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This attitude caused some of the extreme exponents. of: the science
to set up the goal of the king’s interest as the sole criterion of state-
craft 2%, He thinks that the arthashastra thought., .comparfed‘ to
to dharmasutra and Buddhist thinking traditions is strikingly original.
They enjoy fearless freedom of thought though they have many of ic
defects of youth and inexperience®. The arthasha:etm thm.kcr.s tried
to separate theology from politics and succeed?d. in establishing the
supremacy of the king in the sphere of :State activities. They wanted
the king to rescue people from the logic of ﬁsh.and make the state-
strong, dynamic and developing. Hence pursuing the Atharvaveda
tradition in letter and spirit, they asked the king to develop the sources
of vartta and artha to ensure yoga-kshema of the people.

24. Ghoshal, U. N., Ibid., p. 100,
25. Ibid., p. 102.

JAIN DOCTRINE OF KARMA

ProF. RAMESH M, DaAve ,
"o

THE doctrine of karma is one of the common themes of discussion,
in Indian Philosophy. All schools, with the exception of
Charayak, have dealt with the theory of karma. However, Jainism,
deserves a special attention on this issue, for it .presents_totally;: a,

distinct and a novel approach to the problem.

RV

Self-Determinism TR

Jainism firmly holds that, it is an individual-self who independently
and exclusively shapes his own destiny. His fortune and life in ‘tl;xifs-l
world is a product of his past karmas. He is solely responsible for
his own pains and sufferings, pleasures and joys. He is. neither
compelled nor determined by forces external to him. He is self-’
determined, and accordingly, voluntarily chooses actions, as such.
Hence, he is entirely responsible for his own fate. Thus jainism 'is
opposed to orthodox belief in blind fatalism. Jainism does not lapse

+ into fatalism, for it regards a man as solely responsible for his karmas,
Cl .

and consequently, for his bondage. ,

Jainism grants the greatest degree of freedom to a human self
in the matters of choice and performance of karma (action). A man’s
freedom is neither limited, nor restricted, neither curbed, nor
determined by God, or any other being finite or infinite, beyond
himself. Therefore, Jainism does not accept the popular Hindu
conception of God, as Inner Propensator (antaryamin) and Moral
Governor (karma-phala-pradata). Between a man and his intentional
karmas, there is no third or extraneous agent, either human or Divine °
to intervene and interfere. No one, but a man himself determines
his own actions and shapes his own destiny. This is a unique feature
of Jaina doctrine of karma.

Materiality of Karma

For Jainism, karma does not simply mean action. Karma is very,
subtle and imperceptible stock of finer material particles,
described as karma-matter (karma-pudgal) in Jainism. Thus karma
is matter, and hence, called karmic-matter.
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Matter is called ‘pudgala’, in Jainism. It is so called, because
it is liable to combination and separation, integration and disintegra-
tion (‘puryanti galanti cha’—Sarvadarshan—III). The particles
of karma are material, infra-atomic and imperceptible. They
infect the soul by their association with it and liberate the soul

on their separation from it.
N 3 (EFICNN PR E I S SR .

[

" Jainism explains the materiality of karma by pointing out that,
every effect resembles its cause. When the effect, viz. the human or
aninial body is material, then its cause too must be material. There-
fore, karma, which is the cause of all these things, is material. ‘
Self (Jiva) &
l! As such a soul (jiva) is a pure, conscious being. Consciousness
is the ' essential and inseparable attribute of the soul. A jiva is a
cofiscious’ substance. However, the souls (Jivas) differ- from one
atiother in:pbssession of nature (purity) and degree of consciousness,
and hence, they can be arranged in a hierarchical order, right from
stone and soil-particles to liberated souls. Thus Jainism advocates
the theory of plurality of souls. Although a jiva does undergo change
of state, it is eternal. A jiva is distinct from its body. It is co-
extensive with body.

It is on account of the envelopment caused by karmic-matter,
that the pure consciousness of the soul gets obscured, pure becomes
impure, unlimited becomes limited. 1t is the infection of karmic-
matter, that is the cause of the bondage and further involvement into
the performance of action. The karmas done by the physical body
and mind pollute the consciousness of jiva and make the inflow of
the karmic-matter into the soul.

The influx of karmic-matter into soul depends on one’s degree
of involvement, his association, his desires and passions and his
activities in this worldly life. All these determine his attachment in
the world. Greater the attachment, stronger will be the bondage
caused by karmic-matter. More intensely a person is attached and
involved in the performance of actions, stronger will be the bondage
created by the karmic-matter. Karmic-matter infects the soul, for it
attracts the karmic-matter from without. The attraction of the
karmic-matter on the soul is dependent on the intensity of desires,
passions and actions of the soul.
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A§ such, in its natural-original state, a jiva is perfect. It is capable
of achieving infinite wisdom, faith, power and bliss. However, its
Perfection is obscured by its karmic-association. So, karmic-matter
is the cause of its limitations, bondage and sufferings. .~ . |, y

Embodiment of Jiva

' Eachi jiva gets a sody which it unconsciously craved for, . The.
actions performed, whether psychical or physical, accumulate a"§toek”
of k?rmic-matﬁer into the soul. Consequently, it gives rise to desires,
passions and cravings. Accordingly, the particles of karmic-matter,
enter into combinations, and get organized into a kind of body that
was craved for, and also infect the jiva. Accordingly, the body-
structure, psychological nature and inclinations, colour and figure of,

body, life span, placement in a particular family and a society, of a
soul takes place. o : i

1

. S o
. Th'us, though the essential nature of a jiva is pure consciousrjeés;
Its purity is infected by the particles of karmic-matter. The jiva, 'pr‘i'or‘
t? karmic-infection undergoes certain modifications. These modifica-
tions are caused by the mental states of desire, aversion, attachment,
etc. T!lese changes occur in the psyche of the soul. They cause loss -
of resistance to the infection of karmic-matter. The soul becomes
highly susceptible to influences of karmic-matter.

Ashrava

. Ashrava means any action performed by a jiva through the
instrumentality of speech or body. It covers within its range, every
thought, every spoken word and every bodily action. These three-fold
activities belong both to finite souls as well as the liberated ones, i.e.
arhantas. Three-fold activities cover the manifestation of every

psychical and physical behaviour, which causes the influx of karmic-
matter.

Ashrava is of two kinds, viz., Bhavashrava and Dravyashrava.

Bhavashrava means subjective influx of karmic-matter. It is
generated by the modification of jiva through sense-organs and mental
states. It is the influx of karmic-matter on account of psychical disposi-
tions. Bhavashrava consists of false belief, lack of control, inadvert-
ance, passions and activities of thought, speech and action. As such
Bhavashrava is the root cause of the bondage. ’
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" Dravyashrava is a natural consequence of Bhavashrama. Dravya-
shrava means objective or physical influx of karmic-matter. Dravya-
shrava consists in actual inflow of eight-fold karmic-matter-particles,
viz., knowledge-obscuring, perception-obscuring,- feeling-obscuring
deluding, age-determining, character-determining, family-determining,
and obstructing karmas. : :

Bihiha :
PRV o
"Ig'ﬁoijance‘ causes passions'and desires. Desires and passions are
the 'causes of bondage. ''Anger (krodha), pride (maan), infatuations
(maya) and greed (lobha) are the major passions known as kashayas.
They are so called, becacse they make the karmic-matter stick to
thé jivas. ©+ v oo
[T SR | v v

However, the genesis of bondage may be traced back into the
thoughts. Thoughts give rise to desires and passions. Therefore,
prima facie, a jiva has subjective bondage i.e. Bhavabandha. It is

intérnal or psychical bondage arising on account of thoughts. Con- *

seqtiently, there arises objective bondage i.e. Dravyabandha. It is
a bondage on account of actual infection of karmic-matter in jiva.
Thus ignorance and lack of discrimination causes unhealthy psychic
condition on account of which self and not-self are confused, and
consequently, influx of karmic-matter remains chronic and continu-
ous. The particles of karmic-matter infects and stick on jivas. just
as dust-particles stick on to an oily surface.

Samvara

~ Samvara means putting an end to the influx ot karmic-matter in
jiva. Samvara is meant to prevent the pollution of jiva. The first
requirement of samvara is the development of the sense of discrim-
ination. This enables an aspirant to rightly distinguish between jiva
(self) and a-jiva (not-self). It is the realization of the fact that the
jiva essentially is pure consciousness bereft of all impurities. Thus
right knowledge and sense of discrimination are the only means to
get rid of ignorance and misapprehension ; and thereby, attain libera-
tion. In short, Samvara is inhibition or arrest of influx of karmic-
matter. .

Samvara is two-fold, viz.,, Bhavasamvara and Dravyasamvara.
First of all, the susceptibility to intlux of karmic-matter is totally
brought under control. This process is called Bhavasamvara. Now,
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when the cause is absent, the effect, namely the influx of karmic-
matter becomes impossible. Such a cessation of influx ‘of‘kénqic-
matter is called Dravyasamvara. o
In other words, when all desires, passions, attachment, aversion
and delusion are arrested voluntarily, it is called Bhavasamvara, ie.
subjective inhibition. On the other hand, when all activities, whether
advantageous or otherwise, are arrested actually, it is called Dravya-
samvara, i.e. objective inhibition.. It actually stops the inflow of the
atomic particles of karmic-matter. This becomes possible when _one1
becomes indifferent both to pleasure and pain, and observes ﬁv,é vratas
with all sincerity. The vratas consist of—(i) Ahimsa i.e. Non-s;iolenc,;‘e"
(ii). Satya, i.e.. Truth (iii) Asteya i.e. Non-stealing, (iv) B;ahﬁ;écil'fia;
i.e. celibacy and (v) Aparigraha i.e.. Non-possession. These fiye.
vratas (vows) should be observed with all strictness, in ;thdﬁg‘;f;;épeeéﬁ'
and action. ;. They are, the codes of conduct. which develdp a. gorl)gf
moral character, purify jiva and help in the attainment pfse ..
realization. e

PN

T Coba Lo

Nitia[a.:']lwlv; R E T H TR

~ Nirjara literally means shedding karmas (karmic-particleS).'" It is
a process of total desruction of karmas. It is a process of uhdoing
what the karmas have done. It is complete cessation of all activities.
In the beginning partial shédding and later on complete shedding of
karmic-matter takes place. Partial shedding is called Bhavanhifjara,

while complete shedding is called Dravyanirjara. '

!

Thus nirjara is a process of wearing out the karmic-matter-
particles. For Bhavanirjara, intense desire to wear out or destroy
karma-particles is pre-requisite. Therefore, the affective state'(dis-
position) to wear out karmic-particles follows as a continous natural
state of psyche; and the actual destruction or shedding of karmic-
particles takes place. This is called Dravyanirjara.

Moksha

Bondage is caused by association of karmic-matter with jiva.
Ignorance causes passions, which in turn causes bondage. So, libera-
tion is attainable through the total dissociation of Jiva from karmic-
matter. Since, knowledge alone is antithetical to ignorance, it can
dispell ignorance and yield liberation. Liberation is attainable by
the process of Samvara and Nirjara. '
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'l'According to Jainism, right belief is the basis of right knowledge
and right knowledge is the basis of right conduct. Jainism calls right
knowledge (samyak jnana), right faith (samyak-darshan) and right
conduct (samyak charitra) as the three gems (tri-ratna) illumining
noble life. They are the right means to attain liberation.

' Rxght knowledge consists in faithfully knowing jiva, a-jiva
ashrava, bandha, samvara, nirjara and moksha. This knowledge is to
be obtained from the preachings of the realized ones, i.e. tirthankaras.
Right knowledge can be had and realized, provided there is right faith.
Right faith consists in undivided fidelity and faith in jainism and the
preachings of tirthankaras. Right knowledge and right faith must
culminate into right conduct. The knowledge must translate itself
into action for the purpose of realization. Right conduct consists in
éOntrolling" desires, passions, attachment, aversion, senses, mind,
thought, speech and action. It is sincere effort for the atvamment of
liberation, ‘ :

An aspirant must remain totally detached while experiencing the
world and performing unbinding actions. Such an attitude towards
all that is a-jiva (non-self, wordly) enables him to exhaust the stock of
karmas. In addition. penance and austerity (tapas) can make good
deal of karmas non-effective and dead.

When all karmas are destroyed, one attains Summum Bonum, i.e.
_ liberation, the Highest End. A liberated jiva realizes infinite know-
ledge, infinite perception, infinite bliss and infinite power. A
liberated jiva moves vertically- in the transcendental abode, and
rests there eterally in * Siddhasheela”. This is the moksha, the
attainment of the Final Goal..

THE SOCIOLOGY OF WERNER PELZ. ...~
J. V. FERREIRA . ’

THE sociology of Werner Pelz has as its highlights the concepts of
subjectivity and inter-subjectivity, of Verstehen and Besinnung,
of history, of dialectics, of hermeneutics, of phenomeno]ogy and of
art. It is a sociology of life-abounding, but it is, to use Pelz’s own
words, ‘in quest of no-one knows what’. The sociology of Wemex
Pelz bnngs together a number of currents in German thought. S

Cefs

But who is Werner Pelz? Werner Pelz was born m Berhn ih

1921 of Jewish parents. When Hitler came into power in Gerttany; - o

he emigrated to England where he eked out his existence by working
on the land, on building sites and in factories, until such time ds he
was in a position to pursue his studies. After graduating as an external
student at the University of London, he joined the Church of England
and studied for the ministry at Lincoln. He thus became a clergyman
and wrote a number of books on theology in which he tried to relate
his religious insights to ‘sociological, psychological and philosopical
problems. Gradually and undramatically, however, he drifted out
of the church; and was for several years a peripatetic lecturer, a
journalist and a broadcaster. As a journalist he contributed a monthly
column to the Guardian for many years and side by side did work
for the B.B.C. and T.V. Throughout his life he has been - keenly
interested in many aspects of his cultural heritage and has read
extensively in philcsophy, German, English and Russian literature,
psychoanalysis and other currents of contemporary thought.

Wishing to bring the various strands of his thought together,
which had accumulated in his mind through the years of his wide
reading, he returned somewhat. late in life to university studies and
undertook research in Bristol. In course of time his dissertation—
The Scope of Understanding in Sociology—was accepted for the Ph.D.
degree. He then condensed it into a book and offered the manuscript
to Routledge and Kegan Paul who published it in 1974 under their
celebrated series ‘ The International Library of Sociology’ which was
founded by Karl Mannheim and is now edited by Professor John Rex
of the University of Warwick. The book is S|gmﬁcantly sub-titled
“Towards a more radical reorientation in the social and humanistic
sciences ", : e
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As a matter of fact, the doctrine of ‘naya’ is of far reaching importance
in the history of Indian logic. It is unfortunate .that Jainas might not
have fully followed the spirit of this doctrine in the realm of ontology and
religion but that is not the fault of this doctrine. This is not only the
sign of broadness and catholicity of Jainas’ outlook. But this also shows
that during that ancient time they made significant attempts towards
precision and clarity so far judgements are concerned. This shows their
analytic approach as well. In their own way, they made significant at-
tempts in the direction of linguistic analysis and logical analysis.. Prof.
N. V. Banerjee has rightly remarked thus : “...the Syadvada and the
doctrine of seven fold judgement, despite the objections that have been

raised against them by the rivals of Jainism, are of outstanding logical-

significance, opening up a vista as they do to the reorientation of the
outlook on the logic of propositions.”’1s

Concludingly, we may observe that the doctrine of naya, specially
syadvada and the doctrine of seven fold Jjudgement, and also of $abda-
nayas is immensely important and useful not only hi‘stor}cally but also
from the present point of view of analysis.

* The Spirit of Indian Philosophy, p. 188, by N. V, Banerjee (Arnold-Heinemann
Publishers; New Delhi, 1974,) B

The Jaina Concept of Karma
| J C. SIKDAR -

All forces of life and Nature are associated together in the principle
of .cause and effect—the central theme of studies . of all branches of
physical and - psychical ‘world governing the process of origination,
continuity and decay of the substances—living and non-living, gross and
fine, developed and undeveloped. The universal law of causation ex-
plains and interprets the psycho-physical actions and reactions of beings,
which are manifested in the forms of thoughts, feeling and behaviour.

According to Jaina Philosophy, Soul is endowed with consciousness,
infinite modes of knowledge, self-awareness, conduct, and of the attribute
of neither heaviness nor lightness respectively from the stand-point of
condition in its perfect eternal state. But the worldly souls are imperfect
for their innate faculty is clouded by a very fine foreign element intan-
gible to the sense, which is called karma and is an aggregate of material
particles. This karma-pudgala (karmic matter), having entered into the
mundane soul through the mental, vocal and bodily actions, causes cer-
‘tain conditions in it due to the modifications of consciousness comp-

rising four passions, viz. anger, pride, deceitfulness and greed.

Nature of karma-pudgala (Karmic matter)

‘The common meaning of the word karma s action and this meaning
is come across in the Vedic tradition from the Vedic Age up to the Bra-
manic period. In this tradition naimittika kriyas (occasional ceremonies)
of day-to-day life, such as, sacrifice, etc., have been called karma. It was
admilted that the performance of these aclions was made in order to
please the gods so that they would fulfil the desire of the performer.! The
meaning of karma as action is accepted in the Jaina tradition, but the
Jainas do not admit only this meaning as it is pointed out. Each and
every activity of the worldly beings or desire is in fact karma, but in the
Jaina tradition it is called bhavakarma. The non-living material subs-
tamce which makes soul in bondage, having come info contact with it, due
to that bhavakarma (i.e. action of soul) is called dravyakarma.? It is
pudgala dravya (material substance) ; its appellation of karma (karma-

+ Mimamsa, 2. 1, 5,
- ® kammartanena ekkam davvam bhavetti hodi duviham fulpoggalapindam davvam
tassarti bhavakammam tuf/—Sat., vol. 15.6.
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samjia) is analogical (aupacarika), for it is the activity of Soul or it is
produced by its action, hence it is also called karma. Here upacara
(analogy) of the cause is made to be in the effect. That is, according to
the Jaina definition, there are stated Lo be two kinds of karma, viz. bhava-
karma and dravyakarma® The activity of Soul is bhavakarma and
its eflect is dravyakarma. There exists a relation of cause and effect
between these two karmas ; bhavakarma is the cause and dravyakarma
is the effect. But this cause-effect-relation is similar to the cause-effect
relation of the hen and ils-egg. Egg is produced from the hen, hence it
is the cause and the egg is the effect. It is true, but the hen also is born
of the egg.® Therefore there is the cause-effect relation in. both of them.
But it cannot be said which is the first or prior. From the point of view
of santati (continuity) their cause-effect relation is beginningless. Simi-
larly, dravyakarma is produced from bhavakarma, so -bhavakarma is
accepted as the cause and dravyakarma as the effect. But the consump-
tion (nispatti) of bhavakarma does not take place in the absence of dravya-
karma. - Therefore, dravyakarma is the cause of bhavakarma and dravya-
karma exists like the relation between the hen and its egg from the point
of view of continuity (santati). Although the cause-effect relation of
bhavakarma and dravyakarma is beginningless from the stand-point of
continuity ; nevertheless, it is known from individual consideration that
the cause of some one dravyakarma will be some one bhavakarma ;
therefore, the relation of priority and posteriority between them can be
determined, for one bhavakarma from which one particular dravyakarma
is produced is the cause of this dravyakarma and this drayakarma is the
effect of that bhavakarma, but not the cause. Similarly, it is to be admit-
ted that even there being individually prior and posterior states, both of
them are beginningless from the point of view of class because of there
being the absence of purvaparabhava (prior and posterior states).

It is evidently clear that dravyakarma is born of bhavakarma because
Soul becomes in bondage of dravyakarma only due to. its transformations
like attachment, aversion and delusion, i.e. it-travels in the world without
‘attaining liberation. - The reason why has dravyakarma been accepted
as the cause in the production of bhavakarma is this that if the production
of bhavakarma is possible in the absence of dravyakarma, there will be
the emergence of bhavakarma in the liberated souls and again they will

3 Ibid.

4 amdae paccha kukkudi puvvim kukkudi paccha amdae ? Roha! se nam amdae
kao ? Bhagavam | kukkudio. se nam kukkudi kao ? Bhante ; amdayai. evameva
Roha! se ya amdae sa ya kukkudi, puvvimpete pacchapete duvete sasaya bhava,
ananupuvvi esa Roha! BhS., 1.6.53,
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have to come down to this human world. Moreover, there will be no
difference between world and liberation. It will have to be accepted that
there is the capacity in the liberated soul, to be in bondage just as it is the
case with the worldly soul. In such a condition no man will strive for
attaining liberation. Therefore, it must be admitted that there is no
bhavakarma in the liberated soul because of the absence of dravyakarma
init. And there lakes place the emergence of bhavakarma in the worldly
soul on account of there being dravyakarma. In this way, the worldly
life is beginningless for the soul owing to the cause of origination of
dravyakarma from bhavakarma and that of bhavakarma from dravya-
karma since the beginningless time.

The emergence of dravyakarma takes place from bhavakarma ;
therefore, dravyakarma is the effect of bhavakarma : such is the relation
of cause and effect. Just as the lump of earth which changes into the
form of a jar is the material cause, but it cannot become jar in the
absence of potter, even though there is the capacity in it to become a jar,
therefore, the potter is the efficient cause, just so there is the capacity
in pudgala (matter) to undergo transformation into the form of karma,
hence it is the material cause. But the material substance (pudgala dravya)
cannot change into the form of karma until there is no existence of
bhavakarma in Soul. For this reason bhavakarma is the efficient cause.
Similarly, dravyakarma also is the efficient cause of bhavakarma. That
is to say, the cause-effect relation of dravyakarma and bhavakarma is
ntmitta-naimittikarapa (ocasion-occasioned like), for not becoming
upadana-upadeyaripa (material cause and effect caused by it).

For example, (1) A is the upadina-karana of B.
' (2) B is the upadeya of A
(3) B is the upadeya of C.
(4) C is the upadeya of B.

Three stages are involved in the process of matter which aggregates
in the material world. e.g. water-karma, for similarly, the stages of mind
are involved in the mental world (1) thought of being harmed (2) anger (3)
thought of harming. If the earlier stages of mind causes a later stage
of mind, the former is upadana and the latter is upadeya. If the earlier
stage of matter causes a later stage of matter, the former is upadana and
the latter is upadeya. e.g. water-particle, karma-particle, earth-particle.
Nimitta : If a stage of mind causes state (stage) of matter or vice versa,
then the cause is nimitta and the effect is naiminika, e.g. (1) Cause :
anger (mental stage), effect : karma-particle, becoming earth particle
(material stage). (2) Cause : Water-particle, becoming karma-particle
(material happening).
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Effect : anger (mental happening).

That is to say, when the like causes the like, it is upadana-upadeya,
when the unlike causes the unlike, it is nimitta-naimittika. -

The pravetti (activity) of the worldly soul is called 'bh&)'akar‘ma»;
the four internal transformations of the soul, viz. anger, pride, def:eltful-
ness and greed are called bhavakarma on the internal transformations of
it, viz. attachment, aversion and delusion are bh&vakarr.na.. The worl.dly
soul is constantly associated with the body, so its activity is not possible
without the support (base) of mind, speech and body. The emergence
of the internal transformations like the four passions, or .attachmf:nt,
aversion and delusion of the soul takes place by the activities of mind,
speech and body. In other words, il can be said that the mental, vocgl
and bodily activities of the worldly soul which are al§o called yoga (acti-
vity) are tinged with the colour of attachment, aversion and delus.lon or
four passions (kasayas). In fact, pravtfni (actlv.lty) is one, but just as
a piece of cloth and its colour are called different, just so .th'ere‘are also t};vo
names of this pravriti (activity) of soul, viz.. yoga (actl\(nty) and kasaya

~ (passion). Just as a new piece of cloth devoid of colour is of one colour,
just so the pravrtti (activity) of mind, speech and body fr‘?e from the
colour of passion is of one colour. Just as the colour of a piece of cfloth
is sometimes light and sometimes deep, so this bhavakarma is sometnrqes
intense and sometimes mild in the presence of the co!ou,rv of passion w1l.h
the operation of activity (yogavyapara) ; ?u‘st as a piece of gloth devoid
of colour can be small or large, so the activity free from passion can also
become more of less. But there becomes the absence of intensity or
mildness (mandata) of luminosity, being the cause of .colopr. For th}s
reason, the importance of colour-communica?mg passion is more with
regard to activity. Therefore, only passion is ca}lled bhavakarma. In
the binding of dravyakarma both activity and passion® have usua'lly been
accepted as the efficient cause, still this is the reason qf acceptulg only
passion as bhavakarma. In a nuishell, the four passions (kaSayas?—
anger, pride, deceitfulness and greed or the faults—attachment, aversion
and delusion® are bhavakarma. Soul becomes bound by receiving
dravyakarma from them. :

5 joga payadipaesam thii anubhagam - kasayau—Pancamakarmagrantha,- Gatha,
96, Bhs. 9.33. 385. . ! o
% rago ya doso vi ya kammabiyam, kammam ca mohappablzava.m vayamti | kam-
mam ca jaimaranassa mulam, dukkam ca jaimaranam vayamn/.(.Uttara, 32.7.
carittamohanam kammam, duviham tu viyahiyam/kqsayamohanlwam tu, nokasa-
am * taheva ya//lbid,, 33. 10 .
fakasyatvaﬁivah karmano yogyan pudgalanadatte, TS., VII1.2

JULY, 1980 ‘33

The Nyaya-Vaisesika view on Karma :

Other Indian systems of thought have admitted this doctrine of
karma by different appellations. The Naiyayikas have  accepted the
three vices or faults, viz. raga (attachment), dvesa (aversion) and moha
(delusion). The pravrtti (activity) of mind, speech and body of beings
takes place on receipt of the impulse from these three vices. Merit and
demerit or virtue and vice (dharma and adharma) orginate from this
praveiti.  Dharma and adharma (merit and demerit) have been called
by the Naiyayikas as sariskaras (forces).”

[To be continued

dohi thanehim aya ahe logam janai pasai, tam samohaenam ceva appahenam aya
aho logam- janai pasai asamohaenam ceva appanenam aya aho logam janai pasai
adhohi samohaya samohaenam ceva appanenam aya aho logam janai pasai—
Sthananga Sutra, 2.2.114, .

micchattam puna duviham jivamajivam taheva annanam/aviradi Jjogo moho kodha-
diya ime bhave||94, Samayasaram, '

uvaogassa anai parinama tinni mohajuttassa/micchattam annanam avirddi
bhavo ya nadavvo//96. Ibid,

Jjam bhavam suhamasuham karedi ada sa tassa khalu kattaltam tassa hodi ka-
mmam so tassa du vedaga appa//109., Ibid,

cahuviha aneyabheyam bamdhate nanadamsanagunehim|samaye samaye jamha
tena avambhutti nani du//177, Ibid. '

mohena va ragena va dosena va parinadassa jivassaljayadi viviho bamdho tamha
te samkhavaidavva//1.84, Pravacanasara

Jjo moharagadose nihanadi uvaladbha jonhavmuvadesam|so savvadukkhamoklk
pavadi acirena kalenal[2, 1.88, Ilbid.

BHga., 1.1.2; NS., 413, 17;

bvam ca ksanabhangitvat samskaradvarikah sthitah/sa karmajanyasamskaro
dharmadharmajirocyate//NN., p. 472

See also NM., pp. 471, 472, 500, etc ; see pp Bha. about pravrtti

ham
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The Jaina Concept of Karma

[ from the previous issue ]
J. C. SIKDAR

These three faults—raga (attachment), dvesa (aversion) and moha
(delusion) as mentioned in the Nyaya are accepted by Jaina Philosophy
as bhavakarma by name. That which is called by the Naiyayikas as
pravrtti produced from dosa is named as yoga (activity) in Jaina Meta-
physics. The Naiyayikas have attributed the name ‘samskara’ (force) or
adrsta (unseen force) to dharma and adharma (merit and demerit) born
of pravrtti (activity) ; that is the place of paudgalika-karma or dravya-
karma in Jaina Philosophy. In the Nyaya view samskara like dharma-
dharma is the quality of Soul. But it should be noted that only Soul
is conscious because of there being the difference between quality and
its substratum according to this view, its quality cannot be called cons-
cious, for there is no inhering relation of consciousness in samskara
(force). The Jaina dravyakarma also is non-conscious, therefore, both
samskara and dravya-karma, as they may be called, are non-conscious.
In both the views the difference is this much that according to the Naiya-
yikas, samskara is a quality of Soul, while dravyakarma of the Jainas
is pudgaladravya (material substance). On deep consideration this
difference also appears to be negligible. The Jainas accept this proposi-
tion that dravyakarma originate from bhavakarma, the Naiyayikas also
admit the origination of samskara. The real significance of the postula-
tion that bhavakarma has produced dravyakarma is this that bhavakarma

has made some such samskara as a result of which pudgaladravya has

been changed into the form of karma. Like this the particular samskara
which took place in pudgala (Matter) due to bhavakarma is real karma,
according to the Jaina view. This samskara (impression or force) is
non-different from pudgaladravya ; therefore, it is called pudgala.
Under such condition there does not exist any particular difference
between samskara of the Naiyayikas and dravyakarma of the Jainas.

The Jainas accept the subtle body called ‘karmanasarira’ also over
and above the gross body. There takes place the birth of the gross
body because of this karmic body. The Naiyayikas call karmana-
sarira ‘avyaktasarira® (unmanifest body).® The Jainas accept it to be
intangible to the sense ; for this reason, it is really unmanifest. It appears
here that the thought on liberation came later on.

S NV., 3.2.68.

\

i}
3
b
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The Vaisesika conception of karma is identical with that -of the
Nyaya. Adrsta (unseen force) is one of the twenty four qualities as
propounded by Prasastapada. This quality is different’ form samskara-
guna (quality or force). It has been divided into two kinds, viz. dharma
and adharma (merit and demerit). It is known by this that Prasastapada
has made mention of dharma and adharma by the word ‘Adrsta’ instead
of the word ‘samskara’. From this fact only the difference of name
should be understood, without having accepted the difference of postula-
tion, for Prasastapada has accepted ‘adrsta’ as the quality of Soul, as
much as equal to ‘samskara’ of the Naiyayikas. In the Nyaya-Vaisesika
Philosophy this tradition of the origination of samskara from dosa
(fault), birth from saemskara (force), dosa (fault) from birth and again
samskara (force) from dosa (fault) has been regarded as beginningless
like a seed and a sprout. This is just like the aforesaid beginningless
tradition of bhavakarma and dravyakarma of the Jainas.'

The Yoga-Samkhya view of Karma :

There is very much sameness of the doctrine of Karma of the Yoga
Philosophy with the doctrine of karma of Jaina Metaphysics. According
to the Yoga, avidya (ignorance), asmita (egoism), raga (attachment),
dvesa (aversion) and abhinivesa (affection) are the five klesas (afflictions).™*
Due to them there takes place (i.e. originates) the tenacity of mundane
existence—the activity of mind (vreti) and from it there are produced
samskaras (forces) like dharma and adharma (merit and demerit) ; klesa
(affliction) can be equated with bhavakarma, vrtti with yoga and samskara
with dravyakarma.

In the Yoga Philosophy samskara is called vasana (desire), karma
(action), and apurva (energy) also. Moreover, in this view the cause-effect
relation of kleta and karma has been accepted as beginningless'? like a
seed and its sprout as much equal to bhavakarma and dravyakarma of
Jaina Metaphysics.

® gunasca  ruparasagandhasparsasamkhyaparimanaprthaktvasamyogavibhagapara-
tvaparatvabuddhisukhadiuhkheccadvesaprayatnasceti  kanthoktah  saptadosalca
sabdasamuccitasca  gurutva-dravatvasnehasamskaradrstasabdah saptaivetyevam
caturvimsati gunah|PPBha,, p. 3, see also pp. 637, 643.

- 10 nanvevamapyavidyaparikalpita’esa brahmajivatmavibhagah.. kasyaisa dosa yadi
canaditvamasya pariharo bijankuravadbhavisyati, bhavadbhirapi canyamana-
direva samsaro abhyupagatah avidyaiva ca samsara ityucyate, NM., p. 513/95.

1 gyidya asmitaragadvesa abhinivesah panca klesah, Yogasutra, 2.3.

12 yritayah pancayyah klista’ aklistah, Yoga, 1.5 ; Yogabhasya, 1.5.; Ibid, 2.3
tatra punyapunyakarmasayah kamalobhamohakrodhaprasavah,..etc., Ibid., 2.12.
satsu klesesu karmasayo vipakarambhi bhavati, nocchinnaklesamulah . etc., Ibid.,
2.13. See also their Tattvavaisaradi, Bhasvati, etc., commentaries.
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In‘regard to the doctrine of karma the difference between the Jaina
and Yoga views is this that according to the latter, the relation of all
these—/klesas (afflictions), klistavriti (afflicated activity) and samskara
(force) is not with the soul, but rather with citta (mind) or antahkarana
(internal sense-organ) and this anatahkarana (internal sense.organ) is
the modification of Prakrti. According to the Jaina view, there is the
relation of the material karmic body with soul due to the dispositions—
moha (delusion), raga (attachment) and dvesa (aversion), since a beginning-
less time there exists a relation of cause-effect (karya-karana) between
bhavas (dispositions) and the karmanasarira (karmic body) like a seed
and its sprout. In the origination of the one, the other exists as cause,
névertheless, both of them are in association with soul from a beginning-
less time. Itis impossible to determine which is the first between them.

Similarly, in the Samkhya view, the subtle body (lingasarira) is in
association with the puruga (self) from the beginningless time. The
subtle body originates from the dispositions (bhava) like raga (attachment),
dvesa (aversion) and moha (delusion) and there is also a cause-effect
relation between the dispositions and the subtle body like a seed and its
sprout.’® Just as the Jainas accept the gross body as separate and distinct
from the karmic body, so the Samkhya also accepts the subtle body as
different from the gross body. 1In the Jaina view both the gross and
fine bodies are meterial ; in the Sakhya view also these two are prakritic
(of primordial matter). The Jainas, having accepted both the bodies
as the modifications of matter even, regard the classes of both as different.
According to the Samkhya, the one is tanmatric (infra-atomic) and the
other is born of parents. In the Jaina view, the gross body becomes
spearate at the time of death and a new body is produced at the time of
birth. But the karmic body goes along with the soul from one place to
another place of birth at the time of death-and thus it exists. The
Samkhya also postulates that the gross body born of parents does not
remain with the self at the time of death and a new body is produced on
the occasion of the next birth. But /ingasarira exists as permanent and
moves from one place to another.!> According to the Jaina system of
thought the karmic body associated with the soul since a beginningless
time ceases to be at the time of liberation. Similarly, it is maintained
in the Samkhya that there takes place the cessation of lingasarira.® Inthe

3 Matharavrtti, 52 ; Tattvakaumudi vyakhya, 52.

Y suksma matapitrjah saha prabhutaistridha visesah syuh|suksmastesam niyata
matapitija nivartante || Samkhyakarika, 39.

8 Mathara karika, 44, 40 ; Yogadarsana, 2.13 ; Bhasvati’s Commentary ; Sam-
khyakarika, 40. ’

18 lingam prayakale pradhane layam gacchati iti lingam, Matharavrtti, 40,
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Jaina view karmanaiarira (karmic body) and dispositions (bhavas) like -
raga (attachment), dvesa (aversion), etc., remain with the soul from a
beginningless time ; without the one there is no existence of the other.
Like this, in the Samkhya view lingasarira (subtle body) also does not
exist without dispositions and vice versa.!” According to the Jaina view
kdrmanasarira is non-resisting (aghdda) or unimpeded ; the Samkhya
also maintains that /ingasarira is endowed with unimpeded motion ; it
is to face any resistance.!® In the Jaina view there is no capacity of en-
joyment in karmapasarira but the gross body enjoys by the senses.
Similarly, in the Samkhya view also lingasarira is devoid of the capacity
of enjoyment.*®

-Although according to the Samkhya view, the dispositions like raga
(attachment), etc., are the modifications of prakrti (Primordial Matter)
lingasarira also is the modification of prakrti, and the other material
objects are as such, even then the Samkhya does not deny the categorical
divisions existing in all these modifications. It accepts three kinds of
sarga (creation), viz. pratyaya sarga (evolution of creation of intellect),
tanmatric sarga (infra-atomic creation) and bhautika sarga (material
evolution or creation).2® The dispositions, such as, raga (attachment),
dvesa (aversion), etc., are included in pratyaya sarga® and the subtle body
is in tanmatric sarga (infra-atomic creation or evolution of rudimentary
elements).2?> Similarly, in the Jaina view the dispositions like raga
(attachment), etc., are produced from matter ; and so also is the case
with the karmic body . But the basic difference between these two views
is that the material cause of dispositions is the soul and the efficient cause
of them is matter, while the material cause of the karmic body is matter
and the efficient cause is the soul. In the Samkhya view, Prakrti, even
being non-sentient, behaves like the sentient principle due to its associa-
tion with Purusa (Self).?® Similarly, in the Jaina view pudgaladravya
(material substances), even being non-living, behaves like the living

Y7 citram yathasrayamrte sthanvadibhyo yatha vina chaya|tadvadvina avisesaih na
tisthati nirasrayam lingam [| Samkhyakarika, 41.

8 purvotpannamasaktam nityam mahadadisuksmaparyantam|samsarati  nirupa-
bhogam bhavairadhivasitam lingam || Samkhyakarika, 40.

19 Ibid. '

20 Tartvakaumudi, 52,53.

% esa pratyayasargo viparyayasaktitustisiddhyakhyah|gunavaisamyavimarddiatasya
bhedastu pancasat || Samkhyakarika, 46.

22 na vina bhavairlingam, na vina lingena bhavanirvrttih|lingakhyo bhavakhya-
stasmad dvividhah pravartate sargah || Samkhyakarika, 52.
na vina iti|**lingam” iti tanmatrasargamupalaksayati, “bhavaih”, iti ca pratyaya-
sargam [| Ibid (comm.)

23 Matharavrtti, pp.9, 14, 33.
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principle, when it undergoes modification into the form of karma by its
association with the soul. The Jainas have admitted the union of the
worldly soul and the non-living objects, such as, body, etc., like the union
of milk and water. In the same manner the Samkhya accepts the union
of Pnrusa (Self) and the non-living objects, such as, body, senses, intellect,
etc., like the union of milk and water.?

Bhavakarma of Jaina Philosophy compares well with bhava (disposi-
tion)28 of the Samkhya and vr#7i% of the Yoga, dravyakarma or karma-
nasarira with lingasarira of the Samkhya. Both the Jaina and Samkhya
systems of thought do not admit any such cause as God in karmaphala
(fruition of action) and karmanispatti (performance of action). Accord-
ing to Jaina Philosophy, Soul is not really the forms—man, animal,
god, infernal being, etc., but the soul-supported karmic body, having
gone to different places of birth, builds up the forms of beings, such
as, man, god, infernal being, etc. Inthe Samkhya view also lingasrira,
being soul-supported (purusadhistthita), makes bhuta sarga (material
evolution or creation), such as, man, god, lower animals, etc.?”

[To be Continued

 gsti purusah/samghatapararthatvat, yatah samghatasca pararthah|tasmat hetoh|
iha loke ye samghataste pararthadrstah paryankarathasaranadayah|evam, gatranam
mahadadinam samghatah samudaya parartha’ eva|Matharavrtti, 17, p. 29.

* Samkhyakarika, 40. '

26 pypadisu  (sabdadisu) pancanamalocanamatramisyate vrttih|vacanadanavihara-
notsarganandasca pancanam||28 ; svalaksanyam vrttistrayasya saisa bhavatyasa-
manya|samanyakaranavrttih pranadya vayavah pancal(29 ; yugapaccatustayasya
e vritih kramasca tasya nirdistaldrste tatha’ apyadrste trayasya tat purvika
vrttih,||30—Samkhyakarika.

27 Matharakarika, 40, 44, 53.

A Note on the First Stone-built Jain
Temple at Madras

There are about twenty-three Jain temples in and around Madras
City. They are located in concrete made buildings and not built
of stone. But the local Jain residents of T. Nagar have filled up this
gap by raising a stone-built temple at G. N. Chetty Road, T. Nagar
a suburb of the City. (see frontispiece)

Limestone and soft stone from Gujarat, marble from Rajasthan
and building materials from many other parts of the country have all
been brought together to build the City’s newest temple, a 5-lakh rupee,
30-meters high masterpiece of nothern architectural elegance—the Shree
Shantinath Jain Mandir, stated to be the first of its kind in the South.
It is a dazzling creation in white, so different from the towering multi-
hued or rock-like gopurams of the South. And to reach its elevated
sanctum, high above the ground, a magnificent flight of steps sweeps
up from G. N. Chetty Road in T. Nagar.

The Pratistha Ceremony of this magnificent temple was performed
by Acarya Vikram Suriswaraji Maharaj in accordance with tradition
and scriptural injunctions.

—V. G. Nair
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(1) Asiddha (unproved)—That whose nature (inseparable connection
with sadhya) is not determined is unproved. Indetermination of know-
ledge either through ignorance or through perversion is asiddha, e.g., ‘This '
is fragrant because it is a sky-lotus.”  Here the reason, viz., the sky-lotus
is unreal. ’

The Jaina Concept of Karma

[from the. previous issue]
J. C. SIKDAR

The Buddhist view on the nature of Karma

(2) Viruddha (opposed)—That reason is opposed, the invariable con-
nection of which is known to be with opposite to the sadhya or in other
words, which is inseperably connected not with the sadhya, but with its
antithesis e.g., ‘This is firey because it is a body of water.” Here the
reason alleged is opposed to what is to be established.

As in Jaina metaphysics, so in the Buddhist philosophy also it has
~ been accepted that the multifariousness of beings is caused by karma
(action).?® Like the Jainas, the Buddhists also admit lobha (raga)
" (greed, attachment), dvesa (aversion) and moha (delusion) as the cause of
the production of karma (action). The being, having been associated
with attachment, aversion and delusion, makes mental, vocal and bodily
“activities and- generates attachment, hatred and delusion respectively.
Thus the wheel of the world is moving on .2® There is no beginning time
of this wheel ; it is beginningless.3° In reply to the question of king
Milinda on the location of the existence of karma (action) Acarya Naga-
sena has explained that it cannot be shown where does karma (action)
exist.? In the Visuddhimagga karma has been called aripi (non-
corporeal),3? but in the Abhidharmakosa as avijfiapti, i.e. katma has been
described as rapa (matter),? and this rapa is apratigha (non-resisting or
penetrable), but not sapratigha (resisting or impenetrable). In the Sau-
tantrika view, samavesa (inclusion) of karma is made in ariipa (non-
matter) ; it does not accept avijaapti (unmanifested matter). From this it
is known that like the Jainas, the Buddhists also admit karma as subtle
(.gﬂk;ma). Mental, vocal and physical activities also are called karma.
But they are vijfiaptiripa (intimation like or perceptible). That is, here
the meaning of karma is not only perceptible activity, but also is samskara
(force) born of perceptible action. In the Buddhist definition it is called
vasana and avijhiapti. Samskara-karma produced by mental activity is
called vasana (desire) and samskara-karma produced by vocal and physi-
cal activities is avijAapti (unmanifested ‘matter).

(3) Anaikantika (doubtful)—A reason, the invariable relationship
of which (with the sad/iya) is doubted, is doubtful or that whose consisten-
cy otherwise is doubted is doubtful. e.g., ‘Sound is eternal because it is
always audible.” Here the reason is uncertain because audibleness may
or may not be proved of eternity.

An objection may be raised that if the Jainas believe that there is
one and the only characteristic of hetu i.e., anyathanupapannatva or avina-
bhava, the fallacy should also be only one, then why Siddhasena consider
hetvabhasa is of three kinds ?

As an answer to this objection, Siddhasena points out that the anya-
thanupapannatva or avinabhava (necessary concomitance) can remain
unknown either through indecision or through error or through doubt.
(1) If it is through indecision, it is unproved (asiddha), (2) If it is through
error, it is opposed (viruddha) and (3) If it is through doubt, it is doubted
(anaikantika). '

But the later logician Akalanka says that in fact there is only one
fallacy i.e., akificitkara, which is classified into three classes (1) asiddha
(2) viruddha and (3) anaikantika.

: If compared, it can be said that the causative attachment, aversion
and delusion of karma of the Buddhists are bhavakarma of . the Jainas.
The perceptible action of mind, speech and body is yoga (activity) of the

References :

Pramana-Naya-Tattvalokalankara by Vadi Devasuri

Jaina Tarka Bhasa by Yasovijaya :

A Primer of Indian Logic by S. Kuppuswami Shastri

Jainism in Buddhist Literature by Bhagchandra Jain ‘Bhaskar’
Jain Tark-Sastro-me Anuman Vicar (in Hindi) by Dr. Darbari-
lal Jain ‘Ketia’

28 Milindapanho, 3.2 ; Abh. K., 4.1,

8 dnguttaranikaya, Tikanipata Sutra, 33.1; Bhaga. 1, p. 134,

30 Samyuttanikaya, 15.5. 6 ; Bhaga.2, 181-2.

na sakka maharaja tani kammani dassetum idha va idha iva tani kammani tit-
thantiti, Milindapanho, 3, 15, p.75.

32 Report of the Ninth Oriental Conference, p. 620.

33 dbhidharmakosa, K., 1.11,
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Jaina philosophy and vasana born of this perceptible action and avijrapti
(unmanifested matter) are dravyakarma. :

The Vijnanavadin Buddhists determine karma by the word vasana.
Prajnakara opines that whatever karyas (effects or actions) are there, all
of them are born of vasana (desire).3¢ It is the root of all these, whether
you call it God or Karma, Prakrti or anything else. If one accept just
God, as the root of the varieties of the universe even then it would not
do without admitting vasena. That is to say, the currents of all these
rivers like God, Prakrti and Karma become one by uniting into the sea
of vasana.%s

In the view of the Sunyavadins the other name of maya (illusion
or anandi avidya (beginningless ignornance) is vasana.* In the Vedantic
view also the cause of multifariousness of the universe is the beginningless
ignorance or illusion.?’

The Mimansaka view on the nature of Karma

The Mimansakas admit the existence of an entity named apairva®

which is born of actions like sacrifices, etc. Their argument is this that

3 Abhidharmakosa, 4 ; Keith’s Buddhist Philosophy, p. 203,

38 karyatvat sakalam karyam vasanabalasambhavam|

kumbhakaradikaryam va svapnadarsanakaryavat||

pradhanamisvarah karma yadanyadapi kalpyate|

vasanasangasammudhacetah prasyanda eva sah||

pradhananam pradhanam tad isvaranam tathesvaram|

sarvasya jagatah kartri devata vasana paral|

asakyamanyatha kartumatra saktih kaiham mata/

vasanabalatah so’api tasmadevam pravartate||

iti pradhanesvarakartravadanadyah sada sighravahah pravrttah|

visantya evadvayatam prayanti tadvasanameyasamudrameval|
—Pramanavartikalankara, AM.4, p.75.

Vide also, Nyayavataravartika-vrtti, pp. 177-8. Tippan.

sarvajnasyesvarasyatmabhute  ivavidyakalpite —namarupe tattvanyatvabhya-

manirvacaniye samsaraprapancabijabhute sarvajnasyesvarasyabhilapyete,

tabhyamanyah sarvajnah isvarah, SBha., 2.1, 14,

tadevam avidyatmakopadhiparicchedapeksamevesavarasyesvaratvam  sarvajna-

tvam sarvasaktimattvam cam na paramarthato vidyapastasarvopadhisvarupe

atmansitrisitavyasarvainatvadivyavahara upapadyate, SBha.,2.1.14,

apurva punarasti yate arambhah sisyate ‘‘svargakamo yajeteti”|itaratha hi vidha-

namanarthakam syat, bhangitvat yagasya| yadyanyadanutpadya yago vinasyet,

phalamasati nimitte na syat| tasmadutpadyatiti|, Sabara-Bhasya, 2.1.5.

phalaya vihitam karma ksanikam cirabhavine/

tatsiddhirnanyathetyevamapurvam pratigamyate||, Tantravartika, 2.1.5

evam yagaderapurvasvargadisadhanasaktikalpanamuhaniyam, Sastradipika, p.80.

Vide also Nyayavataravartika-vriti, p.179.
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- whatever performance is made by man becomes momentary because of its
being action-like. Hence there takes place the birth of an entity called
apurva out of that performance, which gives the fruit of actions like sacri-
fice, etc. Kumarila, while explaining this entity—aparva, said that the
" meaning of aparva is capacity. Both the actions, such as, sacrifice, etc.,
and Purusa are incapable of producting the heaven-like fruit until the
- performance of actions like sacrifice, etc., is not made. But after the
performance there is born such a capacity by which the doer attains
the heaven-like fruit. In this regard one should not be eager to know
whether this capacity is of the Puruga or of the sacrifice ; it is sufficient
to know that it is born.3® That -which is called by other philosophers as
samskara (force), capacity, capability and power is expressed by the
-~ Mimansakas with the application of the word ‘apiirva’. But they are
emphatic that the emergence of samskara (force) or iakti (capacity or
- power) which takes place from karma as laid down in the Vedas should
be called apurva. Any other samskara born of other karma, is not
apurva.*® : :

- The Mimansakas maintain?' also that the substratum (or abode) of
apiirva (or power) is Soul and apaurva also is non-corporeal like Soul.*?
This aparva of the Mimansakas can be compared with bhavakarma of the
Jainas from this point of view that both of them are non-corporeal.43
Bhavakarma, even being born of dravyakarma, is the character of Soul.
Just as the Mimansakas have accepted action as non-different from Soul,
so the Jainas also have accepted dravyakarma somehow non-different.
" Just as the Mimansakas regard apiirva as being born of karma so the
Jainas also admit bhavakarma as being born of dravyakarma. Just as
the Mimansakas accept apzirva as capable of producing fruit, so the Jainas
accept bhavakarma as the producer of particular fruit.**

But, in fact, aparva is in the place of dravyakarma of the Jainas. The
Mimansakas accept the following order : Karma (actions like sacrifices,
etc.) is produced from kamana (desire) and apurva is born of pravriti
(action) such as, sacrifices, etc. Hence kamana or trgna (thirst) can be

@

® karmabhyah pragayogasya karmanah purusasya va)

yogyata sastragamya ya para sa apurvamisyate||, Tantravartika, 2.1.5

yadi hi anahitasamskara eva yaga nasyeyuh, Tantravartika, p. 396,

4 Jbid, p. 308 ; kriyatmanoratyantabhedabhavat, Sastradipika, p. 80
yadi svasamavetaiva saktirisyeta karmanam|tadvinaso tato na syat karttrstha
tu na nasyatil, Ibid. )

42 Tantravartika, p. 398.

43 See Nyayavataravartika, Tippan, p.781.

84 kriyatmanoratyantabhedabhavat, Sastradipika, p. 80,
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called bhvakarma, pravrtti (action) like sacrifice, etc., as yoga (activity)
of the Jainas, and apurva as dravyakarma respectively. Moreover, accord-
ing to the Mimansakas, apairva is an independent entity. ~ So it seems
‘proper that apurva should be accepted in the place of dravyakarma.
Although dravyakarma is not non-corporeal ; nevertheless it is intangible
to the sense just as apurva is.

Kumarila also does not make any earnestness in regard to this apurva.
He has supported it in order to prove the fruit of sacrifice, but he himself
has caused the production of the fruit of action without aparva. He says
that the fruit is produced by action as subtle power or capacity. The
production of any effect does not take place all of a sudden. It becomes
manifest as gross form, after becoming finest, finer and fine as power of
capacity. Just as curd is not formed instantly on the mixture of acidic
thing in milk, it becomes manifest clearly as curd at a particular time,
having passsd through the stages of many kinds of fine forms, just so the
fruits of scarificial actions, such as, heaven, etc., being born in subtle
form, become manifest as gross form in the cooking (maturity) of time
later on.*®

* Acharya Sankara has refuted the conception of this apiurva of the
Minamsakas or the conception of subtle power or capacity and has pro-
ved that God gives the fruit according to action. He has supported the
view that the attainment of fruit is not possible from action but from
God.48

The gist of the above discussion on the nature of karma is this that
there is no objection of any philosopher in regard to bhavakarma. In the
opinion of all philosophers raga (attachment), dvesa (aversion) and
moha (delusion) are bhavakarma or they are the causes of karma. That
which is called dravyakarma by the Jainas is called karma by other
philosophers. Samskara (force or impression), vasana (desire), avijrapti
(unmanifested matter), maya (illusion) and aparva (energy) are the
different names of it. It has been observed that there is no particular
dispute with regard to an entity, although there is the difference of
opinions of the philosophers on this point whether karma is material
substance or quality or essential character (dharma) or any other
independent substance.*”

1 yagadeva phalam taddhi saktidvarena siddhyati|suksmasaktyatmakam va tat
phalamevopajayate||—Tantravartika, p.395, vide Nyayavataravartikavritti, p.1 18.

4 SBha. on BS., 3.2.38-41,

4 See Apramimansa, Sri Dalsukh Malvania, pp. 95-110,
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Kinds of Karma :

The divisions of karma into. punya and papa (virtue and vice), kusala
and akufala (good and bad), $ubha and asubha (auspicious and inaus-
picious), dharma and adharma (merit and ‘demerit) are acceptable to all
Indian systems of thought. .At the initial stage of speculation on karma
there appears to be two divisions of it. viz. punya and papa (virtue and
vice) or fubha and asuba (auspicious and inauspicous).*8 All Indian
systems of thought have accepted these two kinds of karma: punya and
papa (virtue and vice) as bondage and determined their respective objec-
tives to be free from both. Therefore, conscientious man have admitted
the favourable feeling (vedana) produced from karma as only pain without
having accepted it -as pleasure.4?

The two divisions of karma into. punya (virtue) and pdpa (vice) have
been made from the points of view of experience or feeling. Besides,
having kept in view for understanding karma as good and bad, four divi-

" sions of it have been made in the Buddhist and Yoga philosophies, viz.

krsna (black), sukla (white), $ukla-krsna (white and black) and asukla-kysna
(non-white and non-black).’® Krgna (black) is papa (vice), sukla (white)
is punya (virtue), sukla-krsna (white and black) is the mixture of punya
and papa (virtue and vice) asukla-krsna (non-white and non-black) is none
of the two, because  this karma is.of only dispassionate persons, the
fruit is neither pleasure not pain. The reason is this that there do not
take place raga (attachment) and dvesa (aversion) in it.5!

Besides these, the division of karma has been made from the points
of view of krtya (to be performed), pakadana (ripening) and pakaphala
(ripening fruit). In the Buddhist Abhidharma and Visuddhimagga
equally®® karma has been divided into four kinds from the point of view
of krtya, four from that of pakadana and four from that of pakaphala
i.e. in all twelve kinds of karma.. - But in the Abhidharma four more divi-
sions of karma have been made from the point of view of pakasthana
(ripening place). On the basis of these views, in the Yogadarsana also®?

48 Brhadaranyaka, 3. 2. 13 ; Prasnopanisad, 3. 7 ; Pancamakaramgrantha from 15 ;
TS., 8.21; Sankhyakarika 44 ; Visuddhimagga, 17.88 ; Yogasuira, 2. 14 ;
Yogabhasya, 2. 12 ; Nyayamanjari, p. 472 ; PPBhs., p. 637, 643,
parinamatapasamskaraduhkhairgunavrttivirodhacca ~ duhkhameva sarvam  vi-
vekinah, — Yogasutra, 2. 15.

8 Dighanikaya, 3. 1.2 ; Buddhacarya, p. 496 ; Yogasutra, IV.7.

5t Yogasutra,4.7.

52 4dbhidhammattha Sangraha, 5.19 ; Visuddhimagga, 19.14-16,

88 Yogasutra, 2. 12-14,
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a general discussion is made in regard to karma but the counting is
- different from that of the Buddhists.

In Jaina philosophy karma is studied from the four point of view,
viz. its nature (prakrti), duration (sthiti), intensity (anubhaga) and quantity
(pradesa).*  According to its nature, it is classified into eight fundamen-
tal species (miulaprakrtis),viz. JjhRanavarapiya-karma (knowledge obscuring
karma), darian@varaniya-karma (intuition-obscuring karma), vedaniya-

karma (feeling-producing karma), mohaniya-karma (deluding karma

which obscures the right attitude of soul to faith and conduct), ayus-
karma (longivity-determining karma), nama-karma (body-making or
personality-determining karma with its general and special qualities and
faculties), gotra-karma (staus-determining karma, e.g. family, clan, caste,
nationality, social standing, etc.) and antaraya-karma (soul's energy-
hindering karma). They are divided and sub-divided further into one
hundred and fifty eight kinds of karma (i.e. uttaraprakrtis of eight basic
divisions of karma), with regard to various beings.

Study of Karma from Different Points of View

Karmas are produced or manifested by consciousness,® for they
are transformed into bad position (sthana), etc., like matters of beings
accummulated as food and collected as physical structure, and there
arise in one’s mind fear and definite intention for killing a being and put-
ting it to death. This karma is the cause of bondage of soul.

Karmas produce six kinds of state’® in soul, viz. (1) audayika (the
state of soul caused by the unhindered realization of eight karmaprakrtis,
it consists of all accidental attributes of soul. (2) aupasamika (the state
is produced by the suppression of the mohaniya-karma, though it still
continues to exist and may be overcome by proper efforts of self control),
(3) parinamika (the essential state comprising the qualities attributed to
the soul in itself—the qualities in which nothing is changed through
‘karma), (4) ksayika (the state produced as a result of annihilation of
karma, in this state liberation is attained), (5) ksayopasamika (the mixed
state in which some kaima is still existing, but some is neutralized and
some annihilated. So the existing karma does not realize itself and

54 Bhs., 1.4, 38 ; Pannavana, 1st Uddesaka and Karmagrantha 1-6 ; Gommatasara,
Karmakanda.

55 ceyakada kamma kajjamti, Bhs., 16.2.57 ; Ibid., 17.1594.

8 Bhs., 6,1.230 ; jivaviryam bandhanakramanadinimittabhutam karmakaranam,
Ibid., (Comm). '
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possesses no intensity), and (6) sannipatikabhava (the state which consists
in the coincidence of several states).

Karmakaranas (Process of Karma)®?

Karmic matter (karma-pudgala) becomes associated with Soul on
account of its passions and activities and at certain statesof it the passions
are gompletely destroyed, but mental, vocal and bodily activities still
continue in causing consequent influx and bondage of karma, which re-
quire some energy of soul for their origination. There are stated to be
four kinds of karana (process or organ of energy of soul). = viz. mana-,
vak-, kaya- and karma-karanas. The karma-karana is the process of
energy by which the karmic-matter undergoes various processes as a
result of different conditions of the activities. The processes of energy
have been divided into eight kinds, viz, bandhana (the condition of energy
responsible for bondage of soul), sankramana (transformation of one
karma into another—the condition of energy responsible for transfor-
mation), udvartana (increased realization of karmas—the condition of
energy responsible for increased realization) apavartana (decreased re-
alization of karma—the condition of energy responsible for decreased
realization), udirapa (premature realization .of karma—the condition of
energy responsible for premature reaslization), upasamana (subsidence—
the condition of energy responsible for subsidence), nidhatti (the condition
that is capable of making karmas incapable of all the processes (karanas)
other than the increased realization and decreased realization, and nika-
cana (the condition that is responsible for making karmas incapable of
all the processes.®®

The process of energy (karana) produces a corresponding karmic
process and vice versa. Thus karana is explained from the aspects of
substance, space, time, life, condition, body, sense-organ, speech', mind,
passion, expansion of soul (samudghata), instinct, condition of soul
(lesya), attitude of mind, sex-passion, act of killing, matter and its colour,
taste, smell, touch and figure (samsthana),. Here karana is the means of
action “‘kriyate anena iti karanam’’.5®

7 Ibid.

®8 Vide Studies in Jaina Philosophy, Dr. Nathmal Tatia, p, 254,
59 Bhs., 19-9-661.



KARMA AND REBIRTH IN
CLASSICAL INDIAN
TRADITIONS

WENDY DONIGER OFLAHERTY
Editor

Sponsored by the

JOINT COMMITTEE ON SOUTH ASIA

of the

SOCIAL SCIENCE RESEARCH COUNCIL
and the UNIVERSITY OF CALIFORNIA PRESS

AMERICAN COUNCIL OF LEARNED SOCIETIES
Berkeley Los Angeles London

|80




216 WILLIAM STABLEIN

or foundations; they present quite succinctly the soteriological di-
mension of karma that is, in essence, the womb where the Lord
dwells: a dwelling of pure semen, pure blood, pure consciousness,
and the principle source for the projection of absolute value. T'hls isa
metaphorical structure of oppositions that disclose an underlying ﬁ(f-
tion which, in turn, has an even deeper layer of science. The fiction is
the conventional world of karma with its edifice of flesh, blood,
semen, consciousness, and complex of emotions. The science is not
only the observations and knowledge of this corporeal edifice but the
manner in which it is incorporated in the dharmic rite which enables
the Tantric Buddhist to experience the edifice as $unyata, purity, and
the womb.

i i 5

9

Karma and
the Problem of Rebirth

In Jainism
PADMANABH S. JAINI

Although nearly every religious or philosophical tradition of India
has accepted the idea of karma as valid, a wide divergence exists in the
extent to which various schools have developed this idea into a coher-
ent system of doctrine. In terms of the level of interest shown in such
development—a level best measured by the amount of sacred and
scholastic works devoted to it—one tradition, that of the Jainas,
stands clearly apart from all others. In addition to the large number of
Karma-grantha texts found among the Svetambara scriptures, Dig-
ambaras possess some thirty-eight volumes of the Satkhandagama,
the Kasaya-prabhbrta, and their commentaries.! Portions of the latter

1. For a complete bibliography of the Svetambara Karma-grantha literawure, see
Glasenapp, The Doctrine of Karman in Jain Philosophy (Bombay, 1942), pp- Xi—xx.
The Satkhandagama is said to have been composed by Puspadanta and Bhitabali
(circa a.0.200). It comprises 6,000 aphorisms (sitras) in Prakrit and is divided into six
parts. The first five parts have a commentary called Dbavala by Virasena (a.n. 816),
which has been edited by Hiralal Jain and published in sixteen volumes by the Jaina
Sahityoddharaka Fund, Amaravati, 1939-59. The sixth part of the Satkhandagama,
called Mahabandha, is better known by the alternate title Mabadhavala; it has been
edited by Phool Chandra Sidbhantasastri and published in seven volumes by the
Bharatiya Vidyapitha (Benares, 1947-58). A second important scriptural work be-
longing to the same genre is the Kasayaprabbrta of Gunabhadra (a.0. ca. 200). This
text, together with its commentary Jayadhavala by Virasena and his disciple Jinasena
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are said to represent the only surviving examples of the ancient Purva
texts, which Digambaras suggest may even predate Mahavira himself.
All of these materials deal in great detail with various problems relat-
ing to karma in its four aspects, namely, influx (asrava), bondage
(bandba), duration (sthiti), and fruition (anubbaga).?

Jainas seem to have been preoccupied with these problems from the
earliest times; not only do their own scriptures pay a great deal of
attention to such matters, but certain Buddhist writings in Pali at-
tempt to discredit Jaina theories of karma, indicating that these
theories were even then seen as fundamental to the overall Jaina
world-view.3

We are not yet in a position to explain definitively the earlier and
more intense interest in karma shown by Jaina thinkers (and, to a
lesser extent, by those of the Buddhists) relative to their Brahmanical
counterparts. Perhaps the entire concept that a person’s situation .:md
experiences are in fact the results of deeds committed in various lives
may be not of Aryan origin at all, but rather may have developed as

art of the indigenous Gangetic tradition from which the various
gramana movements arose. In any case, as we shall see, Jaina views
on the process and possibilities of rebirth are distinctively non-
Hindu; the social ramifications of these views, moreover, have been
profound.

(A.1>. ca. 800-870), has been edited by Phool Chandra Siddhantasastri and published
in fifteen volumes by the Bharatiya Digambara Jaina Granthamala (Mathura, 1942-
75). All of these Digambara works, which are of epic proportions (comprising
altogether some 172,000 “$lokas” [1 $loka = 32 syllables]), have been brought to light
only in the last thirty years and have not been fully studied even in India outside a
small circle of Jaina scholars. Umasvati’s Tattvarthasitra and Pijyapada’s commen-
tary thereon called Sarvarthasiddhbi are the two most popular works studied in the
Jaina schools. For a translation of the latter work, see S. A. Jain, Reality (Calcutta,
1960). '

2. T)he fact that Jainas regard karma as material (pandgalika), in contrast to such
relatively abstract concepts as samskara of the Brahmanical schools and bija of the
Buddbhists, is too well known to require discussion here. For a lucid presentation of
the comprehensive Jaina teaching of the karmic process, see N. Tatia, Studies in Jaina
Philosophy (Benares, 1951), pp. 220-260.

3, ...evam vutte ... te Nigantha mam etad avocum: “Nigantho, avuso,
Nitaputto sabbarifiu sabbadassavi aparisesam fianadassanam patijanati” . . . so evam
3ha: “arthi kho vo, Nigantha, pubbe papakammam katam, tam imaya katukaya
dukkarakarikaya nijjiretha; yam pan’ ettha etarahi kayena samvuta vacaya samvuta
manasa samvuta tam ayatim papassa kammassa akaranam; iti purananam kammanam
tapasa byantibhava, navanam kammanam akarana, ayatim anavassavo, ayatim
anavassava kammakkhayo, kammakkhaya dukkhakkhayo, dukkhakkhaya vedanak-
khayo, vedanakkhaya sabbam dukkham nijjinnam bhavissati ti...” (May-
jhimanikaya 1, p. 93 [PTS]).
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A significant issue in Indian philosophy concerns the actual size of
the soul. Virtually all the Vedic darsanas assert that the soul is vibhu,

- omnipresent; Ramanuja’s theory of an atomic, dimensionless soul

stands as the only orthodox exception to this view. An all-pervasive
soul would of course be free from spatial limitation by the body;
indeed, the very idea of “dimensions™ cannot be applied to such an
entity at all. Jainas, however, have consistently rejected the vibbu
theory, arguing that since a soul cannot experience the sorrow or
happiness resulting from its karma except in the context of mind,
senses, and body, any existence of the soul outside that context be-
comes incompatible with the function of the karmic mechanism. This
line of thought leads directly to the basic Jaina doctrine that a soul is
exactly coterminous with the body of its current state of bondage
(svadehaparimana).® Even a fully liberated soul (siddha), having
completely transcended contact with the material realm, is said by the
Jainas to retain the shape and size of that body which it occupied at
the time moksa was attained.S This latter doctrine is certainly a rather
unexpected one, since, even in Jaina terms, total freedom from kar-
mic bonds eliminated the necessity for any limitation upon the extent
of the soul. The liberated soul, in other words, could have been seen
as vibhu without in any way contradicting the Jaina position of the
interdependence of soul and body.® One can only conclude that the
idea of this interdependence so dominated the minds of Jaina thinkers
that they were somehow reluctant to dispense with the body com-
pletely even in the case of moksa. Hence we have a doctrine in which
the emancipated soul, though said to be forever free of former influ-
ences, seems to display through its shape a sort of shadowy associa-
tion with the embodied state.

The Hindu doctrine of vibbu, as we have noted above, has some
difficulty in explaining the limitation of a soul’s experiences. That is,
if the soul is in fact at all times everywhere, how does it come to

4. For a Jaina critique of the vibhu theory, see Mallisena’s Syadvadamarijari edited
by J. C. Jain (Bombay, 1970), pp. 67-75 (henceforth referred to as SM).

5. anakaratvan muktanam abhava it cen na; atitanantarasarirakaratvat. Sarvar-
thasiddbi, edited by Phool Chandra Siddhantasastri (Benares, 1971), 9.4 (henceforth
referred to as SS).

6. syan matam, yadi $ariranuvadhayi jivah, tad abhavat svabhavikalokakasapari-
manatvat tavad visarpanam prapnotiti. naisa dosah. kutah? karapabhavat. $§ 9.4.
The Jainas allow the possibility of a soul spreading throughout the lokakasa (without
abandoning its body) just prior to attaining siddah-hood. This is called kevali-
samudghata: yat punar astasamayasadhyakevalisamudghatadasayam arhatanam api
. . . lokavyapitvenatmanah sarvavyapakatvam, tat kadacitkam (M, p. 75).



220 PADMANABH S. JAINI

undergo the experience of only one individual being at a time? This
problem is dealt with by postulation of the so-called subtle body
(sitksma-$arira), an entity said generally to be composed of eighteen’
subtle elements and to provide the link whereby a soul may—and
must— be associated with a particular “‘gross” (i.e., manifest) state of
embodiment. The subtle body is, in other words, a sort of “agent”
for the soul; while the latter “stands still,” as it were, the subtle body
inhabits one life-matrix (human, animal, or whatever) after another,
in each case associating the soul with the experiences of that matrix.
Now, since the soul can experience nothing except in this limited way,
it might be asked why the Brahmanical thinkers bothered to intro-
duce the notion of vibhu in the first place; it is an attribute which
certainly seems to have no practical effect upon the experiences of
the soul.

The answer to this question lies in what is perhaps the most funda-
mental point of disagreement separating Brahmanical and Jaina
philosophies. For the Brahmanical schools, that which is eternal
(e.g., soul) cannot change, whereas for the Jainas, all existents,
whether sentient (jiva) or insentient (ajiva), are eternal (as dravya,
“substance”) and at the same time subject to change (as paryaya,
“modes”) at every moment.8 Thus it is possible for a soul in the Jaina
system to move, to expand or contract into various shapes, and so
forth. How, then, can it be said to be eternal? Because, the Jainas
suggest, every existent (sat) possesses a quality called agurulaghutva
(“‘undergoing neither gain nor loss”), whereby its total numbef of
space-points (pradesa) remains unchanged regardless of the area into
which these points must be accommodated. This is described as anal-
ogous to a piece of cloth, the total material of which is the same
whether it is folded or spread out flat.

Bearing in mind the Brahmanical and Jaina views on the nature of
the soul, we are now ready to compare the actual mechanisms of
rebirth that these traditions have proposed. The most widely accepted
Brahmanical description of this mechanism is strongly biological in
tone. We are told that after severing its connection with the human

7. purvotpannam asaktam niyatam mahadadisiksmaparyantam/
samsarati nirupabhogam bhavair adhivasitam lingam//
Sankhyakarika of 1$varakrsna, 40.

8. sat dravyalaksanam/ utpadavyayadhrauvyayuktam sat
tadbhavavyayam nityam/

Tattvarthasutra 5.29-31

i ks Sin
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body, the soul dwells for some twelve days in a transitional ghostly
form (preta). Thereafter, freed from this limbo through ritual offer-
ings ($raddha) by the son of the deceased, it travels upward to the
“realm of the father” (pitr-loka), there to remain for an indeterminate
period. Eventually it is brought back to earth with the rain, enters the
food chain through absorption by a plant, and finally becomes associ-
ated with the seed of a male who has eaten the fruit of that plant.? The
act of intercourse thus “introduces” this soul into the womb where its
new body will grow, and the entire process begins once more. The
force of karma operates here in determining which potential father
will eat which plant, thus guaranteeing the soul a set of circumstances
appropriate to its prior experiences.

Given their emphasis on the role of the body, we might have ex-
pected the Jainas to provide an account even more heavily oriented
towards the physiological than the one given above. For some reason,
however, this was not the case. To the contrary, Jaina texts make
absolutely no mention whatsoever of how a soul actually enters the
body of the mother-to-be. It is said only that the soul moves into a
new embryo within a single moment (samaya) after the death of the
previous body.'? Perhaps this doctrinal assertion of so brief a period
between births precluded the detailed elaboration of what actually
took place during that period. It is also possible that Jaina acaryas
may have simply been reluctant to include sexual references in their
discussions. We are, however, only speculating here; all that can be
said with certainty is that the issue of the soul’s physical entry into the
womb is simply ignored. Indeed, Jainas even seem to have been
unaware of the theories put forth by their rivals; no mention, much
less any attempt at refutation, is made with regard either to the
Brahmanical notions already discussed or to the Vaibhasika theory
that the transmigratory consciousness (referred to as gandbarva)'!

9. For details, see Paul Deussen, The System of the Vedanta, New York, 1973, pp.
357-398.
10. ekasamaya ‘vigraha/ (Tattvarthasitra 2.29). See also note 29.
11. “trayanam sthananam sammukhibhavat mawh kuksau garbhasyavakrantir-
bhavati. mata kalya pi bhavati, rtumati ca. matapitarau raktau sannipatitau ca. gan-
dharva$ ca pratyupasthito bhavati” iti. antarabhavam hitva ko’ nyo gandharvah. . . .
naiva cantarabhavikah kuksim bhitva pravisate, api tu matur yonidvarena. . . .tam
desam aslisya . . . iti upapanno bhavati (Abhidharmakosabbasya, ed. P. Pradhan
[Patna, 1967], 3.12-15).

As the following quote suggests, there was no unanimity of opinion among
Vaibhasika teachers as to the precise amount of time spent in the gandharva state;
the tradition of seven days’ “search” for new parents has perhaps been most widely
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enters the vagina at the moment of intercourse and is thus trapped
therein. Their silence here is unfortunate, since critical discussions of
others’ views would have forced both the parties criticized and the
Jainas themselves to develop their positions in a more rigorous man-
ner. Even in the absence of such discussions, however, it is by no
means impossible to infer, on doctrinal grounds, the sorts of objec-
tions that Jainas would have voiced had they chosen to do so. This
may well prove to be an instructive exercise, since it will bring into
focus certain of the beliefs most central to the Jaina conception of life
in the universe.

Consider, for example, the Brahmanical schema in which first rain,
then plants, act as “vehicles” whereby a soul makes its way to its
ultimate destination. For the Jainas, the realm of sentient existence is
far too wide and diverse for such a thing to be possible; in their view
even the raindrops, not to mention plant life, constitute examples of
embodied souls. In this context it is possible for a soul to be reborn as
a “water-body”’ (ap-kayika) or as a plant (vanaspati-kayika), but not
for these latter entities to function simply as insentient props in the
life of a soul on its way to a human existence. The general Brahmani-
cal explanation of the human rebirth process, therefore, would in
Jaina terms entail at least two intermediate births in extremely low-
level destinies (gati), a suggestion which violates Jaina rules pertain-
ing to the operation of karma. To see how this is so, let us look in
more detail at the various kinds of destinies in which the Jainas be-
lieve a soul may find itself.

In common with other Indian schools, Jainas affirm the birth-
categories of gods, men, hell-beings, and tiryanicas (“‘those going
horizontally,” e.g., animals). Each of these categories is generally
associated with a particular vertically ordered tier of the three-
dimensional universe; men, for example, dwell in the centrally lo-
cated madhyaloka, gods above them in the devalokas, and hell-beings
below in the various infernal regions. (The case of the tiryaricas is
somewhat more complex, as will be seen below.) The Jainas, how-
ever, have extended this system in two ways. On the one hand, they
have postulated a class of emancipated souls, the “liberated ones” or

accepted: kiyantam kalam avatisthate? nasti niyama iti Bhadantah . . . saptaham
tisthatiti Bhadanta Vasumitrah . . . saptahanity apare ... alpam kalam iti Vaib-
hasikah. Ibid. 3, 14. For an example of the belief in a seven-week period, see The
Tibetan Book of the Dead, edited by W. Y. Evans-Wentz (New York, 1960).
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siddhas referred to earlier, who are said to have gone beyond samsara
altogether and remain forever at the very apex of the universe.!? On

“ the other hand, they have broken down the tiryasica into numerous

carefully defined subcategories. While this latter move may at first
glance seem to be a mere scholastic exercise, closer examination re-
veals that what we have here is a doctrinally significant analysis of the
lower reaches of existence. The addition of this analysis, together
with that of the siddha theory referred to above, transforms the stan-
dard “four destinies” model from a rather simplistic description of
the range of life into what is, for the Jainas, a truly comprehensive
statement of the possibilities available to the soul. As we shall see,
moreover, there may well be implicit in the Jaina system what can
only be called a theory of evolution. While the Jainas themselves
subscribe to the notion of a cyclic, beginningless universe and so do
not accept any such theory, their own texts seem to provide justifica-
tion for such an inference. To make this point clear, let us consider
more closely the specific manner in which the various tiryasicas have
been described.

It should first be noted that “levels of existence,” in the Jaina view,
reflect a scale of “awareness” (upayoga) on the part of the soul; hence
the liberated soul is omniscient (sarvajria), gods have a wider range of
knowledge than do men, and so on. The same system of ordering
obtains within the tiryarica category itself. At the top of this group
stand those animals, such as the lion,'3 which are said to possess five
sense-faculties (indriya), plus a certain capacity for reflection
(samyjnii). Next are those which have five senses but lack the reflective
capacity (asamjni). Moving down the list, we are told of creatures
with four, three, and two senses, respectively. Finally, and most im-
portant to the present discussion, are the ekendriyas, single-sense
beings whose whole awareness is limited to the tactile mode. Whereas
the higher tiryaricas are of a limited number and dwell in the
madbyaloka, ckendriyas are too numerous to count and may be
found in every part of the universe. They consist, moreover, of five
distinct types: prthvi-kayika (‘“earth-bodies™), ap-kayika (*“water-

12. See Appendix 1 to this chapter for a diagrammatic representation of the Jaina
universe.

13. It is believed that samjni animals are capable of receiving religious instruction
and also that Mahavira himself was awakened to the spiritual life while existing as a
lion. See Gunabhadra’s Uttarapurana, 74.167-220, (Benares, 1968).



224 PADMANABH S. JAINI

bodies™), tejo-kayika (“fire-bodies™), vayu-kayika (‘‘air-bodies”),
and vanaspati (“vegetable life”’).4 As the names suggest, the first four
of these are little more than single “molecules” of the various funda-
mental elements, each one a rudimentary body for some soul. The
vanaspati are, again, of two kinds: those called pratyeka, which have
an entire plant-body “to themselves” (i.e., one plant/one soul), and
finally, the sadharana, or nigoda, those which are at so low a level
that they do not even possess an individual body, but rather exist as
part of a cluster or “ball” (golaka) of organisms of the same type.
Souls in such clusters, moreover, must live and die as a group, sup-
posedly attaining rebirth in the same state eighteen times within the
space of a single human breath. s Not only are the nigodas ““colonial”
(in the sense that this term is applied to algae, for example), but the
clusters in which they dwell may in turn occupy the bodies of other,
higher souls, thereby achieving an almost parasitic mode of existence.
Nigodas are said to be found in virtually every corner of the universe;
only the bodies of gods, hell-beings, and the “‘element bodies” re-
ferred to above do not harbor them. It is further believed that these
tiny creatures tend to become especially concentrated in the flesh of
human beings and animals as well as in certain roots and bulbs. Such
likely ““hosts™ are therefore banned as food for the devout Jaina, since
their consumption would involve the death of an unacceptably large
number of souls.'®

It may well be asked what sort of deeds (karmas) one must commit
in order to deserve rebirth in a state so debased as that of the nigodas.
In the only known reference to this problem we are told how Mak-
khali Gosala, leader of the Ajivika sect, doomed his soul to just such a
fate by propounding what must have been for the Jainas the ultimate
heresy, namely, that knowledge was in no way efficacious in terms of

]

14. prthivyaptejovayuvanaspatayah sthavarah/ (Tattvarthasitra 2.13).
15. saharanodayena nigodasarira havanti samanna/

te puna duviha jiva badarasuhumatti vinneya/l

saharanamaharo saharanamanapanagahanam ca/

saharanajivanam saharanalakkhanam bhaniyam//

jatthekka marai jivo tattha du maranam have anamtanam/

bakkamai jattha ekko bakkamanam tattha ‘namtanam//

Gommatasara (Jivakanda) 191-193 (Agas, 1959)

16. The following plants are among those forbidden as food for a Jaina: turmeric,
ginger, cardamom, garlic, bamboo, carrot, radish, beetroot, tamarind, banyan,
margosa. For details, see R. Williams, Jaina Yoga (London, 1963), pp. 110-116.
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the possibility of attaining moksa.!'? (Buddhists seem to have been
equally offended by Gosala’s views; their texts suggest that not only
must he have gone to hell, but for such a person there could be no
possibility of enlightenment even in the future.)!® It is clear, then,
that only some shockingly evil act could send a soul to the nigoda
realm. This idea seems to present no difficulties until we consider one
further—and little-known—aspect of Jaina doctrine concerning the
nigodas. This states that there are in fact two distinct types of souls in
nigoda: those which have at some time been in higher states but have
fallen back, as Gosala did, and those which have never yet been out of
nigoda existence. The souls in question are referred to as itara-nigoda
and nitya-nigoda respectively. Nitya here had the sense not of
“forever” but of “always up to now”; itara means simply “those
other than” the members of the nitya class. These are Digambara
terms; those employed by the Svetambaras are very similar in mean-
ing. The nitya-nigoda are, for example, called by them avyavabarika,
“not susceptible of specific designation,” that is, having no individual
forms, while the itara-nigoda receive, along with all higher beings,
the label of vyavaharika, “specifiable.” Members of the itara group
are of course also without individual bodies, but they have, at some
time, at least entered the system wherein such bodies are obtained.1?
Now, what can it mean to say that there are certain souls which
have always been nigodas? If such were indeed the case, then the
whole notion of placement within a given destiny on the basis of
17. See A. N. Upadhye, “Darsanasara of Devasena: Critical text,” in the Annals of
the Bhandarkar Oriental Research Institute, 15, nos. 3—4, 198-206. Also my

article, “The Jainas and the Western Scholar,” in Sambodhi (Prof. A. N. Upadhye
Commemoration Volume), L.D. Institute of Indology (Ahmedabad, July 1976),
pp- 121-131.
18. “sakim nimuggo nimuggo va hoti ti” . . . etassa hi puna bhavato vutthanam
nama natthi ti vadanti. Makkhali-gosaladayo viya hettha narakagginam yeva ahara
honti ti. Puggalaparnati-Atthakatha 7.1. See my article, “On the Sautrantika Theory
of Bija,” Bulletin of the School of Oriental and African Studies vol. 22, part 2,
(London, 1959), p. 246, n. 2.
19. atthi anamta jiva jehim na patto tasana parinamo/

bhavakalamkasupaura nigodavasam na muricanti//

Gommatasara (Jivakanda), 197.
dvividha jiva samvyavaharika asamvyavaharikas ceti. tatra ye nigodavasthata udvrtya
prthivikayikadibhedesu vartante te lokesu drstipathamagatah santah . . . vyavaha-
rika ucyante. te ca yady api bhiyo ’pi nigodavastham upayanti tathapi te sam-
vyavaharika eva, samvyavahare patitatvat. ye punar anadikalad arabhya nigodavas-
tham upagata evavatisthante te vyavaharapathatitatvad asamvyavaharikah. (Quoted
from the Prajiapanatika in SM, p. 259.)
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previous deeds (karmas) would be undermined, since these beings
would clearly have had no prior opportunity to perform any karmi-
cally meaningful actions whatsoever. The very term avyavaharika,
moreover, supports the suggestion that the nitya-nigodas are in some
sense beyond the operation of karma, just as are the siddhas at the
opposite extreme. In fact, this apparent connection between the high
and low points of existence is by no means accidental. Given that for
Jainas the number of beings in the realm of vyavahara is finite (albeit
“uncountable”), the question is raised as to how it is that the steady
“departure” of souls through the attainment of moksa does not even-
tually deplete the universe of all sentient existence. The Jainas deal
with this problem by means of the nitya-nigoda. These beings are,
unlike those of any other category, said to be infinite (anantananta) in
number, and thus to provide an inexhaustible reservoir of souls; as we
might suspect, the rate at which members of the nitya-nogoda class
leave their dismal condition and enter higher states for the first time is
either equal to or greater than that at which human beings in various
parts of the universe attain siddha-hood. (Such an attainment is pos-
sible only from the human condition. At least one hundred and eight
souls become emancipated in each period of six months and eight
moments. )2

This makes a convenient system, but it leaves the Jaina position
open to the kind of interpretation referred to earlier, namely, that
there is in fact a definite beginning and end to samsara, and that a
soul’s progress from the former to the latter seems in many respects
to mirror the very evolution of consciousness itself. The key point
here is that no reasonable explanation has been given, in karmic
terms, for the situation of the nitya-nigoda. Furthermore, while the
Jainas have asserted that there exists a class of souls, the abhavya,?!
that can never attain moksa, they have not suggested an analogous

20. sijjhanti jattiya khalu tha samvyavaharajivarasio/

enti anaivanassai rasio tattio tammi//
iti vacanad yavanta§ ca yato muktim gacchanti jivas tavanto ‘nadinigoda-vanas-
patiraSes tatragacchanti. na ca tavata tasya kacit parihanir nigoda-jivanantyas-
yaksayatvat (SM, p. 259).
Cf. nanu astasamayadhikasanmasabhyantare astottarasatajivesu karmaksayam krtva
siddhesu satsu . . . (Quoted from the Gommatasara (Jivakanda) Kesava-varnitika
(196) in SM, p. 302.)
21. See my article, “Bhavyatva and Abhavyatva: A Jaina Doctrine of ‘Pre-
destination,” >’ in Bhagawan Mabavira and His Teachings (2500 Nirvana Anni-
versary Volume), Bombay, 1977, pp. 95-111.
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group whose members never dwelt within the nitya-nigoda realm.
Given the Jaina admission that some souls begin their existence in

this rather primordial and undifferentiated state, we may not be

wrong in inferring that such could be the case for all souls. Adding to
this the fact that every soul is said to exist along a virtual continuum
of consciousness, from the minimal but ineradicable trace of aware-
ness (nitya-udghatita-jriana)?? possessed by the nigoda to the omni-
science (ananta-, i.e., kevalajiana) of the siddha, we have here a
model which is both linear and evolutionary in its conception.

Neither the Jainas’ doctrine that souls frequently regress to lower
states, nor their assertion that the abbavyas can proceed no higher
than the devalokas, is incompatible with this model. Even under the
restrictions noted, it is clear that souls are in general imagined to
make slow but definite progress from minimal to maximal awareness,
from what might be called “proto-samsara’ to a state beyond samsara
altogether. We may find in this kind of speculation, moreover, a
rather ingenuous but interesting parallel to the modern view that the
highest forms of life on our planet are, ultimately, descended from
primitive micro-organisms which inhabited the ancient seas.

As we have indicated previously, Jainas will reject out of hand any
suggestion that a soul’s progress in the universe is either linear or
evolutionary. The former notion, of course, flies in the face of their
cherished belief in cyclic, beginningless operation of karma. As for
the latter, it seems to have been anticipated as a potential problem;
hence we find certain Jaina stories claiming that groups of souls some-
umes leave nigoda existence and proceed directly to the human
destiny, from which, with no further rebirths, they attain to sid-
dha-hood.?? (This sort of “example” is not really useful to the Jaina
argument here, since it denies only gradual evolution.) It should be
asked, therefore, how it is that these very notions, which Jainas are at
such pains to deny, are according to our analysis readily inferable
from some of their oldest and most basic doctrinal materials. Is it
possible that, for the Jainas, the doctrine of karma represents a rela-
tively late (albeit prehistorical) accretion, a set of ideas imposed upon

22. For several scriptural passages on this point, see N. Tatia, Studies in Jaina
Philosophy, p. 240.

23. anadimithyadrSo ’pi trayovims$atyadhikanavasataparimanas te ca nityanigo-
davasinah . . . Bharataputra jatas te ... tapo grhitva. .. stokakalena moksam
gatah. (Quoted in Jinendra Varni’s Jainendra-siddbanta-kosa, 11, p. 318
[Bharatiya Jianapitha Publications, Varanasi, 1971].)
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what was already a well-developed theoretical framework describing
the operation of the universe? This framework, of course, would have
been the linear-evolutionary one to which we have referred, remnants
of which are discernible even now as certain seeming ‘‘inconsisten-
cies” within Jaina doctrine (e.g., the case of the nitya-nigoda). Evi-
dence that such an ancient framework did in fact exist is to be found
through examination of a tradition closely associated with Jainism,
that of the Ajivikas. It is well known that Gosala, the most famous
teacher of this school, was a contemporary of Mahavira. Basham and
others have maintained, moreover, that these two §ramana sects in-
teracted to a large extent; one scholar has even suggested (probably
erroneously) that the Ajivikas were ultimately absorbed into the Di-
gambara Jaina community.2* In any case, what few references to the
Ajivikas have survived indicate the school’s belief in definite limits to
samsara, with each soul passing through exactly 8,400,000 mahakal-
pas (“‘great aeons”) before reaching moksa.?5 That the Jainas may
have originally subscribed to a similar doctrine is suggested not only
by the evidence already set forth; but by the fact that the number
8,400,000 has been retained in their system to the present day, al-
though in a significantly altered context. This number is, for Jainas,
the sum total of conceivable birth-situations (yoni) (i.e., the four
destinies divided into all their sub-categories, sub-sub-categories,
etc.) in which souls may find themselves, again and again, as they
circle through samsara.2¢ Again, we seem to have a fragmentary
holdover from an earlier doctrine. This issue need not be pursued
further here; the point has been made that certain apparent anomalies
in Jaina thought on karma can perhaps be best understood if we
consider the possibility of a common background with the Ajivika
tradition. The important thing, for our purposes, is that in Jainism
the model of a karmically ordered universe, in which the soul’s posi-

24, A. F. R. Hoernle, “Ajivakas,” in Encyclopedia of Religion and Ethics, vol. 1,
pp- 259-268; A. L. Basham’s History and Doctrines of the Ajivikas (London, 1951).
25. ... cullasiti mahakappuno satasahassani, yani bale ca pandite ca sandhavitva
samsiritvi dukkhass’ antam karissanti (Dighanikaya, 1.53—54 [PTS] ). See Basham,
ibid., p. 14.
26. sacitta$itasamvrtah setara misra$ caikaSas tad yonayah/ (Tattvarthasitra 2.32).
tadbhedas caturasitisatasahasrasamkhya agamato-veditavyah. uktam ca:

niccidaradhadu satta ya taru dasa viyalimdiyesu chacceva/

suranirayatiriya cauro coddasa manue sadasahassal/

§§2.32
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tion could be improved or worsened by action, did prevail over the
kind of fatalistic determinism accepted by the Ajivikas.

Our discussion of the ekendriyas has, it seems, led us rather far
afield. The reader will recall the point that Jaina emphasis on the
sentient nature of such simple beings makes it impossible for them to
accept any notion of rebirth similar to that proposed by Brahmanical
schools. As for the Vaibhasika theory of the gandbharva referred to
above, this too stands in direct contradiction to a fundamental Jaina
premise, namely, that the inter-birth period constitutes only a single
moment in time. The fact that the gandharva state is said to persist
for as long as seven weeks (see note 11) renders it, for Jainas, not a
stage of transition at all but a whole separate destiny, in many ways
reminiscent of the preta-loka (realm of spirits). Indeed, this same
“too much time between births” objection could apply equally well
to the idea of slow transmigration through rain and plants, even if this
idea were not unacceptable for the quite different reasons that we
have discussed. Why did the Jainas place so much emphasis on the
doctrine of a momentary transition??” To answer this question, we
must now examine their discussion of rebirth in some detail.

By conceiving of the soul as vibhu, Brahmanical thinkers effec-

27. While Theravadin and Sautrantika writings have set forth a doctrine of instan-
taneous rebirth analogous to the appearance of an image in a mirror (bimba-
pratibimba), this doctrine seems never to have gained so wide an acceptance among
Buddhists as did the gandharva theory. Even if it had become the standard Buddhist
view, Jainas would have rejected it on the grounds that a thing which arises and
perishes within the same moment cannot undergo motion. (Recall that in the Jaina
system three moments are actually involved: those of death, movement of the soul,
and rebirth, respectively.) Indeed, the Vaibhasikas’ awareness of this problem very
likely led them to the notion of an extended transition-state in the first place.

Certain Sankhya and Yoga thinkers also proposed a rebirth process occurring
instantaneously or in a very short period. It must be asked, however, whether such
views ever had any meaningful impact on Hindu society; even in those cases where
they might have been accepted in theory, we have no evidence that the practice of
$raddha (rendered meaningless within such a framework) was actually abandoned.
Because only one instant (samaya) intervenes between death and the following re-
birth, it is possible for a person dying in the act of copulation to be born as his own
child. The idea that a man is in some sense identical with his son is well known to
Hindu literature. Thus, for example, Manusmrti defines a wife as follows:,“The
husband, entering into the wife, becoming an embryo, is born here. For that is why
the wife is called wife (jaya), because he is born (jayate) again in her” (9.8). On the
other hand, it is only in the Jaina literature that this belief is made literal. In fact, such
an occurrence is attested to in a Jaina Purana, the source of which [ have unfortu-
nately lost.
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tively avoided the question of a soul’s movement from one body to
another. Such a soul of course pervades the physical space of all
bodies and therefore need not “go t0”” one or another of them; only
the mechanism of its experiential association with a particular body
needs to be explained. In Jainism, however, the movement of the soul
itself is fundamental to the operation of the rebirth process. We might
first ask how it is that a soul, momentarily separated from a gross
body, is able to undergo any motion at all. To this the Jaina will reply
that movement is an inberent property of every soul. In its purest
form, this movement proceeds directly upwards, like that of a flame;
hence the siddba, free of all restraints, shoots like an arrow to the
very top of the inhabited universe (lokakasa).?® When stll under
karmic influence, the soul will dart in a similar manner to its next
embodiment. In both cases, the speed involved is so great that, ac-
cording to the Jainas, the distance between any two points connecti-
ble by a straight line will be traversed in a single moment. (Given the
multidimensional structure of the Jaina universe, certain circum-
stances of rebirth will require as many as two changes of direction
before the appropriate loka and spot within it are reached. Motion
along a curve is not admitted; therefore, as many as three moments
may occasionally be necessary before the soul can enter its new
state.)?? It is important to recognize here that karma is not in any
sense considered to impel the soul; it functions, rather, to channel or
direct the motive force which is already present, much as a system of
pipes might be used to “send” upwardly gushing water to a desired
location. :

Now, it should be clear that as a soul moves between two gross
physical bodies, that is, during the state called vigraha-gati,3° it can-
not be accurately described as “totally free of embodiment”; if such
were the case, it would simply fly upwards as the siddha does. For the
system to work, in other words, the karmic “channel” must exist in

28. tad anantaram urdhvam gacchaty a lokantat/ purvaprayogad asangatvad ban-
dhacchedat tathagatiparinamac ca/ (Tattvarthasutra 10.5-6).

. . . tathagatiparinamat. yatha . . . pradipasikha svabhavad utpatati tatha muktatma
‘pi nanagativakarakaranakarmanivarane saty urdhvagatisvabhavad ardhvam evarohati
(85 10.7). Beyond this point there is said to be only empty space (alokakasa), where
matter and even the principles of motion, rest, and time are absent. See Tattvar-
thasitra 10.8.

29. This takes place only when there is movement to or from those realms inhabited
exclusively by ekendriyas. See S. A. Jain, Reality, p. 70, n. 1.

30. vigraho dehah. vigrahartha gatir vigrahagatih (8§ 2.25).
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some manifest, if subtle, form in which the soul is contained. This is
in fact exactly what the Jainas have claimed; the transmigrating soul is
said to be housed by a “karmic body”’ (karmana-sarira), as well as by
a so-called luminous body (tasjasa-sarira).3! The former is composed
of the sum total of one’s karma at a given moment; the latter acts as a
substratum for this karmic matter during the vigraha-gati and also
functions to maintain body temperature during gross physical exis-
tence. Both of these invisible bodies are said to suffuse the gross and
visible one during life; thus they not only “convey” the soul from one
birth state to the next but constitute a real physical link between these
states as well.

Committed as they were to the doctrine that the vigraha-gati typi-
cally occupies only a single moment, Jaina thinkers faced one major
difficulty, namely, explaining how the “choice” of exactly appropri-
ate circumstances for the next birth could possibly be made in so
short a time. (Recall, in this connection, the gandharva’s lengthy
“search” for a proper birth-environment.) They have dealt with this
problem by positing the existence of a unique factor, the so-called
ayuh- (“longevity”) karma. To understand the function of this fac-
tor, we must first examine certain general points of Jaina doctrine
concerning the types and modes of operation of karmic matter. In
addition to the four major “vitiating” (ghatiya) karmas,3? which ef-
fectively keep a soul in bondage, Jainas have delineated four minor
categories said to be responsible for the mechanism of rebirth and
embodiment. Among this latter group, known as aghatiya, we find
the following: (1) nama-karma, a cover term for the collection of
karmic material whose fruition determines some ninety-eight differ-
ent aspects of the future body, for example, its destiny or class of
existence (human, animal, etc.), its sex, color, number of senses,
conformation of limbs, and the like;3? (2) gotra-karma, controlling

31. yat tejonimittam tejasi va bhavam tat taijasam. karmanam kiryam karmanam
- ayahpinde tejo ‘nuprave$avat taijasakarmanayor vajrapataladisu . . . lokantat
sarvatra nasti pratighatah. . . . nityasambandhini hi te a samsaraksayat niravesasasya
samsarino jivasya te dve api $arire bhavata ity arthah (S§ 2.36-42). ‘
32. The four ghatiya karmas are (1) mohaniya (engendering “false views” and pre-
venting “‘pure conduct”; (2) jAanavaraniya (“knowledge-obscuring™); (3) dar-
$anavaraniya (“‘perception-obscuring”); (4) antaraya (“restrictor of the quality of
energy (virya)”).
33. gatijaudarirangopanganirmanabandhanasamsthanasamhanana sparsarasagandha-
varnanupurvyagurulaghupaghatatapodyotocchvasavihayogatayah pratyekasarir-
atrasasubhagasusvarasubhasaksmaparyaptisthiradeyayasahkirttisetarani tirtha-
karatvam ca/ (Tattvarthasitra 8.11).



232 PADMANABH S. JAINI

whether the environment into which one falls is or is not conducive to
the leading of a spiritual life;34 (3) vedaniya-karma, producing either
pleasant or unpleasant feelings in response to the environment, hence
the level of happiness or unhappiness which characterizes an indi-
vidual; (4) ayuh-karma, whereby the exact duration of life (ostensi-
bly measured, among human beings, by the number of breaths to be
taken) is established.

While this classification appears at first to be a simple one, it is
complicated by the fact thatayuh-karma, as we have indicated above,
functions in a most unusual manner. Every other sort of karma in the
Jaina system is said to be in a constant bondage (bandha) and fruition
(anubhaga) relationship with the soul; some nama-karma, for exam-
ple, is at every moment being bound, to come to fruition at some
future time, while another is at every moment producing its result
and falling away (nirjara) from the soul. Ayuh-karma, hawever, is
bound only once in a given lifetime, and its fruition will apply only to
the very next life.3s This specificity of application effectively places
ayuh-karma in a position of primacy relative to the other aghatiya
karmas, since these must “fall into place” in conformity with the
life-period that has been fixed. Given an ayus of seventy years, for
example, only those nama-karmas generating rebirth in a destiny
where such a life-span is appropriate could conceivably come into
play. Thus it is that the “selection” of the particular aghatiya karmas
determinative of the next existence occurs before the moment of
death. There need be no “search” during the vigrahagati, since all
“choices” have already been made.3¢

The peculiar characteristics attributed to ayuh-karma not only
bring greater consistency to the Jaina theory of a momentary
vigraha-gati, but have implications on the level of conduct as well.

34. This interpretation (supported by scripture) runs contrary to the popular Jaina
understanding of gotra as ““caste,” etc. Jaina doctrine, of course, does not accept the
notion of a caste status fixed by birth.

35. See Jaina Jrianakosa (in Marathi), Part 1, by Ajnata (Aurangabad, 1972), p. 233
ayu).

g6y évetimbara texts (Jacobi, Jaina Sitras, Part 2, p. 225) contain the well-known
story that the embryonic Mahavira underwent a transference from the womb of a
Brahmana woman to that of a Ksatriya one, the latter becoming his actual “mother.”
Does this suggest some breakdown in the determinative process begun by the fixing
of ayuh karma? 1f so, it may explain the Digambara refusal to accept any such tale as
valid. Svetambaras, for their part, have simply labeled this event as one of the
inexplicable miracles which may occur in a given aeon of time (anamtena kalena).
See Sthananga satra, #1074.
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This second aspect relates particularly to prevailing ideas concerning
when the ayuh-karma may be fixed. Jaina teachers have agreed that
this event cannot take place until some moment during the final third
of the present lifetime, and that indeed it will often not occur until
death is very nearly at hand. The determination of one’s zyuh-karma,
moreover, is held to be extremely susceptible to the effects of one’s
recent volitional activities. Thus the devout Jaina is encouraged to
pay ever more strict attention to his religious vows and duties as he
grows older. Activities during the first two-thirds of life are not
irrelevant in this context, however, since these will have created the
habits which largely define a person’s behavioral tendencies as the end
of his life approaches. It must be emphasized here that one is not
aware of the moment at which the ayuh-karma is fixed; thus it will
behoove him to live until his last breath as if it were still possible to
influence the specific outcome of this event. This orientation is most
vividly expressed in the Jaina practice of sallekhana,3” in which a
mendicant of advanced age may undertake a ritual fast ending only in
death. It is hoped that he will thus be enabled to face his final mo-
ments in a state of absolute tranquillity, free of the fears, desires, or
other strong volitions which characterize the consciousness of the
average person at this time. The fixing of ayuh-karma under such
controlled and peaceful conditions is held to be extremely auspicious;
not only will rebirth in lower existences be effectively precluded in
this way, but the individual in question is deemed likely to find
himself in an environment conducive to rapid spiritual development.
Although emphasis on the religious significance of the last mo-
ments of life is by no means unique to the Jainas (similar n