She is not a liability nor an object of
sympathy and pity. She is the object of love and veneration,
Her roles as a mother, sister, wife, friend and counsellor
are unique. Her well being is integral to the well being of
man and the human destiny as such. Hence, she deserves pro-
tection and nourishment. Sitd confesses that the woman's
life without the husband is not worthliving and she feels,

absolutely secured and protected, in the company of Rama.

1. A, K. 118 - 2,
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"Na ca math tvatsamipasthimapi saknoti Raghava
Surépémisvarap Sakrah pradharsayitumojasa."
"Patihina tu ya niari na sa sakgati jivitum

||1

L] . ° . . . . . . L] . L] . . . . . . . . L] .

The woman is not seen as object of gratification or
indulgence but as a sacred partner in life's journey. To
fancy at other's wife is considered, highly, reprehensible,
This 1s brought out in Bharata's apprehension of the suppos-
ed conduct of Rima which he thinks might have led to the
exile of Rama. It is enjoined that other's wives need pro-

tection as one's own. In the words of Jatayu,

"Na tat samdcaredviro yatparosya vigarhayet

Yath&tmanastathanyegam dard raksa vipascita, "2

It is often observed by the critics that the practice
of polygamy points to the fact of the masculine despotism.
But to think so betrays, one's inability to appreciate the
sociological factors that might, at times, justify the prac-
tice of polygamy. Moreover, a polygamous social set up is
not necessarily degenerate. Onc can notice promisquity or
moral degradation even in a wmonogamous sct up i.e. irres-

pcetive of whether the society 1s polygamous or monogamous,

1. &.K. 29-€¢, 7. o
2. Ar, K, 50 - 7,
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So, polygamy being the accepted docial praétice, it would

be unfair to accuse Dasaratha of moral torpitude in having
more than one queen} This i1s well made out in portrayal of
the contrasting character in Rivana who is given to lust

for his indiscriminate indulgence with the seven thousand

women in his harem and of Sagriva for his extra-marital

indulgence with TArd,

Some zealous pioncers of 'Women Liberation Movement!
call into question the very propriety of Sita's taking food
after RAma and Laksamana,which according to them is suggcs-
tive of male chauvinism, Such criticisms are not only mis-
placed but unfortunate, The houscwife sharing the remnant
of the food, so characteristic of Indian familics, docs not
spcak of her imposed deprivation but points to the subtle
dimension of the familial bond. She is not only thc creator,

the protcctor but the nobility and sacrifice incarnate,



CHAPTER - IV
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BHRATR DHARMA

There can be no denying the fact that, in opting for a
corporate living, one enters into relationship with others,
An individual's relation with others is determined by the
station he occupies in family, group, society or the state,.
The stability of a corporate order is determined by the ex-
tent to which the patterns of relationship have been engrain-
ed in the individual and the social psyche. This calls for
the socialisation of values. It 1s the norms or the values
that define the patterns. It is against them that a particu-
lar action or conduct is pronounced to be warranted or un-
warranted, good or evil, They are the paradigms that the
individual is under obligation to conform to. The ideals
may be stated in form of do's and don'ts. But they are best
imparted when concretised in the actual living of the indi-
viduals. Such individuals embodying the perfections or the
ideals, go down as the objects of emulation. They become,
indeed, the reference points in matters relating to action
and conduct. The earth has been inhabited by such exalted
souls from time to time, Therefore the historical account
of the nobilities prove to be socially expedient in acquain-
ting the individuals with the often forgotten ideals. This

apart, the literary geniuses also play a paramount role in
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depicting the paradigms through the characters in plays,
poetries and the other 1literary creations. Such classics go
a long way in moulding or giving desirable shape to the

individual and the social consciousness.

The Rémézagg is verily, a source book of values or
ideals. It is still a live controversy as to whether the
Bémixggg is a record of history or a literary epic. But, if
either be the case,it does not belittle the above contention
that the Rémézagg delineates the enviable
ideals defining the different offices of the individual as
a ruler, husband, wife, brother, friend and the subject.
Rima, whether a historical personage or a figment of Valmi-
ki's imagination; remains an ideal specimen of the humanity
synthesising the ideals of King, husband, brother, friend
etc, in him. Though Rama is depicted as the perfection incar-
nate, Valmiki appears to be too meticulous and thorough
going to introduce us to characters, exclusively, represen-
ting the ideals of brotherhood, friendship etc. The Bémgxggg
offers, therefore, a complete picture of the society in

it's ideal setting.

Invariably; all readers and the critics take Rama as
the focal point of virtue and righteousness and other cha-

racters are considered secondary. But in respect of the
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ideals of brotherhood Bharata symbolizes the height of love,
renunciation and virtue. Vilmiki appears to be at his best

in the portrayal of Bharata,

We are introduced to Bharata when the envoys, having
bcen summoned by the royal counsellors on the passing away
of King Dasaratha, reach Rajagrha to bring former for his
consecration, as the heir king. Prior to that Bharata has
had the premonitive dreams which made him cheerless, gloomy
and perturbed at the apprehension of evil that might over-
take the kindred souls at Ayodhya. On meeting the messengers,
Bharata appears to be eagerly solicitous of the well-being
of the King and the royal household. But as directed, the
envoys do not let him know the cause of his being urgently
summoned. The inauspicious omen come true. The telepathic
acquaintance of Bharata with the plight of the king and the
kingdom, signifies Bharata's deep sense of identification
with the rest. As relevant literatures in extrasensory per-
ception suggest, telepathy takes place only among the like-
minded agents, Communication, not only takes place in the
level of consciousness but is more effective and inerrant
when there is congruity or identity in the subconscious and
unconsclous layers of the mind. Thus, the auguries of the

dream bear testimony to the all encompassing heart and mind
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of Bharata which makes him so sensitive to the disaster that
befell the Iksvdku Kingdom in his absence. His earnest que-
ries to the envoys and on arrival at Ayodhya, to mother
Kaikeyi about the king, are corroborative of his tender and
unalloyed mind. The references showing Bharata's apprehen-
sion that his mother, because of her characteristic greed
and impetuous underpinings might cause some happenings, unbe-
coming of the royal household, also comes true and unmis-
takably points to his subtle sense of perception. He stands
in striking contrast to those whose sense of judgements of
others is clouded by emotions. Bharata, though appears to

be attached, in his endearing concern for one and all, exhi-
bits the proverbial neutrality in having a just assessment of

the frailities of his mother.

Seeing Bharata back from R3jagrha Kaikey{ is filled
with glee and formally asks about his stay and the welfare
of her kiths: She hurries to break the news of Dasaratha's
demise to the probing queries of Bharata, who smells evil
in finding the members of the household in low spirits and
the unusual absence of DaSaratha in her chamber. Kaikeyi,
-finding in her son the imminent fulfilment of her long
nourished desire to see Bharata enthroned, grows philosophi-
cal. She, curtly, replies "Your father has courted the

inevitable that all the beings are destined to."



78

"Ya gatih sarbhUtanam tam gatim te pita gatal
1
11
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Blinded by infatuation, she falils to foresee the reaction
of Bharat, who, unable to withstand the shock, collapses
into virtual numbness and bemoans the memory of his father,
It is here that, Bharata remembers Rama who for him is the
brother, father, master and the friend in one., He wishes

to be announced to Rama,who is now his sole refuge, because
for one, who treads the path of righteousness, the elder

brother is truly the father,

"yo me bhratd pitd bandhuryasya dasosmi dhimatah
tasya mam Sighramakhyahi Rimasydklistakarmanah."
"Pitad hi bhavati jyegto dharmamaryasya janatap

tasya padau grahisyami sa nidanin gatirmama."2

Much of the social discord centres around property
rights, The familics get divided  because of the fraternal
dissensions relating to the ancestral property. In the com-
mon run of life, wherc one is given to the hectic tussle
for acquisition and self appropriation of the mundan@
vossession people are more conscious of rights than obliga-
tion. A brother is seen as the possible competitor or rival.

Against this, the Rimayana introduces us to an ideal pattern

1. A.K. 72-15.
2. A.Ko 72"32, 330
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of 1living, whereof, the elder brother is deemed as the vir-
tual father, Fatherhood symbolises sacrifice and implies a
necessary function of nourishing and guarding the interest
of the youngsters. The youngsters are in their turn, expec-
ted to live in unconditional obedience and resignation to
the wishes and dictates of the father., Whether it be a fami-
1y or a group or a society, there has got to be a nucleus
personality who commands the assent of the rest. In the
patriarchal set up, the father is the focal point and in
the absence of the father the eldest one is to be accorded
the status of the headman. This is precisely what is born
out in the law of primogeniture which deems the eldest as
the rightful heir of the throne, It is on this, that the
entire theme of the text revolves. In invoking Rama as the
father, Bharata discloses not only his rich fund of frater-
nal affection, which so, spontaneously, overwhelms him in
the height of utter despodency and helplessnmess but shows

that he is steadfastly, rooted in the principles of Dharma.

Having learnt that Dasaratha died wailing "O Rama,

0 Sitd, O Laksamana"

"Rameti rajd vilapan ha SIte Lakgamaneti ca
1
1"

L] L] . L3 o o . . . . ° . . L] . ° ° . . . . .

1. AK, 72-3€,
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and about Réma‘s banishmenti Bharata falls back into the
gravest apprehension about the possible misdemeanour of
Rima, Rama must have been implicated with taking away of
Bréhmaqa's wealth or 1ill treatment of the innocent or having
a fanciful eye on another;s wife for, nothing less than such

gross misconduct could procure him such a punishment.

"Kaccina brahmana dhanath h;%am Ramena kasyacilt
Kaccinadhyo daridro va tenapapo vihinsitab."
"Kaccina paradaran va rajaputromebhimanyate

Kasmat sa dandakdranye bhrupaheva viv'a'sita}g."1

The Bréhmagas were highly esteemedjwedded as they were
to the life of contemplation, sacrifice and non-possesion.
So a forceful selzure of their wealth instead of protecting
them was considered to be an inexcusable evil. Similarly,
dispensing justice irrespective of the rich and the poor is
the enjoined duty of the prince. As it defines the very
worthwhileness of the ruler any action to the contrary is
deemed to be equally damnable on his part. Again, to have
a passionate eye on other women, though a feature, so com-
mon in the history of the rule of the privileged, is pro-
nounced as highly reprehensible. In this respect, the Rama-

yana seems to be vocal against the degenerate form of
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monarchical rules, where the king considers himself to be
the infallible sovereign having a rightful share in all
that he desires, and is lost in indiscriminate indulgence.
The king here, is considercd as the most ideal citizen in
keeping %o the tenets of Dharma and thus testifying to
his greatness, Bharata's apprehension rcveals not only his
gravest concern for Rama's plight but brings into bold
relief, the wickedness of Kaikeyi; leading to the

exile of Rama, who was world above these evils.,

The brazen confession of Kaikeyl that she had been
instrumental for Rama's exile so as to pave the way for her
son's coronation puts Bharata at his wits' end who hurls
the vilest possible acusations. This is suggestive of the
conflict between a value and disvalue, Kaikey{, represen-
ting the lot of ordinary self-seeking mortals and Bharata
representing the pristine ideals of fraternal love and sacri-
fice, "Of what avail is the kingdom without father and the
father 1like brother?"

"Kith nu kdrya hatesyeha mama rajyena socatah

Vihinasydtha pitra ca bhritra pitrsamena ca."’

1. &, K, 73-2.
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What is the very consummation of all ambitions for Kaikey:f..9
is a worthless bauble for her righteous son. What is para-
mount for the latter is his unqualified love and devotion
for Rama who is the 'Dharma'!, personified and who, right-
fully, deserves the throne, He, at the out set, confesses
his sheer incompetence to rule the kingdom in absence of

Rama and Laksmana. This is expressive of his sheer humility.

"Aham hi purusabydghravapasyan Ramalakgmanau

Kena sakti prabhdvena rijyam rak§itumutsahe."1

Bharata, immediately, adds that even if he could rule the
kingdom by wielding of yogic power, he would not do so to
see that her nefarious designs do not fruectify.

"Athava me bhavetsaktiyogebudhirvalena va

Sakamam na karisyami tvamaham putragandhiﬁ."2

He reminds Kaikeyl that her crooked design has not
only caused death of Dasaratha and brought infamy to the
race but has caused untold suffering to Kausalyd who must
be subject to the pangs of separation from her only dearest
son, Rama., The magnanimity of Bharata in his utmost concern

for KauSalya is heightened when the latter, betrays her
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subterranean resentment in insisting that Kaikeyf should
expel her to the forest or Bharata should leave her in the
forest so as to make the smooth way for others, Bharata
fails to reconcile with mother Kauéalyé's distrust of his
sincere and unswerving devotion for Rama and swears the
worst damnations to one who could consent or cause Rama's
expulsion. The emotional outbursts of his at the unjust sus-
picion of Kausalyd reflects the fraility of motherhood which
blinds Kausalya to Bharata's consuming love for Rima, bring-
ing into focus the unchartered dimension of brotherly love

in Bharata.

Again, subsequently, Bharata becomes the object of sus-
picion of the Nisad King, Guhaka, who having come to learn
about the large retinue headed by Bharata, is haunted by
the fear of the imminent threat to the security of his men

and to Rama's life.

"Bandhyisyati va dasanathavasman badhigyati
Atha Dasarathim Ramam pitra réjyédvivésitam"1

He proceeds with adequate army behind, to meet the eventua-
lity, if there be any. Bharata on meeting Guha, solicits
his help to be escorted to the hermitage of Bharadvaja

1. Aol{. 8)‘*'-)4‘.
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across the river Ganges when the latter implores Bharata to
dispel his misgivings about his advances. Bharata, though,
appreciative of his candid profession, is at pains to assure
Guhaka that Rama, the eldest brother is verily, his father
and he proceeds with the single minded devotion to bring
him back to Ayodhya and that there should be no room for

such suspicion.

"M& bhiit sa kalo yat kastam na mdm Sankitumarhasi
Raghavah sa hi me bhrata jyestab pitrsamo matah."
"Tam nivartayitum yami kakustham vanavasinam

Budhirany3 na te karya Guham satyam brabimi te, ]

The fear of the Nisada King is born out of the genuine con-
cern for Rama's safety, Bharata's clarificatory protesta-
tions reveal his appreciation of such protective concern as
well as his agony for being an object of suspicion for

causing harm to Rama; his sole refuge.

Bharata along with Vasistha revairs to Bharadvaja.
Having treated them with lavish hospitality, Bharadvaja
appears to show his explicit resentment in asking him as to
why he still pursues Rama, the noble and the immaculate,
who 1is given to a 1life of the ascetic renunclation paving

the way for him to rule without any hindrance.
1- AnKo 85'99 10‘
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"Kimihagamane kdryam tava rajyam pras$asatap

BEtadacaksasva me sarvam na hi me §udhyate manak.l.“1

Bharata appears to be visibly, hurt at such hurting suspi-
cion on the part of a seer,of Bharadvaja's stature and
explains his innocence in saying that he had nothing to do

with his mother's machinations.

"Hatosmi yadi mimevam bhagavanapi manyate
Matto na dosamasamke naivah mamanusadhi hi."

"Nz caitadis?a& mata me yadvocanmadantare

Nahametena tustasca na tadVacanamédade."2

Thé'apprehension of Bharadvaja appears to be incompatible
with his omniscilence exhibited in his foreknowledge; about
the arrival of Rama and the course of things that were des-
tined to follow and even in the pacificatory words to Bha-
rata, while he (Bharata) introduces his mother with, exor-
bitantly, offensive remarks. But Bharadvaja - for that
matter any seer of high attainments - in splte of his extra-
ordinary endowments, while conducting himself in the common
parlance has got to operate with due respect for the manners
and values of the commoners (Lokacara). Bharadvaja, in
suspecting Bharnta's intention was only voicing the natu-

ral doubts of the inmates as to Bharata's arrival, wmore so,

1. AQK- 90-10.
2. A.Ko 90"157 16'
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when he was decreed to enjoy the throne at the cost of
Rama,., His suspicion and Bharata's innocent confession shows
the depth of the brotherly devotion which is put to the

acid test of humiliation, from time tn time.

'

For Bharata, Rama is the only object of devotion. For
him Rama is not only his uterine brother but the *'Righteousness
personified, This is testified in the celebrated scene when
Satrughna catches hold of Manthara - the crooked accomplice
behind the heinous plot leading to the death of their father
and the banisbment of their beloved brother-along with
Kaikeyi Bharata dissuades him from killing his mothcr not
because she is his mother, as she deserves that for her
damnable deed but because it would hurt the noble conscience
of his brother R3ma, who would despise him for committing
the act of matricide and asks him to spare Manthara for,
the righteous brother would not felicitate them for killing
a woman who deserves forgiveness according to the laws of

Dharma.

"Tam preksa Bhratah krdham Satrubhnamidambravit
Abadhyﬁp sarvabhutanam pramadé@ kga@%témiti."
"Hanyamehamiméth pipam Kaikeyimdustacarinim
Yadi mAm dharmiko Ramo nasUyenmAtrghatakam,"
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"Im@mmapi hatim kubjam yadi janati Raghavah

Tvam ca mam ca hi dharm@dtma nabhibh5§i§yate dh:fvam."1

Thus Bharata's confession that he would not even hesitate to
kill her mother - though forbidden by Dherma - but for the
reprobation of Rama; does not suggest that Bharata was not
steadfastly, established in Dharma nor that his affection
for Rama outweighs all considerations, whatsoever., It rather
suggests that Bharata, by bcing noncompromisingly attached
to the ways of Rama, who was, verily the embodiment of

dharma, was, also, tenaciously wedded to Dharma.

Interestingly enough, among all the characters it is
only Rama who appears to be unfailingly cognisant of Bhara-
ta's devotion and dedication. When thc subjects of Ayodhya
grow insistent to follow RA&ma into the forest he assures
them that Bharata, the noble and the virtuous would invest
himsclf in securing them good and prosperity. Hence they
should transfer their respect and devotion to Bharata.

"Ya pritirbahumfnasca mayodhyanivasindm

Matpriyartham viscscpa Bharate sa bidhiyatam."

"Sa hi kalyanacaritrah Kalkeyqnandabardhanah
Karisyati yathaba ah priyani ca hitani ca. n2

1. AK. 78- 21, 22, 23.
2. AKX, 45-€, 7,
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Subsequently, one finds Rama reprimanding Laksamana, as the
latter having surveyed the large army following Bharata
imputes murderous motive to Bharata, Rama's reproach is
tinged with subtle sarcasm, He observes that Lakgmaqa's
fear is unfounded as there had in the past, been, no ges-
ture on the part of Bharata necessitating such apmrehension
and adds that if such suspicion is actuated by jealousy he
would ask Bharata to step down so as to pave the way for
Laksmana. But he assures that Bharata, who is dearer to him
than his own 1life, always respecéful of the law, conscien-
tious, must be coming solicitous of seeing them, overpowered

with love and agony.

"Snehenakrantahydayah éokenékulitendriyab
D%Etumabhyégato hyesa Bharato nanyathagatah."

"Bipriyam krtaplirvam te Bharatena kada nu kim
Idygam va bhayam te adya Bharatah yadvisankase,"

"Yadi rdjyasya hetostvamimim vacam prabhisase
Baksyami Bharatam drstva rajyamasmai pradiyatém.“1

This is soon after certified in the momentus meeting
of the two brothers, Bharata growing obstinate in urging
Rdma to return to Ayodhya and rule: Rama refusing to flinch

from his commitment to 'Dharma' and the 'Truth' which

1. A.K. 97-11, 14, 17,
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consists in carrying out the pledge of their noble father,
Bharata argues that Rama ought to condescend to accept the
throne, for, it rightfully, belongs to the eldest born;

it is the cherished wish of the subjects and widowed
mothers who have so expectantly, come all the way to see
him enthroned; it is quite unbecoming of a prince to
lead the 1life of such deprivation and because he, being too
incompetent, cannot rule to the expectation of the people.
How could an ass imitate the speced of the horse and a bird

that of Garuda?

"Gatibh khara ivisvasya tarksyasyeva patatrinah
Anugantuh na saktirme gatim tava mahipate.'1

The above brings into relief Bharata's passionate year-
ning to sce Rdma enthroned and his utter sensc of humility.
In trying to appeal and cxploit Rama's unconditional revc-
rence for the deceased father Bharata observes that it is
only by accepting thce throne that the folly committed by
their fathcr under the spell of infatuation owing to his
decrepitude can be made good and he offers himself to proxy
him in courting the exile for himself for fourtcen years.

But Rama would not even prefer thc sovereignty of the whole

1. A.K. 105—60
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world to the will of his father and admonishes Bharata in
saying that such words are not befitting of him who is of

In aFPAEn
so noble descent and prevails upon him‘ﬁhat in due reverence
to the father's wish, Bharata is to rule and he has
to live the 1life of an exile, Finding Ra&ma unbending, Bhara-
ta decides to fast unto death, The celestial bodies and
saints,in view of the inevitabllity of the death of Rivana
persuade Bharata to concede to the wishes of Rama, Eventual-
ly, Bharata takes the sandals of Rama and returns to Ayo-
dhya and enthrones the sandals as a sacred symbol of his
brother's presence and rules the kingdom with renewed deter-
mination, staying in the outskirts of the city at Nandi-
gram,having shunned the royal splendours, living the life
of a renunciate, putting on bark and matted hair, taking

roots and fruits:; in absolute empathy with the 1life of an

exile that his beloved Rama was destined to court.

The dialogue reflects the conflict of two orders of
rationality. Rama represents unquestioning and unqualified
obedience to Dharma whereas Bharata's attitude typifies
more pragmatic and expedient approach to Dharma. The latter
seeks to justify Radma's return by an appeal to his emotions
(in insisting that he should respect the wishes of the

aggrieved mothers and the agonied subjects) and to the
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common norms "Lokdcara Dharma" (in insisting that it is
only by accepting the throne that he could make good the
infamy caused by Dasaratha and that in observance of the
pledge he should court the exile in lieu of Rama). Bharata's
views seem to be more rational; pragmatic and socially
expedient, But Rama's resolve in not succumbing to Bharata,
having duly acknowledged his love and devotion; points to a
novel dimension <f 'Dharma‘'. Rama's steadfast refusal does
not show his rashness but a still higher degree of sublimi-
ty which consisted in transcending the worldly considera-
tions of right and wrong in favour of the more cardinal
principles of Dharma against which the former are rendered
significant., The resoluteness of Ramg vindicates that the
highcst ideal consists in living in noncompromising confor-
mity to Dharma. Dharma cannot be practised by proxy. Hypo-
thetically, a little lenience on part of Rama might have
brought temporary happiness and prosperity but in that case
Dasagriva (Ravana), the evil incarnate would not have been
killed and that would have prolonged the suffering and
agony of the seers, the peacc-loving and the righteous. The
above epilsode does not speak of a schism or the rejection
of the brotherly love of Bharata but the sublimation, the
consummation of the faternal bond. Bharata's ecstatic

jubilation in seeing him enthroned on return from exile
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having confessed that he, by Rama's grace, could succeed in
enhancing the prosperity and happiness of the kingdom
bespeaks of his proverbial humility and marks the consumma-

tion of the fraternal tie,

On the other hand, the character of Laksmana unravels
a different dimension of brotherhood. Unlike Bharata,
Laksmana appears to be more rash, quick tempered and more
pragmatic, He is celebrated for his dogged and unconditional
devotion for Rama, He would lay aside all considerations in
safeguarding the interest of Rama. He would not even feel
any scruple to raise arms against Dasaratha for his suppos-
ed folly under infatuation and anyone siding Bharata's
coronation at the cost of the righteous Rama, He would not
hesitate to vow vengeance against Bharata for his supposed
sinister advance to Citrakuta, He tends to be blind to
sense and reason in the event of the actual and possible
stake to Rama's interest, Thus one comes across Lakgmana
determinedly, following Rima in spite of the latter's advice
for him to stay back so that he could look after the broken
hearted Kausalya and the mother Sumitra and on later occa-
sion when he is asked to go back to Ayodhya; on the pretext
that they might be suffering indifference and negligence by

Bharata and Kaikeyl,
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"Mé&sma%maﬁkérapéddevi Sumitra dukhamavaset

Ayodhyamita eva tvam kalye praviéa Laksmana,"

"Ksudrakarmd hi Kaikeyl dvegZdnyayamidcaret
ParidadyZ hi dharmajne Bharate mama mitaraf, "

His love for Rama oufweighs and engulfs his love and
obligation for others; Thus one finds Lakgmapa in the role of
guardian, procuring the provision for the comfort of Rama and
SZté; accompanying them with solemn resolve to guard and pro-
tect with all price, however deer it be, The height of sacrifi-
ce and purity fills Guhaka with respect and admiration when the
latter offers him a soft bed to lie down and the latter refuses
to rest when R3ma and Sit3, used to the life of regal comforts
sleep in utter discomfort and deprivation., From these one ought
not conclude that Lak§maga's tie with R@ma was merely sentimen-
tal, In safeguarding Rama against all odds and hindrances, Lak-
smaga was only protecting Dharma, for, to him Rama was but the
Dharma incarnate. It is precisely for this that Lakgmaya ques -
tions the propriety of so called Dharma, the obedience to which
leads to Rama's exile and the uncalled for suffering and depri-
vation., He would not even mince words to satire Riama's obedien-
ce to the so called Dharma as mere fanaticism, By his reckoning
it is not righteousness that makes "the righteous suffer for it.
Subsequently, in the battle field when Rama falls into swoon
at the sight of the beheaded S1t3 summoned by the sorcery

1- AoKo 53-169 18.
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of Indrajit, Laksmapa in utter despodency calls into ques-
tion the way of Dharma which obtained the undeserved hard-
ships and the ignoble end of the righteous Here Lakgmapa
is seen as representing the rational, the pragmatic, and the
well meaning lot whose considerations of right and wrong

rest on immediate dividends:

Lakgmana's concern for his brother's interest makes
him react with violence at Sugriva's utter apathy and sup-
posed breach of loyalty who forgets his onerous obligations
to Rama, Lakgmaga wounds and rouses him from his voluptuous
indulgence with words breathing venom and vengeance. Such
movements of wrath born of agony, only, discloses the depth

and magnitude of his love and devotion,

Laksmana follows Rama as a shadow, treating him as the
father and Sit3 as the mother, ever obedient and committed.
It is only once that he fails in his enjoined duty., Sita
falls a prey to the sorcery of Marica when the latter gimu-
lates Rama in making the distress cry "Ha Sfté, Ha Laksma-
na. Presuming her husband's life £6 be at stake, she
asks Lakgmaga to run to his rescue. But finding Lak§maqa

adamantly committed to his brother's words - as he was in
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know of the crooked ways of the R5k§asas - she wounds him
with scathing accusations ascribing ulterior motives and
ultimately, with threats of suicide which overwhelm the
pious innocence of Lakgmana and the latter leaves her to
the 'inevitable,! ;Lak§maqaa'failing in his bounden duty!;
does not s8peak of the imperfections of the brotherly devo-
tion nor that his committment was too tenuous, to withstand
the sentimental unslaughts of Sit3a, It, rather discloses
the fraility, as such, of man, when pltted against the
'Inevitable, '

The multifaceted expressions of Lakgmana's character is
discernible 1in the swift transition of his roles quite in
keeping with the changing exigencies, One finds the rash and
the ireful Laksmana as a counsellor in giving strength and
solace to Rama when he breaks down in the traumatic shock
and agony at the dreadful thought that Sita might have been
devoured and killed by the Rakgasas. In the moments of har-
rowing grief, too overwhelming to put Rama into veritable
numbness, Lakgmaqa rises to the occasion in vowing with his
characteristic adamantine gesticulations of prowess, to
destroy the whole universe together with gods and on the
other hand, in admonishing Rama to shake off despondency,

so unbecoming of his valour and sagacity and counsels him
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to summon, instead; all his might so that he could meet any

eventuality on the way of finding Sita;

"Utsahamatramasritya pratilapsyima Janakim
Tyajatam kamavrttatvam éokopahatacetanab."1

S8imilarly, when Rama 1s about to break down at the pining
thoughts for 8itd, Lakgmana cautions him not to be under
the sway of the emotional excesses so that he could rise to
the exigencies, which, in fact, awakens the latter to a

state of equipoise.

“"Nyasya &okam ca moham ca tato dhairyamupagamat
Sobhyatikramadavyagrastamacintyaparakramah, "

Thus, one finds Lak§maqa at times, haughty and revengeful
needing to be pacified and reprimanded by Rédma and at times,
composed, protective; counselling and even, admonishing
Rama, But remarkably, what runs in and through the apparent
fluctuations in his state of mind; is his love and concern
for Rama. His concern and identification with Rama is, in
other words, his concern for and identification with right-
eousness, The uniqueness of the love is, duly, certified

by Rama, when the latter finding Lakgmana unconscious by

1. A'ro :K. 1"1250
2. Ar. Ko 1_ 126.
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the dreadful weapon of Révaga, laments that the company of
Laksmana is even more enviable than the glory of sovereign-

ty and thc happiness in the company of sits)

"Parah vigadamapanno vilalapakulendriyah

Na hi yudhen me kAryam naiva prinasema Sitaya,"
o,

YTam tu de8am na géyémi yatra bhrata sahodaral

Kinnu Rajyena durdharsalaksmanena vini mama;"’

Thus, the reciprocity is total and absolutes Rama
appears to be the focal point or the nucleus around which
the love and devotion of Bharata, Laksmana and Satrughna
revolve, What renders their love so unqualified and sublime
is not the fact that they were bound by the umbilical chord
but obviously, the fact of it belng broadbased on Dharma.
The self-courted suffering and sacrifice is not for Rama
the brother but Rama the righteous, It is against this that
Bharata's vile accusations of mother Kaikeyi; Lakgmana's
wrath against DasSaratha, suspicion of Bharata, his provoca-
tions and bellicosity are rendered significant and enobling.
Who is a brother? Who can be kindered and who is an alien?
There is a sense in which all - being the children of the
Providence - are bound to each other in the eternal bond of

fraternity., But, when scen in the perspective of the social

1. Y. X, 102-10, 13.



dynamics a uterine brother 1s not necessarily a kindred and
the !'supposed other' is not necessarily alien; This is born
out by the contrary examples. Sugriva, in spite of his loyalty
and devotion is expelled by the arrogant and the iry Vali,
Vith§aga's well meaning brotherly advice incurs him the
humiliating expulsion: These bespeak of the 'Evil' repelling
the rightéousx Though thrown out by their own brothers,
Sugriva and Vibhigaqa find refuge in Rama, 'Good' can co-exist
with the 'good,' not with the 'evil.' So, only the righteous
can be the kindred. It is also truilstic that two evils can-
not co-exist, They destroy each other. When evil 1s pitted
against good it invites it's eventuwal ruination, Hence the
rapport with the good, and the righteous i1s noble and endu-

ring and is, verily, the "Brotherly Love,"
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MITRA DHARMA

"A friend in need is a friend indeed,'" goes the
maxim, The value of friendship has been dwelt upon by poets,
playwrights, law makers, philosophers and religionists, both
Bastern and Western, from time to time, The rights and obli-
gations of an individual in the family, group or society are
determined by the intra-group and intra-social relationships.
The individual is called upon to conduct himself in ways
appropriate to hisgstation ( in the family, group or society)
or his relationship with other members or units of the col-
lective body. For example, as a son one is to look after the
interest of the parents, as a father, to see to the welfare
of his children, as a husband the interest and comforts of
his wife, as a member of a community, to share and discharge
the bounden obligations to the community at large, as a wor-
ker, employee or a trader to abide by certain ethics and as
a citizen, to act loyally in the interest of the state or
nation, These relationships can be sald to be formal in so
far as they are defined by laws or values (written or unwrit-
ten) and they enjoy the explicit or implicit spproval of the

normative codes of the eollective body.

But quite significantly, the necessities of 1life and

circumstances render it compelling for one to enter into
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relationship with individuals; from other than the group to
which he is bound by the above relationshipsi Similarly;
different communities enter into inter-communal relationship.
The different units of the social body, be it an individual,
the family, the group, the community, or the state, in course
of their growth, expansion and development are bound to inter-
act with each other, This leads to the cross-assimilation of
the interacting units and synthesis of values., Thus, the very
existence, growth and development of the society necessitate
the individual to enter into rapport with other individuals,

one communitijith another and one nation;with the other.

'Friendship', in the broad sense of the term, is
connotative of the cordiality or rapport between individuals,
groups and the nations. 'Friendship,' in the collective
sphere, is marked by mutuality of interest, bilateral consen-
sus and agreement, But 'friendship!' on the individual plain
is more informal,It rests on love, fellowship and sacrifice,
It transcends the considerations of caste, colour, sex and
race, A friend 1s he, who shares the fortunes and adversities

of a friend.

"Utsave vyasane calva durbhikse satr vigrahe
Rajadvare SmaSaneca ya tistati sab bé'ndhavalg."1

1. Canakya Slokah
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Contr%ily, infidelity, ingratitude and breach of loyalty to

the friend are deemed as positive disvalues;

"Mitradrohl krtaghnasca yasce vidvisaghitakah
Trayastc narakah yanti yavat bhﬁtasarﬁplavar'n;“1

The Eégézggg acquaints onc with the ideals of true
friendship., It introduces us to a novel dimension of friend-
ship brought into focus through the characters of Rama,
Sugriva and Vibhi§aga. Valmiki seeks to bring home the ideals
of frienship, in and through the dialectics of the episodes
and the conflict of emotions, expressed through the pronsun-

cements of different characters.

Tne fate conspiring, the sinister machinations of
Ravana come true. Rama, along with Laksmana, as the sole
kindred, moves about in frantic quest of S{té, often, breaking
down into piteous musings at the thought of his beloved but
consoled and counselled by Laksmana with words of optimism,
The hope of finding.STta finds anchorage in their meeting
with Kabandha, who having got redeemed from the curse with
the divine touch of Rima, discloses about Sugriva, the
Vanara chief, who could be instrumental in finding S8ita. He
assures Rama of Sugriva's help in words laudatory of his

competence (to find out5ita), friendlike steadfastness and

Te
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devotion. Subsequently, one finds Sugriva filled with mis-
givings at the sight of Rama and Lakgmana thinking that they
might be the spies summoned by Vali. Hanumana adm~nishes hinm
in observing that such fears having been unfoundeqsare but
expressions of his timidity, and unbecoming of a ruler.
Acknowledging the merit of Hanumana's remarks,Sugriva would
explain the reason of his innocent doubts in adding that
kings keep very many friends to achieve their ulterior

designs, to which the credulous fall a prey.

"V&lipranihitavetau Sankeham purusottamau
R&jano vahumitrasca visvaso natra hi ksamab.
Arayasca manusyena vijneyéschaﬁﬂhcéripa@
Visvastanamavisvasta randhresu praharanti hi. ]

With his doubts dispelled,when Hanumana conveys the good
will of Réma, Sugr{va proceeds and offers himself in friend-

ship.

Sugriva's suspicion of the brothers at first sight,
is attributed to his native weakness and timidity by Hanumana.
An analysis of the circumstances would convince one that
the Hanumana's admonition was quite timely and appropriate,
It was befitting of Hanumina to boost the morale of Sugriva,

given to despalr and misgivings, at a time when ‘he

1, K.K. 2-21, 22,
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should find ways and means of retaliating against Vali. Hence,
the observations of Hanumana need not be taken, literally,

as descriptive of the monkeysh nature of Sugriva. Here, one
finds three different characters representing three different
sets of values. That Sugriva is prone to suspect, is born

out not only in his misgivings at the sight of Rama and
Laksmana but on the occasion, when Vibhigaqa seeks refuge in
Rama. Sugriva takes him to be the spy summoned by the R5k§asa
king with ulterior motives,"Inscrutable are the ways of the
Raksasas, who assume different forms at their will. So
Vibhisana along with the accompanying Raksasas deserve to be

killed," observes Sugriva.

"Antardhanagatd hyete Raksasah kamariipinal
Sturasca nikrptijnasca tesu j&tu na visvaset
Pranidhi Rakgasendrasya Ravanasya bhavedayam
Anupravisya soasmasu bhedah kuryanna sathsayah
Badhyatamesa dandena tivrepa sacivaih saha
Ravanasya n?saﬁsasya bhratid hyesa Vibhi§apap.“1

Thus, on both the occasions, Sugriva appears to be sceptical,
apprehending evil., But he adduces reasons for such disbeliefs,
The reaction of Hanumana stands as a striking contrast to

this, The situations that make Sugriva fall into dismal anti-

cipations leave Hanumana unperturbed and optimistic, He tends

1. Y.K. 17-21, 22, 29,
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to take things at their face value but this is not to say
that he is, unduly, credulous. This is certified when
Hanumana, in order to divine the real motive of the brothers
goes in the guise of a mendicant. But it is evident that
Hanumana takes Rama's friendly protestations for granted.
Similarly, he takes the candid entreaties of Vibh§§aqa to
be genuine. For him, the exterior is an unfaiiing index to
the interior, Evil cannot masquerade for good. Good or evil
can hardly be camouflaged: for they have their natural and

inevitable expressions in and through the like demeanours.

"Ak3raschidyamanopi na $akyo viniglhituh
Valadhi vivpnotyeva bhavamantargatam p;gém."1

Neither Sugriva can be said to be timid nor Hanumdn presump-
tuous. Both seem to have been guided by their own logic,
their measure of judgement having been, determined by two
different sets of values. They react differently to the same
situation. Sugriva, having been a victim of distrust and
cruelty is prone to mistrust. He represents those, who,
having been disillusioned, tend to see things with their
characteristic cynicism, Hanumana reflects a more positive
and pragmatic trait. He would acknowledge goodness at its
face value unless or otherwise there are grounds for suspi-

cion., Unlike the two, Rama discloses altogether a different

1. Y.K. 17-63.
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paradigm. He seems to be above faith and suspicion. He
accepts Kabandha's words about Sugr{va as true, The latter's
profession of friendly concern at Rama's plight is duly
acknowledged in Rama's reciprocity and assurance to restore
him to his legitimate status, He reiterates his confidence

in Sugriva in explaining his delay, at first instance,

"Svayameva hi visramya jnatva kélamupég%m
Upakdgerah ca Sugrivo vetschyate natra satflsayalg."1

When Vibhfgaqa prays refuge having been humiliated by Révaqa
he seeks the opinion of Sugriva, Hanumina and Laksmana.
Finding them divided in their suggestions Réma, uncequivo-
cally, indicates that hc is committed to extend protection
to one who asks for it dirrespective of friend or enemy, even

to Ravana, his most dreaded enemy.

"Abhayath sarvabhiitebhyo dadamyetadvratam mama

. . ° ] . . L . L . . ° ° . . L] 3 . . . . . L]

"Wibhisano va Sugriva yadi va Ravanah svayam
. ° 2
1t

. ° ° . . e ® - ° L) . . L] . L a . ° L4 . L4 L4 L]

This tends to undermine Sugriva's suggestion that the enemy's
men are not to be trusted, more so, when they are the Raksa-

sas. Vibhzgaqa, be he good or evil, the fact of his being

1. K.K, 28-¢é2,
2. Y.K. 18-33, 3L,
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solicitious of shelter from Rama, makes him entitled to lat-
ter's protection, Thus, Rima's friendship with Vibh3§aga
seems to transcend the considerations of mutuality or sel-~
fish interest, This militates against the notion that friend-
ship can be effected among individuéls with common interest

or mutuality.

Aristotle observes that friendship obtains between
individuals and groups on the basis of mutuality of advan-

tage or utility.

" ..all forms of community are like parts of
the political community; for men journey
together with a view to some particular advan-
tage, and to provide something that they need
for the purposes of life; and it is for the
sake of advantage that the political community
too seems both to have come together originally
and to endure, for this is what legislators aim
at, and they call just that which is to the
common advantage."1

The Rémézagg attests the ideal friendship to be
based on the principles of righteousness irrespective of
whether it is conducive or non-~-conducive to one's interest.
The observations of Rama in granting refuge to Sugriva goes

to show that true friendship is not necessarily bilateral.

Against this it is worthwhile to re-examine the commonly

1. Bthica Nicomachea Aristotle, p. 11€0
(The works of Aristotle, Trans: W.D., Ross)
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held view that Rama's friendship with Sugriva was based on
common interest, Rama wanted Sugriva to be instrumental for
recovering Sita and Sugriva wanted him to be instrumental
for regaining his wife and kingdom by killing Vali. But

such views seem to be too sweeping and miss the underlying
import of the episodes, As evident in the preceding occa-
sions, Rama is found to extend his unconditional help and
protection to the Rsis of the forest. Later he grants refuge
to Vibhfgaqa with utter ease and spontaneity, It is signifi-
cant that his promise to deliver Sugriva from his miserable
plight is prompted by the same considerations. Sugriva would
have obtained his help even without his being capable of
finding Sitd. This is quite consistent with Rama's charac-
teristic traits. The reciprocity of Sugriva was but inciden-
tal., The Réma—Sugriva accord (at least from the point of
view of the former) was prompted by considerations of the
righteous principle that one seeking help at the time of

danger or need, has to be attended to, at all costs,

The ideal tie between Ridma and Sugriva (the Vanara
king), Rama and'Vibhigaqa (representing the Rakgasa race)
certifies that true friendship frustrates the barriers of
clime and race. This, also, lends scriptual sanction to the

cultural synthesis of the Aryan and the Non-Aryan, Adjudged
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against this, the view that the Ramayana advocates the
Aryan supremacy and contains blashphemy against the Non-

Aryans is groundless and unfair,

One may still argue that if Rama's own interest were
not uppermost in him then he would not have been provoked into
unusual fury at the inordinate delay of Sugr{va in implemen-

ting his resolve,

"Na Sa sankucitah pantha yena Vili hato gatah
Samaye tistha Sugriva mé'Vélipathamanvagé@"

"Bka eva rane Vali Sarepa nihato maya
Tvam tu satyddatikrantam hanigyami sabéndhavé".lg."1

In replying to this one may argue that Riama's wrath was evi-
dently, actuated by the supposed breach of faith and loyalty

which he deems to be too heinous for forgiveness.

"Subhath va yadi VA papam yo hi vakyamudiritam
Satyena parigrnhati sa virab purusottamah,"

"Krtarthd hyakrtartbhidnam mitrapam na bhavanti ye

Tan mrtanapi kravyadah k;taghna'nnopabhunjate."2

The conduct of Sugriva comes as a total contradiction of his

earlier protestations of friendly ideals., 'A friend, rich or
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poor, happy or unhappy, faulty or faultless is the highest
refuge and one ought to sacrifice wealth, happiness anad

even one's life on account of the love for the friend;!

"Addhyo vapi daridro va dukhital sukhitopi va
Nirdogo va sadoso va vayasyal parama gathil
Dhanatyagal) sukhatyago dehatyagopi va punab
Vayasyarthe pravartante sneham d;stvé tathévidham."1

His inability to be true to his resolve, in total disregard of
the friendly ideals, of which he is so explicitly aware,
makes him the object of the wrath of Rama and fury of Lakg-~

mana.,

But, it is worth noting that Rama's reproof does not
make Sugriva less ideal as a friend., He falls back into
obliviousness not because of his lack of concern or warmth
for Rdma nor because of his positive disregard for Rama
after the fruition of his desires but because of his prone-
ness to sensuous indulgence, on account of the limitations,
native to his monkeysh existence, When Hanumana reminds
him of his gross viclation of the friendly norms in not dis-
charging his onerous obligations for the noble and righteous

Rama;

1. KoKo 8-89 9.
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MitrarthamabhinItartha yathavat kartumarhati
Sameiaya sarv armanl mitrarthe y Hﬁvartate."
"Sambhramadsa ﬁrtotsah sonarthenavarudhyate

Yastu kalavyatltesu mltra karyamarindama, "

"Sa krtva mahatopyarthanna mitrarthena yugyate;“1

he is roused from the slumberous indulgence and gives string-
ent commands to the subordinates to move heaven and earth to
find Vaidehi, the nonfulfillment of which would mean their

death,

"Urdhvall masanna vastavyad vasanoadhyo bhavenmama

Sidgharthah safmivartadhvamadhigamya ca Maithil{m."2

When informed of Laksmana's rage and fury, Sugr{va appears
to be penitent of his guilt in .not fulfilling his obligations
to Rama for his sheer fickleness of mind. It is easy to make

friendship but difficult to sustain it.

"Sarvathi sukaram mitram duskaram paripalanam
Anltyatvaeké c1ttanam prltlralpepl bhidyate. n3

He is also apologetic before Lak§maqa for his immoral trans-
gression of faith and love, against Rama, who has been the

sole cause of his fortune and happiness,




111

"Yadi kimcidatikrantam viévéséﬁbraqayena va

Presyasya ksamitavyam me na kasccinéiparédhyati."1

He renews the vow to put his mite in carrying out the wishes
of Rama, though he (Rama) is able to achieve his objective

unaided,

nsitam prapsyati dharmatu3 badhigyati ca Rdvanam
Sahayamatrena maya Righavah svena tejasa.
Sahdyakrtyadh kim tasya yena sapta mahadrmah
Sailasca vasudha caiva baneikena daritdh."2

He prostrates himself at Rama's feet beseeching his forgive-
ness. All these together bring into surface the innocence,
humility and nobility in Sugr{va, overshadowing his limita-
tions as a vanara for his failure to rise up to the expec-

tations of men,

Sugr{va's empathetic concern for Rama is discernible
from the way he counsells Rama when the latter gives way to
overpowering lamentations at the sight of the ornaments of
Sitd, He seeks to win over the grief with the well meaning
admonitions that such despailr is not becoming of him who is
so resolute, humble and noble hearted, more sos;when he being
(Sugriva) so inferior as a vanara withstands the pangs of

separation from his wife,

1, K.K, 3€=11,
2. K.K, 36-7, 8,
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"Mayapi vyasana® praptam bhéryéhgra@aja& mahat
Na cahameva socami na ca dhairyam parityajet
Naham tamanusocami prakrto vanaropi san
Mahatma ca vinitasca kim punardhn;timénbhavén;"1

Painfully aware of his limitations and lest it may be counted
as sheer audacity on his part to counsel Rama, he affirms
that such words are prompted by his concern for Rama'ls wel-
fare, not out of the desire to instruct him,

"Hitam vayasyabhivena bymi nopadisami te

Vayasyatam plujayanme na tvamh socitumathasi,"?

This squarely, points to his concern and humility.

The two episodes bordering on the Rima - Sugriva and
Rama - Vibhisana alliance points to the distinct polarisa-
tion of good and the evil, Sugriva and Vibhigaqa represent
goodness and virtue, pitted against the evil represented by
V&1i and Ravana, Rama is seen to act in collusion with the

righteous forces to eradicate the evils.

Some critics tend to question the propriety of Rama's
conduct in killing V&1li who was evidently not committed to
any offence against Rama. This is also voiced by Va&li when

Tara disuvades him from entering into an encounter with

1. Ko Kv 7"6, 70
2. K.K, 7-14,
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Sugriva and in his accusations of Rdma having been, fatally,
wounded by the latter] Vali assures Tara that Rima} by vir-
tue of being righteous, would not take recourse to such a

sin,

"Na ca kiryo vigadaste Righavam prati matkpte
Dharmajnasca krtajnasca katham papam kari§yati."1

In the parting scene he accuses Rama of hypocrisy whose kind
and virtuous exterior conceals the cruelity and viciousness
within, which only could goad him to kill one(who was in no
way harmful or inimical) from a hiding, a demeanour unbeco-

ming of a Kgatriya.

n

Jane papasamicaram trnail kipamivavytam"
"Satam vegadharam papam prachannamiva pavakam
Naham tvamabhijanami dharmachadmabhisamvrtam,"
"Visaye va pure va te yada hép%iaromyahaﬁ
Linéamapyasti te rajan dysyate ‘dharmasamhitam.”
1"

Kah) Ksatriyakule jatap éytavéqkaspasaméaya@."z
The justification of Rama's conduct is found in his

answers to Vali, Vali forfeits his right to accuse him by

appealing to Dharma for, he himself has already flouted

1. KoKo 16"55
2. K. K. 17-23, 24, 25, 27,
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Dharma by his alleged vice in expelling Sugriva, to whom he
as the elder brother is verily the father, and by his heinous
indulgence with his wife; who deserves the treatment; due to

one's sister, Por such egregious folly as this, nothing less

than the killing of him is deemed to be righteous.

"Ne hi dharmavirudhasya lokavrttédapeyugah
Dand3nyatra pasyami nigraham hariyuthapa,"
"Oaurasim bhaginim vapi bharyd vapyanujasya yah

11

- . [y . . - . . . ° L] L} . L] . L] . L] 1] [ . L] L] .

"Na hi te ma¥saye papam ksatriyoham kulodbhaval
° 1
"

The king verily is the divinity personified. Vali, given to
arrogance and wrath has been blind to the considerations of

right and wrong, virtue and evil,

1t

. . L L L] L] ° L] ° ¢ * L] . . L] L] L] L] -

Deva manugyarupena carantyete mahitale"

"Tvah tu dharmavijniya kevalam rosamasthital.
’ 2
1"

. 'Y L] L] o [ ] . . . L] Y L) L] . L[] . . © L] L] L] L] -

This precisely led to the unjust expulsion of the well mea-
ning and loyal Sugriva and his (Vali's) licentious indul-
gence with RuUma. Restoration of the good by destruction of
the evil is the Dharma. Any means to that end is also righ-

teous, So the killing of Vali was not only appropriate but

1. K.K., 18-21, 22, 23.
2. K.K, 18-k L5,
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also obligatory for Rama as a Ksatriyai And in killing Vali,
Rama, also fulfills his sacred resolve to Sugriva, which is

again in keeping with Dharma,

Who is a friend and who is an enemy? Good and evil
are mutually incompatible, They repel each other. The pur-
suasive brotherly advice in urging Révaqa to give back
Maithili and to restrain from encounter with Rama, incurs
Vibhigaqa, the wrath and humiliation from Ravana. He is
accused of envy, and treason. Realising the imminent doom
of Révaqa along with the Rakgasa race, Vibh3§aqa seeks
refuge in the righteous Rama, The absolute surrender of
Vibhi§aqa which marks the beginning of the momentous rapport
between the two is suggestive of the fact that the good has

natural affinity with the good and that it is enduring,

"

* - . . L . . L Y . . e . ° . . L . . * [ ]

Bhavadgatah me rajyam ca jivitam ca sukhani ca, "

This is brought into relief in the dialogue between Indrajit
and Vibhisana, the former accusing the latter of ingratitude
for forsaking the kith and kin and seeking refuge and colla-

borating with the enemy. "Company with own men, (who are)

1. Y.K., 19-5.
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bereft of merits is preferable to the friendship with the

alien even if they are virtuous," observes Indrajit.

"Gupavan va parajanah svajano nirgunopi va
. . . -
Nirgupalh svajanah sreyan yah parah parseva sab."1

Vibhi$aqa's retort proves the inappropriateness of
the above accusations in showing the distorted view of
morality pleaded for by Indrajit. Vibhzsaga disowns his
Rakgasa lineage in asserting that though born in the Raksasa
race, he imbibes the higher virtues, by virtue of which he
parts company from his brother, who being arrogant and wrath-
ful is given to unrighteousness and evilsj; like hostility
with the innocent, immoral possession of others' wealth,

seduction of others! wife and ruination of his own men.

1

L] L L] - [ ] ° ° . ° LY ° o [ ° Y [ . [ .

Gu@?&d% prathamo nynam tanme Silamarakgasan"
"Na rame darunenaham na cadharmena vai rame

* ° » ° o L] o . * ° L] ° . ° ] L) ° o . . [ ] *

1"t

. o o ° L 3 * . . ° o L] L) L] L] L4 L] L[] L[] L] L

Abhimansca kopasca vairityam pratikulata"
"Ete dogd mama bhraturjIviteisvaryanasanah

1

3 ° ° L ° ° . ° . ° L) ° ° ° L) . . . L] . L] .

"Doseiretelh parityakto maya bhratd pita tava
) 2
1"

. ° . . . . L] L] . . ° . [ ° . ° L] . ° L ] L] [} [ ]

1. Y.K, 87-15
2. Y.X, 87-22, 23, 27, 28,
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The dialogue is indicative of the conflict between
two orders of morality. Indrajit voices the common morality
that is temporarily expedient but ultimately indefensible
and Unrewarding. The death of Indrajit and Ravana and the
ruination of the R§k§asa race bear testimony to the fact
that truth or morality based on Righteousness or Dharma
ultimately prevails, (Satyameva Jayate). Rama's victory, the
restoration of Sugriva and coronation of Vibh{§aga testify
that the true friendship is possible only among the righ-
teous and that the friendship based on Dharma is true, and

abiding.

The Rémézagg envisages and enunciates 'friendship!
in terms of Dharma. Genuine friendship does not aim at per-
sonal or selfish gains but upholds and furthers the cause
of Dharma, We have already argued out through the course of
different chapters that Dharma is one of the key concepts in
the Eégéxggg and all other concepts hover round it, The con-
cept of friendship is peripheral and has to be under-

stood in the light of Dharma alone.
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SEVAKA DHARMA

In the preceding chapter it has been argued that
Dharma is the corner stone of the Rémézagg. It seeks to
vindicate the supremacy of Dharma in the world, Dharma is
the basic and impersonal principle. Even truth has an ancho-
rage.in Dharma. Rama is said to be an incarnation (Avatara)
of Visnu, Visnu is God. Rama, the Avatara of Visnu is the

embodiment of Dharma. He is the God personified,

"Aditya iva dusprekgah samare satrbhih sada

Bhavita hi tada RaZmo nars Néréyapa@ prabhuh"1

though he might appear to be a person; as the son of Dasara-
tha and the consort of Sita. To realise God is to be esta-
blished in Dharma, One step ahead in the process of spiri-

tual upliftment is one step closer to Dharma.

The ancient Indian tradition recognises different
ways of reaching Godhood. They are principally the paths of
action (Karma), Knowledge (Jnana) and devotion (Bhakti),
They are not mutually incompatible but complementary. The
synthesis of action and knowledge (Jnana-Karma Samucaya)
has been advocated as the most expedient means leading to

the highest state, In the theistic literatures, devotion is

1. UQK- PI‘a 3‘21-
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deemed as paramount and the potent and unfailing means for

the realisation of the supreme., In the Bhagavadgita, Arjuna.

is urged to surrender completely at the feet of the Lord

Krshna.

"Sarva dharman parityejya mamekah sarapnadm vraja

Aham tvam sarvapapebhyah moksayisyami ma sucal_\"1

Several scriptural references also testify to the faegt that
even the illiterate and the unsophisticated can realise God
by their ardent devotion snd total surrender, The way of
surrender or prapatti has been extolled as the superior path
(Pusti Marga). The devotional sentiment expresses itself in
very many ways. In the Bhakti literatures, the God, the Lord
or the Supreme has becn construed as the son, the friend,
the master, the consort etc. and giving rise to the Vastalya
Bhava (Filial Devotion), exemplified in Yasoda's love for
the infant Krshna, Sakhd Bhava (Friendly Devotion), exempli-
fied in Arjuna's devotion for Lord Krshna, Dasya Bhava
(Trusted ministerial devotion) cxemplified in Hanumana's
devotion for Sri Rama and Radha Bhava (Intimate coujugal
devotion) excmplified in the devotion of Radha for Lord

Krshna respectively.

1. B. Gita Ch. (g -66,
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In the Ramayana, Hanumana, Cuhaka, Sabari and Jatayu
are the examplars of the Dasya Bhava or the Sevaka Dharma.
The word 'sevaka' is derived from the root 'seva' which means 'i
serve,' There is no English equivalent of the word 'seva',

It can be understood as the selfless, unconditional service
for the cause of righteousness or Dharma. Hence, it would
not be appropriate to translate 'seva' as 'service', 'sevaka'
as 'servant' and 'sevita' as the 'master'. As a matter of
fact, the master-servant relationship is alien to the spi-
rit of the Réméxaga. Rama is not the master nor Hanumana

the servant. The relation, there in, transcends the conside-
rations of selfigh interestlor mutuality, The service and

the self-courted suffering of Hanumana is not for any ulte-
rior gain but is actuated by the spontaneous and unqualified

love and devotion for the righteous Rama,

Hanumana's devotion for Rama is born,out of his res-
pect for righteousness. This is reflected in his advice to
Sugriva when he reminds the latter of the breach of loyalty
to Rama. Promise has to be kept. Dharma has to be upheld.

To violate the promise is to militate against Dharma,

"Rajyalm praptah yasascaiva kauli . srIrabhivardhita

Mitrapam samgrah éegastaﬂLbhavénkartumarhaﬁi."1

1. K.XK, 29-9,
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Though Hanumana is sanguine of his prowess, he is
found to be remembering Rama in invoking his blessings and

grace before his proverbial feat of crossing the oceans,

"Sa vegavanvegasamahitatmi haripravIrah paravirahanta

Manah samadhaya wmahanubhavo jagdme Lankah manasa manasvi.'

This goes to indicate that valour or the physical
might coupled with the divine grace can work wonders in ful-
filling ones' . ~ mission., He is unmindful and unconcern-
ed of the imminent dangers, hazards and risks., Finding his
life to be at stake in his cncounter with Surasa, the mother
of the Nagas, he implores her to be sparcd for the time
being so that he could make himself available for her food

after the completion of his mission.

"Tasyah sakasam dlitoham gamisye Ramasfsanat
Kartumarhasi Ramasya sahfyafh vi§ayav§sini"2
"Athava Meithilim dpstva Ramam caklistakaripam

Kgamisyami te vaktrah satyah pratisrnomi e, w2

This shows that Hanumana's concern for Rama is uppermost in Hanu

mana and outweighs all other considerations,The serviece-rendered

1. K.K., 67-51.
2. S.K, 1-159,
3, S8.K. 1-1€0.
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not a mcans to further pcrsonal ends but prompted by the
desire to be a sacrifice at the altar of Dharma, His torture
and humiliation in the court of Ravana are eloquent testimo-
nies of his endurance for the cause of Dharma. Instead of
loosing spirit, he continues his hectic search for Vaidehl
and remains steadfast to the mission all through. He conjures
of frightful plights on the event of Sitd, not being found.
If Sitd is not traceable and rescued it might lead to the
utter despair and disappointment to Rama causing his ruina-
tion, in the process leading further to the death of the
widowed mothers in Ayodhya, Sugriva, Ruma, Tara, Angada and
eventually the entire vanara race. Despair ridden Hanumana,
decides, then to court death by entering into fire and in the
height of fury born out of utter disappointment he thinks of

killing Révaqa.

"SItanimittah durvakyam srtva sa né&havi§yati
Tah tu krchragatam dystvé pancatvamgataminasam"
"Bh;sénurakto medhavi na bhavisyati Lakgmanah
Vinastau bhritarau srtva Bharatopi marigyati"
"Bharatam ca m;tam drstva Satrghno na bhavigyati
Putran mrtan samikgyatha na bhavigyanti matarah"
"Iksvakukulanasasca nasacaiva vanaukasai

Sohah naiva gamisyami Kiskindham nagarimitah"
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"Citam krtva praveksyami samidhamaranisutam

n

L] ° ° > L] L[] L] - L] L] ] L L] L] . L] L] L] . L] . L]

"Ravanam va badhigyami Dasagrivam mahavalan
"1

. . ° . ° . . ° » a L) . . ° . L] . . L] . . [}

The exploits of Hanumana should not be treated as a
mere help towards Rama in his moments of distress but his
sincerest commitment and identification with the latter's
pliggtf;Though he possesses the unmatched valour, there is
no indication any where in the text of his arrogance born
out of his physical prowess. Rather, 2n everf juncture, he
remembers Rama, offers prayers before initiating anything

momentous and consequential,

"Satyam Raksasarajendra srnusva vacanafh mama
Ramadasasya ditasya vanarasya viseSatah"
"Sarvanlokansusamhrtya sabhuténsacaracaran

Punareva tatha srastuh sakto Ramo mahéyaé§§“2

Adventures are embarked upon, daring feats are accomplished
by Hanumana not to parade his courage and valour but to

rescue Sita and thereby to safeguard Dharma.

1. S.K. 13-24, 25, 2€, 37, 41, 49.
2. S.K. 5 "397 .
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It has already been pointed out that a sevaka is not
a servant or a subordinate of the master, The considerations
of personal interest or utility, gain or loss, do not simply
enter into the relationship between the Lord and the sevaka,
It is the preservation, protection or safeguarding of Dharma
that guide and nurture the relationship and render it endu-
ring:; The Rémézagg lays emphasis on the concept of ‘dne's
station and duty! in 1life, It provides the convincing answer
as to 'what one should do?'! One's duty is determined by the
station one occuples in the society. One 1is to discharge
one's duties with non-compromising devotion and commltment
irrespective of any consideration whatever, No other consi-
deration except that of righteousness or Dharma should deter-
mine and regulate one's duties in life, It will not be out
of place to emphasize in this connection that the Eégéxggg
advocates the supremacy of Varnasrama Dharma. A close look
at the different characters portrayed in the epie¢ is corro-
borative of this. The King (ruler), the father, the son, the
wife discharge their respective duties and obligations in
aecordance with the tenets of Dharma, Seen in this perspec-
tive, there is no concept of master and servant, superior
and inferior in the gﬁmézg%g. Hanumana is no less important
than Rima, lakgmana and SItd. He may be a vinara (monkey)
but he attains immortality by dlscharging his duties 4n

aceordance with Bharma.
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"Vinaroham mah@bhiage duto Ramasya dhimatah
1
1

L] . . - e ° L] . . . . . [ ] ] . . . [ ] [ . o

Guhaka is another sevaka, On his first encounter to
Rama he not only welcomes him with lavish hospitality but
offers him his kingdom with all his subjects, He requests
Rama to consider his kingdom as Ayodhya and his subjects, as

his own subjects.

"Svagatah te mahdavaho taveyamakhild mahi

Vayah pregya bhavanbharta sadhu rajyathpradadhi nah"?

What is it indicative of? Why does Guhaka unconditionally
surrender his subjects and kingdom to Rama, relatively
unknown? What could be the answer? Is it out of any conside-
ration for any ulterior gain? The answer is an emphatic 'no.
Rama, the avatara of Visnu is the Dharma incarnate, So the
rule of Guhaka kingdom by Rama is the rule of righteousness.
Dharme is the key stone in the Ramayana. This is reflected
subsequently in Guheka's utmost concern for the trio when
he offers himself to guard Rama and Sita;asking Laksmana to
r;st on the soft bed, His suspicion of Bharata is corrobo-
£é£i§e of his protective concern for Rama's safety and well

‘ : Ve ap .
being and his decp sense of identification,

1. S.K, 3€-2,
2. A.Ko 50'380
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"Bandhayisyati va dasanathavasman vadhisyati
Atha PEsarathim Ramam pitra rajyadvivasitam"
"Bhartd caiva sakhd caiva Ramo PEsarathirmama

Tasyarthakamdh samnadh3 gangdnupetra tisthata"’

Guhaka is a Nisada King, Nis&das are the hills men,
the forest dwellers, Valmiki in portraying the character of
Guhaka has sought to encompass even the forest dwellers with-
in the ambit of Varnasrama Dharma, It is left to the histo-
rians to ascertain if as a matter of fact the hills men and
the forest inhabitants were also covered by Varnasrama i
Dharma., But for Valmiki, Dharma knows no limitation of caste,
community and tribe, 'Man,' according to him, is a value con-
cept. Man's worth is determined to the extent he pursues
Dharma., It might have been a fact that the untouchables and
the tribals were looked down upon. But the Ramayana gives a
scriptural sanction to the effect that everybody has the
right to live and lead life in accordance with Dharma. Scrip-
turally, no one is a brahmin or a non-brahmin by birth or
heredity. It is the action that makes a man noble or ignoble,
The discriminations are but symptomatic of degeneration and

decadence of the social ethos.

1. AJK. 84-L 6,
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Saﬁari is another important character, She has been
portrayed as alseviké. The name suggests that she is a forest
dweller; undergoing penance in the hermitage of Matanga, the
sage., What does it speak of? Why does a woman forest dweller
choose the path of austerity, penance and renunciation? One
may opine that these values are prerogative or monopoly of
the upper class. The episode tells us that Sabari had been
waiting wistfully for the arrival of Rama, She was in know
of Rama's divinity from different sages and seers. On meeting
Rama, she feeds him with tender fruits culled from the forest
and Rama takes it with zest and flavour, Sabari feels blessed.
All her 1life's endeavours and penance find fruition at the

sight of the Lord.

"Adya me saphalam janma svargascaiva bhavisyati
Tvayi devavare Rama pujite purusarsabha"
"Cakgusé tava saumyena putasmi Raghunandana

Gamisyémyaksayéloké?@tavaprasédﬁdarindama"j

She lights the pyre, consigns herself into it and attains the
eternal abode. The pristine simplicity of Sabari expressed

in her wholehearted love and devotion for Rama earns her the
final redemption. The act of feeding is not merely the phy-

sical act of giving food to one who is in need of it. It is

1. Ar. K. 74-12, 13.
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accompanied by the consumming concern, the absolute commit-
ment, devotion and surrender to Rama, the Righteous. There
are various ways of realising Godhood. Sabari realises it

through seeing and serving Rama.

Jatayu, the vulture king, a sevaka of first water
lays down his 1life in frantic efforts to protect Sita from
the iron clutches of Ravana the Rakgasa. What does the
episode signify? He had hardly had any first hand acquain-
tance with Rama. Bven then he comes forward to make the dea-
rest sacrifice for the cause of righteousness. This is re-

flected in his accusation of Révaqa.

"Katham raja sthito dharme paradérévbarém;éet
Rakganiyd visegepa rajadarid mahavalah"
"Raja dharmasca kam=asca dravyanam cottomonidhih

Dharmal Subham va papam va rajamulam praVartate"1

This shows thet though a bird, the consideration of proprie-
ty and righteousness are uppermost in his mind, Rama breaks
down at the sight of his pitiable plight and acknowledges
his supreme sacrifice, JatAyu is put to thc flames by Rama
and Lak;maqa and repairs to the celestial abode, It will not

be redundant to reiterate in this connection that V&lmiki

1. AI‘. K- L"O-éy 90
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seeks to enunciate the supremacy of Dharma in all spheres.
Dharma embraces within its compass not only the humans but
also all the living species: The service and sacrifice for

Dharma are self-rewarding, it secures to one the summum

bonum,



CHAPTER - VII
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CONCLUS ION

The Eégéxggg has drawn the attention of scholars from
different disciplines, both in the east and the west, Resear-
ches have been conducted,; commentaries have been written,
international seminars have been organised on different
aspects of the Rémézagg. But the epic has hardly been subjec-
ted to philosophical reflections. Indologists, like J, L,
Brockington have tried to reconstruct the social, political,
religious and economic history of the then India, solely on
the strength of the internal evidences. We do not propose to
maintain that history cannot be reconstructed out of the
Rémézaqg but that the Réméyaqa is not history. It is not a
historical record, History can be reconstructed from diffe-
rent literary sources but to treat them as historical records
w1ill be too sweeping a claim. It is not only the internal
evidences but also other pertinent evidences which are requi-

red to establish the historicity of the claims.

Prof. Brockinrton seems to have reconstructed history
solely on the basis of the internal evidences of the Béméyaqa.
He takes the incidents related in the epic as real happen-
ings, the characters portrayed there in, as historical
personages. He goes on to provide cxhaustive descriptions of

the king, court, aray, people, religious pattern and social -
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and cconomic conditions of the society. It is needless to
mention that any work of art, be it prose, poetry, drama,
music, painting, is sure to reflect the cultural milieu of
an age, But at the same time it docs not exclude innovation
or creativity on the part of the author. Seen in this 1light,
the Rémézgqg can also be said to have borne positive reflec-
tions about the the~then society, But to treat it as history
in the sense of chronology will be too presumptuous unless
their historicity is otherwise corroborated by an appeal to

independent internal evidences,

He tends to opine that Rama had concubines by appeal-

ing to the following.

"Hrstah khalu bhavisyanti Ramasya paramab striyah
Aprahysté bhavisyanti snu§5ste Bharatakg,aye."1
"Pratikarma ca Sitayah sarva Dasarathastriyah
Ktmaneiva tada cakrmanasvino manoharat."

"Tats viAnarapatnindm sarvasameva sobhanam

Cakéra yatniat Kausalya prahysté putralé'lasé.“2

The phrase 'Ramasya Paramah Striyah', perhaps makes him con-
clude that Rama had many wives, No doubt, 'paramdh striyah'

is in the plural, Literally it means 'many beautiful wives',

1. A.K>‘ 8_120
2. Y.K, 131-17, 18.
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But in Sanskrit language the plural form is used not only to
indicate 'many' but also to qualify a person of respect and
honour. Prof. Brockington seems to have missed this point.
Further, he also misinterprets the expression 'vanara
patninam.! This phrase means 'the wives of the vanaras' who
accompanied Rama to Ayodhya after the victory. He takes it
to mean 'Rama's wives,' Such observation not only rests upon
the terminological misinterpretation but is evidently,
incongruous with the delineations in rest of the epic. Brock-
ington deserves to he credited for his meticulous cataltoguing
of terms with their different shades of meaning., Howevery he
does not seem to have reflected upon the important and core

aspect of the Ramayana, i.e., the values,

Professor Sankalia toes the same line in treating the
Ramayana as a historical record.

"Almost everyone implicitly believes that

everything that is narrated in the Ramayana

is a fact, an incident which had taken place

some time in the past.™1
For him, all the characters are historical, all the places
are historical places and all the happenings are historical

happenings.

1., Ramayana-Myth or Reality, p.1.
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"Ra@ma was an illustrious descendant of the
Iksvaku dynasty with its capital at Ayodhya,
For this statcment though there is no contem-
porary (historical) record, still this fact is
vouchsafed by all the Puranas and early Jain
and Buddhist traditions which are not later
than the 3rd century B.C. It 1s true however
that there is no clcar, unambiguous refercnce
to Rama in the early and late Vedic literature,
though Janaka, a king of Videha, figures often
in the Upanishads.

Likewisc besides Ayodhya, Mithila, Kausambi,
Kanyakubja are all well known placcs and the
history of thecse places, though not fully laid
bare archecologically, might be as old as 800 B.C.
at least.™

For him, Rama is a historical personage and Révaqa belongs

to the tribe, Gond.

“...Révaqa belonged to the Gond tribe, ot

He does not substantiate his observation by any external
cvidence for he acknowledgces there to be hardly any. But his
appeal to the fact of recurrence of the name Rama in the
Puréqas, Buddhist and Jain literature, and the name Janaka
in vedic litcraturc makes him surmise that they were the
real individuals, But such evidences can hardly be said to
be conclusively corroborativce of the historicity, for it is
guite possible to think that they vicre but the popular names
employed by the pocts and philosophers to suit their narra-

tive or philosophical ends.

1. Ramdyana-Myth - ar Reality, p. Lk,
2. Page - 49,



134

The intcrnational scminar in the Bémézaga held in New
Dcelhi, in 1975, did not takc adequate cognisance of the cen-
tral theme of the Bémézaqa. Barring one articlec centitled
"Validity of the Rﬁméza?a - Values" By Mrs, Sukumari Bhatta-
charji, there is hardly any othcr rcference to, or reflection
on values. Bven then she has simply shown as to how the
valucs have been concretised in and through thc characters
of the cpic. Thc articlc does not throw any light on the

naturc, significance and justification of values.

Thc only rclevant work is the doctoral thesis of Ben-
jamin Khan cntitled "The concept of Dharma in the Vilmiki
Ramayana." But he treats thc values .as rclative, utilita-

rian, pragmatic and space-time bound.

"I have stated that Dharma is rclative, It is
diffcrent for pcoplce at the several stages of
development, To a rcligious man, Dharma means
the precepts found in the Vedas, and a strict
adhcrence to them. To an ethical man, it is
the voicce of inncr conscience that helps him
to distinguish betwecen what is good and what
is to be avoided., To a man on the strcet, it
mcans customs and traditions, To a scribec it
means law, sccular or political, and to a phi-
losopher, it m€ans a mctaphysical principle
that binds and holds cverything that sustains
and nourishcs, the principle of a thing in
virtuc of which it is what it is."1

We would not disoute the claim that values in actual practicce

have to be adaptcd to thce objective conditions. But it may
1. Pagce LO,
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be observed here that values in the relative plain draw their
sense and significance from the basic or core values that are
absolute, Relativity presupposes absoluteness even at the
conceptual level, Logilcally speaking, the so-called relati-
vistic concept of Dharma cannot be made intelligible without
postulating an absolutistic concéption of it. Moreover, the
justification of activities as Dharmic calls for an appeal to
the basic and absolute principles of morality or Dharma. In
other words, Dharma is to be construed as absolute hoth in
respect of meaning and justification of the normative actions
of the individual and society at large, A philosopher seeks
to analyse the logic of the notion 'Dharma.' His task is out
and out conceptual, He tries to draw the logical geography

of different concepts in their varied uses in different

spheres, even in common parlance.

Vélmiki, the poet philosopher enunciates the notion of
Dharma through character portrayals, so as to offer the
paradigm of ideals or perfections. He treats Dharma as abso-
lute and space-time independent, The considerations of gain
and loss are simply irrelevant in the context of Dharma,
Utilitarianism has no place. Pragmatism, too is uncalled
for, The conduct and demeanour of diflerent characters are
solely corroborative of this. DaSaratha finds himself help-

lessly fettered by the considerations of Dharma in fulfilling
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his resolve to Kaikeyi, in the midst of excruciating agony
and despair. Rama is adawmant in carrving out to the very let-
ter, thc wishes of Dasaratha, The instigations of Lakgmana

to revolt against the supposed injusticc, the grief torn sub-
jects urging him to stay back and rule, the pursuasions and
entreaties of Bharata to rule the kingdom prove dutile to
win Rama who is so steadfastly committed to execute the
wishes of his father irrespective of any ulterior considera-

tions whatsoever,

The throne of Ayodhya, so cleverly managed for Bharata
by his mother Kaikeyl fails to tempt him from the righteous
considerations. Having failed to prevail upon Rama, Bharata
enthrones the sandal of his beloved brothcer Rama and rules
as the regent king by taking to an ascetic mode of 1living.
Lakgmaga follows Rama as his shadow with the dogged conccrn
for Rema's well heing. S1t3 has no other obsession except the
good of Rima, even in the moments of frenzy and despair,
when her 1life is at stake in the Ashoka forest. All these
point to the singular fact that an unqualified and unflinching
. adherencce to Dharma is the watchward for all the righteous
forces, Fxpedicncy and utilitarian considerations are out of
context, Suffering, sclf-sacrifice and renunciation for the
cause of rightcousness are 'the nmoving force, The relative, utili

tarian or hedlonistic considerations arc aliew to the very
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spirit of the Rémézagg. What contributes to the development
of the story is that each charactcr appears to be non-compro-
mising in adhering to Dharma appropriate to his or her office,
Dasaratha would rather die under the decadweight of agony and
infamy but would not revoke or go back on the premises already
made, Rama would ignore any consideration cxcept that of
translating thc wishes of his father, Sitd would throw all
considcrations in braving thc torments and trials for the
cause of her husband. Bharata would not swerve a little from
his brotherly devotion which is but the devotion for the
righteousness. Ouitc significantly, onc notices references
only to duties and obligations but not to rights. In fact,
the concept of right is an integral part of duty: By dischar-
ging onc's duty to another one fulfills the rights of the
other, If evcryone is committed to ones' duty or obligations,
the rights of cveryonc is taken carc of. But it is an unfor-
tunate travesty of fact that the modern democracy or the
political values makc one,only right conscious. It goads the
individual, communitics and nations to vic with one another
for asscrtion of rights which makc thcm oblivious of their
obligations. This provcs mutually prcjudicial and consequen-
tly suicidal. The discord or disharmony in the family, so-
cicty and thc state puts in jeopardy the interests and

happincss of everyone. The epic has remaincd a classic
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and shall continue to be so for advocating a system of

cternal and absolute valucs.

It would not be out of placc to institutc a compari-
son betwcen Valmiki and Kant in rcspect of their vicws on
valucs. Kant maintains that the moral injunctions are catc-
gorical and arc of the naturc of impcratives or commands.

He docs not lcave any room for rational deliberation or
altcrnative sveculation with regard to one'!s duty. Duty has
to be discharged at all costs. 'My staition and my duty,! is
indicativce of the social hierarchy, the duty of the indivi-
dual being determined by the position hc occupics, therc

in, VElmiki, too treats valucs as absolutes, unconditional
and of the naturc of cetegorical imperatives., Nonetheless,
there is a world of differcnce between them. For VAlmiki,
justification of any action is derived not from the consi-
derations of the individual intercst or the social cxpe-
dicncy but from the principles of righteousncss. For Kant,
the collective good londs justification to an action whereas
for Valniki the justification of an action is to be made by an

appcal to the principles of righteousncss or Dharma.

Bunjamin Khan also treats thc Ramayana as a normative
-

sciencc and urges us to treat it as a natural scicnce,


file:///Jhercas

139

"Though epic is treatcd as a normative sciencc,

its practical value can be gauged by looking

at it as a natural scicnce."1

From thc above it appcars that he is mistaken
about the nature and scope of normotive science as under-
stood in the contemporary litcrature. A normative scicnce
provides us with theories of morals supported by logic and
arguments. It might employ the emplirical instances or exam-
ples. But they are of the naturc of illustrations. On the
other hand, an cpic seeks to instill norms or valucs through
characters, episodcs, parablcs and fables, The mission of
an epic poct is not evidently to give a catalogue of do's
and don'ts but to educate thc masses through portrayals of
the paradigms. A normative system may be basic to an epic
but unlike the former, it is not uni-thcmatic but poly-the-
matic., The only objcct of the normetive enterprise is to
prcsent and justify a system of valucs, vwhercas the objec-
tive of an c¢pic is multifarious. That is to say, an cpic is
not unitary or monolithic in its contunt, It accommodatcs
the hetcrogcnous ideas, practices and ideologics in order
to offer a totalistic picturc of human living in its ideal
sctting., Considercd from this perspecctive, the Rimﬁzaga is
an omnibus, ©s it were, It has taken into account almost

all the facets of human rclationship and sccks to murture
-1, Page 31,
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an absolutistic c¢thos which shall remain viable irrcspec-
tive of time and space. It dots not propagate fundamentalism
in any form. It is eclcctic in content and spirit and is thc
truc represcentative specimen of Indian culture. This is pre-
cisely the reason why the Indian culturc has survived

various onslaughts from time to time.

Further, an cpic nced not be treated at par with the
natural scicnces., Professor Khan appecars to have confuscd
betwecn the method of understanding an cpic with the method,
appropriate for understanding a work in natural sciences. An
cpic is a picce of art. The conditions of intolligibilitf in
judging or apprcciating an epic arc vastly different from
criteria cmployed in assessing a theory in natural science.
Obscrvation, cexpcriment, objectivity, hypothcscs and verifi-
cations, truth and falschood arc intcgral to thc understan-
ding of a scicntific thcory. But they arc not at all relevant

to understanding a work of art enunciating valucs,

Harry M. Buck scems to have madc an important observa-
tion about the Ramayana in his article "The Role of the
Sacred Book in Religion ~ The Ramayana," wherein he charac-

terises thc RimAvana as an embodiment of human experience.
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"I do not think of the Rimiyana simply as a

collection of some 24,000 slokas nor a

monumental work in Hindi and another in

Tamil, Ramayana to mc is, human expcrience."1

Though the rationale behind such claim has not been
spelt out in detail yet it can be argucd out as follows:
The Réméyaqa represents a very vital aspecct of human expe-
rience in portraying the efornal conflict between good and
evil and the eventual triumph of the latter over the former.
This has becn adequately brought homc by the ultimate vic-
tory and glory of thc righteous forces and the ignoble doom
of the evil ones, Dasaratha, Rima, Bharata, Laksmana,
Sugriva, Vibhigaqa, Malyavana, Jatayu, Hanumana, Sampdti,
Kausalyd, Sita, TAra, Mandodari, Nikasa, Trijatd, Sarami,
Sabari are not individuals, but thc archctypes that rcpre-
sent the height of virtucs and ideals. The Bémﬁxaga tradi-~
tion is a tradition of truth, Thc Ramayana culture is the
culture of thc noble and the righteous. The Bémﬁzaqa is not
a story of Rama, Laksmana and Sitd but the story of wmankind.
It aepicts the cternal conflict in and outside man, between
good and cvil and proprgates the consequential victory of
former over thc latter, Justice comes, but comes late,
Valmiki demonstrates that the path of truth is tortuous.

Dasaratha, Rima, Laksmana, Sitd, Sugriva, Vibhisana, Jatiyu

1. The RamAyana Tradition in Asia, p. 41.
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court hardship, suffering and trials in the hands of the
evil forces, But that the t*truth' reigns supreme in the long

run is the eternal decree of Providence.

_ If the 3§@§1§g§ is a history, it is a history of d4if-
ferent sort altogether. It is not a history of the different
races, communities and tribes but a history of the conflict
in man and society. It is a history of conflict between
values and disvalues., Good and evil are co-eternal. What
does it signify? Good and evil co-exist. The real 1life si-
tuations also disclose that both the virtuous and vicious
live together and there is invariably a dialectical conflict
between good and evil. Good and evil impart meaning to each
other, If evil would not have been there, one would not
know vhat goodness would connote, Even in conceptual plain,
good is meaningful with reference to evil and vice versa.
The good, the virtuous, the righteous suffer; but in the
long run, good preponderates over evil. What does it speak
of? In fact, it testifies to the moral order of the wmiverse,.
The Réméxaqa is a continuation of the Upanisadic tradition.
It projects the Upanisadic values 1like Rta, Law of Karma,
Providential decree etc, The world is not a chaos but a
cosmos., The Providence remains embedded in the very nature
of things in form of the immanent order which is otherwise

termed as Rta. Man is but one of the many created things
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and beings, though superior to all the rest. As the inte-
gral part of the cosmos he also partakes of the essence of
the wole, This is cértified when one finds that any disorder
or reversai‘df values in the human world has its correspon-
ding echo in form of anomalies in nature. Following the
abduction of Sitd one finds the animals giving up their
edibles and the trees shading off their leaves in empathy
with the plight of Sita, The nature bears a bleak and pa-
thetic look.

"Rudantamiva brkgeisca mlanapuspamrgadvijah

Sirya vihinah vidhvastah sa&tyakt%ﬁanadevataé&1

Moreover, the evil.portents reflected in the inauspicious
dreams of Bharata, and the evil omens in Lanka after the
abduction of Sitd, signifying the death of Ravana also go

to substantiate the inter-connectedness and immanent harmony

of the universe,

"Yameva ratrim te dutah pravisanti sma tam purim
Bharatenapi tam ratrim svapno drstoyamapriyah."
"Svapne pitaramadraksam malinafi muktamUrdhvajath

Patantamadriéikharée&aluge gomay€hrade, "2

1. AI‘. -Ko '60"6.
2- A.K, 69"1, e.
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"Plavamanasca me drstah sa tasmi?%omayahrade
Pivannanjalini tailam hasannapi munurmuhup,"
"Tatastilaudanah bhuktva punahpunaradhahsirah
Tailenabhyaktasarvangastailamevagahata,"
"Svapnepi sdgaram Suskam candrad ca patitam bhuvi
Upardhah ca jagatih tamaseva samdeptam."
"Oaupavahyasya nagasya viganam Sakalikrtam

Sahas3 capi samsantaé jvalites jétavedasaé."
"Avadlirnd ca prthivim dugkansca vividhévﬁrm5n

Aham pasyami Vidhvastgqgadhﬁméﬁécépi parvatz'in."1

"Yads prabbrti VaidebI safpraptchf® purim tava
Tada prabhrti drsyante nimittanyasubhani nah,"

"Sasphulingah sadhﬁmércib sadhﬁmakalusodayab
Mantrasamdhuksitopyagnirna samyagabhivardhate."
"Agnigtesvagnisalasu tatha brahmasthalisu ca
Sarisppé@i drsyante havyegu ca pipflikébo"
"Gabam payamsi skannani vimada vaiakunjaréb
Dinamasvah prahegante na ca grasabhinandinah."
"Vaynsah saﬁghasab krira vyaharanti samamtatah
Samavetasca drsyante vimdnfgresu samghagal.,"
"Grdhrasca pariliyante purlmupari pinditah

Upapannasca sandhye dve vyaharantyasivam §ivah,"
"Kravyadanim mreanam ca purddvaresu samghadah

- . - - . - .0 . -
Sruyante vipula ghogah sav1sphur3aqp snihsvanah."

1. AK, €9-9, 10, 11, 12, 13,
2. Y.K. 10-1%, 15, 1€, 17, 18, 19, 20.
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The ways of the Providence or the Divine are reflected in
the act of cosmic dispensation in form of reward to the vir-
tuous and punishment to the evil, An action that tends to
promote the cause of good and harmony of the totality is

in consonance with the cosmic order and thereby secures
immunity from it., On the contrary, an evil action is one
that violates, disturbs the order and thereby precipitates
its own ruination. Evil destroys itself. The conflict between
good and evil in life situation is but a dramatisation,
empirical manifestation of the cosmic dialectic. This fact
is harped upon by legends, mythologies, folk tales, folk
lores etc., down the ages, The wisdom of mankind, largely,
1s embossed in the mytholegies, folk tales, folk lores etc.
One comes across stories and legends almost in all socie-
ties showing the supremacy of good over evil. The history

of humanity also testifics to it. The evil forces attaining
a temporary ascendance over the good becomes instrumental
for its own runations; whereas the suffering of the good
turns out to be relative and transient. The Eémézggg is an

elogquent testimony to it.

Profcssor Reghavan is right in observing that the
latter day literatures, itihasa and purana, grew having
drawn inspiration from the Ramayvana. In fact, its impact

is well discerniblc from thc subscquent litcratures. The
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Réméxaqa has quite appropriately been characterised as the
Kdi Kavya. It is not 'Edi' in the sense of being first in
space and time, It is not 'Edi' in the sense that there

was no literary activity before its composition. In fact,
its composition has been accepted as an event in historical
timc, It is also quite possible that the Rama story was pre-
valent much bcefore the Rémézaqg was composed; but this does
not make the Rama-Katha, the first story ever written by
people, It is an BEdi Kavya in the sense’that it presents

the basic story of mankind, acquaints us with the basic and

eternal values of l1life.

The description of Ayodhya and Lanka presents another
important fact about human nature. Ayodhya reprcsents an
antedote to Lanka. The culture and civilization of Lanka
may be qharacterised as 'Sensate!' (to borrow a word from
P, Sorokin ) and Ayodhya's culture is idealistic., Generi-
cally speaking, Lanka represents pleasure and indulgence and
Ayodhya rcflccts the tradition of renunciation and sacrifice.
The ways of the Raksasas are eloquent testimonies to the mate-
rialistic and voluptuous obsessions of them.

"Tato vararhah suvisudhabhivastegam striyastatra mahanubhdval

Priyesu panesu ca saktabhava dadarsa tars iva suggabhévéb"
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"Sriyd jvalantistrapyopagfidhd nisithakile ramanopagidhah
Dadarsa kiscit pramadopaglidhd yathi vihangdh kusumopagudhal,
"Anyéb punarharmyatalopavistdstatra priyankegu sukhopavistéb
Bhartu@ priya dharmapara nivista dadarsa dhimanmadanébhivistéb"
"Apravrtah kancanrajivarpdl kécitparérdhyéstapaniyavarnép

Punasca K&scinchalakgmavarndh kdntaprahina ;éirﬁngavargéb."1

Contrary to this, one comes across altogether a different

mode of social setting.

"Ayodhyd nima nagri tatrisitlokavisyta
Manuna manavendrena ya puri nirmit3 svayam
"Tah tu raja Dasaratho mahardstravivardhanah

Purimivisayamisa divéme devapatiryathé."2

"Sarve nardsca naryasca dharmasilah susamjatah

Uditah silavrttabhyah maharsaya ivémaléb."3

The character portrayal of Rﬁvaqa appears to be para-
doxical._Though he is portraycd as the embodiment of evil,
he is also found to talk of Dharma. Rivana has erudition but
he is bereft of discrimination and wisdom, He knows what is
Dharma and Adharma but acts in supercilious disrcgard of

the former. His dialogue with Sita bears an unmistakable

18, 19, 20.
9.
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reflection of his righteous thinking. He assures Sitd that
though having becen actuated by Rakgasa nature he has abducted
her yet the very wonts of Dharma constrain him from touching

her without her consent.

"Neha kecinmanugyd va raksasah kdmarlpinah
Vyaparsarpatu te Sitéagg%%a@ samuthitamn
Svadharmo raksasah bhiru sarvatheiva na satsayah

Gamanah va parastrinam haranam sahpramathya vé."1

This stands as a striking contrast to the occasion when he
throws all considerations of morality to forewinds in kid-
napping Sita having ignored the pursuasive advice and admo-
nitions of Marica, Jatdyu and subsequently, flouting the
advice of Vibhigaqa and turning a deaf ear to the well mea-~
ning and timely precepts of Malyavana and Nikasa and ignoring
the wise counsels of Kumbhakarna and even his wife Mandodari.
He wavers bcetween Dharma and Adharma. He is found to be
appcaling to Dharma when it is conducive or cxpedient to his
baser designs. RAvana uses his knowledge of Dharma to justify
his own vays. This indicatcs that in spitc of his knowlcdge
and crudition, he is devoid of wisdom and virtuc. When
Vibhisana sceks to disuade him from killing Hanumina, the

messenger as that would militate against the very cthics of

1. S.Ko 20-1’”, 5.
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statecraft, Ravana retorts that "enemy has to be killed

even though it amounts to an evil action (Akarma)."

"Na papanah badhe papah vidyate satrsudana

Tasmédéma&,badhisyémi vanaran pépaké'rirgatﬁ."1

Valmiki does not advocate a mechanical obedience to
Dharma. Dharma has to be internalised, It has to come from
within, Mere memorisation of the principles of Dharma and
quoting the secriptures do not make one Dharmic,It is.the atti-
tudes, ideas, beliefs and above all actions that are sure
index to the Dharmic nature of man, It is the externally
manifested behaviour that affords the test criteria for
determining whether a person is virtuous or vicious Ffor,
every action is preceded by a motive or intention; more so
in case of the righteous action. What distinguishes an act
from a mere event is that an action is amenable to explana-
tion in terms of reason whereas it is not the case with an
event, Both actions and events do have causes, But the for-
mer is intelligible in terms of reasons or justifications;
whereas the latter is explained in terms of its causal
antecedents. In the Valmiki's scheme of things, all human
actions are justifiable by an appeal to the principles of
Dharma, Dharma is the highest court of appeal, It is Dharma

alone which impregnates human actions with meaning and

1. S.K. 52-11.
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significance, Without 1t, an action will be a mere event in
the spatio-temporal parameters. This is exhibited in and
through all the characters. The action of DaSaratha in
banishing RAma may look absurd and unintelligible from the
pragmrtic viewpoint, How can a king, a father send his
beloved son, the heir king to the forest on the eve of his
coronation ceremony? But it perfectly makes sense and is

mede intelligible when seen in the context of Dasaratha
executing his sacred oath made to Kaikey{. Dasaratha does
not flinch from the path of Dharma in fulfilling his resolve,
even though otherwise, it meant despair, infamy and even death

on account of sending his dearest one to the forest.

Rama's reluctance to return to Ayodhya in spite of the
prayers and pursuasions of Bharata, the w%dowed mothers and
the subjects may appear irrational from the utilitarian view
point but it is construed as the height of righteousness,
nobility and rcnunciation, when considercd in the context of
Rama's resolute conmitment to Dharma which consists in
obcying the wishcs of his father, Similarly, Bharata's
steadfast rcfusal to ascend the throne might make him appear
as an innocent fool, to ~ commoner but Bharata rcmains
proverbial for the height of his sclf-abnegation for the
cause of Dharma, Thus, thc rationnle or justification behind
cvery action is to be sought with refercnce to the highest

values,
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VAlmiki does not divinise valucs, Rether they are pre-
sented in and through the concretc human situations, The
charactcrs are not deified, Rather, the poet invests them
with human frailities, so that they do not appcar as remotec,
far removed from the reach of the mortals but as the true and
real objccts of emulation., Even Rama, thc embodiment of per-
fections is found to be giving into despair, disappointment,
wrathfulness and sccpticism. The poetic justice is preserved
by endowing the characters with human imperfections. Thus,
the epic can be said to be a positive attempt in the direc-

tion of institutionalisation of values.

The Rémgzaqa portrays the picturc of an idealistic
social set up. It docs not treat state as an cnd in itself
but as an agency instrumcntal for the preservation and pro-
pagation of Dharma, The King is not the sovereign but the
custodian, the trustce (Nyasi) and the state is the trust
(Nyasa)., It is left to the historians to determine as to
whether such a state of affair really prevailed or the con-
ditions were just thc reverse, i.c., the kings were oppres-
sive, the subjccts, torturcd and exploited. But in the
Bﬁmﬁxaqa there is no seriptural sanction to it. It rather
advocates a form of constitutional monarchy. The king 1is
surrounded by a galaxy of wise and erudite counsellors,

tendering advice as and when the exigencics arisc, Even
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though Dasaratha is determincd to enthrone Rima, the right-
eous and the first born, he¢ convenes the assembly to scek
the ratification of -the counsellors for thc same. This pre-

vents the ruler from falling a prey to the whims and caprices.

The concept of state as envisaged in thc Rémézaqa is
not totalitarian. In the totalitarian scheme of things the
individual is called upon to sacrifice his interest in the
intercst of the state, the collectivity and the group. Majo-
rity is given precedence over minority, socicty over the
individual. But in the cpic one finds just a reverse pic=-
ture, It is ncithcr the individuals nor the society that
count but it is the principlecs of righteousness or Dharma
that arc paramount. On occasions, the volce of the individual
or minority is found to have been given priority over the
majority. Rima banishes Sitd on the basis of stray murmurings
of his subjeccts with regard to Sitd's rcsidence in the abode
of Rﬁvaqa. Rama may appear cruel, wnjust, unrealistic and
undemocratic in banishing innocent S{té, the expectant
mother. It is somctimes argued that Rama should have treated
Sita at least as onc of his subjcects and dispense the jus-
tice accordingly or could have madc altcrnative shelter for
her within his kingdom instead of scnding her to the forest,

This argument seems to be too tenuous. The choice is between
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the bcloved consort and the voice of the subjects. Rama
decides in favour of the latter. Rama was well aware of the
innocence, integrity and proven chastity of Sita in thc fire
ordeal. Even then he banishes her in order to respcet the
sentiment of the populacc. Does this act justify the status
quo? It is sometimes claimed that the Indian epics justify
the status quo. They propagate values that subserve the
interest of the ruling class and the privilcged., But the
Réméxaqa as representative epic, suggests to the contrary.
The sufferings of Dasaratha, the tests and trials of Rama
and Sita go to sumgest the primacy and preponderance of
Dharma in all affairs of thc state, Bverything else 1s subor-
dinate to it. Now it is up to thc historians to conjecture,

if the epic justifics status quo.

Dharma is construed to be pivotal. In the event of the
conflict betwcen the pcrsonal intcrcest and the interest of
the pcople, the king sacrificcs the former for the sake of
the latter. This is cxemplified in Rama's rcluctancec to
accept SItd after victory and the subsequent banishment of
S8ita to the forest, But when therce is conflict between the
voice of the people and the considerations or observance of
Dharma the king is to adherc to the latter, even though it

is at the cost of the former., This finds its substantiation
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in Dasaratha's commitment to fulfill the wishes of Kaikeyi,
even though it was against the wishes and sentiments of the
subjects. All these bear eloquent testimonies to the fact
that Dharma is basic, pivotal and paramount., The considera-
tions of Dharma prevail over any other consideration whatso-

ever,

VE1miki does not treat Dharma as an ascriptive concept.
One does not become righteous or Dhiarmic by being born into
a particular family, This has to be achieved, earned., All
the creatures, humans and the non-humans have the divine

ancestry. They spring from the same divine source,

"Aditestu sutd vira jagphust3maninditam

Asurastena daiteydh surdstenaditeh sutéb."1

Both Rama and Ravana have the same divine origin., One
is given to the 1life of sacrifice and renunciation and the
other, to the life of indulgence., One is extolled and eulo-
gised as the God incarnate; the other, decried and condemned
as the evil incarnate. This goes to show that no one is deva
or danava by birth. One becomes so by one's actions and ways.
Merit is earned not endowed. Greatness is acquired but not
bequeathed. Seen in this light, the Rimavana can be treated
as a representative specimen of the Upanisadic cthos and

tradition.
1. B.K. 45-25,
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To sum up; the valucs ensh¥ined in the Rémézaga are
humanistic. Thomgh the term 'humanism,' is associated with
'renaissance! in Burope, it was not unknown to the Indian
tradition. &s a matter of fact, humanistic spirit is very
much embedded in the very culture and tradition of India.
If by 'humanism,' we mean a reflective and critical temper
of mind, freedom and dignity of the individual, a method of
realising the self, then it will be a travesty of fact to

say that the classical Indian tradition is not humanistic.

The Bégézggg bears an unmistakable testimony to it.
Though the values upheld by it are absolutistic in nature
yet they are humanistic., In other words, 'absolutism' and
'humanism' are compatible, It is a mistake to suppose that
in order fo%tﬁ%lue to be humanistic, it must be relative,
One may argue that absolute values do not leave any room for
freedom or choice and thereby undermine human worth and
dignity. As against this, we would maintain that 'humanism'
and 'absolutism' go together., It is rather that 'humanism'
and 'relativism' are incompatible, If values are deemed to
be relative and space~time contingent, it makes room for
absolute freedom and may lapse into licentiousness. One would
be free to find justification for any and every action. One

may justify oppression and exploitation of others as a means

to safeguard one's self interest on this score, But as such,
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it goes against the humanity and makes 'humanism' inopera-
tive, Humanism doés not mean selfish interest; obsession
with one's self or self aggrandizement., Humanism and
'welfare of all' (Sarvodaya) go together, One entails the
other, Moreover, if norms arc construed to be relative then
ideally; there would be as many norms as there are indivi-
duals, This makes the values individuallstic, Values, per
se, are the integrating principles., They aim at harmonising,
synthesising the varied and conflicting intercst of the
individuals, groups and socicties, So, the concept of 'rela-

tive value'! is contradiction in tcrwms,

Absolute value makes sufficient room for cxercisc of
human choice and freedom and thereby censures human dignity.
Values are action-guiding principles. As norms, they are
different from actions. Values are absolute in the scnse that

they lend justifications to all action; actual and possible.

A value system is a2 necessary corollary of a metaphy-
sical world view (Weltanschauung). The valucs enunciated
in the Eégéyggg are holistic., They encompass within their
purvicw not only thc humans but also the non-human specics.,
They transcend the considerations of time and clime, commnu-
nities and race. This valuc system has its unmistakable
root in the Upanisadic wopld view, so lucidly expressed in

¥
the opening stanza of Isopanisad.
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"IsAvasyah idam sarvam yat kinca jagatyah jagat
Tenatyaktena bhunjitha ma grdhab kasyasvid dhanam, v

Sincc the world is pervaded by 3rahman it leaves no
room for hatred, conflict and animosity, Love, sacrificc
and renunciation arc the etcrnal values that define and

determince the moral viorth of an action.

If humanism mcans individual freedom, dignity and self
enjoyment, the Béméxaqa is the embodiment of humanistic
values. Sclf enjoyment docs not mcan self indulgence, It
means self sacrifice and renUnciation)Which cons titute the

key note of the RAmfyana.

1. IS&- 1.



BIBLIOGRAPHY




158

BIBLIOGRAPHY

Books

Acton, H.B.

Aiyanger, A.N, Krishna

Aiyar, R, Narayan

Altekal, A.S,

Antoine, R.

Ayar, T. Paramasive

Baba, Satyasai

Banerjee, Dr, S,C,

Banerjee, N,V.

.

Kant's Moral Philosophy, London,

Macmillan, 1970.
Agnipurana and the Ramdyana,

Bombay, B.V.B., 1965,

On the Longer Verses in the

Ramayan, Madras, C. Kunhan Raja
Presentation Volume, 19LE,

The Position of Women in Hindu

Civilization, Delhi, 1962,

Rama and the Bards, Epic Memory

in the Rimdyan, Calcutta, 1975.

Ramayana and Lanka, Banglore,

Banglore Press, 1940,
Ridma Katha Rasa Bahini, Trans: N.

Kasturi, Banglore, Banglore Publi-

cation, 1977.
Dharma Sutra (A Study in Their

Origin and Development) Calcutta,

Punthi Pustak, 19€2,

Glimpses of Indian Wisdom, New

Delhi, Munshiram Manoharlal, 1972.



Bary, De. (Compiled)

Basham, A,L,

Bhatt, G,H.

Brokington, J.L.

Bulcke, C.
Bulcke, C,.
Bulcke, C,

Chaitanya, Krishna

Chakravarthy, R.S.

Chattargee, Sunit Kumar

.

(1]

0

159

Sources of Indian Tradition,

Motilal Banarsidass, 1972,
The Wonder That was India, London,

Sidgwick and Jackson, 1967.
The Fire, Ordeal of Sitad - An

interpolation in the VAlmiki Rama-
X.Q.E?_'J JOIB’ 1955-

Sanskrit Epic Tradition I, Epic

and Epitome (Ramdyvana and Ramopakh-

yadna), IT6, 1978.
The Genesis of the Bala Kanda,

JOIB2, 1952-3,
Ramakathd, Uttpattl aur Vikisa,
Allahabad, Allahabad Press, 1950,

The Characterigation of Hanuman,

JOIB9, 1959-60.
A New History of Sanskrit Litera-

ture, New Delhi, Manohar Book

Service, 1977.

Some Aspects of the Ramayana of

Valmiki, ABORI 53, 1972,

The Rémayana, its character,

genesis, history,. expansion and

exodus - a regume, Calcutta,

Prajna, 1978.



1€0

Chatterjee, A.K, : A Note on the Uttara Kanda of the

Ramayana, JOIB 22, 1972-3,
Chattopadhyaya, D. : Lokayata, People's Publishing
House, 19€8,

Chennakesavan, S. & Critical Study of Hinduism,

Bombay, Asia Publishing House,

1974
Bssays on the Religion and Philo-

Colebrooke, H,T,

sophy of the_ Hindus, Delhil, Indo-

logical Book House, 1972.
Corbett, Patric. : Ideologies, London, Hutchinsion
and Co., 1970.

Crawford, S.C, The Bvolution of Hindu Ethical

Ideals, Calcutta, Firma K.L.
Mukhopadhyay, 1974.

Creel, Austin B, Dharma in Hindu Ethics, Calcutta,

Firma K.L,M.Pvt, Ltd., 1977.

Daspw, S. : A History of Indian Philosophy,
Vol, I, Delhi, Motilal Banarsidass,

1975.
Datta, M.N, : Ramayana, Trans: (from Original

Sanskrit), Varanasi, Choukhamba
Amaravati Prakasana, 1977.

Dey, 8.K. : Sansgkrit Poetics as a Study of

Aesthetic, U.S.A,, University of

California Press, 19€3.



Devaraja, N,K.

Dharma, P,C,

Domodaran, K,

Dutta, R.C,

Dutta, M, N,

Embree, Ainslie T,

Findlay, J.N.

Flaherty, W.D,O.

Frankena, W.K.

Ghosh, Juthika.

Ghosal, Dr. U, N.

oe

.o

o

161

The Mind and Spirit of India,

Delhi, Motilal Banérsidass, 1967,
The Ramiyana Polity, Mylapore,
1941,

Indian Thought: A Critical Survey,

Bombay, Asia Publishing House,
19€7.
The Great Epics of Ancient India,

Delhi, Ess Ess Publications, 197€.

Agni Puriinam (Cha - I), Varanasi,

Choukhamba Sanskrit Series, 1967.

The Hindu Tradition (Readings in

Oriental Thought), New York, The
Modern Library, 1966,

Valucs and_Intentions, London,

Great Britain, 19€8.

lindu Myths, Harmondsworth, 1975.

Ethics, New Delhi, Prentice Hall,
1982,

BEpic Sources of Sanskrit Litera-

ture, Calcutta, Calcutta Sanskrit
College Research Scries 23, 1973.

History of Indian Political Ideas,

Calcutta, 1959.



162

Giri, Dr. Kalipada : Concept of Poetry, an Indian

Approach, Calcutta, Sanskrit
Pustak Bhandar, 1975,

Glasenapp, H Von, : Zwel philosophische Ramayanas,

Wiesbaden, 1951.

Gokhale, B.G. Indian Thought throughout the Ages,

.8

Bombay, Asia Publishing House,
17261,

Gowen, Herbert H, : A History of Indian_Literature,

——— e i et S S Sttt e

Delhi, D.D. Seema Publications,

1975.
Goyal, J.R. : Ramayana, the epic of Universal

ethics, Delhi, Indian Heritage,
Griffith, R.T.H, : The Ramayana of Valmiki, Banaras,

E.J. Lazarus and Co., 1889,

Griffith, R,T.H. : Scenes from the Ramayana, Delhi,

Bharatiya Publishing House, 1870.

Guruge, 4, : The Society of the Ramavana,

Maharagama, 19€0,
Hill, W.D,P, : The Holy Lake of the Acts of Rama,

Bombay, 1952.

Hiriyana, M. ¢ Qutlines of Indian Philosophy,

London, fi1len and Unwin, 1970.

Hopkins, E.W, The Great Bpic of India, Calcutta,

Punthi Pustak, 19€9.



Hopkins, E.W,

Hopkins, E.W,
Hopkins, E.W,

Hopkins, E.W.

Hudson, W.D,

Iyengar, K.R, Srinivasa
Iyengar, Venkatesa
Iyer, K.B.

Jarahari, M.

Jong, J.W, de,

Joshi, G.N.

Kale’ M.RO

.0

163

The Original Rimayana, JAOS U4€,
19%€,

Epic Mythology, Stransburg, 1915.

Allusions to the Rama story in

Ethics of India, New Haven, Yale

University Press, 192,
Modern Moral Philosophy, Macmillan,
1970.

: The Epic Beautiful, Delhi, Sahi-

tya Akademi, 1983.

The Poetry of Valmiki, Banglore,

Banglore Press, 1940.
Hindu Ideals, Bombay, B.V.B., 19€9,

Politics and Bthics in Ancient

India, Varanasi, Bharatiya Vidya
Prakashan, 19€8.

Recent Russian Publications on the

Indian Epic, Madras, Adyar Library

Bulletin 39, 1975.

Atmen and Moksa, Abmedabad,

Gujarat University, 19€5.

Raghuvamsam, Calcutta, Sanskrit

Pustak Bhandar, 19.



Kane, P.V,
Kane, P.V,
Kapadia, B.H.

Kant, I.

Kant, I.

Kanal, S.P.

Keith, 4.B.

Khan, Benjamin

Kibe, M.V,

164

Sahitya Darpana, (1,11,X) Delhi,

Motilal Banarsidass, 197k.

History of Dharmasastra Vol., I,

Poona, Aryabhushan Press, 19€8,
The Adhyatma Ramiyana, JOIB 1k,

Eternal Peace. Trans: W, Hastie,

Boston, World Peace Foundation,
191k,
The Moral Law, Trans: H.J. Paton,

London, Hutchinson University

Library, 19€9.

Dialogues on Indian Culture, Delhi,
Panchal Press Publication, 1955.

A History of Sanskrit Literature,

Delhi, Oxford University Press,

1973.

The Concept of Dharma in Valmiki

Ramayana, Delhi, Munshiram Mano-

harlal, 19€5.
Is the Uttara Kand of Valmiki

Rémdyana Un-Historical? JIH 20,

1941,



1€5

Krishnacharya, T.R, and : Srimad Valmiki Ramayana (A criti-

Vyasacharya, T,R. cal Edition), Bombay, Niranya

Sagar Press, 1911.

Kumaram, M.R. Sampat ¢ The Life and Teachings of Sri

Rama, G.,A. Nateson, 1946,

Kumar, Aurovind A Study in_ the Ethics of the

banishment of Sita, New Delhi,

'Sarita! Magazine, 1961.

Levi, S. : 'Pour I' histoire du Ramayana,
JAI, 1918.

Macdonell, Arthur A, : A History of Sanskrit Literature,
New Delhi, Munshi Manoharlal,
1972.

Mackenzie, J.S. : Hindu Ethics, London, Oxford
University Press, 1922,

Mackenzie, J,S. : Ultimate Values, London, Hodder
and Stoughton Ltd, 192k,

Maitra, S.K. : The Ethics of the Hindus, Calcutta
University of Calcutta, 1956,

Masson, J. M, : Fratricide among the Monkeys,

(Psyvechoanalytic Observations on

an Bpisode in the Valmikiramava-

nam, JAOS 95, 1975.




Michael, Aloysius

Mittal, K.K.

Mirashi’ V.VO

Moore, G.E.

Murtii, Ananda

Mathuram, Bhoothal-

lingam.

Mazumdar, Shudha

Narayan, R.K,

Narayan, R.K,

Narain, Harsh

(X

166

Radhakrishnan on Hindu Moral Life

and Action, Delhi, Concept Publi-

shing Co,, 1979,

Materialism in Indian Thought,
New Delhi, Munshiram Manoharlal
Pvt. Ltd., 1974,

Bhavabhuti, Delhi, Motilal Banar-
1974,

Principia Ethica, London, Cam-

sidass,

bridge University Press, 1971.

Namah Sivaya Shantsya, Calcutta,
Ananda Press, 1982,

Voice through the Ramayana,

Bombay, B.V.B,, 1980,
Ramdyana, Calcutta, Orient Long-
man Ltd., 1974,

The _Ramayana, London, Chatto and

Windus Ltd., 1972,
The Ri&maAyana, Mysore, Wesley Press,

1973.
Facets of Indian Religio ~ Philo-

sophic Identity, Delhi, Bharatiya

Vidya Prakashan, 1983,



Nandi, Tapavasvi S.

N.R., Navlekar

Oldenberg, H,

Oman, John Campbell

Pargiter, F.E,

Przyluski, J.
Pusalkal, A.D,

Raghavan, V,

Raghavan, V,

Raghavan, V,

Raghavacharya, T,

Srinivasa.

Ram, Sadhu.

e

o0

0

e

e

1€7

The Origin and Development of the

Theoryv of Rasa and Dhvani in

Sanskrit Poetics, Ahmedabad, Guja-

rat University, 1973,

A new_approach to the Ramdyana,

Jabalpur, 1947,
Great Epic, Leipzig, 1896,
The Great Indian Bpics, Delhi,

Indian Reprint Publishing Co.,
1975

The geography of Rima's Exile,

JRAS, 189k.

Eplc Studies, THO 15, 1939,
Studies in Epics and Puranas of

India, ‘Bombay, 1963,

The Ramayana in Greater India,

Surat, 1975,
Some 01d Lost Rama Plays,

Annamalainagar, 1961,

The Ramayana_Tradition in Asia,

Delhi, Sahitya Akademi, 1980.
Gemg From Ramayana, Bombay,

B.V.B,, 1971,

Essays _on Sanskrit Literature,

Delhi, Munshiram Manoharlal, 19€5.



Wurm, Alois.

Zaihner, R.C,

Zimmer, H,

173

Character Portravals in the Rama-

vana of Valmiki, Delhi, Ajanta

Publications, 1976.

Hinduism, London, Oxford University

Press, 19€€.

Philosophies of India, New York,

The World Publishing Co., 196k,

Encyclopaedias

Te

The Encyclopaedia Americana; America Corporation, 1972,

The New_Encyclopaedia Britannica; Encyclopaedia Britan-

nica, Incj; 197k,

Encyclopaedia of Philosophy; Macmillan Publighing Co.,
1967,

Encyclopaedia of Religion and Bthics; T & T Clark, 1971.

International Bncyclopaedia of the Social Sciences:

Macmillan Co,, 19€8,

Journals

T

2

Chakravarti, Nilima, Dharma, Bvolution of Hindu Ethics,

Indian Philosophical Ouarterly, Jan. 1980.

Gier, Nick., Dialectic: Bast and West. Indian Philosophi-
cal Quarterly, Vol., X, No, 2, Jan, 1983, p. 207.




174

3. Prasad, R. The Theory of Purusarthas: Revaluation and

Reconstruction. Journal of Indian Philosophy, Vol. 9,

No, I, March 1981,

4, Sovani, N,V. The Social Milieu in India and Development
(1), Indian Philosophical Quarterly, Vol, V, No. III,
April 1978, p. 387,

5. Sivaraman, S.,K. The Hindu vision and World Problem,

Journal of Dharma, Jan-March, 1985, Vol. X. No. 1, p.3kL,

mew 7 O¥

sz bed BT M‘
o= T wb pr s PO



