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Action Oriented Morality 363

y of Buddhism, Pan-Asian) traditions. Teachings on karma
blish ethical norms; stories of rebirth offer cosmological
_ "ations. As we will see, the former teaches responsibility
o o o o one’s actions, the latter attributes a perdurance or conti-
Actlon Ol' lented Morahty m tv to action that goes beyond the boundaries of finite
Hinduism graphy. The word karma, as I have explained elsewhere?,
ans action. Derivative and additional terms have come to
sn as identical with the concept karma, such as samskara,
jch refers to the imprint or residue left by a particular
n, and vasana, which seems to refer to indwelling habit
rns. Whether one considers these individually or collecti-
one common strand is evident: our actions have reper-
gsions beyond our individual experiences. Action in the pre-
nt moment plants a seed (bija.) This seed can lay dormant
¢ an undetermined period of time; its arising at a later time
ay prompt occurrences that stem from a forgotten time, but
snetheless provide retribution or reward for anearlier action.
g virtually all Indian traditions, karma takes two forms:
Most discussion of Hindu thought begins with the Ry llicted (Kklista) and unafllicted (aklista). The former causes

Veda, and appropriately so: an often-used litmus test to ascer- vated suffering; the latter allows one to be liberated from
tain whether a school of thought is authentically Hindu ig peating the sufferings and frustrations (dukkha) of the past.
whether it refers to the Vedas, even if in negative terms, ' n either case, responsibilily for one’s actions lies within
in the case of the Samkhya Karika. However, several cornep neself; as proclaimed in the Yogavdsistha, it is indeed possible
stone ideas of Hinduism do not have their origins in the Vedas  overcome the negative influences of the past through con-
at least in any systematic fashion. These largely absent ele= erted action in the present: “There are some men who, due to
ments include notions of karma, rebirth, yoga and nonviolence, heir (afflicted desire, have incapacitated themselves to such an
which in the later tradition became pivotal in the development xtent that they cannot squeeze their fingers together sufficien-
of Hindu ethics, particularly as known to the West througl Iy enough to hold water, without scattering several drops.
the work of Ramakrishna, Mahatma Gandhi and others. These Jn the other hand, there are some who, by efficacious actions,
apparently have their origins in the so-called Sramanic tra- ‘_‘:’: on the responsibility of seas, mountains, cities and
ditions of India, which, according to some scholars, predate lands, as well as families, for whom even the earth itself would
the Brahmanical traditions and perhaps are attributable to ot be too much.... Without a doubt, the fault of the past is
the civilizations of Mohenjodaro and Harappal!. In order t& ippeased by the attributes of the present. The aim of this is
understand social ethics in the later traditions, itis importand lhe destruction of yesterday’s faults by today’s attributes.”’
to have'a sense of these underpinnings of the broader Indiat 11:4:20, 11:5:12) When viewed existentially, the “karma”
world view. eaching is clearly a call for responsible action within the
Karma and Rebirth present moment, aimed at casting off afiliction and suffering.
. . [he means to achieve this, as discussed below, are ethical in

o Tllese (tlwm notions are perhaps .the most widely know gature and thus also minimize the sufferings of others.

and least understood hallmarks of Indian (and with the expal k. In addition to providing a rationale for the

In discussing the Hindu tradition of morality, one §
automatically confronted with an interesting problematie
Hinduism isa rich tapestry of many traditions: some theistje
others not; some life-aifirming, others ascetic. In this pap
1 will attempt to survey some of the ethical vectors of Indian
tradition as can best be reconstructed from textual and his :1,
rical evidence, and then show how these themes have come g
be understood in the modern era.
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performance of moral action, the doctrine of karma algg jater Hindu texts such as the SvelaSvalira Upanisad, the
supplied a view of the life process rooted in continnij pagavad Gild, and the much later Yoga Sulra of Patafijalj
Rather seeing death as a finality, early Indian thin ly demonstrate that certain aspects of the Sramanic

viewed death as in intermediary stage, with a life (jf itlon had become part of the Hindu tradition.
returning through the force of past impressions into a neyw 1

life form to create yet more activities. This early vision Whether in its Jain, Buddhist, or Hinduized forms, the
of conservation of energy made it virtually inconceivable pal of Yoga is to bring about a cessation (nirodha) of those
that our lives are discrete and relatively insignifica ' ught propensities that lead to continued afflicted behaviour.
In both the Jain and Buddhist traditions, all life for 2 theological and cosmological bases for the practice of Yoga
are tremendously ancient, existing since “beginningless ¢ diverse. For the Jains, there are said to be millions upon
time’’. For the Jains, this means that all life has g llions of individual, eternal life forms (jivas) that must dis-
one time or another been born within the family i .‘ tangle themselves from the sticky effects of karma (said to
every other life form. The Lankavatara Sutara, a Maha. ave a physical reality) in order to attain a state of eternal,
yana Buddhist text, similarly states that “in the lq' plendid aloneness (kevala), wherein one sees and knows all
course of samsara, there is not ome among living beingg (hings yet remains unsullied. For the Buddhists, there is no
with form who has not been mother, father, broth iscussion of individual selves. Reference is made only to the
sister, son, or daughter or some other relative. Being con lfering (duhkha), impermanence (anifya) and lack of abiding
nected with the process of taking birth, one is kin to all wild gature («naima) of things. For the Upanisadic Vedantin, for
and domestic animals, birds and beings born from the womb™, he one of purified consciousness, all reality is seen as not dif-
The late Brahmanical Hindu tradition, as we will see below, rent from Brahman. For the Samkhyan Yogi, life is seen to
uses a more “‘personalistic’” approach to the rebirth sto e composed of unconscious, repeated activity (prakrti) and a
In all three instances, however, a vision of life is offered ths ode of disaffected witnessing (purusa), with the goal being to
goes beyond one’s fixed, apparent biography, placing one's stablish oneself in the latter form, allowing the realm of acti-
experiencc as anindividual within a muchbroader continuum ity to dissipate itself. Within this variegated theo-cosmolo-
Yoga yical salad, we find a host of seemingly unreconcilable pre-
' uppositions: a plurality of identities, no identity, divine identi-

The taking of repeated births is referred to as samsara; fication, and sublime detachment that mirrors divinized

an aimless, afflicted wandering through one of five or siX fatus®. Yet despite this ideological disharmony (well-recognized
different realms®. The uniqueness of human life is that it pro ind widely debated amongst the respective schools), on the level
vides sufficient incentive in the form of suffering to desire # of praxis there is an apparent agreement. All the schools of

order to cultivate upafflicted, meditative action that cas he path to liberation.

counteract the deleterious effects of prior action. Throught
out Indian ftraditions, the forms of Yoga were develop
for the purpose of putting an end to repeated involvemen
in the samsara or punarjanma process. Yoga postures
seemingly depicted in the seals wuncovered at Mohenjodar
and Harappa, and it appears to have been common !
the Sramanic groups that gave rise to the Jain
Buddhist traditions. The Rg Veda, in fact, refers to bearde
figures that place themselves outside of societal norms

Nonviolence

Nonviolence or ahimsd is at the core of Indian morality
fom the aspect of the renouncer traditions. Within Jainism,
enunciation was honed to a fine science out of a concern to
void all forms of violence. Any form of agitated aectivity was
aid to impair one’s innate consciousness, bliss and energy.
i order to free one of this harmful, obscuring stuff, all acts
I violence were to be eschewed. Furthermore, all things, in-
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cluding what in non-Jain eyes are deemed inanimate, were
in fact said to possess life force (jiva); by impairing the cons-
ciousness, energy and bliss of rocks and grass as well as air,
water, and fire bodies through acts of violence, karma adhereg
lo one’s own jiva, preventing the ascent to pure aloneness,

Jain can be performed without
¢ of ahimsa.

{ axie
lnv
D

« not to fan oneself, to prevent harm to the air; not to
on or touch greenery thus cultivating nonviolence to
ts. Hence, all areas of life are considered; no act for the

respect given to the

Consequently, the Jains took great care to provide a moral . The Buddhists also advocated respect for life. Their
map of the universe, outlining a hierarchy of life forms and jpposition against the: Hindu practice of.ammal sacrifice is
then preseribing practice to minimize violence to them®. Justrated as follows in an allegory found in Jataga Tale 18:

In order to clarify how life is to be protected, the Jaing
outlined four types of violence: intentional, non-intentional
related to profession, and performed out of self-defense. It j
hoped that no violence whatsoever need to be committed, and
to assist in this endeavour, five specific practices are listed: re=
straint of mind, control of tongue, carefulness on roads, remov-
Ing things from roads, and eating in daylight. The first requi=
res that one examine all thoughts to make certain that ha n
is not intended. The second demands attention to speech. Th@
third and fourth have given rise to communities of Jain prac~
titioners who always walk with a broom to remove insec
from their path, and to a ban on long-distance travel. T
Jast rule was applicable in pre-technological society, when poor
illumination in Indian households made it impossible to detect
forms of life which may have fallen into one’s food.

Food consumed by a Jain must be vegetarian; all Jains, tion.””?
whether monastic or leading a secular life, are expected to subs

sist on only one-sense beings, hence limiting their diet to veges
tables and milk products. Additionally, certain professions &

ment and farming, which are the least acceptable due to thei
potential for causing harm; writing, arts and crafts, which
are considered slightly less violent; and finally comme ces
which is considered the least violent profession of all, provide

that the goods traded are not obtained hy violent means. Ty
For those who choose the life of a monk or a nus -

monkhood, one is not allowed to dig in the earth, to

Once upon a time, a goat was led to a temple and was about
y be sacrificed by the presiding Brahmin. Suddenly, that goat
t out a laugh and then uttered a moaning cry. The Brahmin
jartled by this odd behaviour, asked the goat what was hap-
ening. The goat responded as follows: ‘Sir, I have just remem-
d the history of what has led up to this event. The reason
ve laughed is that I realized this is the last of 500 births
have suffered as a goat; in my next life I will return again
a human. The reason I have cried is out of compassion for
ou. You see, 500 births ago I was a Brahmin, leading a goat
o the sacrifice. After killing the goat, I was condemned to
00 births as a goat. If you kill me, you will suffer the same
gte. The Brahmin, visibly shaken; immediately freed the goat,
yho trotted away. A few minutes later, lightning struck the
sat and he was free to become again human. The Brahmin
ikewise was spared, due to the goat’s compassionate inteiven~

Throughout Buddhist history, events have occurred
ghich affirm reverence for life. The emperor ASoka, who in

: se . m - he third century B.C. united much of India, converted to
deemed acceptable for;the lay community. These include govern B lisn and’ established SeVerat Taws which required kind
featment to animals, in reflection of the Buddhist observance
I noninjury to living beings. These included the restriction
‘meat consumption, the curtailing of hunting, and the esta-
lishment of hospitals and roadside watering stations for

progressively more stringent limitations designed to minimiz . Hence, from afncient tigfsgill‘if:n%:; ;:;;:;asofbet;?sair;
iol . . . nce, at an advanced stage ol digenous concern for respectin L | 3
violence are imposd. For instance, a X i 0 minimize one’s involvement in the world, with the ultimate
hurting the earth; nor to swim or bathe, in order to protee atention of using techniques of Yoga to extricate oneself from
3 : 4 4 4 . .
the water; not to extinguish fires or light a match, to preser he cycle of accumulating karma and repeated births.
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The Vedic and Brahmanical world views

-continent brought with it new cultural sensibilities, new gods,
and a new social structure. As opposed to the more sedentg";
peop-les of the Indus Valley cities (which apparently were
decline even at the start of the Aryan incursion), the
comers were wanderers, eventually spreading their lore and

language throughout India. 1

! For the first thousand years they were primarily {based
m.the northwest quadrant of India; archaeological' eviden
pOll.ltS to an’eastward (and ultimately southward) moveme it
t?k.ll]g place in approximately 500 BC®. The goals and acli-
vities of these Vedic peoples stand in marked distinction :,u
the glimpses we have seen of the renouncers. The Vedas cel;
brate full enjoyment of life, including the use of inebriati

substances such as soma and the consumption of beef. The
many gods spoken of in the Vedas have direct parallels witli
European counterparts and similarly are invoked for purposes
of _love, conquest, knowledge, medicine, magic and more. Ad-.
ditionally, similar to the social structure found in anciex;

and then adapted to the Indian context. These two aspects

model for moral action in India.
The Vedic world view

Max Mueller, the noted German Indologist, has referred
to the Vedic system as henotheism or kathenotheism'®, in which
a deity appropriate to one’s immediate needs is reverenced
until such time as the object desired is attained. For in=
stance, if one is in need of success in war, the deity Indra
Yvould become the deity to whom sacrifices are presen od
m.order to invoke the power he symbolizes. In modern times.
this practice is continued, for instance, ia the invocation o"
the goddess Lakshmi to enhance one’s wealth and of the god-
dess Sarasvati to increase one’s knowledge. Combining the
multiple deity structure with an existential interpretation of

Antonio T. deNicolas has reconstructed a Vedic philosophicaj
methodology. Out of an undifferentiated chaos (asal), symbo=

N
The entry of Indo-European peoples into the Indian syl=

Europe and Persia, a self-conscious sociology was introduced

of Hinduism will be discussed briefly as providing an alternale

W. Norman Brown’s cosmogonic analysis of the Rg Veda'l, |
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ed by the dragon Vrtra, structure (sal) arises. Sacrifice
ajna) within this context then aliows for a full vision (dhih)
d flow (7la) that proceeds from the power involved in the
erifice. This then gives way to chaos, and desire once more
1ds a new sacrificial context. In the phenomenological and
entific terminology employed by de Nicolas, intentionality
gs forth worlds that are seen not as competing but as
implementary'2.  Although this process as presented in the
3 Veda seemed widely accessible to members of society, the
tablishment of the Vedic peoples throughout India- resulted
pecialization: one group of the Aryan folk came to control
s sacrificial technology and reserved for themselves exclu-
jve access to its power, contributing to the full development
“a fully stratified caste system. :

aste and Hindu dharma

The earliest record we have of the caste system in India
pomes from Rg Veda x:90, wherein the cosmic person, as

ymbol for the totality of society'?, is divided into four tran-
actional arenas, corresponding to tasks required for the opera-
jon of the world. At the top, associated with the head and
peech, is the domain of the Brahmin, the teacher and priest.
his caste commands the greatest respect and, as specialists in
Jedic ritual, Brahmins are essential for the performance of
gorld-maintaining sacrifice. The next group, the Ksatriyas,
identified with the arms and serve as warriors and politi-

l The VaiSyas or merchants are associated with the
highs; the workers or Sudras with the feet. The use of the
yuman body, which itself is an organismic totality, underscores

he reciprocity of this social relationship. Without the feet,
he head would become disembodied, deprived of food, and inca-

pacitated. Without the protective arms of the warrior, the
merchant would be unable to ply histrade. Rather than com-
Mmunicating a closed system wherein one group remains pure

f the other, this image betokens a conscious recognition of

interdependence amongst groups. The whole is impossible with-
put its parts. Standing alone, the person seen as cOSmos could
be interpreted as providing a basis for the development of
respectful, transactional society wherein each person knowingly
and happily contributes through the performance of his or her

—
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particular. role. This ideal is lauded in the Bhagaved Gila,
the recent sociological analyses of Dumont, Mckim, Marriggs.
Inden and others likewise highlight the benefits of this struet Ire.

pr tradition, non-involvement with the ways of the world

se ideal. Transcendence is achieved by ceasing activities
§ even thought itself (cilla-vriti-nirodha). The person at the
state stands alone, with anindividuality and identity
te from socially sanctioned structures. Conversely, the
ghminical model views the world in terms of interrelating,
nplementary components, not different from oneself. The
psuit and fuifillment of desire is seen as a celebration of
g Lhat is to be appreciated and encouraged.

However, the caste system met an interesting marr
partner in the form of the indigenous rebirth doctrine.
Sramanas, as wé have seen, had come to view all life as co
nuous, with humans being the highest birth attainable. Wigh
the Brahminical system, by contrast, humankind itself be
hierarchized with some persons being regarded as less th !
human and others as useful merely in a menial sense. Onl
the highest three castes were deemed worthy of education ap
twice-born status, due to their superior action in past ]i'
This system proved very effective for social regulation. Wig
the threat of a lower human or animal birth if one st
from one’s dharma, there is little incentive to go awry'4,
Norvin Hein has noted, this thorough and convincing cos
logy contributed greatly to keeping Hindus in village Indj
satisfied with their lot'>. As true incentivefor moral action,
Lhe caste system perhaps leaves much to be desired. In the
analysis of Dumont, it might be argued that moral action is
only possible for those who have renounced the social order.
Persons within the caste structure do not possess the
identity associated with the West European or Ameri
model of the individual, and derive their meaning only
terms of their group relationships, i.e., their role in
family and the role their caste plays in the village's. Certai
from both the modern natural law and indigenous non-vie-
lence perspectives, the fatalism and docility and servitude bre d
by the caste system seem repugnant. Gandhi sought to rectift y
the abuses of this system, with some successand historians of
religion have recently criticized similar abuses in East Asiall,
However, it is important to keep in mind that the renuneia~
tion morality has continued to coexist and in some ways has
altered the caste system from within, primarily as it h -
influenced epic literature and sensibility. ’

g = 3

Yet aspects of each system can be detected in the other.
ith contain and expressreciprocal relationships. The renoun-
¢ is dependent upon the education provided by his or her
ty in order to learn of the significance of renunciation.
ithout context, nothing can be given up, because nothing
s been held. Likewise, the structure of the caste system has
pveloped within a context that consistently has offered an
ternative: dropping out. Ironically, renunciation is probably
)¢ ‘most ancient of Indian traditions. The twice born cons-
jously.takes on a new identity at the time of initiation which
hen at a later stage is consciously renounced.

LRIFNE R E

. ——— T ———

‘ This dynamic tension between conformity and release
45 long been a theme in Indian literature and philosophy. As
arious historians have noted, moksha or liberation became an
ificially sanctioned goal promoted by the Brahmin caste, who
hemselves were encouraged to renounce the village life at the
md of their careers, searching out higher meaning in an
shram context. But what began in India from time immemo-
and then was appropriated (along with non-violence and
etanamsm) by the Brahmin caste eventually percolated
iroughout the society. The great epic figures of Rama, Yudhis-
hira, and Arjuna, all of them warriors, flirt with renuncia-
ion, return to their dharma, and then indeed renounce. The
enouncer ideal of detachment becomes universalized in tra-
litions of war and love'® and spreads with Buddhlsm through-
ut Asia.

et R BRTEES. W URUVGLTFE D aDL TR

Amalgamation of traditions:
Liberation as universal paradigm

As Madeleine Biardeau has written, ‘the puranas. .. opened
mind to the idea of accessibility of moksa to all’. Citing
larious passages from the later sections of the Mahabharala, she
ibserves that this new, liberalized conception of liberation

Within the Indian context we have two independer
moral universes, which hold distinct ultimates. For the

r[e&™
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il publicized protests served to focus the attention of the
il on India’s predicament. Though many have criticized
hnique as an abuse of solemn religious practices, in a
n sense Gandhi continues a long tradition of action-orien-
} morality wherein the leader or dharmaraja comes to sym-
ze and enact the highest values. By using non-violence as
primary focus, Gandhi identified with the most ancient of
pus practices in India, a practice that cuts across ideo-
borders. His articulation of ahimsa as a blueprint for
piety updates the practice in terms of economic theory: “I
st confess that I do not draw a sharp or any distinction
en economics and ethics. Economics that hurt the moral
-being of an individual or a nation are immoral and, therefore
..True economics...stands for social justice, it promotes
¢ good of all equally including the weakest, and is indis-
isable for decent life. Strictly speaking, no activity and no
stry is possible without a certain amount of violence, no

‘‘gave every -svadharma [one’s own societal duty] relig gioy
content and an access to ultimate salvation. The Brahms
model was not lost sight of, but was generalized so as tq fi
all other categories of Hiudu society, including sudras, women
and all impure castes. Once the ksatriya gained access to :
vation through his specific and impure activities, the ge
lization became easy. Every sort of impurity could be sacralige
and turned into svadharma. Nothing was outside the re:
of ultimate values, though at the same time the status of th
Brahmins remains unimpaired””'%. This infusion resulted i
heightened sense of moral responsibility. One is obhgated
perform one’s dharma not merely because of the admonit
of the village Brahmin, but because such actions indeed }
the world itself together. The purusa that in Samkhya
pinnacle of detached, liberated consciousness is also the sileg
omnipresent figure that encompasses and is identical ‘5‘.'
all the things of the universe: the renouncer image of ::::}‘, R ; T :
is amalgamated with the Brahmanical universal form. To geuser del htt}e. semition PRSP s e ossxb!e
hout a certain amount ol violence. What we have to do is

the stoppage of the world generating process is in fact to se : :
the on:{)d g;s it truly is. 8 F 7 p minimize it to the greatest extent possible. Indeed the very

ord non-violence, a negalive word, means that it is an effort
y abandon the violence that is inevitable in life. -Therefore,
hoever believes in Ahimsa will engage himself in occupations
jat involve the least possible violence?’.

Gandhi’s economic ideal focused on the model of independ-
itly operating villages: “My idea of village swaraj is that it is a
omplete republic, independent of its neighbours for its own vitat
mants, and yet inter-dependent for many others in which depend-
pee is a necessity. Thus, every village’s first concern will be
p grow its own food crops and cotton for its clothes... My econo-
¢ creed isa complete taboo in respect to all foreign commodities
those importation is likely to prove harmful to our indigenoug
nlerests. This means that we may not in any circumstances
iport a commodity that can be adequately supplied from our
puntry.’’2! Village intimacy is seen as a place where the accounta-
lity for one’s actions is automatically regu lated by one’s direct
ivolvement with ail aspects of the economic process. In this
iodel, which in a certain sense also reflects Confucian ideals,
dentity is gained through relationships with . others, thus
1inimizing ‘occasions for antagonism. Reflective of the Vedic

For many this was a call to action, and continues to I
so. In the Yogdvasistha, a late Gupta text combining aspects o
renouncer, idealistic Buddhism with socially active Hindu forms
it is said that by overcoming impurities that cloud the mind
)i one gains the strength to be creative in the world. Sevé
,fi hundred years later, the symmetry of Ramakrishna and Viwi
Hl kananda is similarly poignant. Ramakrishna stands as the re-
! nouncer par excellence of colonial and post colonial India:i Iy
i left behind his family, he served at a temple of questionabl
lineage, specialized in reverie, and travelled very little. Yeﬁi h
inspired a movement that transformed India and was felt worlg
wide through the very comncrete work exerted by Vivekanand
toward the uplift of Hinduism though the establishment o
schools, missions and hospitals.

Another instance of action oriented morality is found
the life and work of Mahatma Gandhi. Gandhi used the renoun
cer techniques of fasting, scrupulous nonviolence, and chastl
to achieve a very this-worldly goal: the liberation of India fron
the colonial domination of Britain. His efforts may be intes
preted as sacrifice (yaj#ia) in the Vedic sense wherein his ow!
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world as well, one’s own prosperity is beneficial for the group

as well; success is part of the rhythm and flow (rfa) of life. jnks, ‘I am the doer’. He who knows the true distinction
stween the soul and the modes of nature and their works, O
t-almed realizes that it is the modes which operate upon
'7‘ modes, and he does not get attached.” Hence, the Bhagavad
s model of karma yoga makes any action a viable conduit
» the enactment of higher knowledge

Both the Ramakrishna-Vivekananda Mission and the
social agenda of Gandhi share concern for action-orienteq
morality. Both follow a traditional model well established in
Hindu tradition that combines concern for absolute truth
(paramartha) with action in the world of relativity (samor fi).

By anchoring the intention of one’s activity in the changeless, In conclusion, we have seen that two primary ethical
one gains a sense of detachment that further empowers one alues have contributed to the Hindu moral universe. On the
in the realm of change. ln the third chapter of the DBhagavad pe hand, renunciation of involvement with the world, stem-
Gila, Krishna urges Arjuna to continue to engage in action, but tg jing from the ancient sramanas and enacted today in the lives
do so free from attachment: “Know that action originates from { Hindu sedhus, Jain munis, and Buddhist monks throughoug
Brabhman, and Brahman springs from the imperishable. Therefore, sia, serves as a positive reminder of the impermanance of
the all-pervading Brahman iseternally established in sacrifice. gs in the world. On the other hand, activity in the world
Here on earth he who does not follow the wheel thus set in mot1 erformed in the spirit of sacrifice, is held also to be sacred
is evil in nature; by indulging in the senses, he lives in vain, () pom the time of the Vedas and Dharmasastras up to the work
Partha. He who delightsin the Self alone, who is satisfied witlly if Vivekananda and Gandhi. The two seemingly competing
the Self, who is content in the Self, for him no work remains jivdels have come to complete one another in such a way that
to be done. He who has nothing to gain by actions done iy gtion itself can be seen as a path of liberation.

this world, nor anything to lose by actions not done, he is

not dependent upon mortal creaturesfor any ohject. Therefore;

always perform without attachment the work that shculd be done. pyola Marymount University Christopher Chapple
By doing work without attachment, man attains the Supreme.”** b5 Angeles, U. S. A.

Krishna specifically calls for the perfection of oneself accom-
panied by benevolent action performed for others, invoking
the famous king Janaka, who in earlier times is said to have ,
presided over a perfect kingdom as dharmaraja: “Through the oot Notes

path of action alone, men like Janaka and others reached ! Padmanabh S. Jaini, The Path of Purification (Berkeley: University
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