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PREFACE

3

The present book was originally 2 thesis for the degree of
D. tht. appxoved by the University of Allahabad The book is
entltled—“I‘heory of Karman in Indian Thought.” The subject
isa very wideone, In this book an attempt has been made to
study the subject in the light of the Sanskrit litetdture in mizin,
Moreover, Pali and Prakrta literature have been cofisulted in
connection with Buddhism aad Jainism.

The inequalities iri life—in physical, intellectual and philoso-
phical fields—made me to ponder over the various aspects of the
word karman, How could the problem of suffermg and dlversny
of human nature be solved ? The solution to this great riddle
made me desirous to go deep in the pros and cons of the word
‘“tarman’.  The doctrine is fully developed in the earlier
Upanisads. Inthe Indian thought it has been combined with
the doctrine of transmigration. The Jainas call for the extinction
of karma as essential to the attainment of salvation. The

Buddhists interpreted karma strictly in terms of ethical cause and
effect,

The book starts with an introduction. Chapter I deals with
Vedas and Dharmaédstras to find out the mystery of karman.
Chapter IT describes karman in Agama and Tantra. Chapter I1I
gives the concept of karman in the Epics. Chapter IV mentions
karman in Puranas. Chapter V gives the description of karma
as found in various systems of Indian philosophy. Chapters VI
and VII tell us respectively about karman in Buddhism and
Jainism. Chapter IX is entitled “Critical Review.” Chapter X
includes the “Conclusion.”” Besides, Appendices are given.

I owe a deep debt of gratitude to my revered teacher Mm.
Pt. Dr. Gopinath Kaviraj, Padmavibhushan, who is now no more
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in body. It would not have been possible to complete the present
work without sitting at his feet. He was a source of unfailing

inspiration to me. T take this opportunity to dedicate the work
to him.

I am indebted to my Adviser Prof, S.P. Chaturvedi for
encouraging me throughout in carrying on with my work. 1am
grateful to Dr. A, P, Mishra, Head of the Sanskrit Department,
Allahabad University for rendering me all ‘facilities in fulfilling
all the formalities regarding the completion of my work. My
thanks are due to Prof, S. C. Sengupta who helped me in compar-
ing the typescript and corrected the expression wherever necessary.

I am thankful to the authorities of Goenka Library,
Varapaseya Sanskrit University Library, Varanasi; Ganganath
Jha Institute, Allahabad, Allahabad University and the
Raghunath Temple Library, Jammu for having given me the
facilities to avail of the concerned material. Also, my thanks are

due to Bharata Manisha for rendering me the necessary “help to
see this book in print,

25.6-1977 Koshelya Walli
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INTRODUCTION

The doctrine of Karma, together with the associate doctrine
of re-incarnation, viewed in all its logical implications is usually
supposed to be a basic factor of Indian Spiritual ‘Gulture.l The
doctrine, understood as merely a theory of applied causality is
recognized undoubtedly in various other religions, for wherever
there is a conception of virtue and vice, right and wrong or meri
and de-merit and a corresponding conception of reward and
punishment, whether in heaven and hell or even on the earthly
plane, we have a glimpse of the doctrine, though not in its full
significance. The law of Karma, as understood in India, does not
mean simply that merit is rewarded in heaven and demerit
punished in hell, In other words the Karmic law which means to
an Indian mind the principle of justification in Nature is really
the law of action and reaction implying- that every action under
specific circumstances has its corresponding reaction which is
exactly proportionate to it. It is for this reason that we a:e
constrained to regard it as the principle of Nature’s self-ad ustment.
The Hindus, the Buddhists and the Jainas, each of course in their
own way, have accepted the basic principle and explained it in

 the most uniquivocal manner in their scriptural and philosophical.s
works. ‘

1. Mrs, Sinclair Stevenson wrote a work on Jainism entitled, ‘The Heart
of Jainism.* In this work she passed certain very uncharitable remarks on the
‘doctrine of Karma' in connection with the philosophy of Jainism, It may be"
~observed in this place that the doctrine of Karma is accepted not only by Jainas
but by almost every system of Indian philosophy except the materialists. One.
cannot account for the inequalities of life without a doctrine of action and
reaction which justifies the course of nature, It may further be pointed out
that the inequalities between 'man and man cannot be explained by the
influence of eavironments, nor by the law of heredity. The principle of
Jjustification in respect of individual joy and suffering has to be sought in some
~ form of natural law.
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Reincarnation of the soul is recognized as a corollary to the
doctrine of the law of Karma, In Christianity, so far as present
knowledge of it goes, there does not seem to be much room for the
doctrine of reincarnation as we understand it but on a closer study
of the Christian literature épeciéﬂy ‘of the researches of the
modern Western scholar interested in the subject, it seems that
reincarnation was a popular belief in that faith before 6th century
A,D. This is clear from the book ‘Edgar Cayce on Reincarnation
by Noel Langley’ where there is the detailed account of the way

in which re incarnation as a doctrine in christianity disappeared
altogether,t

The concept of Karman is dealt with by the Theosobllical
School of Thought also. Theosophy has enlighteried human society
on various points from its own viewpoint, The concept of Karman
and the theory of reincarnation also have been discussed in detail
by this school of thought. ‘As you sow, so shall you reap’—this
viewpoint is upheld by the Theosophical society. The Theoso-
phical view point regarding Karman convinces one that Karma

is a Universal law of Nature and “Nature is conquered by
obedience,»2" .

The rigidity of the Law functioning within its own juris-
diction is admitted by all. But it is equally admitted that it is
possible for 2 man to rise above the limitations of the Law and

secure eternal immunity from its application. For, really human
life’ cannot attain to perfection uness it is able to liberate itself:
frc?rrf the operation of Karmic law., 'This liberation is in fact the
minimum demand on the human soul aspiring after spiritual life.

A scientific stud .

s y of the Law of Karma, in its various aspects
afI earing, has been a great desideratum among serious students
0 .nd1an. spiritual culture, not only in its higher phases but also
In 1ts socio-religious conventions,

—_—

1. Vide Edgar Cayce on Rei
the circumstances under whi
Appendix No, 1, |

ncarnation pp, 17

0-201. A closer account of
ch the doctrine disa

ppeared will be found in the

2. Detai
etails of the Law of Karman are given in the Appendix No, II
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“The doctrme of. Karma accepts the followmg assumpnons—— .

(a) The stress of life and consciousness as revealed ;in
A‘mundane existence is without . beginning. - -No absolute begmnmg
of this stream is conceivable. For, from whatever point we start
‘we are compelled to assume under logical necessity that it-has:an
earlier history without which no rational understanding is
possible. Whenever, we find any. reference to the beginning of

creation, it inevitably means the beginning of a particular cycle
* of time and not the beginning of creation itself.

In India we generally believe in the periodic destruction of
the world and its reappearance in a new cycle. There are of
course schools. of thought which do not believe in Pralaya i. e/
annihilation, and for them the entire series is an eternal stream
without any beginning or end and has no break in the xmddle.

(b) The soul assumes a body due to its past Karma. The
quality of the body, its term of existence and the experience- of
joys and sorrows through the body are also due to prior Karma,
Vanetxes of planes of life and consciousness are also due to Karma,

(c) It is. generally believed that Karma has in its backe
ground an element of ignorance or some such'dark cosmic power.

(d) Destruction of Karma as thus understood is beheved
to lead to a state of freedom from joys and sorrows which are the
inevitable concomitant or resultant of Karma, i

These views in a general way reflect the usual trend of
Indian thought though in one of its features only.

The Karmic aspect of Indian cultural study does not
seem to have been as elaborately expounded by modern Indian
scholars as it -seems to me that it deserved, The Hmdus the
Buddhlsts and the Jainas have equal respect for this doctrine in
each of the systems of thought and a general survey of all the
view-points on a comparative ba51s, seems to have been a great
desxderamm of the time.,
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For this purpose I have arranged my data on the basis of t‘he
study of the literature of each group, the Hindus, the. Buddhists
and the Jainas and a critical examination of the doctrmc.a f:rom a
rational view point. They will satisfy the historical curiosity of
the reader as regards the position of each group and at
the same time meet the demandsof the philosophical scholar

who is interested in the implication and the development of the
doctr'ne in its universal application.

Though the belief in Karma was practically Universal in the
country, it does not mean the absolute non-existence of individuals
or even sects who had no such belief. The name of Lokayata
School which survived in later ages under the name of Carvakas
may be mentioned as an important school which did not believe
in Karma or moral retribution in any form. The Carvakas
described in the ‘Sarvadarfana Sath graha’ are known to have no
faith in Karma, in after life, in the existence of God, in rebirth
or in the existence of moral life, They had no belief in Atm3 as
distinct from the body, and the senses and in the pre-existence
before birth and survival of bodily death. A study of the earlier
Upanisads as also of the Buddhist Pitakas and Jaina Agamas
reveals the- existence of such people even atheists, agnostics and
materialists-in the earlier ages. = The Buddha and Mahavira
had no sympathy with these people.  These persons openly
proposed advocacy of Artha and Kama as the only two objects of

human striving ( Purusdrtha ) rather than dharma and Moksa
as in the orthodox religion.

Tt should be remembered that an approach to the problem of
Karma as attempted in the following pages has been made fronr

the stand point of the individual or Vyasti Jiva. The question
of Samasti Jiva and Samasti Karma which determines the general
moral character of an age or of a society, is beyond the purview of

ou~ discussion, though at times we had to touch the issues without
entering deep into the problem.

Tt is true that in some of the systems of ohilosophical thbught
i. e. Vedznta, Paficaritia etc., we come across such questions of
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Vyasti and Samasti, but in view of the fact the issue of the
Samasti cannot be clarified unless and until the Vyasti Karma is
made in-elligible. We have deliberately confined ourselves to
the Vyasti. It may be pointed out by way of example that the
conception of dharmasarmhsthapana as found in the Gitd has ifs

bearing on dharma and adharma both viewed from the Samasti
or Collective Viewpoint.?

The advent of a great soul for redemption of humanity is
based upon a collective predominance of adharma in a particular
country or in a particular age.

The doctrine of Karma to be properly appreciated has to be:
reviewed both from an esoteric philosophical proposition and from
4n exoteric standpoint.  The external aspect deals with the social
and formal side of the evil and not with the deep-rooted cause of
it which is rather mental and spiritual. It is related to the lapses
in §1a and Acara and has mostly a social-bearing. Any remedial
penance prescribed for it and gone through under the rules of the
sociely concerned results in Vyavaharaduddhi only unless Bhava-
$uddhi is -ensured through a change of héarts. The Hinduy,

~ Buddhist and Jaina religious literature agree on this.

It may be pointed out in this place that the doctrine of Karma,
which has been taken up for special study in the following pages,
is one of the “several of the doctrines which appeared in recent
India in the context of the problem of creation. The other
doctrines are Kala, Yadrccha, Svabhava and Niyati of ‘Svetd

~ gvatara Upanisad.2 .

1 Gualv 7-8,

71 41 fg v venfentafy wRa | ergramAaRe qafAE geTiEE, 1
IR A FAE = g | yeeeiTa dvait ga @i
2. Sveuwmévatara Upan-sad 1.2. Dr. Otto Schrader made a special study of these
theories in his ‘Uber den stand der indischén philosophic Zur Zeit Mahze
viras and Buddhas'~~Strasburg. Mm. Dr. G. N. Kaviraj has alsordealt
with them in his paper. on “Theism in ancient India’ in Saraswati
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The ancient Indian materialists referred to above belong to
different ways of thinking, though all of them agreed in believing
that there is no moral order in the universe and that Karma as a
retributive force in nature has no existence. The Svabhavavadins
did not believe in efficient causality. The extremist section of the
school rejected at the very outset the possibility of discovering the
cause of a thing or of an object and held Svabhava ( nature ).

‘The moderate section however, as pointed out by Dr. G. N
Kaviraj admitted the possibility of causal analysis to a certain
extent but even they in the last resort had to take resort in the
view of Svabhzava, This doctrine was upheld by the Lokayatika
or the Caravaka section of the Indian Materialism.
Svabhavavada there was a parallel
contemporary India.

Besides
school of Niyativada in
The word Niyati is really no other than
dharma, adharma and Karma of a prenatal state of existences
Dullan says in his commentary on Sufruta Samhita that dharma

and adharma earned in previous births is known as Niyatib.
According to Niyativadins that alone i$ the cause of all.2

Yijfiavalkya in the Actira section of his Smrti refers to the above
alternative theories in regard to variation in creation in the following
words that some by nature or in time desire welfare,2 The ancient
Indian Materialists used to say that there is no Atm3, no God, no
Moksa, no dharmadharma or Karma and that neither dharma

nor adharma ( virtue and vice ) bears any fruit. They also

Bhawan studnes and in his *Aspects of Anctent Indian Thought s P 7l
Also see N. M. Tatia’s ‘Studies in Jaina Philosophy® p. 220 footnote 1.

Udayana's Nyfiya Kusumfijali Prakaranam which is a vigorous support of

the doctrine of Karma seems 10 attend to some of these in his Kanlm 1.3
and prose commentary,

Yajfiavalkya’s Acara section of his Smrti—

e gateal G )
2, Yajilavalkya“ Smrti, Acira Smrti, 350,

" B AR e g | .
W A, wafa W awEEd: ) )

www.holybooks.com



171

used to hold "that Universe is limited by our sense-experience.
According to them there were four elements only namely earth,
‘water, fire and air. They did not believe in the existence of
Akala, According to this school, the usual perception is the only
valid pramfna in support of existence of the reality, What is
called consciousness’ is “according to this school a’ by-product
of the four material elements in a state of combination productive
‘of body and senses,t :

It is easily intelligible that in a dissertation on the problem of
Karma in its different issues we have to look at the question from
different angles of vision. In our systematic study we have tried
to keep in view the multiple aspects of the problem  In a sense
‘Karma as implying moral action cannot but be good or bad from
the worldly point of view. From the spiritual or transcendent
point of view it may be neutral as we have tried to point out in
our discussion on coloured or colourless Karma in connection with
- the Patafijala School. Coloured Karma, it has been pointed
out, may be white or black or mixed ( élukla, Krsna or Misra ).
It is connected with worldly Karma with good or evil but there
is also room for Karma which leads to a state of discrimination
between the worldly and the transcendental. This colourless
Karma '( Adukla Krspa ) is responsible for progress in the direction
of final discrimination from Prakrti. .

" In connection with this study, we cannot ignore the difference
between the two views—one stating that Karma, good or bad
leads after death either to heaven orto hell, If this resuli of
‘Karma is supposed to imply its eternal nature in the form of
eternal heaven or eternal hell, the ancient Indian Literature does
not seem to accept this view, though it’ is believed: by some reli-
gious systems,

1. Saddarsa.na.samuca.ya by Haribhadra with the commentary by Mambhadra,
" pp. 72- 75, Chowkhamba Sanskrit bencs, Edited by Pt. Damodar 1al
Goswaml, 1965, Banaras, )
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The effect of Karma which is done in time and is limited in
nature cannot be infinite as a matter of course. There isalsoa
view known to students of Indian culture according to which
Karma of Jiva is always governed by God. As according to
this view Jiva having no freedom of will or knowledge or action
is incapable of initiating fresh Karma, is always prompted from
behind by the directive force of God. The well-known statement
of 2 section of the Palupatasl seems to imply that the final
responsibility of Karma does not rest on men.

There is another view which occurs in the Kausitaki Upanisad
in which it is said that God as the author of the entire creation is
responsible for the nature of the moral life of the human beings,
for it is stated that before sending souls down into the world of
action He discriminates between two classes that some whom He

wants to raise up'o higher levels of perfection and some whom He
wishes to throw down lower and lower.2

Thus good souls are consequently those whom He furnishes
with good qualities enabling them to rise up higher and higher in
perfection and wicked souls on the other hand are those whom
God wanted to throw down and suffer the consequences of evil
deeds. This sounds more or less like the Calvanistic Doctrine
of pre-destination in some form or the other that was. known to
ancient India. In this way there are other angles of vision from
which the problem may be looked'at. We have confined our
selves to the view which is generally supported by the Indian
philosophers that so long as man suffers from ggocentric
complexes due to his false identification with the material body

1, Sarva daana Sarfigraha, Saiva Darfana Y pPp. 3=5
AY FFTNMSAARAT: GELEN: |
FAUT R ey’ ar @ an o

2+ Kausltaki Upanigad 111, 8

T @Y WY wH AR § g g et
& 7Y frlgd tﬁﬁqe'@wﬁm%
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-etc., he is, rather he considers himself to be the agent of action and
<o long as this false idntity with the body etc. and this egocen-
tricity persists, he is logically responsible on moral grounds for
the consequences. This is the basis of the famous maxim,t
according to which it is the doer of an action that is morally
responsible for its consequences either pleasent or unpleasent.
The Kartdi and Bhokta must be identical, otherwise thereisa
‘breach in the moral propriety of the causal law.

-

The superman is also supermoral and is free from the rules
of moral life. This is proved by the statament of Sukastaka’2,
This is a state of super-moral life described in different words
under different names as Paramaharhsa, or Jivanamukta or
Avadhuta or Svacchanddcara. These people are not bound by
the rules of Karma which govern our moral existence. We
-cannot judge such people who have transcended realms of ego and
limitations of moral life by the canons of ordinary morality.

A cursory student of Sanskrit Literature or Indian Vernacular
Litereture based on Sanskrit cannot fail to be struck by the
employment of terms Daiva and Purusakdra in the context of
Karma, We have referred to these terms in various placesin
the following pages. The word ‘Daiva’ is sometimes replaced by
ithe other” words of a similar conception, so also is the word
Purusakara. Vidhilipih, Niyatih, Lallata rekhz, Vidhatrnirdeéa
-e:c. are synonyms of former and Karma, prayatna, Paurusa,
svacestita etc. are of the latter. The apparent idea is that the
two concepts are distinct and are of the conflicting nature. The
former implies some sort of unknown hidden force, either of the
‘Gods or of Nature working {rom behind on our lives contrary'to our
mormal lives of expectation based on our personal efforts. It is
outside our knowledge and beyond our comprehension. The idea
is akin to Destiny, Fate, predestination or some such concept.

L. &g aﬁ’ﬁaa‘eﬁ GAFTRTTI, 1)
2., aiedt Qi) TR |
fretged: afafyaat. & Gl A g v
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Tt'is more or less an unthinkdble power, the secret of which is
unknown to us. We have more or less similar ideas in the ancient
Titerature of the whole world. The Indian philosophers of the later
age working in different spheres of thought made a systematic
attempt to show that the so called Daiva or Niyati was in reality no-
other than the Cumulative Force of our Primary Karmas keptin.
reserve in the subconscious or unconscious mind gathering
strength from wrong accumulation and working for ielease into
activity at the right moment or place. The philosophical work
on Indian theism namely ‘Nyayakusumafjali® is a very valuable
and thoughtful presentation of the concept of Karma or Adrsta.
We have recently read an interesting letter! on Karma written
by a Sadhaka in Pondicherry Asrama to one of his friends. On
account of its valuable outlook and interest in many thinkers,
the relevant portion of this letter is appended in Appendix Iil.

It may be casually remarked here that the whole cycle of
Karma is found divided itself in three parts—

(1) Saficita

(2) Prarabdha )

(3) Kriyamana. ‘

Karma accumulated through ages is Saficita Kaxma Out of
the Saficita Karma, that group of action. which is the cause of
the present life is designated as Prarabdha Karma and what is.
done in the present body is known as Kriyamapa Karma. The
general opinion regarding-this subject is that the fire of knowledge-
burns all the accumulated Karmas except Prarabdha Karma
Under such circumstances the remnants of Kriyamaga Karma
do not remain. Thisis a noted opinion but this also is an
opinjon. that in special circumstances the fire of knowledge
destroys Prarabdha Karma. Thisisnot an opinion in vogue:
but still it is truth. In fact this is what Srimad Bhagavad
Gitakira meant when hesaid that the fire of knowledge burns
all the Karmas.2 It should be remembered that though the

1. Published in Matvant, Allahabad No. 3, Satvat year 202 4, pps Eng.
Sec. 12.8 to 9) Karma VS, Kaimayoga ( The Mother ) dated i :

uly 19635,
2. GLE IV 87 —gaifedl: HIamify wenarad o 1 "
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commentators and with Sarvakarmayi, Pravabdham Viha a (SRE4:
frgrm ), but in original there is no mention of giving up of
Prarabdha. However this also can be a fact that Jinnfigni (1)

burns accumulated Karmas only, leaving Prdrabdha because in

the absence of the Prirabdha Karma, we cannot have the body.

The present study is undertaken to find out whatever light is
available in Sanskrit literature on the subject in its different

phases.  We have concentrated our attention on Hinduism,

Buddhism and Jainism. In so far as their views are expressed

in the Sanskrit Taxts, with the few exception in the case of
Buddhism and Jainism, we have followed this path. In
in the Sanskrit texts with the few exception in the case of
other words the Pali and the Prakrta literature and the reli-
gious philosophy of these two schools have also been utilised. As
to the other non-Sanskrit vernacular literature of India, ancient
and medieval, we have not taken proper notice and it is for this
reason that the rich vernacular literature of Tamil, Telugu etc.
and of Bengali, Mah#rastri, Gujarati etc. have not been taken up-
for study. 1t is for this reason that we have left out the theosophical

literature of India and similar other occult literature in other

parts of the world. It is well known that very important works

dealing with Karma, etheric body, details of postmortem exis--
tence, transmigration, science of death and the art of dying in

heaven and hell and similar topics have been published in the

different parts of the world. Dr. Frederic Mpyer’s Human

personality and its survival of bodily death and many other
non-sectarian works have been published during the last century
which throw light on complicated subjects like death, rebirth or
experiences of heavenly and hellish life. Questions of re-birth in
ancient Christian, Jewish and Iranic ancient tradition also form:

parts of the present subject in its widest expectation. The scope

of the present thesis has been purposely limited however to Indian.

Literature in Sanskrit connected with the three allied cultures of”
Hinduism, Buddhism and Jainism.
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CHAPTER-I

VEDAS AND DHARMASASTRA

Before we proceed to take a general survey of the progressive
- development, through the ages, of the concept of Karma, in its
different aspects, it -eems well that we should try to have some
idea of its various implications.  Every religious or ethical system:
Isrooted in the idea of the functioning of Law, based on the:
principle of justification in nature. The law of causality governs.
every field of life and thought, which means that every- effect
corresponds to its cause  Then this principle is applied to the-
system of life in respect of its expression of pleasure and pain it

means that pleasure and pain has each its adequate causal
Justification,

It means that the substrata of the experience ( pleasure or
Pain ) must be identical with the substrata of the causal factor.
This implies the sameness of the locus of Bhoga ( ¥ ) and its.
Cause which is generally known as Karma. That is the moral
'.jus1iﬁcat§on of our (enjoyment and suffering ) demands and:
acceptance of the principle that the extra-ofdinary cause of Bhoga

called Karma ( Dharmadharma ) must inhere in the locus of”
- Bhoga itself, Denial of the functioning of such a principle
would mean denial of moral law in the Universe. We have:
his:o:ical instances of such denial in the tea'chings of numerous.
Lokayatikas sects in ancient India. It is against such a back-
ground that the assumption of Universal causality and its
operation will not satisfy the demands of moral justification.
}\’hat is needed is a belief in an extra-ordinary cause subsisting
1n the ‘ocus concerned. The doctrine of Karma demands that the
~ berson who enjoys or suffers is himself rﬁorally responsible for his.
exPerience. Other causal factors may co-exist but the extra.
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ordinary cause must he inherent within the individual who has
-experience.

- pl
This is the basic idea undérlying the concept qf Karma.
Generally we find it expressed in two forms in all religious systems.
Tf a man for instance does good work or lives a good life, he is
rewarded in heaven. An evil doer, or a bad man also in the same
way suffers the consequences in hell, Thereis no question of

transmigration. This is one form. Itisnot technically known
as Karmavada,

The doctrine of Karma, as it prevailed in India, is not
satisfied with this. It asserts that in view of the fact as that life
in heaven and hell however long it can not be eternal, it must have
anend. In that case the question of rebirth on earth follows,
-except in those cases where absorption in the Infinity happens.
In regard to hell-life also, as it cannot bz eternal, it must have
anend and when the end comes there must be rebirth.as men.
on earth unless it be in the form of sub-human creatures. 1In this

section in the following passages we shall discuss the question
with reference to the Vedic and post-Vedic Smarta Literature.

, (2)

It would be out of point in this context to discuss the charactex
-of Vedic culture proper. Tt is believed by some that this culture
has assimilated within itself some elements of pre-Vedic or non-
Vedic culture and that traces of both the elements are extant
in the Vedas. The word Brﬁhmana-éramana is a familiar term
signifying the Vedic and the non-Vedic elements forming part
-of the Vedic culture. We look upon the entire Vedic culture
consisting of varied elements as a homogeneous unit, though
‘these elements may have their independent separate origin, There
are reasons to believe that the inner and esoteric sense of the
Samhita and of the different acts described there in is more
‘profound than what appears at first sight.! Had it not been so the

1, Take for instance the Vf%&véﬁgf}%oo%?&;‘rr@ (ReV.L L) 1Itisasimple



[ 151

Vedas would not have .commanded such .appreciation .from'

different quarters and of:the Brahmanas including the earlier
Upanisadss

( 3)

Vedic Literature as a general term consists of the Sarmhita
on the one hand as well as of the érauta, and Dharmaastra on
the other.l Modern scholars as a rule are inclined to think that
the Sarhita -portion represents the earlier stage. In this age,
we hear, along with Brahmanas, Sramanas adn Munis. The
- idea of Sarhsara, Karma and transmigration distinguished the
Sramanas. Scholars of today are disposed to admit in the Vedic
age the existence of two distinct- cultural traditions, namely one
of the Brahmangas which was the orthodox view and the other
of the. Munis and of the éramanas which was pre-Vedic. It
seems to me that scholars have been labouring under a confusion.
in the face of the two contradictory human attitudes in early
Indian culture-one in favour of worldly life and its attendant
pleasures and the other inclined towards a life of renunciation
away from the pleasures of society, Even in the earlier Vedic
age we have evidence of the two-fold attitudes viz. of pravrtti
and Nivrtti. Each individual life unless it was unusually
abnormal had to be adjusted in such a way that both pravriti and
Nivrtti could have the rightful place in it. Pravrtti used to be

prayer addressed to Agni ( Fire ) represents here the Divine Reality,
The prayer means- ‘O Agni (37K) we ( F4 ) are approaching (37 wafy)
Thee ( @ ) more and more from day to day { %3 &3 ) day and night

{ RgmEEd: ) by means by selfssurrender ( qH] W ) in thought and.
action ( e ). The more we offer ourselves in what we are and. what
belongs to us i. e, ( 3787AT ) and ( H¥QAT ), the more we are drawn
towards him, This corresponds to the concept of ( fH® ) and

{ fTEHT ) of the GItz and is an indication of the working of highest

. mystic consciousness, A careful study of the Nirukta and its older tradie

" tion shows the modern interpretation of the Vedas inspite of the learning

and knowledge revealed ( on philosophical, philological mythological
levels ) do not seem to be always reliables : ,

b3
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followed by Nivrtti as a rule though in exceptional cases both.
were harmonized and mutually adjusted as indicated in the
statement of the 1fa Upanisad.?

This spirit of adjustment is discernible not only in the life
of Vedic Society but also of the Vedic individual. Even the
sicrificial cult had a deep meaning behind it and to ke properly
intelligible had to be interpreted in a symbolical ‘manner. - Ina
later age we come acros: certain tendencies, For example in the
external worship (up@sand) of a deity, the so-called ex:ernal
articles viz. Dhapa, Dipa, Fragrance, Flowers etc.2”’ we are
supposed to interpret these symbolically, each representing a
real inner principle e.g. Vayu, Tejas, Prthvi, Akala and Jala.
respectively. It is not possible for me to undertake the detailed
study of the question in this work, and we assume that in the
Vedic age as in the later one, there existed what we call Adhik@ira~
bheda ( sfawe®% ) in man as well as in society. The meaning

of a particular mantra to be properly '1pprt,c1ated has to be
studied from a mystical point of vlew. ’

(4)
From the viewpoint of the present study we may take the
Vedic culture as integral and uniform and we must consider the
Upanisadic viewpoint as distinct in spirit from its earlier part.

In the earlier Upanisadic literature we have clear indications
of the doctrine of Karma and of the allied doctrine of the after-life:

existence and transmigration. Ttissaid in Daharavidya ( Za<fer )
that life on earth as well aslife in the separate world beyond
death depends on Karma not oaly in its acquisition bat also in its
duration.  When the Karma is exhausted

, life dua to it is also-
terominated 4

I i e R *n ’u.-——fﬁﬂ“\n svl 1,
7. c:,“”‘“v'"*‘r

o, i hx"f:nb'“-z“ 3 VIY,

veud VITE, 16, aniir 5ai33 s
M A . AT ES My = eCtibrre
P R W Sl eafge
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It is also said that ifa person departs from this life without
knowing the Atma and what is known as true objects of desire
( @ &™), he cannot have a free movement in all the spheres
of being, but in case of one who has realised ( a1gfie ) the Atman
and also “The true objects of desire’, he has freedom of movement
in all the spheres of life and existence.?

In the same Upanisad2 there is a reference to Sukrti and
Duskrti ( g=fd, &l ) as well as all kinds of Papmana ( 9reAM™: )
absent from Atm3 or Brahmaloka. It is here clearly stated that
" in Brahmaloka which is efernally luminous ( %FZ¥a ) there is no
day and night, no old age, no death and no sorrow.

The concept of Karma as implying Punya ( merit) and
-Papa ( demerit ) was well-known in that age. The Chandogya
Upanisad quotes an old traditional saying to the effect that a yogin
is not effected by Punva and Papa ( Merit and demerit ). In the
Brhadarapyaka Upanisads a tmrti is quoted.

This shows a contrast between Karma and Jfizna in so far
as the former leads to bondage and the latter to emancipation.
In another passage of the Brhadaranyaka Upanisad¢ there is an
interesting account of the process of 2 man’s dying. It is said
that at that time all the senses become united. The top of the heart
( Agra ) is illumined and 'the soul goes out by that light; the door
of exit being one of the following—Eye, Mtrdha ( head ) etc.

. The atma leaves, the other pranas also leave. The Atma3 is
‘Savijfizna ( @9 ) i e. has particular consciousness. Then it is
said that it is followed by knowledge, work and past experience.5

1. Chfindogya Upanisad VII-1-6, Y SRy HATRA WG 1
2. Chindogya Upanisad VIII-4,

3.  Brhad&rznyakopanigad . 11, 4- 1-—$u°mr, fret w=a: fern = Gmem
dema 4 9 HHa 09 TR | :

4, Brhadaranyakepanisad 1V. 4, .
G ﬁaramm Emﬁmiﬁ g = 1) Brh“d”runyakopan's:td s 4 2.
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The example of leech ( sit#t ) is given.t  In this connection it is
stated that as one does so one becomes. A good doer becomes a
saint and an evil doer becomes a sinner. Merit is attained by good
deeds whereas sin ic attained by cinful deeds.2 1In this context an
old Sruti is quoted accdrding to which being attached, a man
together with the work, attains that result to which his subtle
body or mind is attached. Exhausting the results of whatever
work he did in this life,3 he returns from that world to this for
( fresh ) work. )

That the doctrine of Karma and its consequence received
the most serious attention of ancient-Indian thinker is evident
from various contexts in the earlier Upanisads. In this connection
‘we are reminded of paficagnividya ( g=iftafdar ) as described in the
Brhadaranyakopanisad® and éatapatha Brahmana.5 1t issaid .
that Svetaketu Arupeya of Gautama Gotra went to Pravahapa
(Jaivali).® Pravahanpa asked the boy ““Did your father teach you
regarding a man’s departure from this life,

(b) Do you know the Vyéavartana or the return ?

(c) Do you know the Vyavartana of Devayana -and
Pitryana.

(d) Do you know why the other Loka is not filled ?

(e) In which oblation that is offered, the water becomes the
voice of a person, rises up and speaks ?

. 1. Brhac@ranyakopanisad IV. 4.3. 9T J41 GU S@IFFI, RAUSICIR 1A
PR ATHAT, AT FRHEE, SUEE, wA A AR, 39 NG
ez, ailtren wAfaa, = SRR, AR, STIRATRAL ((SUEERIT ) |

2. Brhadsranyakopanisad IV. 4.5—AMEK 4= 941 WaAR—TgH
agal, TR ad a0 g 3@ sea wal, e ane )
3. Brhadgranyakopanigad 1V. 4 4.6—a2g g, 9w mﬁqﬁ\% f%ﬁ' gl ax

ferrores 1 s TTEE AR ROEER | TRl
A FAA 1

4, Brhaddranyakopanisad VI. 2,
5. Satapatha Brihmana,

6. Brhadsmpyakopanisad VI.2.2 —1gfud) g sify fushfy, sher 2y Sy
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(f) How is the fifth oblation Apah called Purusa ?

" It shows that all the souls go out by the same path for a
certain distance in the beginning and then they bifurcate,

The ceremonial end of ‘Svetaketw’s’ Vedic studies ( Sama-
vartana) took place in the time but his father told him that he

had given him anufssana. Pravahapa said that anufdsana
means a knowledge of these secrets.?

_ 1. In the first Vidya the fire symbolises the other plane
or heavenly plane (Dyuloka), Samit symbolises the Sun (Aditya),
the smoke (Dhuma) is the symbol of the rays (Raémayo), arcih

. (f.ame) stands for the day when the coals for the Moon (Candra)

_and the sparks (Visphulinga) for the intermediate stars (Nak;aira).

The Devas i.e. the Pranpas of the Yajmana (in the form of
Agni) offer oblation (Ahuti) of Sraddha, subtle waters apa
( Sraddhabhavita ) which are the paripdma of the Agnihotra

" oblation. \ .

The result of the oblation is the birth of Somraja,2

Sarnkara says that these subtle waters are the intrinsic cause
of Samavayi. Agnihotra oblation entering into anupraveéaDyu=
Ioka- (heavens) begins to function as Candra.

2. The fire is Parjanya. The Samit is Vayu. The smoke

Abhra. The arci is Vidyut, the angara is the Afani and Visphu-
“linga is thundering. '

In this fire of ( Parjanya ) the gods offer ( the libation of )
Soma the king. From this offering arises rain. (The result of
this oblation is Varsa),

3. In the third the fire is the earth (Prthvi) the fuel (Samit)
is the air (Sarhvatsara), the smoke is the space (zkafa), the flame
(arcig), is the night ( Ratri), coals (angara) are the quarters

1. AThyc.ﬁve AgividyZ may be thus described in a tabuler form, In each
Agni vidyZ there is Samid, Dhiimah, arcig, afgara, Visphulinga,
2. Sahkara quotes :—SraddhZ Vah apo Sraddham eve aranye pran ya

pracalanti, ,
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( Di¢a ) and the sparks are intermediate quarters ( Avantardiéa ).

In this fire the gods offer ( the libation of ) rain. From this
offering arises food.

4. In the fourth the fire is man (Purusa), the fuel (Samit)
is the speech (Vak), breath (Prana), the smoke, the tongue
( Jihva ) the fiame (Arcis), the eyes (Caksu), the coal ( angara )

and the ears ( Srotra ) the sparks. In this fire the gods offer
( the libation of ) food ; from this offering arises semen.

5. In the fifth the fire is woman ( Josd ), the fuelis the
sexual organ ( Upastha ), what invites ( Nupaérayate ) is the
smoke, the vulva ( Yonih ) is the flame (Arcis) the coals (angara)
are what is done inside ( Ahamkaroti), the sparks are the

-pleasures ( Abhinavapraya). In this fire the gods  offer the
libation of semen ( retas ).

From this offering arises the foetus
( Garbha ).

The Krama or sequence is thus shown—Sradddha, Soma,
Varsa and Retas-Garbha is then produced. Thus zpah
( Sraddha ) becomes converted into Purusal in the fifth offering.
The foetus ( garbha ) surrounded by vulva ( Jarayu ) is enclosed

.in the membrane, having lain inside for nine or ten months or

more or less, then comes to be born, It sleeps in the mother’s

Kuksi ( Udara ) for nine or ten months and the birth takes place -
( Jayate ). The mother’® s Kuksi ( Udara ) is filled with urine,
faeces, Vita, pitta and Slisma and so forth. The garbha is
smeared with them. It is coated with vu]va and impure pus.
‘It is Lohitareta (fif&®Ra) and Aducibija ( #gfdsr ). It grows by
by anupravesa i. e. by interpenetration of rasa, food and drink
taken by the mother. It is endowed with Sakti, Bala, Virya, Tejas
Prajna and Cesta.. It comes.out by the-door of yoni being
Pitta.  After birth it lives ( Jivati ) till the term of its life (Ayu)
‘Samkara says—that Jiva lives in accordance with his Karma.l
He moves about ( gamanigamanam ) tiil the enjoyment of the
Afrutis of-his work ( Karmakarana ) like the Kulalacakra of the

potter.- After the end of the term of hfe he dxsappears (preta)
-

s,nm‘rm—maﬁ mﬁmr ang:, g ’ﬂ?{ﬁf !
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The Chandogya text says that when he has departed, his
friends carry him, as appointed, to the fire ( of the funér?.l pile ).
From whence he came, from whence he sprang! Samkara
explains dista as Karmapa nirdistam paralokam preti ( tha: he
goes to the other world in accordance with his own Karma ).
This is for the dead but if the person lives and is qualified for

Vedic Karma or knowledge in that case Rtvigas take for Agni
_(‘harati ) and his sons perform his antyakarma, his last rites,

The performer of Agnihotra according to Vedas attains the
birth and death repeatedly. Sometimes he enjoys the joys of
heaven having gone to the upper world and sometimes suffers
in various ways in this mortal world. At last rites are performed

in the fire from which he was born (came) in the order of Sraddha
etc. and other oblations. ’

In the Brhadarapyaka Upanisad,2 we have a clear statement
that the soul leaves one body and enters into another.

Accord'ng to this statement a new birth takes place in a new
body-it may be of the Pitrloka (the world of manas), Gandharva-
loka ( the world of gandharvas ), Devaloka (the world of geds),
or Brahmaloka (the world of Brahma) It does not speak of human
birth though it refers to Anyesirn Vi Bhutinar ( s1739 &1

FamrL ). It seems to me that it refers.to birth in Paraloka ( other
world ) and not re-birth as men on return.

F rom a study of the earlier Upanisads it seems that in that
age there were two classes of householders ( Grhastha )—those
who were conversant with the secrets of Paficagni and those who
were ignorant. The former knew that the birth of man is from
fire i e. from Paraloka etc. Man is therefore of the essence of fire
( Agni-svartipa ). The second class of householders had no

1. Chandgyopanigad V. 9,2-—~
A i - % :

2. Brhaddranyakopanisad IV, 4.4— . .
e 5 T P T s & g -
{4 a1 meyd” @1 B a1 wonwd a1 A ASAT AT YAEEL

d 7d RefikisT @ e 9a o aw
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knowledge of the Paficagni Vidya but were devoted to the practice
of sacrifices—Istapirta and Kamyakarma. These people on

death go to the Moon ( Candra) along the path of smoke etc.
( dhtimramarga ). '

As regards the Vaikhanasas who lived in the forests, it is séid y
that they were not house-holders in the proper sense of the term
but were Vanaprasthas, Over and «above these there were Pari-
vrajakas also. The Vaikhanasas and the Parivrajakas were wor-
shippers and fcllowed the path of Sraddh3, tapas, etc.

The knowers of the Paficagni lore, followed the bright path -
of ascent after death, As regards the Brahmacarins who are
described as Naisthikas and having succeeded in the act of the
sublimation of the vital energy ( Urdhvaretas ), they are said to

depart from the life by what is usually ‘described as uttaramarga,
the northern path. '

This northern path is called by Sarkara the p‘ath of Aryama,
These people will go together with the forefathers by the same
path. The Upakurvana Brahmacarins ‘are required to have a
full knowledge of the Vedas. When the gcq‘uisiﬁori of knowledge

- is complete they are at liberty to take ary course and follow the -
rules and regulations guiding their path. . o

What leads to Uttara-marga ? The Puranas aﬁd Smrtis are
in favour of the view that the so called Uttara-marga is reserved.
only for those people who have succeeded in sublimating- their
sex-energy. So far as the Paficagni Vidya is concerned éaxhkar';i-.

cdarya holds'that it is meant for the house-holder.  This shows

that all house-holders were not in possession of Paficagni Vidva.

In such cases the house-holders will be compelled to travel by

Daksina mirga. It is also held that over and above these who

have a knowledge of the Paficagni Vidya, those who have a direct -
knowledge of the Sagupa Brahma also get the advantage of

departure from the life of the right path { Uttaramarga ).

From the above it is clear that house-holders may have the

knowledge of the Saguna PBrahma Vidya or of the Paficzigni
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Vidya. - Th both casés they are ‘equally eligible for the right -
path. Samkara quotes the Sruti according to which - théy (who
are worshippers of Sagupa Brahma)” attain the path of illumina-
tion whether their funeral rite is performed or not—by this
indication they go through the right path.t

-Sarkara says that Urdhvareta Brahmacari ( d7a #@=ard )
goes by the Uttara marga or by the right path, The other i
imipire ( Apata ) on account of likes and dislikes consequent on
a contact with f iends and enem1es. Moreover he has Karma
and adharma both.

(5)
KARMIC LAPS .S AND THEIR EXPIATION

The law of Karma is by virtue of the nature a law of
justification or of atonement. Pzpa in any of its forms implies
a violation of the principle of equilibrium existing in the nature
of man. The violation ha: usually its origin in will and
ignorance and in some cases may be unconscious. The defect
which ensues, disturbs the purity of man in his mental, physical
and social aspeéts.. The scriptures lay down rules for expiation
of all offences committed. The . code of purification and
penances ( Prayalcitta.) is an integral and very important part
of history of Dharmadastra.

The Smrtis, the Itihdsas and the Purinas cont'ain an
extensive discussion of the ways and means of removing the stain
caused by the violation concerned. The principle of purification
and its different ways form an importaat subject matter for
Dharma$astra, Prayafcitta is the most widely used term for a

purifying penance but in the Jabala Smrti we have a synonym
for it in the word Kalyana.2

Angira observes that prayah means Tapah or penance and
Citta means determination (NiScaya). This shows that the
1. w1q gz Jqifts ged Fata afy = aigedE,” o fageea & a=gian

" —Samkara Bh5§y1 of Ch’indogya Upan'sad V, 10, L.
2. Gf, Priyascinaviveka, p. 10, ¢ REET
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meaning of Prayafcitta is in a particular form of penance (Tapas)
which may have been decided as a means to purification.? -

Harita says Prayalcitta destroys the accumulated evil
(Adubha) due to Afubha.?

What is the cause of lapse referred to above on the part of
man ? The general view is that the lapseis caused by non-
performance of what has been enjoined as the right and perfor-
mance of what has been enjoined as wrong and non-control-of_
the senses. This is the well known view of Yajfiavalkya.s

An old Indian Scholar has tried to define ‘Sin’ as an act of

wilful rebellion against or disobedience of some law supposed to

be laid down by God or Revelation, Itis opposition to the will
of God manifested in an authoritative work or at least failure to

abide by the regulation contained therein.*

The general trend of religious and spiritual thinker is that
the force of Karma as a rule is bound to fulfil itself. Gautama
in his Dharmastitra5 refers to this fact by saying-that Karma is
not destroyed waich implies the indistinctibility of Karma. This
means that a man cannot get rid of his Karma except through
the experience of its consequences. The Satapatha Brahmana¢
seems to confirm this truth. Apastamba in a similar strain holds

1. Priyascittaviveka, p. 2

a@ AW au: A A9 fanmg oeem

an  fRmzEgs safafufy saru
2. Priyascittativeka p. 3

waaEafaTagd  aEmdifE gt
3. Priyascittaviveka, p. 6,

fiftrenagemlafzea 3 dgam)

afam=afzam 9T qammEsi
Kane, Hisiory of Dharma S#stra, Vol, 1V, p- 1.
Gautami Dharma stitra 1 9th AdhyZya, 6th Sotra,
Satapatha Brahmana, V. 2,7.27
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tHat actioris done in a previous life 'do reach the perpetrator
without mistake.r S e

A close study of the Vedic and post-Vedic works ( rutis and
‘Smrtis ) reveals the fact that though transgression of law is
punishable ua’er law, the law in its general spirit of graceful
fulfilmant offer certain constructive suggestion, , the practical
acceptance of which may be partially or wholly under the
.consequence of an evil action. Some of these suggestions refer to
mental action and some to physical action and in the latter case

some refér to vocal or some to direct bodily actxvmes and others
to action pe.f’ormed th:ough the body.

ON THE MENTAL SIDE

The most important mental action is the active spirit of
:repentance ( Anutdpa, Padcatapa ) for the sin committed. Manu?
Visnudharmottara,® Brahmapurzna,4 Vispupurana,5 prayafcita-
viveka,® and other greater works lay great emphasis on Anutapa
as the most important factor. Angira holds that constant repentance
for the sins committed followed by a course of Prandyama is a
way to purification. In the case of repentance it may be noted that

according to Manu thereare two successive stages in this act—
(2) Repentance which produces freedom from sin and

(b) Purification which is caused by the resolution to abstain
from the sin in future,”

According to Angira8

1. Apastamba Dharmasttra 1L, 1. 2. 7,
Chndogya Upanigad 111, 14, I,
Brhadarznyaskopan'sad 1V. 4, 5.

Manu 11, 229-230.

Vignudharmottara 11, 73. 131.232.
Brahmapurana 210-5,

VisnapurZna 11. 6 to 40,

Prayascittaviveka p=30

Apararka on YZjfavalkya p. 1231 says that padcAtdpa ete, entail small
Klega while Prayascitta means mich trouble,
8. Angira fasdar A9 qiarE GulRg=ad
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Yama says that Palcatapa ( Repentance ) Snana ( Bath ) and
Nivrtti are the three phases.?

Prayalcitta Prakata holds that repentance makes the sinner
fit to receive penance. The two are not alternatives, For this:
reason Yama says that repentance and cessation to repeat the act

are merely the Angas of Prayafcitta and do not constitute
Prayalcitta itself.

ON THE VOCAL SIDE

(a} Confession—Regarding confession we read in the Apas~
tamba Dharma Sttra2 that the guilty person has to disclose his.
misdeeds while begging for alms to support himself. The guilt
here is that of an Abhifasta, unjustly forsaking one’s wife or
murder of a learned Brahmana. In case of a Brahmacarin having

his sex Intercourse he was to confess his guilt while begging at
some houses.3

. |2 ¢
Regarding confession Satapatha Brahmana sayst that when
the sin is confessed it becomes less since it becomes truth. The-
confession is before God (i. e. Agni ) and men (

i. €. priests ) to
restore one to Divine forgiveness. .

In Christianity we find the value of repentance recognised
as an important factor in the remission of sin.5

(b) Recitation of Vedic texts for purification or japa of the
Gayatri Mantra.

!

1. Ahgira Smrti Wﬁmﬁfﬂmﬁml
2, Apastamba Dharma Stira ( 1.9.24,15 5 1.10.28,19, and 1.10.2%1 )
c. g. ‘

3. Gautams Dbarma Stira 23.18,
Manusmrii 11,122,

4. Satapatha Brihmana 11,5 2.20

The New Testament Thomas Nelson and Sons New York, Luke 15.
“Even 50, 1 tell you, there will be more joy in Heaven over one sinner who
repents than aver nincty  nine righteow. persons who need no repentance®.,
“Even 501 (ell you, there is oy before the angels of God over onc sinner
who repents™, Episior of John 1-9, If we confess our sins, He is faithful
and just to forgive our sins and cleanses us from unrighteousness.
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PHYSICAL

(a) Tormenting the body and other austerities.
(b) Constant Pranayama.

(c) Offering sacrifices and making gifts.

(d) Fasting

Gautama? holds Upavasa ( fasting j as a means of removing
sin. He?2 regards fasting ( Anadaka ) as a tapas. Haradatta3 calls.
Upavasa equal to Bhakta tyaga# ( renunciation of boiled rice ).

_ (6)

From a careful study of the history of different religions, it-
would appear that the idea of sin has not been always and
everywhere the same. Differences occur according to age, caste
and religion. Sin was transferrable from one man to another
through sarhsarga or contact in association. Brhaspati® or Vrddha-
Brhaspati according to Mitaksara refers to nine kinds of contactsé*
in which trausfer of sin is said to be effected.”

These nine contacts are ; —

(1) Ekafayys ( @@= )—occupying the same bed.

(2) Ekzsanam ( e&Ess )—occupying the same seat.

(3) Ekapanktih ( g#dfif: )—taking food in the same row
with the sinner.

1. Gau ama Dharma Suira 19.12,
2. Gautama Dharma Suoira 19,16,
3. Gautama Dharma Stitra 19,15.
4, Regarding Upavisa, see Kane IV pp 52-54

5. Brhaspati— RS URnaiteuranaliawd n awswan Dt 9
GRS, | 9T FEK: I FReAIsaR: 9% |

6. The contact may be threefold according to intensity, the Imost intense
being  Yonisambandha, (Sexual intercourse), Srauva. ( making the sinner
a priest ) Maukha ( Teaching or learning Vedas ), the intermediste
oncs Being= using the same vcliicle, seat, bed, or caver-let, cating in the
same row and learning the “eédos together, The lowest is varied=
intimate talk, touching. ’

7. Brhaspati Smrti Vide No, 5. P, 36,
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(4) Bhandamifrannam ( wiegfizs, )—Cooking food in the
same cooking pot.

((5) Pakvanamilrannam ( vFamisATRL ) — Partakmg of food
produced by the sinner.

(6) Yajana ( @rsid )—Being the sacrificial priest of the
sinner.

(7) Adhyapana ( @97 )—being the . Veda teacher of the
sinner or employing the sinner as a Vedlc teacher.

(8) Yonih ( dif: )—Sexual intercourse.

(9) Sahabhojana ( gg#fis )—taking food in the same pot.

According to Parafaral sins are transferred from man to
mman in different ways,

The codes are inclined to think, that th: intensity of sins
differ in different yugas due to different causes—that is why while
in the Krta yugas speaking with a Patita ( ufddi.e. fallen one)
dnvolved sin, in the next age Treta (=ar) sin was caused by-
touching him, in Dvapara (39T) sin arose only for taking

food in his house while in the present Kali age sin appears only
‘when a sinful act is actually committed.

There are some peculiar ideas regarding sin.. It is said in
Taittiriya Brahmanpa2 that the asuras shaved the part on the
+head first, then moustaches downward and last of all _armpits.
Therefore they went down face bent downwards and were defea-
:ted. Gods first shaved the armpit, then the moustiches and then
‘the hair on the head. On this is based the question of threefold
food in the same vese!, eiting food at his house, receiving a gift’
4rom him

Vapana (97 ) i. e. shaving is threefold—

(1) Daiva (21), (2) Asura (=®gl) and (3) Mszanusa (aFgT ).
The Asura method is condemned, the Daiva method is ordained.

1. Parddara Samhim N11-70,

2. TaitttTya Prihmana 1.5 6.1-2 291 3 gadisgda a3aq AFAGL 1 ASE
e 7 AI9EAT | T RAELSTET 1 814 waﬁn | TAATAY | ARSI
AT gTA 0 A 3P el (1) Tudy 9y wati ) =9 2qp
oeq” wtw‘m A F SIUAETSIET | WY a4fg 1 wg af'rFI | qaES
WA | G RSNG| FHE g9fT 1 waeeTay | gast Al
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Shaving at three places is forbidden— Kaksa ( %% ), Upastha:
(99%4 ) and Sikha ( fa@r ). There are elaborate rules on Vapana:
(§99 ) and Mupdana ( 8T&H ).

CLASSIFICATION OF SINS

In different ages and owing to different social conditions the

classification of sins and the conception of its relative gravity have
varied considerably.

In the usé of penances, however, there is an option. It is said®
that whatever sins are committed equivalent to Bahamahatya,

and remain the same under the lock of hair, I cut that very tuft
of hair.

The Chandogya Upanisad? cites a verse from an earlier
authority stating that five great sinners are those who steal gold,.
drink wine ( Surda ), violate the Guru’s bed, murder a Brahmana
and who associates with any of the above four.

They represent the condition of a very early age—much
anterior to the age of Chandogya. In later times but still in the

post Vedic period we have the evidence of Apastamba,.
Baudh#yana, Gautama and others.

Apastamba Dharma Sutra3 divides sins into two classes—
Pataniya ( a«1g ) and Afucikara (3rgfasT) i. e. those which
cause 2 man to lose his caste and which makes a man simply
impure. As to which offences are pataniya and which cause im-
rity only, opinions naturally differ, Baudhayana speaks of three
kinds of s'ns namely Pataniya, 'Upapataka and Aducikara.®
Vasistha speaks of three kinds of sins—namely Ena, Mahapataka
and Upapataka.5 Evidently there is no generel agreement regard-

o

1. aifs @ifs = grafs
TR 1

2.  Ghzndogya Upzn'sad 5,10,9— 3. Apastambiya Dharfastitram 1 7.21.7-19

4, Baudhfyana Dharmasttra I1.J 40-50 5. Vasistha ‘Dharma Stira '1.19-23

www.holybooks.com
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‘ing the names of sins, Vispu and Katydyana refer to nine and five
kinds of sins respectively.l

GENERAL PRINCIPLE OF KARMA

The consequences of Karma 4re inevitable. Every cause has
its effect. It is a natural law and cannot be challenged in ordinary
.course or life. The Dharmastutras, Upanisads and Pur@nas are
living testimony to this effect. Gautama’ in his noted Dharma-
sttra® :ays that deeds do not perish. Sankara? refers to this in
-his commentary on Brahmastutra. Markandeya Purdana3 says that
man is not free from good or bad deeds without enjoying the
fruits thereof. Bhavisya Purdnat says ina positive tone thata
sinful deed, done and not enjoyed the {ruits thereof, does not get

destroyed even for hundred XKalpas. Essentially one should
perform Prayafcitta. This is based on éatapatha Brahmana,5 The
‘Brhadaranyakopanisad® emphatically remarks that a man becomes
whatever he practises and in the way he behaves. A doer of good
deed becomes good and that of bad deed becomes bad. According
to some a man is desirous by nature; his desires make him to
-determine and decide accordingly. Whatever he decides to do,
accordingly he gets the fruit. The Chandogya Upanisad makes
us to understand that whetever a man does in this world, seeds

5. Katyfyana—¥elqd ARHd qur gaand =1 S@a  Aegafiegyg
TR TRy Miwsksara on  Yajiavalkya 111, 342 Vigr.lu' dharmastirra
33,85 ,

6. Gautama Dharma Satra 19.5—7(% 7 @AF | Masakari ( Bhajyakaca
on Dharmasttra } Quotes Sarhkara —
T oAt et o = a1 oemwaty sl fesla saata T

"7. Brahma Siitra IV.I-13 Sathkara Bagisya “&a3fsg 7 ‘afy FART ey’ zfg»

‘8. Markandeya Puripa ( XIVL17 ) afy AMa =3 gud wid = 58 w4
wReafi | N = ey faqig &

Bhovisya Purhna XIX. 27 says :—eA F6T T9€T SrAREd a1k |

TTFEAFTAT AW FRIRNEAT )

10.  Satapatha Brihmanma V 2.2-27

1. BrhadZranyakopanisad 1V.4.5

www.holybooks.com



L3t 1
-of those very deeds are ingrained in the doer and when he leaves
this ‘world, as a resultant of his previous deeds he is reborn

accordingly.l Kathopanisad allots the next birth according to the
Karma of the person concerned.?

s

EXPIATION

We now proceed to discuss the question of expiation. There
are various opinions regarding expiation. According to some as
a general rule, Karma—good or bad—cannot but have its effect.
Hence expiation is useless, But according to some expiation
should be performed to remove the effect of sins.3 ‘Again, some
are of the view that expiation can destroy the efforts of sins that
are not committed intentionally. Manu and Y3jfiavalkya also
confirm this view.4 In case of sins which are intentional or
committed " with knowledge there are diverse opinions.5 The
sins committed intentionally are said to be worthy of being made

free of results by performmg various expiations according to
Manu.®’

. The sum and substance of Smarta view is thatin case o
intentional sins, expiation enables intentional sinners to become
fit for association with people in society.” Beyond that . the
experience of hell-suffering cannot be averted in case of intentional

1. Chandogya Upanisad 3-14.1 379 @F Hgad: IW91 FITRg] s
qeEt Waly ada: 9T wafy @ g g i
2. Kathopanisad I1.57 A quarey w(TE™ R: 1
‘ YA A T, |
3. Gautama Dharma Stitra 3,1 3-6.
4. Manusmrti X1.4 5.
5. Yajiiavalkya Srorti 111, 226 .
6. Vasistha Smrti 22, 2-5; 20-1, 2
Manusmrti XI, 46- -
7. Yzjfiwalkya Smrti II1-226.
s e gTiaEd %ﬁa:
FA SHaTEed TUANEE MR
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sins. There is a story in that Vedic literature that® Indra consig-
ned some Yatis to dogs or wolves (éﬁlavrkas ). To mitigate:
the effect of the sin he had to perform the Upahavya rite to get
rid of the sin. In this matter, Angirasa is of opinion that in ’
case of intentional sin, the penalty is double.2

Various Prayascittas are prescribed in the Sastras. Some
are named and described here.

Aghamarsay;a—it removes all sins. The hymn is to be
recited thrice in the day being immersed in water for a bath.
This brings the same result as bath after Aévamedha. Accoiding.
Yajfiavalkya,® aghamarsana hymn is to be recited for three days.
According to Prayadcitta-Sara,5 three days’ fast is prescribed in
accordance with Aghamarsapa Vrata., The sinner has to stand'

up by day and sit up by night. At the end a milch cow is to be
donated.

Krcchra—Numerous penances go under this name in its.
varieties, viz. Krechra-Samvatsara, Atikrechra, Agneya Krcchra,
Ardhakrechra, Jalakrechra, Tapa Krcchra, Tilapurusa Krechra,.
Dadhi Krechra, Dhanda Krechra, Devakrechra, Patrakrcchra,
Padonakrcchra, Balakrechra, Mohatapatakrechra,  Maitrakrechra,
Yajfiakrcchra, Vyasakrechra, Suvarpakrcchra and Saumya-
Krcchra. :

Details of some Krcchras —

Taitdrfya Samhitz VI, 2. 7.5
K-thaka Samhid—VIII, 5.
Allareya Brahmana 35.2

1

2. ParZfaramzdhava, Priyadcita Kands, Astama AdhyZya, Ist verse—in its

commentary Angira is quoted by Parfifara P. 15 n—

affteg Fma Gud Aane — omma: 28 1@ wabyd g HAT:
FaRMTS grg Bud {;ﬁ{q%—?fﬁ 1

Priyascita Prakiéa—therein Afgira is quoted—~

siféq ﬁrf‘q@f\mma:ammmgmqﬁml 8. R. meo 1-3..
4. Yizjhavalkya € Smrti I1L,:301,

5. Prayafcitta S5
* ¥ =Zra P. 199, Www. holybooks com
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1. “Kicchra-Samvatsara—According to Apastamba Dhar-
masiitral in this- Krechira, Krcchras are undergone cdontinuously ' in
a:cycle for one year.

~

2. Ankrcchra—Accordmg to Manu, an observer of Ati-
krechra Vrata should take one morsel of food in the mornings
fér three days, in the evefﬁngs for thrée days and- for: three days
eating one morsel got without asking for it and should fast for
three days.2

On the other hand Yajhavalkya prescribes the eating of just
as much food as would fill the hand and. not merely one- morsel.
Baudhayana . Dharma Sttra supports the view of Manu.4.
According to Manu, the sin of killing a Brahmana is expiated
b‘y the pérformance of atikrechra penance,5 Gautama Smrti
says that Atikrcchra is' the penance for all sins except Mahz-
patakas,6 l ‘ ‘

3. Krcchra-Samvatsara—In this penances are perfor-
red ceaselessly for one year.”

Krcchrﬁti-Kjrcchra—-According‘ to Gautama Smrti8 in
this only water is taken on those days'on which food is allowed
and that this penance makes a man free from all sins. Yajiia-
valkya® prescribes the diet of milk alone for 21 days. According
to Manu!© Krcchratikrechra should be performed as an expiation
for drawing the blood of a Brahmaga by beating him with a stick.

————

1. Apastamba Dharmasiitra 1-9-27-8,
2. Manu XI, 213,

3. Yajfiavalkya Smrti III, 319,

4. Baudhiyanadharmasttra 4. 5, 8;
5. Manu Sarti X1 Adhyzya

6. Gautama Fmrei XXVII

7. Apastamba Dharma Stz 1, 9. 27, 8
8, Gautamasmrti 27 I

9. Ysjiawvalkya Smyii 111 320
10. Manusmrti X1, 208

3
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Gomutra  Krechra—According to the Prayafcitta Sara,! a
cow should be fed to satiety with grains of wheat mixed with
barley and then the expiator may collect the Yava grains that are

to be found in her dung and drink the gruel of those Yavas cooked
in cow’s urine.

Agneya Krcchra—If a man subsists for twelve days on
sesame alone that is dgneya krcchra.2

Ardhakrcchra—According to Apastamba Dharma Sttra
Ardhakrcchra is to take food only once in the day for one day,
only once in the evening for one day, taking food for two days
wlthout askmg for it and completely fasting for two days

Tapta Krcchra-—Accordmg to Manu a Brahmana should
take hot water alone for three days, hot milk alone for three days
and hot air alone for three days. One should bathe once a
day.#4 According to Yajiiavalkya in Taptakrechra, an expiator
takes hot milk, hot ghee and hot water, for one day each and
observes a total fast on the fourth day.5 Parafara Smrti, Atri
Smrti and Brahmapurana speak about this Krcchra, viz. hot
water, hot milk and hot ghee should be six palas, three palas and

1. Priyadcitta Sara, p. 187

2. Agni Pufna 171, 14 — fSgTaaE @ %x”qm*%wfaga '
3. Apastamba Smrti 1X Adhyaya

4. Manusmrti X1, 214 '
5. Y&jfiavalkya Smyrti III, 317
Atri Smrti Verses 122-123
Sarikha Smrti, XVIII : 4
Parzdarasmyti 1V Adhyays, 7
Baudbdyana, Dharma Sttra IV, 5,10
Brahmapurfna—
TRSEEAG g4 wae 9 fRegfr, .
YTIeie gaE ey gEERE: o
R N e gaww fEsmey 0 0 . .ol
U gae aver aer Bl i3 R ER
agITEAE = MER wias e '
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one pala respectively. The Brahr’napurﬁna adds that water, milk

and ghee are to be taken respectively in the evening, morning and
noon,

Tulapurusa K{cchra——Accordmg to Yajhavalkya, taking of
oil cake for three days, the foamy Scum of cooked rice for
three days,  butter milk, barley and water each for three days
constitute Tulapurusa Krechra,l  Atri2 also supports, the view of
Y3jfiavalkya.  According to Samkha Smrti,8 oil-cake, the foamy
scum of cooked rice, butter-milk, water and barley meal .are to

Ye taken each respectively on one day, followed by a fast on the
next day.

Saumyakrcchra—According to Y3jiiavalkya4 this penance
1asts for six days, in the first five of which one subsists in succession
aupon oil-cake alone, foamy scum of boiled rice alone, butter milk
alone water alone and saktus alone and on the second last day a
total fast is ohserved. '

Sintapana—Lasts for two 'days. On the first the sinner
drinks together cow’s urine, dung, curds, milk, ghee and Kuls
water. On the second day he observes total fast.5 According
to Yajfiavalkya Maha Santapana penance consists in drinking
separately for six days in succession. The six ingredients mention-
-ed above and fasting on the next day ( i. é. it lasts for 7 days ).6
Mahsasantapana is also said to last for twenty-one days.”

. Yazifiavalkya Smrti 111, 322,
2. Atri Smrti 126-127
3. Samkha Smrti=—XVIII, 4

4. Yajhsvalkya Smrti—III. 321
Aui Smyti. 126

5. Manu XI1.212
Yijdavalkya Smyci 1T, 314 °
Baudh%yana Dharma Stitra~—IV, 5,11
Atrl Smrii—115

6, Ysjliavalkya Smrti—III, 315
Atri Smrti—126

BawdhZyana Smrti—I1V. W6 holybooks com
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Brahmakurca—The sinner fasts on one day and onthe.
next day mixes up the ‘paficagavyas with Vedic ‘maptras.-and-
drinks with mantras,?

Regarding details we may note2 —

Gomftra to be taken with Gayatri3

Gomaya to be taken with the mantra Gandhadvaram®:
Milk with Apydayasva5

Curds with Dadhikravano® ‘
Ghee with Tejosi” ,

Kula water with devasya tva®

Prayalcitta Viveka quotes Jabala and cites another view re-
garding Brahmakurca.

Total fast for the whole day and night, particularly on a full .
moon day and then drinks Pafica. Gavya the next morning.®

Candrayaga-1t is an old penanace. According to Baudhayana
Dharma Sttra,?© itis of two kinds—Yavamadhya and Pipilika-.

1. Vijiiinedwara’s commentary on YZjfiavalkya J1I, 314—

2. Sahkha is quoted in Prayscittaviveka p. 515'and he deﬁnes Brahma-~
kiirca Vrata as follows @

TSR M TaERAT MaR |
srgEEafy 3 K] ZfEweat 3 u
SNsEfy - gasaT e o G |
MATATEAEATE, THL, N TI9, |
ZH R gIRAFATHS mf‘w -

TFANE AW T aanmzfﬂ'{ i
Rgveda III, 62.10

Taittirfya Aranyaka X,1
. Rgveda 1,91,16
. Rgveda IV.%9.6

. Vzjasaivasamhiti—22,1

. V=jasancyi SamhitZ 22.1, Aitarcya Brahmana 37, 3
. Jbilasmrti—

SQTEANRRY e daret fRT |

=Y foaq s s @
10. BaudhZyana Dharma Sttra—1I11, 8.33

.Doa\xcxm:"‘S”
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adhya. Prayasmtta Viveka quotes Jﬁbalal and counts Caridra-
yana of five types-—-— :

- L Yavamadhya 2. Pipilika madhya 3 Yaucandrayana
4, Sarvatomukha and 3. élsucandrayana

Itisa penance par excellence. When no specific - name is
“mentioned, we may take as Candrayapa.2 It destroys all sins.3
When it is performed for a year, it becomes the instrument for
accumulating of merit:i# According to Gautama ' Smrti,5 Krcchra

atikrcchra and Candriyana, are penances for all sins. When done

collectively grave sins are purified and when done separately
“lesser sins are purified.

Yavamadhya Czndrayana is'defined as follows—

‘éu'klapratipadﬁ ( the first day of the bright half of 2 month )-
“To take only one morsel of food.

“éuklapakgadviﬁyﬁ—To‘take only two morsels of food viz.

on each day to go on increasing one mouthful till on the
plrpamasi fifteen morsels are taken,

. Krspapaksa pratipada—F-urteen morsels are taken which
are reduced by one ‘on each succeeding day. On the fourteenth
-of the'dark half only one ‘morsel is eaten and on the Amavasys
there'is a complete fast. This is called Yavamadhya. because at
‘the outset and at the end, less food is taken and in between i.
‘on Parpima much food is taken. Barley (' Yava ) is thin at two

ends and thick in between, hence the term Yava-madhya® .is
appropriate. ,

In case the Vrata is begun on the first tithi of the dark half,
one morsel is reduced on the first day ‘i. e. 14  morsels are taken

1. Prayaicitta Viveka—=P, 517
2. Yigjiavalkya Smrti-1I1 326.
3, Manusmrti—XI 221—

4. Gautama Smrti-28.

5. Gaurama Smorti 19

6, Manu XI 217
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on the first day and every day one morsel is reduced till on 14tk

_day one morsel is taken and on Amavasya a complete fast is-
observed. On the first day of the bright half one morsel is taken
i. e, goes on increasing one morsel each day till on the fifteenth
' (on Parpamdsi) fifteen morsels are taken. 1dere in between riothing
is taken and the largest number of morsels are -taken. in the
beginning and at the end. Hence it is named Pipilikamadhya'
There are different views regarding Candrayana.2

According to Yajfiavalkya, taking of 240 inprsels d’ur'ing.a
month is known as Candrayana Vrata.® ‘

The entire course of self-purification by penance is worth
consideration. Certain principles have to be involved. Leaving
aside confession, repentance, gifts, pranayama, Mantrajapa and
other gentle means of self purification and coming down to actual
penance, certain principles seem to be involved. Fast is an 1mport-

ant factor, so also Vedic mantra. Paficagavya is a very notable
factor.

3

Non-performanece of Priyalcitta— What will happen to

{« grave sinner who has not gone through .the prayadcitta rite ?
Such a man is said to suffer torments in hells and is afterwards
born as an insect or lower animal or a tree due to his sins still
left over. If f)orn\ as a man he is afflicted with diseases or-defects.

Such cases are described to great length in works dealing with
Karmavipaka.4

1. Y@jfavalkya 111, 323 — ’
Manu X1, 21—

2. Vide Haradatta on Gautama 27.12-15

3. Yajiavalkya Smrti 111, 324 |

4, This shows that a man with grave sins bears some signs {for seven

births, A person with Upapftaka bears these signs after five births, and a
persen with sins for three births, so for =5 dckaiis are conc'cmca ;x';: may
not ind a consensus of opinion, but the belief of the existince of causal
relation between a pardicular discase or a particular animal and the

particular sin in carlier hvman life is persistant.
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In the post-Vedic era, discourses are found in many works
on Smrtis and Puranas. éatﬁtapa’s works on Karma Vipika is
-very well known. There wasa wide-spread be'ief that. diseases
were the result of sins, Leprosy, Tuberculosis, Malaria, Dysentery,
Kidney trouble, stone in the bladder, cough, Fistula are due to
sins in previous lives. Many Smrti-works have been written on
birth as lower animals, often due to some sins in previous lives.
The study of Pur@nas may be useful to live a present life in a
successful manner.- '

¢

Post-mortem state of soul—Heaven and Hell.

In the course of our survey of the Vedic and post-Vedic
literature, with a' view to find out the ways of Karmas in its
diverse aspects, aswas believed in ancient India to which the
‘above literature testifies, we now proceed to ascertain the
ancient Indian thought of the movement of ‘the soul- after its
separation from the human body on death. Belief' in heaven
and hell is found almost in all religions of the world. Virtue
leads to heaven and sin drives one to hell. There is also a beliej
_in-transmigration which means rebirth in the world in another

body. The two beliefs may be distinct and mdepeqdem or bath
may co-exist, ‘ ‘

The general belief in ancient and medieval countries is that
immortal element in man survived. The virtuous go to heaven
and the sinful to héll. Inearly days there w-as also a belief in
transmigration and rebirth, This belief  was shared in ancient

Greece by famous chinkers like Pindari, Plato,. Heredotus and
others,

SVARGA OR HEAVEN . . .-

There are descriptions of heaven in early Vedic’ literature.1
These are repeated in subsequent works of the anc1ent age.

1. The Rgveda and and the Atharvaveda supply us with the information
about heaven. ere are three heavens : :

Rgveda: 1,35.6 ; VIIL 5.8 ; VIIL 41,9 ; IX, 113,9,--- °
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The Katha Upanisad? says that in heaven there is no -suffering
at .all and there is no particular perpetual joy. We hear of
mumerous mansions in heaven, each belonging to a particular god.
The attainment of heaven is due to dana or Upasand.?2 Heavenly
Aife is full of joys and delights. One has all his desires fulfilled®
dImmortality (saa) is obtained. Thus the Kausitaki
Upanisad4 refers to the different heavenly zones to Agni,
Vayu, Varupa Aditya, Indra,. Prajapati, Brahma and refers to
divine nymphs, garlands, collyrium, powder and fragrant powder
for the use of denizens, The denizen in heaven has all his

desires fulfilled,5 According to the Rgveda there is immortality
in heaven. There king Vaivasvata dwells.
confined that never sets.

There the sun is
There the Divine waters fiow.¢ A
sage attains immortality, enlightenment, familiarity with gods
and are sure of not being harmed by enemies,” Heaven is said
to be equal to the abode of Yama. The sound of fiutes and of
songs resounds there. Those who perform sacrifices and practise
penances go to heaven.® According to the Atharvaveda, it is
stated that in the heavenly world the bevies of Women are the
-denizens of heaven. People get many edible plants and flowers.
There are ponds of ghee, streams of milk and honey., Wine
flows like water and lctus lakes surround the denizens. The

meritorious alone are entitled to enjoy the delights of the heaven,

free from diseases whatsoever.? According to Brahma-stitralo

the lord of Brahmaloka was ‘Hirapyagarbha. . In another context,

1. Katha Upanisad I, 12
2. Rgveda 1.125.5
3. Rgveda IX, 11 3.11
4. KausTtaki Upanisad 1, 2-4,
5. Rgveda IX, 11 3. 1}
6. Rgveda IX, 35.8
7. Rgveda VIII, 47,3
" 8. Rgveda X, 135.7
Athervaveda 1V, 34, 2 and 6
10. Brabma Stira 4.3,4
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the Brhadaragyakopanisad? speaks of the spheres of loka of man,
gods and devas and says that the sphere of the gods is the best.
Ac.ording to the Rgveda, on account of liberal .gifts people
resort to heaven and reside there asbright stars or' go to the sun
and become immortal.2

Bodily transference to heaven—

According to the Taittiriya Sambhitad offering the adabhya
.cup in Jyotistoma results in stay in heaven while still livi~g in
this world. Taittiriya Brahmana4 records that those v:rho offer
-sacrifices become shining stars in the firmament. The Satapatha
Brahmana® is an evidence to the fact that a sacrificer is’born in
the heaven with his entire body.
‘Heavenly bliss—

According to the :Brhadaranyakopanisad, joys of the worlds

-of gods are hundreds of times more delightful than those of the
mortal world.®

Heaven not a place—

There are various opinions whetber Svarga means a place or
it means anything other than a place. On Jaimini Sttra, b‘abara,"
first puts forward the idea that Svarga-implies in popular
language such dravya  as fine silken clothes, sandalwood paste
and young damsels only sixteen years old. Italso means a place
where there is neither heat nor ‘cold, neither hunger nor thirst,
ueither distress nor fatigue, and where only men of good deeds
can reach, Sabara, later, “himself refutes the view and accepts

the primary meaning of the word Svarga as joy or delight and
not a thing which brings joy.8 ‘ '

1. Brhad&ranyakopanisad 1.5.16
2. Rgveda X. 107.2
3. Taittirlya SamhitZ VI. 6. 9, 2.
4. TaittitTya Brahmana I. 5. 2.5-6
5. Satapatha Brahmana X1.1.8.6.
6. Brhadaranyakopaniged 4.3,32
7. Sabara on Jaimini Stira VI, 1. 1
-8+ Sabara on Jaimini VI, 1. 2
Also see Kathopanisad 1.12
Vide also Taittirfya Upanisad I1,8
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Hell—

There is no clear mention of Naraka (hell) as such in
the Rgveda. There is an indirect ‘reference to it in some places.®
Indra and Soma are called upon to strive down the evil doers into
bottomless darkness.2 Indrais implored by the sage to send
down into darkness whoever attacks him and his disciple.3

In the Atharveveda4 there is a reference to ‘Naraka loka’.
Inthe Vajasaneyisarnhita,5 the Viraha is relegated to naraka
The §atapatha Brahmana® finds reference to torments of hell, viz.
men cutting upto the limbs of others one for crimes committed.
According to the Taittiriya Aranyaka.? there are four narakas

namely Visarpin, Avisarpin, Visadin and Avisadin in the South-
east, South-west, North-west and North-east.

The Kausitaki Brahmana® gives us the idea that a manin

this world eats the flesh of beasts, in the same manner, in the next.
world, the beasts eat men.

Naraka not a place—

In anc’ent India, people believed that heaven and hell are
not places. . According to Gautama, heaven is in speaking truth

.and hell is in telling lies.? According to .Gautamal® sages of the

past are of the opinion that Naraka is nothing more than this
loss of capacity and of the fruits of good acts.

The commentator
Haradatta' remarks that Gautama’

s own view is that Naraka is
a particular place where man has to dwell solely in distress and:

sorrow. Thus opinions differ whether -Naraka or Svarga was a

place or not. Some regard Naraka as a place and others do not.
believe in the idea.

1. Tgveda 1V.3.5

2. Rgveda VII, 104.2

3. Rgveda X, 152.4

4. Atharvevada X11, 4. 56
5. Vajasansyisamhis XXX 5
6. Satapatha Brihmana XI. 6.1.4

7. TaittirTya Aranyxka 1. 19

8. I&nusttakl Brihmansy XI1.3

9. M TR ey a1 1 13.7.
10, Gautama Dharmasttra 21.4-6

11. @md g fafine &5 a‘émmmommﬁr I
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Narakas in the Smriis—.

Smrtis deal with narakas. An . attempt has been made to give
the names of these Narakss in a tabular form that-are found in
dﬁerent Smrtis. The names of Smrtis are given below:—

v e

w
Z
o1

. Name of Smrtis . Name of Narka -
1. Manu & Yajpavalkya Asipatravana
2. Manu & Yajhavalkya Andhatamisra
3. Manu & Yajiiavalkya 1 Rjisa
4. Manu & Yajiavalkya Kalasttra
5. Manu & Yajiiavalkya Kakola
6. Manu & Yajfiavalkya ‘Kudmala
7. Manu & Yajhavalkya Tamisra
8. Manu & Yajhiavalkya Tapan
9. Manu & Yajtiavalkya Pantha ‘
1p. Manu & Yajiiavalkya Mahznaraka
11. Manu Mahavici
12. Manu Mahzraurava
13. Manu & Yijiavalkya Raurava
14. Manu & YaJnavalkya'“ . Pratimurtaka:
15. . Manu & Lohadaraka
16, Manu & Yajhavalkya Lohafarmku
17. Manu Vaitaripi Nadi
18. Manu & YaJnavalkya Salmali. '

‘19. Manu & Yajhavalkya *° Sadpratapana
20. Manu & Yajiiavalkya : -Samhata

21. Manu & Yajhavalkya . Samjivana

29. Yijfiavalkya Avici

23. Yajiiavalkya Sarmghita

24., Yajiiavalkya Lohitoda

25. Yajiiavalzya Savisa

26. ‘Yajhavalkya Mahapatha - -
27, Yajfiavalkya Kumbhipaka, .-

Vide Manu IV. 88. 90
Y3ajhavalkya I1I 222-224
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VASISTHA SAMHITA ON KARMAN

Vasistha Samhita divides Karma into two classes _narnely
Pravartaka and Nivartaka,! from which itis clear that according
to Vasistha it is not proper to renounce Karman at any stage so
that Karmasamasya has no place in his scheme. The Pravariaka

Karma is initiated by desire and will and every member of the

Varnaframa system has to follow it. This karma is known as

Pravartaka as it encourages a man to lead a wo-ldly life but when

the karma is combined with Jfidna and is free from all desires,

it is called nivartaka karma, It isso called because it prevents a

man from entering into the cycle of birth and death. It is thus
clear that man falls into the cycle of birth and death due to Karma
done with a special motive but if the action is performed with
the idea that it isone’s duty without caring for the fruits, it is
called nivartaka karma. It is thus clear that Vasistha’s Nivartaka
Karma is more or less analogous to Gitd's NiskAima Karma.
Vasistha points out that the external karma is of the nature of
kriya and it is no other than the performance of what is enjoined
in the $astras. The inner Karma which is called Nivartaka is
done by means of the mind and or buddhi and is done within
the Atma itself. It is pointed out that according to Vasistha all
the rituals enjoined by the Sruti and the Smrti can be performed
mentally. Vasistha .points out that as a matter of fact mental

2ction is superior to bodily action in every case. According to him?
Nitya karma should be done regularly,

Vasistha was an advocate of Jfiznakarma - samuccaya and

believed that salvation could be attained by the united action of
Karma and Jfidna,

In the Nitya-Cara Paddhati it is enjoined that on journey one
should perform Nitya Karma mentally. ‘Vasistha however says

tha.t evenin usual times mental actions are better than physical -
actions. This idea existed in the Upanisadic times also. In the

1. Vasistha Samhitz 1, 19
2. Vasigtha Samhita—] -%,va.holybooks com
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Topanisad? it is said that immortality is attained by vidya.
Avidys is equal to Karma. Here Jfina and Karma are enjoined

to be practised simultaneously. Kenopanisad? refers to Karma
together with tapas and damah.

In Chandogya3 Upanisad there is a reference to householder’s
life as a means to realising Brabmaloka. In the Mundaka
Upanisad# there is a reference to a state which is Atma Krida,
Atma Rati, and also Kriyavin., This means highest Brahma
Vidya. In the Harita Samhitas it is said that eternal
Brahma is attained by Jiiagna and Karma just as birds fly in.

thesky by both the wings. The Mahabharata® alo says that

neither Jfiana alone nor Karma alone but both Jiizna and Karma
make for perfection.

The Brhady3sjfiavalkya? also insists on the combination of”
Jiizna and Karma for the realization of Atma, Itis like a bird
requiring both its wings for flying. According, to this work those:.
who are .in favour of Jfizana alone do so being. afraid of. bodily

troubles involved in the performance of Karma. Jhana without
Karma is not seen here.8

Medhatithi, Bhaskaracarya and' Vijianabhiksu also support
. this opinion, This.is the orthodox view in the ancient Vedanta and
éaﬁkar“z’xcﬁrya in his Commentary on G1ta also refers to this.
Vasistha in Vasistha Samhita® recommends the performance of
Karma with Jfiana. ‘He also recommends Nitya Karmas with

1. Téopanisad, Verse IX,

2. Kenszanigad IV. 8

3. Chandogya Upanigad VIIL15 '
4. Mundaka Upanigad I1I. 1.4 |

3. HarTta Samhitz VIL 10

6. Mahibharata, Santi parva 320,40
7. Brha&yajﬁuvylkya 1X.28-24.

8. Matsya Purina-52-8-12 '

. Vaistha Samhitz—1. 27— wi ﬁaﬁa mufeeitsit g
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Jfiana because when desire for fruits is gone, muktiis meritable.
Vasistha also says that all the Nitya and Naimittika karmas
.enjoined by the scriptures should be done with Jfiana.

Jnana according to Vasig’ghal is knowledge acquired
through Yoga.

SESA KARMA (3§ &# )

All scholars are inclined to think that the doctrine of heaven
and hell in connection with the postmortem life of the soul is very
.old. This doctrine existed in India” as it existed in other religious
systems of the world; though with slight modifications here and
there. But some scholars are of opinion tha: the doctrine of
transmigration of the soul from one b:dy to another did not
exist in early days in India but was an afterthought., This transmi-
gration constitutes the special feature of Indian religions. In
regard to these views, one ventures to believe that it is not consi- °
stently true, From the earliest timesin India the idea of rebirth
has universally prevailed. The idea of experience of joy and
suffering in heaveri and hellis very old indeed and in this regard
all the religious systems of the world are of one accord, but the

idea of . transmigration in India is co-eternal with the c'Jnception
.of heaven and hell. The Vedic con'*epuon of Sesakarma can .be
pointed out..

The idea of éegakarma is very old in India as it appears in
Vedic Sutras. It is true that a man is promoted to heaven or
thrown down into hell according to the intensity of his good and
-evil Karmas but Indian philosophy is never in favour of infinite
life of joy and heaven or of suffering in hell as a result of finite_

1. 9 A &g, 9vrg el fsiy g -

2. Tpe above description of the views of the Vasistha Samhita are based:
upon the Yogakinda of this work on which a critical stﬁdy was made by’

Pt. R.G. Kokgeshastri and translated by Dr. G, K. Pai, The Vasistha—-
Samhitd w

as prmtcd on behalf of the  Kaivalyzérams * authorities, Lonavla.’

The in roduction .of Kokgzcsl-ashasm ‘was published in YogamIm¥msT t,‘
+October, 1967,
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Karma of the .present life; for an eternal effect is inconsistent
with the finite cause..

Ancient -Indian- thinkers pointed out that both heavenly life
and hell-life being limited have decidedly 'an- end. ' They cannot
continue’ for ever. .Enjoyment: of suffering may be very much
prolonged but not everlasting. The idea is that when the merit
or the demerit of a person is' exhausted through enjoyment or

suffering in heaven ‘or hell; the continuance in those regions
becomes an impossibility. '

What is technically known as Sesa Karma or residual karma
begins to function after the lapse of heavenly or hell life and as
aresult of this Karma the person comes back in human life on
earth, It is the centre of the entire Karmic world, All move-
ments due to Karma start originally from human life on earth.
Sesa Karma automatically takes the soul back to earth conscious-
ness. Sesa Karm: is something like the water or urine sticking
to a bottle after it is emptied. When Punya and Papa ( Merit
and Demerit ) are both exhausted, the enjoyment and suffering—
further life in heaven and hell being impossible, the soul through
Sesa Karma or residual Karma comes back to earth. This has
already been referred to in foregone pages. One is therefore
likely disposed to think that transmigration is an old concept
known to the ancient religious scriptures. This is known to the
ancient Nyaya Sutras as Pretyabhava etc.

Apastamba in his Smrtil has made it clear that people of
different Varpas and Aframas who are devoted to their duties
‘according to Varpa and Aframa enjoy the fruit of Karmas in
Paraloka and for the remainder of this Karman are reborn in
bodies appropriate to them regarding country, caste, family,

. “qq A SHAfAe: A RARAAENd ad: %ﬁm f%f?maamfé-
FATIY : HAITRTgERIE! e qfre’ — -

Qnoted by Swdmr BalarZma, the commentator,. in hxs book” . Pat‘mjﬂh

www.holybooks.com
Daréana Prakzss—1I, 13.
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appearance, length of hf‘e. learning conduct, wealth, happmess
and intelligence. This is Sesakarma ( Rwaa ).

The question often comes in the mind of man—what.after
death ? In the Vedanta Sutra! it is said. that after death an- -
evil doer experiences the fruits of his karma in the abode of Yama: .
( Samyaman ) and then ascends to, this mortal world. According,
to the Kathopanisad,2 those who do not know the reality and:
who only believes in the existence of the mundane world alone:
have to be born again and again and fell into the hands of Yama.-

o Veduni Stees L 113,
2. Kathopan'ssd 11, 5, www.holybooks.com




CHAPTER 11

KARMAN IN AGAMA AND TANTRA

We now proceed to take a brief survey of the Agamas or the
Tantras to find out the true significance of Karma from this view-
point., The self or Atma is absolutely pure in its own nature and
acts from this freedom ( Swatantrya ). This action is described
as its play ‘which is eternally .associated with its nature and is
eternal. What is called -creation, sustenance and destruction of
the world is its round of three-fold act. What happens before
creation and what happens after destruction is the great mystery.
In one case it is His Supreme Act of self-concealment and in
other that of self revelation. The human soul as such comes into
existence after self-concealment and it disappears ultimately into

identity with the Supreme-self or Siva after the final act of self
revelation.

This process of action within the Supreme-self may be looked
at fron a double point of view. One view-point considers the
three-fold act of creation of the body, its continuance for a certain
length of time, then its disappearance in death to be followed by
a new act of creation, preservation and destruction. This round
of his activities is in a sense an eternal round from which there
is apparently no escape, Vedanta and other systems of philo-
sophical thought rveferred to these three -Supreme-acts in
Paramatma. It is true from the relztive point of view but it

~ leaves unanswered the question of the possibility of the first and
the nature of what bappens ultimately after the final act. These
three represent the round of Samsdra for mundane existence.
Creation is nothing but the association of the eternal soul with
a body but if the soul is ultimately identical with the Supreme
Atm3a, how are we to account for the possibility of its compulsory
association with the body. .In the same way, the dissolution
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of the body does not mean its lapse into permanent non-existence
as we know that the soul is followed by a future association with
the body, may be after a short time, may be after a big period
of cosmic destruction ( Mah@apralaya ). The soul may be one
with the Supreme Atma but unless there is some sort of impurity
or limitation in its nature, how does it become possible for it'to
become entangled in corporal existence. In the same way the
destruction of the body may end the round of soul’s existence
for a period. Until and unless its limitations are destroyed for
ever, its rememergence in the round of Samsara or mundane life
remains inevitable. It is for this reason that the Agama asa
whole takes recognition of the precreation state of the soul and
the final dissolution of its association with the worldly existence.
It is for this reason that the agamas assume two additional acts
of Supreme Lord—one-by means of which the Supreme Atma
or Siva becomes self-alienated and converted as a tainted soul
ready to enter into association with Mays, leading to a corporal
existence. In the same way Agamas speak of a Supreme Act,
other than its dissociation of the soul from the body. This final
act in the life of the soul leads to its final dissolution from the
body, consequent on its sense of unity with the Supreme Atma and

and assumption of absolute purity which destroys the possibility
of its resumption of its corporal existence for ever.

Looked at from this view-point the act of the Supreme Law
does not consist of the three functions only as noted above; but of
two more functions : one before creation and the other after des-
truction of the body. These two acts are technically knotvn as
Tirodhana ( f4Qurs ) and Anugraha ( 31gmE ). 1t therefore ;ﬁeans
that the Supreme Atm3 first of al] consciously and out of its own
free will forgets itself and its free nature, This.‘is Tirodhana which

imposes a limitation of the self on iiself by itself. This is self-
concealment of the true nature of the Atma.

the question of creation or the assumption of th
cannot logically present itself. In a similar
the end of the life of the soul, for we know t
re-birth which is followed by a second dea

Unless this happens,
e body by the Atma
manner, death is not
hat it is followed by
th and so on. Death
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must be death for ever, which is possible only when a self-assumed
limitation of the self is removed. This is technically known as
Anugraha or Grace, ' )

This being the state of things, the first limitation of the Atma
which is self-imposed is tecﬁnically' known as Apava-Mala. The
word literally means the assumption of atomicity on the part of
the Atm3 which is in reality unlimited by time, space and form.
The assumption of atomic character is the origin of the animal
nature in the Atma which renders Siva-Bhava into Patubhava.
The animal nature of the Atma3 is really its nature as Jeeva. In

. this nature it is a subject of a process of knowledge and action.
Associated with mind and the vital principle ( Prapa ), Atma
which is one and unique and is of the natura “of self-revealed, self-
consciousness becomes limited as subject and object. The fullness
of the Atma3 is-destroyed by its own self<impossed coating. This is
the so-called inpate covering of the Atma or Anavamala. It
corresponds to the assumption of Jeevabhava or Pafubhgva corres-
ponding to the origin of mental life. -In this state a sense of unrest
in the form of objectless desire arises in the soul., This is the
primary sense of Karma and corresponds to the second coating
on the Atma—the atomic character being its first coating. On
the origin of Karma, there arises a sense of restlessness, in
consequence of which the Atma comes in contact with the world
of Maya and assumes a bodily form. Maya as a principle of
creation and its five products working jointly with Maya cons-
titute the so called Kaficuka (%= ® )on the Atma. These

Kaficukas are the products of Maya functioning with May3 itself
may be named as follows :—

1. Kala, 2. Niyati, 3. Kalg, 4. Vidya, that is, impure
Vidys, 5. Raga. These principles of coating work with Maya
itself and contribute to the origin of the acting principles of the
human body-senses etc. The soul as thus equipped can have

sense-knowledge through his senses and is capable of acting through
‘his motor-organs.
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Trom the above it is evident that there are three kinds of
men due to the above limitations. The limitations are three in
number-namely-1. Anava, 2. Karman, 3. Mayeeya. Con-
sequently we have in existence three kinds of limited souls a$
Palus i.e. those who have only one limitation or Mala namely
Apava, 2. those who have two limitations namely Apava and
Mayeeya. 3. those who have three limitations-Apava, Mayeeya
and Karman.

A. Those souls who have only one coating and have been
liberated from other two coatings are called Vijianakala.

B. Those who have two coatings, are known as Pralayakala.

C. Those who have all the three coatings untouched are
described as Sakala ( ¥&%d ) souls. '

Souls in their em odied existence are usually of the Sakala
(G%@) type. So long as the cosmic destruction has not arrived,
all the souls are coated wit1 their bodies. In this state all the
three coatings are present simultaneously. This is what we
generally call embodied existeénce, the entire animated world not-
only in this world but also in the regions of the Devas——not only
in a ‘particular Brahmaianda bnt existing in all the Brahmanda.
These animal souls are classified under the category of Sakala
Pasu. There are others who have given up their hodies znd are
in n disembodied condition of existence due to the advent of
Pralaya-these souls are described as Pralayakala. They are
disembodied as according to Pralaya. They are free from bodies.
for the time being. They are in a bodiless condition, no doubt,.
but their Karma Samskaras continue to cling to them, so that

as soon as these Samskdras are revived at the end of Pralaya,
the. become endowed with bodies as before.

C. Besides these two classes of soul, we have a higher class.
still left. These are known as Vijfianakalas. They are free
fiom Karma and therefore represent a higher class but they are
also classified under Padus in as much as they have still got the

Anav.mala left. Apavamala is the inmost of i impurity of a soul
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and until it is removed the soul continues to be called an animal
soul ‘and its divine or Sivamaya Prakrti is not brought into
activity. These highest souls are luminous, powerful and endowed
with all faculties. They have a glorified body and are active
partners in the dispensation of the world. These souls are techni-
cally known as Siddhas and continue to exist until their animal
n:m'lre is exhausted and the divinity re-cstablished. These souls
have only one bond out of the three left in them. This limitation
cnables them to rice above the embodied human existence of
the world as well as this disemboidied human existence Is
Kaivalvamukti etc.

From the above observations, it is clear that there are diffe-
Tent limitations in different categories of souls-the Vijiidinzikala
souls are of the highest order. Somec of these souls whose innate
impurity or Anavamala is mature, received the Supreme Divine
Grace at the end of a particular cycle and accoréling to the
degrees of their individual purity they are gifted with d'vine
grace of a particular order and invested with powers for taking
part in the world administration. As administrators on higher
planes, they are classified on the basis of their purity and power
into different classes. They are all furnished with a glorified
body consequent on the operation of Divine Grace and are
furnished with multiple power necessary for the maintenance of
sacred wisdom and cosmic morality.

These are placed under different categories such as. Mantras,
Mantreswaras and Mantrabhairaveéwaras etc.

They are workers in Divine Harmony, working for the
moral upliftment of the human race. They have no Karmas
of their own and yet they may be said to have Karmas of a
- superior type. The impure Viasana of ordinary human beings
do not exist in them but tbe pure Visana of higher soul of angelic
character belong to them and continue to function. When these
Vasanas will disappear after their gradual fulfilment,” thése souls

will be absolutely pure W%Vr‘llvc.lhpf%eook%tcgrrgxic coating will disappear
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altogether. It must be remembered in this connection that
their atomic connection so far a Bhoga is concerned has already
disappeared as otherwise they would have not been gifted with
a glorious body by the Lord but the impurity of adhikara and
not a Bhoga still clings to them and when this impurity is destro-
yed and is followed by a sense of detachment, there is no reason
why these souls should continue on the higher cosmic planes
as world administrators to go back to the original Divine State
from which they derived their origin. There are other souls
who are of a comparatively inferior order. They are eternally
free from the bonds of Karma and present themselves in their
substantial forms as free from impure matter as well as above
the functioning of Karma forces which operate in the world
of matter, These souls will never come down into the mundane
world and take part in worldly affairs. Similarly they will
never be able to rise upto Divine Height and attain the status of
Siva and will be for ever free from the level of mundane life.
Their present existence is that of Kai'valya or Isolation,—Isolation
not only from the world of impure matter but also from the
world of pure matter., They are for ever free from the trouble
of transmigration and moving about from world to world in
search of a new body_as a result of a prior Karma. They are
. free from the worldly pain on one hand and free also from the
Divine Bliss on the other. Their present status is that of Kaivalya
wl.l.ich is technically described as the position of a V:jiianakala,
Vpﬁﬁnakevali souls. These souls live always a life of isolation
without any body or senses of any kind and detached not only
fr’om the world. of impure matter but also from the world of
divine fulfilment. This state of Kaivalya is said to be of three
kinds according to the degree of impurity from which freedom
. has been secured. These souls are free from Karmic forces of
. any kind and therefore never go down to the mundane world
to x'eafp the consequences of those Karmas. Being deprived of
accession of divine wisdom they are also unable to attain the
. status of $iva,. These souls as such do not get the advantage

of Divine Grace till the IHAE IHPULTE gets sufficiently maturedo
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The state of Kaivalya is sa’d to be threefold according to the
purity of matter from which freedom has been secured. On the
lowest plane these states represent freedom of the soul from
contact with Prakrti consisting of three gunas, There is a higher
state of Kaivalya which represents a state of immunity of soul
from contact with Maya where the impurity of matter is compara-
tively less. There is a third state of Kaivalya which represents
the highest state of freedom from matter, as this state represents
the highest possible pufity attained by the soul after its freedom
from the purest form of matter namely Mahamaya3.

We have spoken of two kinds of souls namaly the higher
Vijiidnikala and the lower Vijiianakala  These souls are above
the fuactioning of Karma and yet below the delights of divine
life. There is another state of the soul which means a temporary
dissociation from the body and the bodily senses. Due to lack
of Vijiiana, the Karma seeds are not destroyed though the soul
is in a distemperate condition on account of the effect of periodic
cosmic destruction of pralaya. Pralaya happens in time and
lasts alco for some length of time. It isfollowed by astate of
subsequent creation when the Karma seeds become mature and ripe
for embodiment, these souls though disincarnate at the moment
become endowed with body and senses in the subsequent creation
and enjoy or suffer the consequences of their past Karmas,
These souls have two malas and or impurities in them and not
one only as is the case with the Vijfianakalas only. The Vijhizna-
kala as well as the Pralayakala souls are both discussed, but while
the Vijianakalas will never assume a human body, the Pralaya-
kala will assume a human body in due course of time. The
Vijnanakala souls have only one impuwrity to be removed. It is
the basic impurity known as Apava mala. The Pralayakala
souls have two impurities left, namely the Apava mala as well as
the Karma mala, But there is a third kind of soul known as
Sakala which have. all the three impurities ieft in them. From

" the highest gods to the Jowest man, all embodied beings belong
to the Sakala class. When We ARalyse the viowpoint of the

WWW.
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Tantras, we find that the Vijfianakala souls are always above the
function of the Karmas. Xarma operates in the embodied
condition whether this condition is that of a Deva in the highest-
. heaven or that of a hell-being in the lowest pit. The disembodied
* condition of a prolayakala soul is free from the operation of
Karma till it assumes an embodied form, 7The Sakala souls
always live under the shadow of the operation of the Karma
fcrmula.  Consequently, the operation of Karmic law holds
good in the case of the embodied Sakala beings as well as the
temporarily disembodied under the Pralayzkala beings.

The entire phenemena of birth, death, transmigration and
rebir h are all related to Sakala souls and have nothing to do
with Vijianakala altogether. It should be remembered that the
Niskala souls either Pralayakala or Vijfiznakala may have the
possibility of obtaining the Divine Grace directly from the divine
source if the maturity of their Mala is sufficiently ripe. In such
cases they receive a luminous body and are required to function
and remember as if it were of the divine administration of the
world, There is a special distinction in this matter between two

kinds of embodied souls, while the Vi‘fianakala souls in case of the

maturity of mala ( ¥&UM ) may be converted into Man‘ras or
Mantre$waras as the case may be, but the Pralayzkala, disembod-
ied souls may be converted in case of sufficient maturity of their

4
Mala as Mantredwara but never as Mantras. In case of Mantr-

! : :
eswara it may be pointe. out that the equipment af Paramantred~

wara is from the Vijnanzkala souls but Aparamantreswara is

never bas:d on Vijfianakala souls but only on Pralayakala souls.

The impoz-tant point to be considered in this connection is that
Aparamantreswara is a functionary who works within the domain
of Maya and has therefore a duel body attached to him. A
Mayika body according to the nature of the maturity of the
Karma samskdra and the glorious body which is consequent on

This isa very important fact to be taken into

consideration in connection with problem of Karma.- The duel -

body referred to above invgvlv\;vdn%qy%i&gmtself‘the pure body called -

Divine grace.
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Baindava Sareera’) (8= TWK) received from the Divine Source
in consequence of grace received and the impure body made of
Ma3ya due to the maturity and functioning of the Karma seeds
still left 'in him which compel him to assume a Mayika body
corresponding to the plane of his Karma by means of which he
works at Karma as before. The existence of the impure body of
Ma4aya enables him as a Guru to function on a corresponding plane
-of Maya. This shows that adhikara consistent with the Divine
Administrative machinery is possible in the impure body of Maya
provided that Malapaka is sufficiently high enabling him to
receive the divine Grace and assume a pure body consistent with
‘the status of a Guru. This of course is not possible in the case of
a Vijfianakala source. In this context it should be borne in mind
that even men with the impure bodies in the Sakala Staté may
be blessed with Divine Grace. If this Malapika is sufficiently
high these people have a double function to perform and they are
-distingnished from the Pralayzkala souls receiving divine Grace

by the fact that they are not converted into Bhuvane$wara as in
the former case.

The operation of the law of Karma demands that every
person has to work out the law of karma with two bodies both
-impure. Of these two bodies, one is called Tattvalareera. This
is made up of the elementary Tattvas from Maiya below Kala
below Kala down to the earth principle, 'This corresponds to
the so-called Stksma Sareera in other systems of thought. In
“Agamas such a Sareera or body is described as Tattvadareera
which is a permanent possession of the soul until the Karma is
finally worked off, either through Vijiiina or discriminative
‘knowledge between spirit and matter, chitta or achitta, or in the
‘state of ignorance the process of the operation of Karma is going on.
Usually the Tattvadeha or the subtle body is incapable of enjoy-
ment and suffering; for it is not a Bhogadeha at all. It is simply
ithe carreer of the human soul from one state of Bhoga to other.

' What we know as the physical body or sthila deha is in the
Janguage of Agamas designated as Bhuvanaja Deha. Itis not
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a tattva-deha but is a body which experiences through itself the
results of Karma either as .pleasure or as pain. This physicak
body is the Bhogayatana body of the soul and not the tattva body
which is a subtle conglomeration of the root principles of creation.
There can be no- experience of pleasure and pain with a body
which is made up of the elementary principles of nature (Tattva-
deha ). Bhoga is possible only through a body which is not
made up of the principle or tattvas but from the after effect of
tattvas. Mere tattva in its isolated condition can never give rise
to pain or to pleasure. To be able to generate pleasure and
pain tattvas should be first converted into Bhuvanas and should
not be allowed to stay as merely elementary principle. The
Bhuvanaja deha—the so called physical body of one plane
differs from that of another plane. The transmigration of the
tattva-fareera is based upon the principle of Karma not yet. '
experienced as pleasure or pain. The tattva-areera when coated
with the Bhuvanaja ¢areera may enjoy the pleasures of every kind
and may also suffer intense pain of every sort. Example of
pleasure-giving bodies are found in the lower heavens and higher
heavens, Similarly examples of bodies which cause pain oOF
suffering are found in the different dark regions of the hells and
nether world. The physical bodies or hell-beings are technically
known as Yatana Sareera. It is not possible for ordinary human
bodies to tolerate the extreme pain inflicted upon them in hell
on account of the gravity of their past karmas. In the same
manner, the celestial bodies are similar to or dissimilar from the
ordinary bodies known to us. Ordinary human bodies as known
to us are so constituted that they are not capable of enjoying the
. the intense pleasures which have to be enjoyed in heavens.
Both these bodies of heaven and hell are physical bodies in a
sense but they are so constituted that they are capable of having
the experience of extreme pleasure and extreme pain. The
usual rule is that a person on death leaves behind him his ordinary
human body and begins to migrate with his tattva fareera from
one plane to another, in order to reap the consequences of his
former deeds. This theyw haMRooddo not in the tattva-sareera
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to which they migrate but through Bhuvanaja fareera which.
they save to assume both in hell and in heaven. The function
of tattva-$areera comes to an end when the experience of pleasure:
and pain in heaven and hell becomes unnecessary.

The mundane world consists of bodies, senses and objects-
of human experience ( Deha, Indriya, and Visaya ). All these
are made up of matter, not in the elementary state of tattva but
in the advanced state of Bhuvana. It is only with Bhuvanaja
body that the fulfilment of karma becomes possible, for the Tattva
Sareera as distinguished from Bhuvanaja fareera that is really
above the mundane life and is therefore never associated with.
the world of enjoyment and suffering.

From what has been said above it is clear that transcendence-
of Karma is really in a sense transcendence of raundane life.
It should be remembered that according to the Agamas the
highest achievment of a man is not only to enjoy or suffer the
fruits of Karma but even to go beyond the fulfilment of Karma.
in every sense .of the term, The demands of Karma compel a
man to remain bound to mundane life either as an angel or a
celestial or suffering like a hell-man in deep and dark dungeons.
Even if the.Karma Samiskara is wiped out or burnt down under
the influence of Jizna or self<illumination, it need not be-
regarded as the supreme aim of human life as it is held in many
other systems. The supreme end of a man is not to enjoy like a
heavenly or a celestial being, not to have a super human powers.
enabling him to possess Yogic Vibhiitis of a very high order.

The end of a human life is not according to the Agamas,
to rise a~ove pleasure and pain and remain poised in a sense of
eternal rest in the consciousness represented by the Kaivalya state.
The aim of man really is not freedom from misery as the
Buddhists and several schools of Hindu and Jaina thought seem
to indicate. The true aim of human life is to divinise human
nature and to transform it so thoroughly that a man may become,
in the long 'run endowed with Divine Status and Divine Power.

The true aim of man’swg;@%oi}s,b 19 perfect himself in such a way
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-that he may be capable of rising above his so called atomic
condition which represents his selffmade coating distin-
-guishing him from the rest of the entire creation. The true aim
of man is not merely to destroy Karma but to destroy the radical .
jonorance which stands behind the origin of Karma, Hence
the ideal of Kaivalya or Nirvdna in the sense of freedom from
human limitations is not acceptable to a Tantric. . If this state
is understood in the sense of dissociation from Karma and its
basis, the true aim of a man according to Agama is to recover
his lost divinity which he canno: effectively bring about simply
by the destruction of Karma. The aim of hnman life as has
been already pointed out is to attain a state of illummation follo-

wed by immortality which implies a state of tranformaticn of
human soul into the Divine Essence.

Utapalacarya in his Téwarapratyabhijia Karika and Abhi-
navagupta in his commentary on the same ( Vimariini ) have tried
to throw useful light on the question of Karmamala and all its
implications, According to Utpala®l thera ara three malas or
impurities named and described in this manner ;—

1. Bpava Mala or Atomic impurity—This i3 the basic
impurity of the Supreme Atma. This impurity is of two-fold in
nature. The pure Atma in its fulness represents two elements
namely Bodha (19 ) or awareness as well as freedom of action
( Swatantrya ) combined as onme entity. The atomic impurity
means that there is a disturbance in the integrity of the supreme
self implying a separation as it were of the two basic elements of
the pure Atma. In other words when Bodha ( awareness or con-
sciousness ) is deprived of free action and when free action is

deprived of consciousness. These arz the two different forms of

1. T8wara pratyaghiiia Vimarfini Vyikhyz 111, 2. 4.5
FHEEAn{Aa T AmETEEEar
fXawd wafsg sEsmwEfEa oy n
(AT A=Ay AR o R TE L T
FACAY F G FESTRI TSI 11 Y L



[ 61 1

basic or intrinsic impurity when the supreme self poses its integra]’
character. We may bear in mind in this connection that Siva
without Sakti is really Bodha without activity. In the same way
dakti without Siva is action without Bodha. To speak more-
familiarly we may say that the fulness of the Supreme Atma con--
sists in its integrity in which Jfiana and Karma are integrated as-
one substance, In the language of the Agamas Siva and_ Sakti-
or Jiiina and Karma represent two primal Tattvas and arise out
of an integral truth which combines the the two together. The
Supreme truth is really not a category but represents the
integral fulness of the basic divine substance. In other words it
imples that Siva without Sakti is as imperfect as Sakti without.
Siva. Atma in its purity represents the unity of the two.

This split up in which one appears as two represents the origin.
of the Universe. This split up is spontaneous and is looked at from

a certain viewpoint. In reality the integrity of the central being.
-remains eternally unbroken,

When in the beginning of creation this central unity is as if it
were split, there comes into being what is known as Maya which
is a state of being, in which there appears the consciousness of
something other than the conscious being. Itisin this state of
Mazaya that the subject sees an ohject outside of itself. In the state
above or beyond the Maya, the object as such has no separate
existence. It marches into the Unity of the Central Subject which
is one or undivided. The Maya or knowledge of a second object
other than the subject is possible only after the primal split up has
been effected. In this way we find the existence of two impurities
* or Malas namely Anava or the primal self-limitation and MaAya

which is subsequent appearance of duality resulting from the
original self-division. The 8gama says that there appears a third
impurity in the form of Karma. Karma as an impurity originates
from the agent being devoid of consciousness. In the supreme
condition the Karta and the Jnata are one and the same, for
Jnzana and Karma represent two aspects of one and the same crea-
tive activity. In other words, to be aware is two act, and to-act
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4s to be aware but in consequence of tbe origina! split, Jfifina and
Karma i. e. Siva and $akti appear to be separated and in conse-
.quence of this, Karma losses its touch with Jfiana or consciousness.
The fact is, in every case of action we find the actor as devoid of
Bodha or knowledge. Had jhere been no such split between Bodha
and Karma, Karma inthe sense of Dharma and Adharmai. e.
merit and demerit would not have been possible, for in the state fo
perfect knowledge which represents unity with action, action as a
moral principle involving a sense of propriety would have not been
.possible. In other systems of philosophy also, avidya is said to be
behind all appearances and Karma has in its background the
.central Avidya working from behind, It is pointed out by Utpala

that all the three impurities spring from the same source namely

Mayazdakti represented as the supreme freedom of the Atma which

«converts the impossible into posssble ( Aghatitaghatavakarini

Sakti ). In consequente of the above truth it so happens that

qeings consisting of the essence of pure consciousness are deprived

freedom of action ( Suddhabodhatmakatva na Uttamakartrts )

There are persons who believe in the Supreme Truth consisting of

pure consciousness alone and are bound to realise the fact that

such persons are devoid of pure activity or Kartrtva,

Again to sun up, the Apava mala or the innate purity is
‘twofold. The perfect state of the Atma is described as perfect

-consciousness with freedoom of action or will. its limitation

implies a two-fold change implying a state of consciousness or
‘Bodha devoid of all freedom or free activity devoid of all
consciousness.  In the language of the Agamas Siva as such
without Sakti or Sakti as such without Siva-both these states
.are states of self-limitation because in each condition
the purity of the perfect self Is destroyed. After this primal
Ampurity, has taken place in the form of self-limitation, the
-appearance of sense of difference in consciousness appears. This
is technically known as Mayseeya mala or Maya. I this
“-condition the pure self has lost its preliminary condition and
-appears as an individual subject in consciousness with an object
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appearing before it and attached with it—This is the origin of
the sense of difference, technically known as Maya. This would
have not been posible had there been no split in the unity of
Supreme Self. On the appearance of Mgzysa producing a sense
of otherness in consciousness, there appears the third impurity or
Karma viewed as merit or demerit and producing birthina
physical body and experience of pleasure and pain through that
body as a result of aforesaid merit or demerit, This body has a
limited duration based upcen the nature of the Karma., This
shows that Karma as Mala or impurity gives rise to birth ( Jati ),
term of life ( Ayu ) and experience of pleasure find pain ( Bhoga ).

In view of the above it would appear that there is a possibi-
Tity of different categories of soul each with a distant character
-of its own. As a result of the above split, there appear certain
souls which are distinguished from the pure Atmi—for though
they are absolutely of the nature of pure consciousness like the
pure Atmi, they have no freedom of activity which the pure self
-enjoys. These souls are technically known as VijiiySinzkala or
Vijiianakeval:. Their essence consists in pure consciousness,
( Chinmatram ) but they have not the consciousness of ego or
Aham which means that the Supreme Self-centredness in con-
sciousness ( Switantrya ) is lacking. These souls are essentially
of the nature of pure consciousness like the perfect-self and yet
they are different from the pure-self in as much as they have not
the freedom of will or action which is an essential character of
the S.upreme Self. Not only this, inspite of their. purity in
consclousness they are distinguished from the pure soul as well
as from each other. They are free from the taint of Karma but
each has an individual character of its own and this difference in
the Vijiianakalas among themselves is really due to the supreme
will of the Divine self. Besides Vijiianakala souls, there is
another clas: of souls who are described as Pralayakala. These
souis have their ego-sense which rests in pure inconscience that
is pure void of Stnya (g™ ). These souls are of two kinds.
Their sense of I-ness rests in pure void or insentient matter or in
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Prapa or Budhi. This condition is due to the fact-that on account
of period cosmic destruction, some of the pralayakala souls rest
in pure unconsciousness while others rest in Pranpa or Buddhi.
They are described as Abodhartpaharttarah. They are devoid.
of bodies as well a sense organs. During the period of Pralaya
they remain obscured in that condition but afterwards when the-
act of creation setsin, they become endowed with bodies and
senses. So far as these souls are considered they are of course
tainted with the primary or atomic mala ( Anava mala ). They
are also associated with Karma mala known as Dharma-dharma,
merit and demerit in the form of residual dispositions ( Vasana-
Sarnskara ). 1hey have also sense of difference which mayeeya
mala involves. Abhinavagupta points out in his Vimaréini that
there are two possible states of souls. One’is Savidya and the
other is Apavidya, The former condition is that of the souls
who are in a state similar to dreamless sleep. Susupti or dream-
less sleep may be light or deep. When it is light, there occurs
the condition of Savidya and when ‘it is very deep, the state is
that of Apavidya. It should bs borne in mind that even when
Susupti is Avidya, it shuld not be regarded as a state of dream.
In both the states of Susupti, the common feature is that there
is no conscio sness of the Karya and the Kdrama-namely the

physical body and the senses which is a common characteristics of
Pialayzkala,

v

We have thus tried to show that free activity may exist in a
state of unconsciousness. It has also been shown that there is an.
object of Karma mala that Mayamala is optional that is it may
or may not exist. It should be remained refnembered that even

when Apava and Karap impurities are absent, there may exist

the pure object of Maya mala. We are not referring to the case

of souls technically known as Vidyeéwara. These souls regai'd
the pure consciousness as their self and at the same time possess
the sense of ego and consider themselves as active agents. These:
souls are both omniscient and omnipotent, These are technically

designated as Vidyeflwaras. In the case of this class of beings,
www.holybooks.com
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it is noted that they are tainted with the impurity called Maya
in so far as they have a consciousness of bodies, senses and worlds
of experience. Next to these two classes of souls, we have a
third class of beings who are tainted with all the varieties of
impurities. These souls are technically designated as mundane
souls or Samsaras. They range from the highest gods to the
lowest human being. They have all the three impurities in them
but the principal taint which gives rise to their unceasing trans- .
migration is neither the basic im>urity nor the impurity of the
Maiaya. It is Karma alone which gives rise to their mundane

conditionor Sans#ra. )

It is said that the field of transmigration is co-extensive with
the extent of mundane existence. The traditional view is that
the eight kinds of Devas and five kinds of subhuman race—these
fourteen varieties represent the field of Karmaic operation. The’
eight kinds of Devas include the Pifacas, the Raksasas, the Yaksas,
the Gandharvas, the Devas connected with Indra and those who
are connected with Soma, Prajapati and Brahma. The five kinds
of sub-human creation are Padu, Mrga, Paksi, Sarisrpa, and
Sthavara. Sri Abhinaval Gupta’s description of Saméara demands
the attention of the learned.

~ He points out that though Anava and Maya impurities are
not the immediate ‘causes of mundane life, yet, without the
Karmamala impurity, the other two cannot produce the various
objects of existence like body etc, in the Vijfiandkala souls and
others2,

It may be pointed out in this connection that as associated with
three malas- or two or one— we have altogether seven kinds of
souls in existence, so far as the main differences are concerned.

B
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The tantric sages have pointed out from time to time that what
is called mundane state is nothing but a combination of one of
the three well-known states known to us namely waking, dream
and dream-less sleep. These three states represent in a general
way, the mindane conditon and we know that every worldly soul
has all these states. To rise above the mundane state Sam-ara,
one has to experience the so-called Tureeya condition. The
Tureeya condition of the soul is really the condition of Jeevanmu-
kti in which though the three usval conditions persist," they are
more or less permeated by a sense of pervading unity i. e. Tureeya.
The two states co-exist. The Tureeya state marks the awakening’
or the activity of the Central Nervous Cord of the human body
called Susumna and with a gradual increase of this activity, the
Tureeya condition is followed by the Tureeyateeta when the body
falls off.

From the above brief account, it would be clear that the
state of a Vijiianakala soul is above the range of  Karmic activi-
ties or their fruition. This state is known as Kaivalya. Though it
does not reptresen a perfect state as the basic’ impurity of Anpava
state persists, it is supposed to be good spiritual condition in view
of the fact thatit is above the functioning of Karma due to the
operation of Viveka-jiana. In the Tantric literature, the spirit
ual state of a Vjnanakala is not an ideal condition although it is
free from Xarma in every form and its ope’ratibn. » -

In this connection we should like to refer to the views of
,Swatantra Nandanatha. the author of Mztrka Cakra who has
stated his own views very kindly and boldly.

From the above survey of Agamic doctrine, it is clear to
every reader thatthe destruction of Karma as such does not
necessarily represent the highest spiritual condition asin many.

. other systems, Avidya or Aviveka has to be removed

together with
the removal of Karma. 5 '

. s We are constrained to note in this
connection that unless Anavamala is removed, the removal of
Karma though possible does, not lead one very far. The basic
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impurity of the Atma is the so called atomic impurity which
compels the soul to assume an atomic character and give rise to
the possibility of Maya and Karma.

There is much discussion in the Agamas as to the method of
destroying Karma, The usual view is that of the Siddhants
school which holds that the Karmamala can be destroyed only
after the origin of self-knowledge. According to the Siddhantins
the Karma as an impure seed can only be destroyed by the action
of knowledge imparted by the Guru. The Karma is believed to
obscure the transparent purity of the Divine Eye in the human
body. The Divine Eye or Shiva-Netra is the eye of Wisdom which
reveals the Divine nature of the self, but Karma as a source of
imourity from times immemorial obscures the pure vision. The
Divinists conceive the Karmaic substance as the actual substance
which acts like the cataract in the eye. The Agama says that it
is of the nature of a substance or Dravya and requires to be
mature through time and other sources before it can be operated
by the surgical weapon of the Divine Guru. The Monists however
do not look upon Karmamala asa substance. The difference of
approach within the two views lies in the fact that with one view
it ( Mala ) is a substance and has to be removed when mature by
som‘e\sort of action. The other view is that this impurity or mala

is really ignorance and can be removed only by knowledge and
not through action.

We thus see that there are different methods of destroying
Karma through action or knowledge as the case may be. The
ancient Tantric Diksa as is found in the Swacchanda tantral
contains an elaborate scheme of destroying Karma including
even prarabdha. Itis pointed out in the Laksami Kularpava
that Master or Guru who initiates the disciple enters into the
body of the latter. In this connection it is further explained
that Guru leaves his own body by means of the Pingala nadi
( fo%en €Y ) and enters into the heart of the disciple. through

1. Swacchanda Tantra Patslavéy.holybooks.com
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the latter’s ida Nadi. Thereafter, he cuts off through.a mantra
the Puryastaka or subtle body of the discipile. This technically
known as Astra mantra. The separated puryastaka has to be-
drawn back by means of the dhama mantra and placed in the
Dvadalanta or Brahmarandhra i.e. in the head. Thereafter,
the teacher takes recourse to Samharamudra ‘for making 2 Samp- "~
uta or covering of the consciousness or Chaitanya and fill it with
his own heart through the Niskala mantra called Bhairava. In
this way we have the successive functions af three mantras. This
is followed by the performance of Kumibhakriya in®which the
Nigkala mantra is used and breathed out by the nostrils. S0
much being done, the Guru takesit up from the Dvadasanta; -
throws it into the womb of Bagedwari by means of Bhavamudrd
or Lingamudra. This process of throwing in as a part of the act
of Yojana in which connection the Acarya has to meditate himself
as identical with Iévara in whom Kriyalakti is preadominent and
also to meditate on Bageéwari as the Mother, The Chaitanya or
the consciousness of the disciple has to be initiated. Being joined
with that ( Samyukta ) the Guru creates a number of body in-_
the plane. Inthis manner the impure plane of Mzya becomes
conveited into the pure plane of Mahamaya induced in the pure
jeeva. The Mayika riipa has no connection with Siva Vidya.
If there were any connection, it would be unreasonable to create
a number of bodies for the simultaneous purification of successive
Karmic experiences. The Adhzra or plane in this context is
predominantly connected with Nivrtti kala.

"The creation of these bodies is an object in view. The fact
is that there is an infinite number of births, lifeterms and experien=

ces which are due on account of earlier Karmic forces. These
experiences being due have actually to be gone through, .

As o the nature of thase bodies, they are, on account of time,

.cl.)acc and nature, capable of experiencing different experiences
simultancously.  Their Vipaka or maturity in natural course
tarmot be simultaneousiy. Each Karma becomes varied to prod-

uce it own frait in its owrnwtishéroieedrding to the usually known
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law of nature, but by virtue of mantra-power the Vipzka becomes
simul'aneous, It may be remembered that the different bodies are
associated with Karmic bodies wh'ch in natural course will take
effect .in different times :but- on account of the p-tency of the
Mantra, the Bhoga or experience takes place in differeat bodies
. -of different nature at one and the same time. It is also pointed
.out that the Guru causes the -so-called Garbhadhzna in the Bage-
£war7 in relation to the soul-of the would-be disciple and infinite
number of. bodies pertaining’ to infinite ‘number of planes as a
result of the infinite number of Karmas to bz experienced, is
created by the- Mantras. Itis believed that in this connection
even the Prarabdhas of' the would be disciple are destroyed
through Bhoga. '

“This is an extraordinary process of destruction of Karmas
which is followed by the Agamas at the time of Deeksa ceremony
of the disciple, bécause before th: actual work of initiation is
commenced it is necessary tha there should be what is technically
called Vidlésana of the Karma seeds from the Chitta of the.person

~ to be initiated.” This is necessary and for this the potency of the
Mantra is ut111zed but in the normal course, the Agamas follow
the hatural' ‘course.of other philosophical thinkers in connection
with the dlspo:al of Karmas,

PRATYBHI JN &HRIDAYA ON KARMA

According to the Agamas, as said above Karma is a Part of
Karma mala. In the view of the Acarya Deva the three 1mpur1t1es
or malas may be mterpreted in the following manner:—

The three malas or impurities are:—

Anavamala—When the Atma or self in the beginning of
creation concedes his supreme power and when as a result of this
he forgets his own nature, there happens a self limitation, this is
called Apava :fala. Itisin fact the limitation of the self by its
own absolute free will and appearance as limited in every respect.
This limitation is the precursor of all other limitations and consti-

_ tutes the basic impurity of the Atma. The word Anava literally
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means atomic. The next stage of limitation is technically known
as Mayeeya Mala. In thisstate the Atma loses his own status
under the action of M#aya and other five Kancukas, madya is the
Principle of differentiation. The five kancukas which emanate
from maya are only five different ways of self-limitation, ‘The first
Kancukas is Kala or time. It removes the eternal being of the
Atma. When the Atma is subjected to the influence of Kaila, it
does no longer feelitself as eternal but only existinga wholly
limited period of time. This is not the state of the Atma inits
purest Sivatva. The second Kaficuka is Niyatior space limitation.
Under its influence the Atma is bound to feel itself as limited in
space. This represents the state of embodiment in which condition
the Atma feels its identity through the body in which it dwells.
The third kaficuka is Vidya or Afuddha vidaya i.e. impure
knowledge. It is opposed to Suddha vidya on the one hand and
omniscience on the other. It refers to the limited knowledge of
the self which reveals only a certain npumber of obje;:ts and not
all. The fourth Kaficuka is Kala or limitation of the power of
activitiy, The purest Atma which is not limited by the Kancukas
or Kala is unobstructed in its activity, as a result.of which itis
called Sarvakarta or Omnipotent. This infinite power of action
is limited by the Kala which is an asbect of maya, The fifth

Kaficuka is called Raga. Tt is limitation of the self’s supreme
power of self-delight. '

When this is concealed by Maya, it gives rise to the limited
delight and this is due to the influence of Raga which compels
the man to find delight, which is limited in every ,respect.,~ This
stage of action of *Mayeeya Mala’ with all its Kancukas or
limitations is followed by the Karma Mala - which is considered
to be the third Mala in the Agamas, . The. Kafma Ma]a; repre-
sents the activities of the sensuary and. motor-organs subject to
the action of the internal organ or mind. When the Atma has
only one impurity attached to it, namely the Apava Mala, it is-
called Vijfianakala, When the tma is under the influence not’
only of the Anava mala but also of -the mayeeya mala, itis
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technically known as Pralayzkala of course. This pralayskala
condition is of the Apavidya category in as much as in this condi-
tion, no knowable objects are found to exist in the consciousness.
When, however, the Atm3 is coated with all the three impurities
including the Karma mala, it is described technically as Sakala.
This is a state of the so called madhyama Soul in its lowest
condition. This AtmZ moves in a limited world with limited
knowledge and is associated with all the Tattvas under maya
from Kali down to Prthvi. This means that all the human
beings in the world belonging to its different planes of life and
consciousness come under the category of Sakala. Human beings,
Devas, Asuras and hell beings all come under this group. These
persons are endowed with the body in which a particular tattva
is predominant and move about in the corresponding plane. They
have three states of waking, dream and dreamless slezp and are
found to experience the pleasure and pain as a result of their
previous Karma. Really speaking all thc thrée kinds of Atma
beginning with Vijfiandkala equally mundane and subject to the
laws of Samsara. It is clear from the above that the three kinds
of souls do not belong to the same status although they are equally
considered as padus. .The Sakala state means a statc of embodi-
ment but the pralayakala and the \ijfianakala souls are equally
bodiless. Karma as the source of lower mundane life, exists not
only in the Sakala state but also in the Pralayakala state. This
means that although the Pralayakala souls are disembodied on
account of the action of periodic Pralaya, they are not free
from XKarmas. As soon as these Karmas become mature,
these souls take birth in the next cycle of Samsara. It is thus
clear that Karma exists in the Pralayikals as it exists in the
.Sakalas, but the experience of the fruits of Karma takes place
only in the Sakala state and not in the Pralayakala.

The difference between Pralayakala and Vijiianakala souls
may be pointed out in this connection. In the Pralayakala
Karma exists, though in an immature condition, but in the Vijiia-
nakala state it does not exist as it has been burnt up by the fire of

Knowledge of discrimination or viveka-Jhiana.
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It is thus clear that the state of Vijfianakala is considered io
be a well considerate state to some thinkers because it is free from
the seeds of Karma and is therefore free from the possibility of
incarnation on the mundane planes, In view of this, the Vijiia-
nikala state is certainly higher than both the Pralayakala and
Sakala, This state is free from of course, from the ordinary point
of view, from the possibility of the descent and is therefore coveted
by some, but it is pointed out that there is no Karma and no
re-birth. It isnot really a very high spiritual condition; for in
this cond'tion, the Atma is free from the mundane trouble, indeed;
but, it does not realise its oneness with Siva. This realisation
of oneness with Siva is possible only on the realisation of Suddha- ‘
Vidya which is the result of Divine grace and Divine grace alone.

In the Matanga and Svayambhuva Agamas, it is plainly -
stated that physical bodies, the objective world and instrument
of knowledge and activity are all due to Karma. According to
the statement of Svayambhi, Karma is the instrument of body,

objects and Karaga, The Mrgendra text describes the p‘r0p6rty
of Karma in a beautiful manner.

This shows that Karma in the view of the Agamas as in the
view of other systems is considered to be a (Guna) qualty. The
reasons for this view are the following :—

1. It represents a partial aspects of the substance, it is
varied in character. It is short-lived and it pertains a particular

purusa and not a common property of all the purusa and that
it ;s continuous, Nardyapa-Kantha points out that the bodies,

1. Svayzmbhu's statement—
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senses and the objects of persons, animals and sentient creatures
are different from each other. The pecularities in regard to
class, direction, time and space are well known. The peculiarities
of the senses also exist. These are exemplified in the inwardness
-of the tongue of elephant ( yUEx{awEgd &« ) and in regard to
the serpents it is well known that they have no ears but their
hearing is accomplished by their eyes. In  regard to owls it is
well known that they see everything distinctly where there is no
Tight and cannot see anyth ng when there is light.

In some cases animals with big ‘eyes cannot see and in othsr
-cases animals which are as good as blind are capable of seeing
subtle 4thir;gé'. As regards the peculiaries in objects, Narayana«
kantha gives an excmple of the following :— Gatakas live on
-drops of water falling from the clouds and foxes, cocks and hens
live on refuse matter. Bees are able to test the juice of lotus
flowers. Narayanakaptha says that Karmas lead to Jati, Ayu and
Bhoga as taught by the ancient seers. Out of these Karmas when
that which produces Ayu or Life is exhausted, the person’ becomes
dead. Itis well-known that his other Karmas which produce body
-and pleasure-pain experience continue to exist and cling to him in
the matter of Santati. They do not leave him and go to another
person. These t@o kinds of Karmas are instrumental in producing
a body of a particular species and also the senses pertaining to it.
All these examples point to the special characteristics of Karma,

In connection with Karma, Aghoradivacarya quotes a
<couplet to show its characteriticsl. Karma is considered to be an
auxialiary cause.2 In order to function it has to depend upon
other forces as for example God, Iswara, Avidya etc, \

Karma functions and as a result of this functioning a very
_subtle force is generted and attached to the soul. This is called

Adrsta ( sz )3
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It should be remembered that according to the Agamas.
Karma cannot function except through the prior operetion of
the Rodhaéakti of God and of. Avidya. In other systems.
Avidya is recognized to lie in the background of Karma asin
Buddhism, Patasjala and Jainism but in the Agamic culture, the
most important force which stands behind Xarma is Divine
Rodhadakti. It may be pointed out in this connection that accord-
ing to the Agamas, the divinisation of soul, depends on the Anugr-
ahatakti of the Divine which functions through Suddhavidya etc..
In the same way the bondage of the soul has its origin not simply
in Avidya but in the Rodhafakti of the Supreme Lord. This
Rodhafakti is just opposite the Anugrahadakti referred to above.’

The Parakhydgama8 says that in the production of every.
effect, we observe the function of each of the following namely—

I¢wara, as Nimitta, Adrsta as Sahakari and subtle matter
as the material,

The absence of a single item will stand in the way of the
production of the effect, It is pointed out that the Karma is not
only the originating cause of the effect but also the sustaining.
cause and also the source of pleasure and pain experience. This
description is very important to appreciate the philosophical
significance of the doctrine properly. It is well known that the
creation of a particular bodies and organs is intended to have the
proper experience of the results of Karma.  Not only this, itis
the sustaining cause ( Dharaka cause ) because it is only through

Karma that the fixed amount of time for the experience of plea-
sure-pain is detexmxned

Karma by producmg its result contmbutes to the Bhoga of”
the individual. It is pointed out that this Karma as outlined
above may be a source of truth or itmay be a source of error. In.

the former case it is called Dharma and m the latter case it is.
adharmal,

L. TS 59 89 Fa50 =gl ) '
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One most important characterisitic of Karma is that it does:
not remain inactive even during the period of cosmic destruction.
At that time though it does not produce any effect, it continues to-
mature (Vipaka) and this maturation is utilized during the period’
of cosmic activity. When the cosmic destruction is complete,
Karma continues to abide as a Sarnskira in Maya, It is an impo--
rtant point that Karma can by no means be destroyed until and
unless its fruit is experienced by the doer.

- The exponents of Sivigama say that Karma of which the
essential nature has been described above imparts Pravrttior
motion to the bodies, senses and objects within the area of the
region covered by the principles of Maya down to Kalagni.
This is a very important statement, as it shows that Karma exists
and functions in the mayik world. Karma is eternal in the sense-
that its stream is ever flowing. It isnot eternal like the Atma.
It is called pravzhanitya and therefore it is not possible to its.
beginning in time. .

Karma is auspicious when it manifests the Punya or merit of”
the agent but when it stands in the way of mukti it is called Rodhi
orthe cause of mundane life. It should be remembered that
even a' virtuous act causes bondage. It is for this reeson that it
is held that either the exhaustion of Karma or its equilibriation is
needed before Divine Grace can be conferred on the human soul.
by means of the process of Sakiipata. It is at that time only
that final emancipation is possible.

It is said in the Kiranagama that when the equilibriation is.
effected under the influence of Kalantara, Divine Energy with
great intensity falls on the soul and the soul is initiated by the-
Guru,2 '
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body abides in the world of Mahamaya on different planes either
attached to Suddha vidya or to Ildwara or to Sadadiva or even
to a Higher Source. So long as it is attached to the Mayic body,
during the period of its continued Bhoga which has to enjoy or
suffer as a result of its past Karma, exactly like other persons.
The possession of a supernatural body does not stand in the way
of Bhoga consequent on Karma. The two lines run parallel to
each other. Karma has its own laws and so has the grace. Divine
‘Grace does not interfere with the activity of the Karmic law. If
.a person, in natural course under the influence of Viveka-Jfiana
ceases to be attached to the body and follow the laws of Karma,
then the result of this would be a separation of the conscious-self
or Chidatma from the unconscious nature to which it is attached.-
This process of separating the consciousness which is Atma from
the principle of unconsciousness which is matter ends in a total
bliss in which Chitta or Consciousness finds itself detached from
Achitta or Prakrti. The combination of this process of detach-
-ment will result in a sort of discussion of Chitta with mattcr
altogether. This may be a sort of freedom of Chitta from the
fetters of matter but it is not a prelude to the higher Divine
State. It may be called Kaivalya or Isolation in which Chidatma
is established in itself as distinct from the self. But yet the Atma
does not realize its Divine Status. In this state Atma is eternally
free from Karma indeed and it hasnot to reenter the tangles of
matter to experience the fruits of Karma as in the mundane state;
This state is brought about by jiifina which is identcal with
{uddhavidyn and comes down in its own way as Divine Grace
but it is a jafina which is equal to discrimination of coasciousness
from matter, There is a smiliar state like this lower down
which looks like Kaivalya but is far from it. It is a state of
cosmic destruction which happens as a pe.iodic event and is
technically known as Pralaya.  1In this state also the human soul
is deprived of its outer embodiment in as much as it body,
and mental equipment are all destroyed by Pralaya,
se remembered that in this state the Karma of the |
is pot destroved but is gencrallipolisimive on

senses
It must
miman souls
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Universe of destruction in which everything produced has been
reduced to its original source. This state is periodic indeed. It
does not come as a result of discrimination on the part of the Atma
as ‘n the case described above, Itis only periodic condition of
rest in which all activies are suspended. In this condition the
adjustment of the Karmic law is not met and as a result. of which
there is peiodic revival of cosmic activities during the succeeding
stages of oreation. It is a state analogous to sleep in the individual
self, as insleep all conscious activies of the body ars suspended
- for ashort time and are resumed when - the sleep is broken, In
the same way the cosmic system also goes to temporary suspension
of activities and resumes its normal active condition after the
pericd of its rest is over. This isa periodic affair .both in the
individual or in the cosmic system. The period of rest is followed
by the period of action and peried of actionis followed by the
?éﬁod of the rest, This goes on eternally and does not effect in
anyway the spiritual change of the soul either in the negative or
in the constructive manner. The Karma of the individual self in
all cases remains only suspended and revives on the resumption of
Creation, :

~ The human soulwhich receives Divine Grace in the form
of pure intuitive knowledge ( Suddha Vidya ) Mahamaya. If
Tises up layer after layer in the region of pure matter (Suddha-
Mahamaya). If the soul has Karmas of the Mayic world attached
0.it, itt- experiences is results in the Mayic body. It does not
. effect him in the least in the spiritual body which he has got after
his initiation from his spiritual teacher. The spiritual body accor-
ding to jts degree of perfection occupies a status in the world
of pure matter .and this status is always shified from lower to
“higher principles * according as the progress continues. It should
be remembered in this connection that the Spiritual body as descri=
bed above functions differently according as its Mayic counterpart
works or ceases to work. If the Mayic counterpart worksi. e.
if the person is in the Miayic world enjoying the fruits of his past
Karma, his spiritural body Will"'4K¥5ySBe a passive enjoyer of
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Karmasamya or equilibriation of Karma is a very important
act recognized in Siddhantagama. Th's means that Divine
Energy of Grace cannot be infused into the soul until a space for
it as it were, was made aud unless the two opposite forces of
Dharma and Adharma are kept in a state of balance. The
implication of doctrine is that when opposite Karmas neutralize
each other for a brief movement, Bhoga disappears and the ego
also which is responsible for 41l human activities, This is the
neutral movement in the life of a man. The Divine Power 'takes
advantage of this neutrality effecting the human being either by

accident or by chance and enters into it with its guiding power
.and begins to function from the moment.

P

 MALAPAKA

In the view of the Siddhantagama as well as of other Saivi-
-gamas, the attitude of the seeker after trurh towards Karma is
more or less the same. Karma functions within a limited region
-of the manifested universe i.e. the region which is dominated by
impure Maya. 1t may be remembered that in the higher regions
-of Mahamaya or Suddhamaya, Karma does not exist either
In its origin or in iis enjoyment afier maturity but the mundane
world still continues though in a higher sense. Before we can
-understand this position properly, we should remembar the basic

attitude of the system and the place of the Karma in the life.of

the human soul. It mav be said by way of explanation that

though Karma is at the root of the lower world and is responsible
for its activities and experiences, it does not exist in ths hig'hér
world where the soul abides after its release f om Prakrti and
Maya. The human soul after its descent from the Supreme
Divine level passes through three stages in the course of .its

appearance on the lowest'plane of nature. In its first downward

state, the soul is oaly a spiritual monad, atomic in character
and devoid of all its Divine Attributes which are natural to it,
which arc no longer present with it in a functlon of state. This

www.holybooks.com



[ 77 ]

is the state of Mala or obscuration which- deprives” it of its
existence as are with Siva. This is from time immemorial® and
has no beginning in the past but it is not eternal as it is sure to-
disappear after the functioning of the Divine Grace. The existence
of this basic impurity or Mala whieh is like the substantial impu-
rity of the eye in the case of a patient suffering from the cataract,
cannot be ignored but this impure substance in the Divine Eye-
of the soul can be removed by operation as it were by a skilful
curgeon. The Mala is a substance and has to be removed by
an action or Kriyaéakti. It is not a mere error of the intellect
which may be removed by knowledge but it should be remem-
Lered that as the cataract cannot be operated upon by the surgeon.
unless it is mature, in the same way, according to the Siddhantins,.
Mala, as a substance also cannot be removed by the Guru until
and unless it is mature ( 9@ ). After maturity, Mala or the-
basic impurity is removed and the soul is restored to its Divine-
State. This is called Suddhavidya or pure Divine knowledge,.
but it shou!d be remembered that théugh it is in a Divine state no-
doutt, it is still under the grip of its own Karmas. The initiated:
scul is regenerated and receives a luminous body, under the:
Grice of Curu. This body is known as Baindava Sareera.
Bindu is Mahamaya -end is pure. This body is made up of
Mahamaya and it has nothing to do with the ordinary prakrta
body of the three Gunas. The prakrta or natural bodies continue:
to function as before under the-influence of Karma, although
a soul has been blessed with the body of Grace. In other words,.
the person concerned has a double body. The old natural body
which was generated by Karma and its functioning under its.
laws in the way of reaping its fruits as pleasure or pain caused
by previous Karma. The luminous or the spiritual body of the
soul has nothing to do with the bhoga, of its natural body which.
is due to Karma. 1n this connection, it should be remembered
that Bhega is according to the ?\gau}as twofold—natu:al which
is dee to Karma arnd supernatural which'is due to its possession
of a supernatural body. This supernatural Bhoga has nothing

t0 do with the ordinary Karma. The soul with jts supernatural
www.holybooks.com
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this status which is attained. It cannot enter into a-ny active parti-
cipation in the work of Mahamaya which is possible only when
the Mayic body of the person falls off. There are threefold fun-
ctions in the spiritual world arranged in a graded order as Aifwa-
rya ( @74 ), Bhoga (¥ ),and Laya (@@ ). In the first state
a person functions like a creator with Supreme powers of controll-
ing Maya., This is the first opportunity when the Atmad isa
Siddhapurusa, attached to the Suddha Vidya Tattva. He is
engaged always in creatnve and protective activities in connection
with the world of matter. He is one of the members of the adm-
inistrative machmery in the world of Maya. Siddha personalities
like him abound in the world of éuddhvidiyﬁ. They are the servants
of humanity. They are free from Karma but are always engaged
in the service of humanity, of course, working under the Divine
Laws. Now this activity is possible only when the Spiritual body-
si free from the limitations imposed by the Mayic body. These
lordly activities help him to get rid of the pure Samskiras existing
in him for service of the world. A time comesin due ccurse
when the pure Atm3 feels disgusted even with these activities and
passes on into a state of retirement in which they enjoy the Union
of Divine Bliss without any creative disturbance of any sort. At
this time they are said to bein the state of Bhoga other that of
Lordship. But a time comes when even this Divine enjoyment with
its supreme bliss pales into insignificance. It does not attract the
self in a higher state of perfection. The Atma in this condition
wants to be free from this enjoyment as well though it is supernat-
ural in every way. In this state a higher state of perfection comes
down upon him known as Laya or withdrawal from all action,
In this way, the soul in the higher Mahamaya rises up from one
stage into another until it becomes free from the action of all
states. T'hese different states are due to the function of Bindu
or Mahimaya in relation to the soul, but when Bindu is transcen-
ded, the soul is above the three-fold layer of pure matter and
enters the world of Pardsariwvit or Chitalakti. Tt is then converted
into its original Sivatva wbich till now remained hidden undel
matter-pure or impure. s ISR B oson), is known as Mukta Siva



[ 8l

and is identical with Parama Siva in every way though it does
not function like the latter.

MATANGAPARAMESVARA ON KARMA

~ In the Matangaparameévara, there is an interesting account of
the doctrine of Karma under the names of Dharma and Adharma,
It is observed that a Karma which is a source of pleasure in the
doer is called dharma and the Karma which produces a sense
of pain in the agent is called Adharma. These are two different
aspééts of dharma, This Karma functions under the influence
of yﬁéanﬁ and produces a result in the form of an experience of
pleasure and pain which is called Bhoga corresponding to that
- Karma, It issaid thatitis only the Pafusoul which is affected
by Karma. The Matanga says that people who oppress others
are thrown into hell where they suffer intense pains but when the
Karmas become exhausted through Bhoga, these people are
released from hells and are reborn in the world of animals. Later
on, in due course of time, they are born in the family of men,
but ignorance and scepticism persist. It is said that people -
become reptiles due to the maturity of the evil Karma. In this
way, the Tantra points out that on account of the different values
of an evil nature ‘pe0p1e take birth as different animals. The
different births are really the results of the different kindsof
Karmas; Matanga says that happiness, sorrow, life, and death are
due to Karma, none is able to avoid that.}

Paramedvara Siva says in this connection that it is ultimately
.under the will of the Divine that man is made to perform good or
bad deeds, of course subject to hi¢ Praktana Karma. Different
Karmas lead to different experience in different forms of life. Some
details also are given. He delivers in this connection a discourse on
.the varieties of Karma and the way as well as the manner in which
 the experience of pleasure and pain takes place. In this connection,
the verses 57 to 50 of the Dharmadharma-patala of the Agamas
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should be found interesting, He says that the course of Karma is
wonderfully complicated. Different Karmas such as Agnihotra
Candrayapa and Tirthayatra lead to different happy results.
A person may attain through sacrifices the position of Indra,

the Lord of the Devas;! but he points out that even a thousand
" sacrifices cannot lead to the high position which the devotees of
Siva may possibily attain. Itis further pointed out that people
with $raddha or faith in Siva may rise up to the position of
Rudra. The position of Rudra may be attained by some through
meditation, by others through devotion and by sti']l others
through Karma. He has said further that a devotee of Siva may
attain to the position of the Bhuvaneévara or Lord of worlds from

the lowest to the highest i. e. from the Kaldgni at the bottom of
the Universe up to the plane of Siva,

Parameévara, in the course of his teaching states the conse-
quences of Karma in the form of the worship of éivaliﬂga. Even
the position of Srikan;ha or Sadafiva may be attained as a result
of Karma prescribed. It is further pointed out that the Vasana
in the form of ‘I° or “‘Mine’ is the source of mundane life domin-
ated by ignorance. The subtle Kalz or the productive power
associated with the beginningless Karma is burnt up by the fire
of Vidya. At that time, in proper course, the status of Siva
becomes revealed to him. In this way Parameévara discoursed
to Matanga on the nature and the bright consequences of Karma,

SATVA PARIBHASA ON KARMA

Saiva Paribhasa is a descriptive work on Saiva Siddhanta
written by éivagraha Jogindra Jfianalivacarya, while expounding
the Siddh@nta conception on Karma it points out the Karma
which is an extraordinary cause of pleasure and pain to persons
is an outcome of Maya which is looked upon as the Parigraha
Sakti or intrinsic cause of the world. This
material and resides as a power in the Divine
Kundalini $akti in this Saiva Siddhanta syste

Parigraha S'akti'is
Lord. It is entitled
m. Karma originates

L. T GEAACN ToE e Wi @
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from M3aya and rests in it during cosmic destruction. It is mainly
three-fold viewed as mental, physical and vocal. Mental
springs from the mind and is either good or evil. The vocal is
connected with speech and is either good or evil. So the physical
s also two-fold being good or evil. This Karma looked at from
another point of view is classified under a three-fold category
namely Adhibhautika or physical i. e. material, Adhidaivika
connected with the higher power or Devas and Adhyatmika as
connected with the Atma, Karma is further subdivided into five
. classes namely Laukika, Vaidika, Adhyatmika, Adhimargika and

Mantra, ( @&, 3R, snemfens, anfewfits, @ ). The Laukika

Karma is illustrated in good works like the digging of tanks,

wells etc. for general welfare. The Vaidika Karma is illustrated
in Jyotistoma etc. The Adhyatmika Karma is generated from a

sense of dispassion Vairigya etc. The Adhimargika Karma is

identical with yoga and the Mantra Karma is known as Vijfiana.
All these five kinds of Karma produce under different circums-

tances, worldly pleasure and pain and should therefore be regarded

as'a Pada or source of bondage to the soul It is held that like the

other sources of bondage namely Anava and May3, Karma has

to be destroyed so that Moksa which is the revelation of the self

in its supreme Divine Glory may be attained.

KARMA AND ACARA ACCORDING TO THE
SAKTA TANTRAS

A cursory glance at the history of Tzntric Karma could
suffice that ‘according to the Tantras, Karma of a particular
Sadhaka depends on the nature of his affiliation to 2 particular
mood or approach to the Divine. In Tantric literature it is said
that the human attitude in relation to way to supreme truth which
is named Bhava is different according to the nature and spiritual
equipment of the aspiring soul. This attitude is technically
called Bhava and is differently classified from different points of
view in different scriptures. The basic tripartite division which

involves the three-fold nature of the human soul in relation to its
www.holybooks.com
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objects of worship is everywhere recognized, according to which 2
man in his animal nature is said to belong to Pa$ubhava. When
there is an awakening of the latent spiritual power it is called
Virabhava and when there is perfect illumination and there is a
sense of freedom and bliss which is divine in nature it is called
Divyabhava. Beyond these three, we may consider the case of
transcendental which is called Bhavatita.

In actual fact we find that the classification is different from
different points of view. The Sarvollasatantra lays down that
Bhava is a state of religious consciousness without which any

worship is futile. It is said that the Supreme Bh#va is identical
with Parama Brahma,?®

Tt is ‘stated that the Supreme Bhava or Parabrahma becomes
many under the influence of Kriya and becomes threefold namely
Padu, Vira and Divya. It is further stated that the rituals corres-
ponding to Paéu Bhava is threefold, namely Vedic, Vaispava and
Siva. There are three kinds of worshippers under the same
group. This group is technically known as Svabhzva Padu but

there is a different kind of Padu other than the Svabhzva.
called Vibhava Pafu.2

It is

The distinction between these two kinds of Palus is very
important but different opinions are held on the nature of these
distinctions. In some works it is stated that Svabhzava Paly is
an exclusive worshipper of male gods but Vibhava Padu together
with the Vira and Divya is allowed to worship a S'saktifi

It is pointed out by scholars that a Vibhavapadu is indeed
free from Pafubhzva but the higher Virabhzva does not yet appear

in him, Tt is for this reason that in his case that Paficatattva

1. Sarvollisa Tantra Chapter VIII
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isallowed only as substitutes. It is also pointed out that there is
a distinction between the Vibhava Palu and the Vibhiva Vira:
In case of the Iatter, the Paficatattva is allowed in their mental
form and in the objec.ive worship the substitutes allowed for them
are different from those of Vibhava Paéu. Itis thus clean that
Vibhava Padu and Vibhava Vira are not allowed to worship

Sakti in the proper way and are permitted to worship the Kumari
alone,

The true Vira Bhava is associated with the cults known as
Daksipacira, Vamacara and Siddhantacara. In Daksinacara,
the sadhaka worships the Sakti from the viewpoint of Siva. In
Vamacara the Sadhaka while worshipping the goddess becomes
himself converted as it were into a woman. Both these worshippers
are allowed to worship objectively a real Sakti, In the Siddhanta-
cara the worshipper feels that he is identical with Siva. Here
ends the Vira-bhava finally. The highest bhava is the divine
(Divya). Itisa supreme state of unification in which all forms
of dualistic manifestations disappear.

So much about the Bhavas. Butthereis a transcendental

state which is beyond all bhavas. It is according to some the
state of the Kaula. '

The late Prof. Dinesh Chandra Bhattacharya in his learned
introduction to the Sarvollzsa Tantra of Sarvananda hasspoken
at great length on this subject.

It may be remarked that this subject has been dealt with in
different standard works on tantra namely Kularpava, Bhavacuda-
magi etc. It is worth noting.

PASUPATA AGAMA AND KARMA
‘In the history of Agamic philosophy of India, the Padupata
System is the only system which does not in the final result recog-
nize the importance of Karma as a moral force of retribution in
- the world. The Saivagamas of different schools attach due impor-
tance to Karma in its own place. Besides, the Apava mala and

www.hoiybooks.com
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Maya, they recognized importance of Karma in the Mzyic world
but the Palupata system stands on its own footing based on the
belief in the absolute freedom of 1évara. The Indian system of phi-
losophy, as a whole, recognized the value of Karma in the human
soul as the principle of distinction between the moral and im-
moral. The fruits of Karma are distributed by the Divine power
on the basis of Rarma and the Sasskaras attached to the human
soul. These systems recognize man as a free agent and from that
point of view holds him responsible for al! his actions —good or
evil. The function of God is simply to distribute the fruit or bring
out the result according to the nature of Karma. The initiative in
each Karma lies with the human soul which is relatively free and
God as such, has no relation with the initiative. God is
more or less like an Impartial Moral Governor whose main
function isto judge as to the merit and demerit of the
action and distribute its fruits, This general attitude recognized
in all systems of thought is rejected by the Piaupata philosopher
who are in favour of the theory that initiative towards every
action comes in the ultimate resource from the Divine Source.
Men are mere puppets in the hands of the Lord and are made to
" move in one direction or the other according to His sweet will.2
The exponents of this system take it for granted that every human
soul who is bound up in the world is subject to ignorance and
has no real freedom of action. It is a sort of determinism which
implies that the true aim of life of man is to regain access through
this freedom which he lost on his entry into the mundane life. As
soon as this freedom is regained, man is no longer a man, a slave
to the circumstances, but is the maker of his own fate. When this
lost freedom is regained, a man rises upto the level of Maheévara
and enjoys a life of eternal freedom. These philosophers say that

a mere freedom from worldly pain should not . be the supreme
ambition of man, This freedom is known as Kaivalya and the

1. Ganakariksz, Appendix 11—
mrf&ﬁwma =AY qqt gaT |
AR R W GERUFI, (1

www.holybooks.com



{ 87 1

Padupata thinkers do not set a very high value on this freedom
from pain which they call Dukh#nta, for it does not restore a man
" to his normal position as free and powerful Atma, verily the
Mahedvara is every form. The fact is that the souls are Safijana
and Nirafijana—they are in the former state when they are in
the grip of ignorance but they are in the latter state when they
are free from ignorance, The highest achievement of a man is
not a state of a Nirafijana but it is a state akin to the supreme
state of the Divine, Thisstate is technically known as Siddha
and is declared to be much higher than that of the Nirafijana soul
in the stateof Kaivalya. So far as this is concerned, it is

more or less onthe same line with the other lines of Agamic
thought.

The worldly attitude of the Pafupata looks like what we
might call determinism but the true attitude is that the Padupata
believes in the radical freedom in every human soul which can

be restored by the proper means advocated by them in their
system of thought.

So far as the worldly state is concerned, it is from the state
of the human soul, a state of bondage and in this state it is not
Possible to regain access to true freedom which is his ultimate
aim. According to these thinkers mn goes to heaven or hell as
desirgd by God.l In the foot-note is given an old saying of the
ancient sages. This means that the mundane soul or ordinary
man is devoid of true kndwlédge ( =5 ) and is therefore incapable
of producing something in the direction of his happiness and
misery. He goes to Heaven or goes to Hell as he is directed by
the Lord. This imposes Supreme power in God irrespective of
the Karma of the souls of the mundane world. It is for this
reason that these people say that the true Karma is surrender
to the Lord and His will which is predominent in creation. As a
result of this surrender, Supreme grace descends upon the human

L. ANSGQISTH, ARAT: GE:@AL: |
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soul and he becomes free from his ignorance and regains his lost
freedom. The true ambition of a man should be Siddhi and not
mere Mukti. Mere Mukti implies purification and freedom from
worldly pain etc. no doubt, but it does not confer true freedom
on the soul and does not transform him into the Divine Replica
of his Lord. It is for this reason that Padupata thinkerslay
more emphasis on Divine Yoga than on ordinary Karma. They
say that ordinary Karma as Punya and Papa adheres to the
human soul and that these have to be destroyed. They advocate
penances as destructive of Papa and they insist on meditation to
the Punya. In this way, they rise above the moral world of merit
and demerit and being purified rise upto the supreme level.

The system was promulgated by Siva under the name of
Padupata. It had a good literature of its own, most of which is
now lost. Rasikara—a great scholar, wrote a great commentary
on the Pafupata siitras which was held in great esteem and is
quoted by Madhavacarya in the Sarvadaréana Sarhgraha. This
commentary is not now available but the commentary of
Kaundinya, which also was lost, has now been made available in
the edition of R. Ananta Krishna Shastri, published from the
University of Travancore, in the year 1940,

The other important work of this sect is Gapakarika by
Bhasura, edited by C. D. Dalal in the Gackward Oriental series,
No. 1, in the year 1920. A verse is quoted in Bhasarvajfia’s
Ganakarika® explaining the extent of mundane world (Sarmsara-
mandala) which consists of Devag 8 » Yiryagyoni 5, Mazanusya
11, ( Gods lower creatures, men ), altogether fourteen, All these
fourteen varieties of beings are described as Padus of the Satijana
type endowed with bodies and senses. There are other

¢ - . e - -
pasus namely Nirafijana who have neither bodies nor senses,
These are—

1. Sawmhria ( §gd), 2. Kaivalyaprapta ( Sremma ) 3. Nistha-
prapta { (s ). The term Nistha means the last one of the

1. Phasarvajfis’s Ganakariliiyppholybeoks.com
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five states (-stq%4at ) of the Sadhaka. In this state, Sadhaka’s all
the activities are fully at an end but itis a Nirafijana state.

The Siva Prakafa defines Karma as the cause of the souls
recelving a body and various types of experiences. Karma is
responsible for death and birth of a body, therefore, it is eternal,
~ for transmigration is eternal. Karma bestows its results through
speech, mind and the deed of body. It is the basis of the buddhi
tattva, cause of papa and demerit, pupya or merit.

According to Purvamimamsa, Karma has no activator, no
administrator. As a farmer, after sowing the seeds, in a particular
area, gets the fruit after some time, similarly, a sower of deeds
reaps the self-produced fruit of them later on.

The Siddhantin does not agree with the above interpretation,
The fruit appears from the same place as that in which the seed
died but the result of deed is experienced in an entirely different
body. Just as the magnet has the power to pull iron filings to
itself so God is needed to place deeds before the soul. According
to the Siddhantin, the soul is drawn to the body by means of
deeds. - In the presence of God, Karma performs its functions in
aid of jtself. Karma needs God to administer its affairs, just as
the field needs the farmer to see that it is properly cultivated.

Karma is the name for the fruit of deeds. It is of three
kinds—Agamic consists of good and bad deeds. One is perform-
ed during a given birth, the fruit of which is to be experienced
in future birth. Saficita is the accumulated Karma of former

births, Prarabdha is the functioning of Saficita in the present
world birth,

The enjoyment and suffering which one experiences as the
result of past action in the form of Prarabdha becomes the source
of fresh acts, which are called Agémi. An action can be either
good or bad. Good action is called arZma, the result of which is

1. Cf. Ganakariki—page 8 also page 15 Nisthayoga explained as Atigati,

SAyujya-sthiti. This is technically known as Kriyoparamayoga and is
distinguished from Kriyayoga. "‘Zﬂfllfi
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punya ( merit ). That action is called papa the result of which

is not named; for even papas lapse ultimately to wear away the
bond of ignorance.

The test of goodness is the effect of deed upon others.

What about an act done with a good motive which hasa
bad effect upon others ? And what about an act done with an
evil motive which has a good effect upon others. The Siddhantin

emphasises the motive and not the result. The good result may
be due to the receiver’s past Karma.

Sixteen kinds are mentioned as good deeds—1. Observance
of caste duty, 2. Love, 3. Good deeds touched with mercy, 4.
Ceremonial and personal cleanliness, 5. Politeness, and attention

to the guests, 6. Friendship, 7. Virtue, 8. Penance, 9. Common
worship etc.

The actual difference between a good and a bad Karma is
very subtle, The discrepancies of human endeavour can be
explained on the background of past action. Wealth, poverty,

joy, sorrow, death are determined for each soul at birth through
deeds done in former birth.

Karma is the fruit of deeds, the accumulation of merits and
demerits which are the cause of future experience—birth, joy and
sorrow.2 By surrendering to the will of the Lord, Karma will
disappear.3 Overcoming the egocentric impulses, one is able
to consider all his actions as the actions of Hara.4 A surrendered
soul does nothing except by His Grace and consequently Ajfi%ina
and Karma do not enter it.5

"The subtle distinction of a good and a bad act rests upon the’
fact that sometimes papa committed by the devotee becomes punya

L. Iﬂgi‘éal presentation of the Saivasiddha@nta Philosophy by John H. Piet,
pp. 63 =69,

24 Ibid,, p.-28.
3. Ibid,, p. 42,
4. Ibid., p, 43.
5. Ibid,
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and punya committed by the non-devotee becomes papa. For
instance a Brihmana -cow-herd and a great devotee of Siva,
Sandefvaran by name daily milked his cows on the bank of a
river where stood a Swalluga. Inspite of the fact, that he
poured his milk over that liniga the milk which he brought home
in the evening was none the less. One day, certain villagers
told his father about the curious acts of hisson. The father
climbed over a tree to watch the action of his son. As soon as the
son began to pour the milk on the linga, the father, hurried
down the tree, beat his son on the shoulder and spilled the milk
by kicking the pail.. The son seized a blade of grass which
turned into a sword as soon as he touched it and cut off his
father’s foot with the sword—that very foot with which he spilled
the milk to be used in the worship of $iva. Siva immediately
appeared before the son and bestowed grace. In the eyes of the
world the son committed sin by cutting the foot of his father. In -
the eyes of Siva it was highly meritorious deed.

Daksa—a great king reported to have been the son of Brahma,
before performing sacrifice called together all the gods except
Siva. While the sacrifice was on, Siva became angry because
Daksa had failed to respect him. The form of anger he assumed
was that of Virabhadra who dispelled the sacrifice and killed
Daksa. Siva did this because Daksa did not perform the sacrifice
from love but from egotism and pride.t

JIVAN-MUKTA AND KARMA

~ Aslong ‘as the soul of the Jivan-Mukta continues sthtla
‘body, it should perceive unceasingly that all it does is done by
God, for the soul is merely the acting agent behind which stands
God who cultivates all things. Since itis so, there is nothmg
that the soul is able to do that it can call its own.

The net result is that the law of Karma ceases to function,
since Karma loses its power to actas soon as the soul acquires .

1, Logical Prescntion of the Saiva-siddhanta Philosophy by John, H, Piet
pp. 68-69,
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and recognises that all it does is acutally done by God. When
the power of Karma is nullified, Maya ceases to function, for it is
the realm of Karya Maya that the soul must work itself free
from the bonds of Karma. These two lose their power. The
soul lifted, from the realm of both Xarma and M4ya, ( because
anava no longer wields its.influence ) realises its coalescence with

God, for the soul must identify itself either with the phenomenal
world or with God. '

The central idea of the Padupata school is that Iévara or God
isnot dependent on Karma in the distribution of fruits to the
human souls, Heis absolutely free and acts according to his-
own Sweet Will and it is for this reason that He does not depend
on deeds of men while distributing fruits. It is declared in this
system, as said before, that Karma etc. is of no use in itself.

Karma too has behind it the Karapa and that is the most
predominant force i. e. God.2

It may be pointed out that in its view Karma becomes
altogether useless. The Pafupata teachers point out and reply
that the real position is that the experience of pleasure and pain
in this life is due t6 Iévara as well as to ecarlier Karma. When
an Tévara is looked upon as a distributor of fruits viz. as an

ultimate source of the pleasure and pain experience in man,
there is need for dependence on Karma but in the alternative

case of the experience of pleasure and pain being due to Karma
alone, it is necessary for logical reasons to depend on Iévara.
"The right conclusion is that neither Karma is useless, nor is there
any reason why a people should not take recourse to it for obtaine

ing fruits. Inthis view, I{varaméa does not lose his absolute
freedom or svatantratz 2

In this connection it may be pointed out that there is a
slight distinction betwqen the Saiva schoo] and Pasupata school.
The Saiva thinkers hold that Iévara distributes fruits to men

1, Vide Sarvadarfana Samgraha on Nakulféa Pasupata,
2. lbid,
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according to the nature of deeds and not in an arbitrary fashion,
but the Padupata thinkers point out while this view is true, it
does not rule out the possibility of this distribution i}f happiness
and misery to people, irrespective of deeds performed by them.
Being an absolutely free agent, he may depend on Karma or he
may not. It does not in any way effect the absolute freedom of
his nature. This shows that the Padupatas hold that there is
such a thing as Ahetukrp3 (viz. grace of God), need not necessarily
depend on human merit. This is the freedom of His Will
According to Saiva view, Grace of God is indeed an absolute
‘necessity but it is dependent on human merits and is not Ahetuka
(I=g®). Thisisa very interesting and important point in theology.
The objection on the score of arbitrariness in God does not hold
good as He is absolutely free and His Nature is auspicious.

The Agamic and Tantric literature in its different branches
is an extensive literature. The different sections represent the
°riginal'7&gama on the one hand and historical Agama belonging
to the Pratyabhijfia, Spanda, Mahzrtha, Siddhanta Saiva, Vira
Saiva, the $akta Agamas etc. on the other. The Padupata school
has also its place in this list. The Saiva A gamas inspite of their
differences in Dvaita or Advaita etc. seem to havea common
basis but the Padupata Agamas have different pattern. There

are certain common principles which apply more or less to each
of the Agamic sections.

RATNATRAYA BY SRI KANTHA WITH COMMENTARY
BY AGHORASIVA

It is generally believed that the differences of experiences
-namely pleasure and pain in a human soul i. e. Bhogavaicitrya
are determined by differences of Karma existing in every soul,
‘This is a general belief that the Siddhanta Saiva Teacher points
out that the differences of Bhoga in the Atma are certainly depen-
dent on bare Karma, but it should be remembered that this
Karma is not an independent factor in the origination of differen-

€esIn experience but in producing the experiences, Karma
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depends on different factors, namely Kala, Tattva, Bhuvana etc.
If this be not admitted there would be no special importance of
Prthvietc.! Itis pointed out that like the Bhoga . vaicitrya,
Jfizna vaicitrya also is due to Karma but in the case of Jiidna-
vaicitrya, the auxiliary cause or Sahakari kirapa is Nada. The
general philosophy is that Karma produces Vaicitrya in Bhoga
but as its fruit. But for this purpose it requires Vaicitrya in the
Sahakari Karana,

In the Sviyambhuva Agama it is said all bodies owe their
existence to Karma.2 The conclusion is that Karma is capable of
producing differences in its fruits not by itself but through
differences in Sadhani ( Sadhanavaicitrya ) which also is caused
by Karma. It should be remembered that Bhoga or experience
of pleasure and pain is caused by Karma but in this context it
should be remembered that this Bhoga is impure and consists of
Sukha, Duhkha and Moha but there is a higher form of Bhoga
which can be experienced only in pure order and which is not

caused by Karma. The enjoyment of Bhoga in pure order points
to pure enjoyment which is available in the planes of Sadaéiva
and others. The pure Bhoga is not possible in the world of Maya,
It is possible only in Suddha adhva or in the world of Maha-
maya. The Suddha Bhoga as well as Moksa which consists in
equality with Siva or experiences that are possible in the world
of Mahamaya, The higher Moksa or Siva Samya is possible
through Diksa aided by a Sahakari Karapa such as Yoga. etc,
It should be remembered that if the maturation of Mala is slow, ]
it entitles one to Bhautika Diksa followed by the Bhoga and
ultimately Moksa. 1If the maturity of Mala is of a higher order,
there is a necessity for Naisthika Diksa. In that case what
happens after the relapse of the body is the reception of Naisthika
Diksa which leads to Nirvina at once or Moksa.

Sadyajyoti was the author of a number of' Karikds named
Bhogakarikia., These Karikds were commented on by the famous

1. Ratnatraya, by Srrkantha with the Commentary by Aghora Siva. -
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Saiva teacher namely Aghoralivicarya. In this work he has
explained in detail the manner in which Karma works itself out
through appropriate enjoyments and sufferings In this connec-
tion he has described at some length the structure of the body and
its varieties through which the Karmic force works itself out,
In this connection he has described the so-called ( stksma deha )
subtle body which consists of different tattvas or principle of
existence as well as Bhoga deha through which the experience of
pleasure and pain is effected. The Stksma deha is not for all
persons though it consists of the thirty-one tattvasin the case of
all persons and these tattvas are the instruments through which
Bhoga is effected. These tattvas are undoubtedly the same in
each person and consist of the principle of existence from earth
the lowest to Kala the highest, yet they are arranged in different
individuals. It is for this reason that Sttksma deha of which
individual Atm3a wanders about from life to life and from plane
to plane under the influence of Karma and in material bodies
known as Bhuvanaja deha or physical body.?

The fact is that there are three kinds of bodies namely Kala-
deha, Tattva deha, and Bhuvanaja deha. The Bhuvanaja deha is
the so-called Sthila deha of the different systems. Tattva deha is
really the Stksma deha and XKala deha corresponds to Karapa
deha. Actually the body which moves about from world to world
in pursuit of pleasure and pain; is the Tattva deha. Tt may be
pointed out here that the Atm3 on account of its being coated the
basic impurity or Mala is incapable of performing many actions
without association with a Stksma deha. The Stiksma deha
consists of a series of tattvas and as such is simultaneously
connected with Purusas or agents. The question is how can such
ia body which is unique in nature perform different actions of
different kinds. T'0 meet this difficulty it is assumed that Stksma
deha is multiple so that every Purusa or A’gmﬁ has a Suksma

1. Bhogaksriks Prakarana VIII— o
mﬁmm jft:rgmé‘iﬁr: 1
e afgimd afi@ar w=hfafin u g0

www.holybooks.com



[ 9 ]

deba of its own. Atma is multiple and consequently Stiksma
deha is also multiple. It should be remembered in this corinection
that though the Stksma deha is multiple in nature like -the
Atma, it is not all-pervasive like the latter. The immediate
effect of a Sttksma deha is a manifestation of Jfiana and Kriya-
knowledge and action.

Now it is clear that the Stksma deha represents an extra-
ordinary tattvasathgraha. The Tantrists say that the creation of
tattva (tattva srsti) is of a dual nature. Itis Asadharana or
extra-ordinary or uncommon as well as common. The extra-
ordinary creation of tattva is of the nature of Stksma deha,
but the ordinary creation of tattva is of the nature of Bhuvana.
Tt should be remembered that there is difference between Bhoga
and Bhoga. Stksma deha represents one kind whereas the
experience of the tattvas, in the form of multiple Bhuvana etc.
represent the other kind. Tt is shown that tattvas entitled Stuksma
deha sometimes enter into Bhuvanaja dehas under the influence

of Karma—in this way partial manifestation of Jiisina and Kriya
1s possible.

KARMA IN PARAMARTHASARA

The results of Karma—good or evil arises through ignorance
or false knowledge and hence dharma and adharma earned
through ignorance are destroyed by Vijii&ina. Even the present
Karma of a wise man ( Jfiani ) does not bear or produce fruits.
As a seed free from coating ( Tuss, Karmbuka and Kingafarka
does not sprout, so the soul free from ANAVA MALA, MAYA and
KARMA does not produce the worldly bondage (BHAVANKURA)
Ignorance and worldly bondage, thus, are interdependent. A
man free from doubt and error, his Pugya and Papa being‘
exhausted is free from the knot of ignorance, Karma performed by
a man of knowledge does not fructify in the form of birth as a burnt
seed does not sprout. The Sarnkucita citti due to limited know-
ledge or Mithya Jfiana and Bhavana of a future body according

to Karma gets a body corresponding to Udbhutékarrha vasana.t
1. Vide Patamarthastra, 53<67 -
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On the basis of our knowledge of Tantric Philosophy whether
of the monistic type or otherwise, we can have a clear knowledge
of the significance of Karma in humanlife. Impure Karma is
what is associated with Sakala souls or even with the Pralayakala
souls but in the vijiiZnakala state also there is Karma in a certain
sense, though it is of the purer nature. The lower Karma known
as Karma mala is associated with mundane life, it is either of the
nature of merit or punya or of the nature of demerit or papaj
elsewhere known as dharmadharma or adrsta. This Karma is
destroyed by knowledge of discrimination, as a result of which
the human body which is a result of Karmaic fructification falls
off. The comsequent state is one of Kaivalya, Itis the state
free from Karma of impure type and has nothing to do with
the worldly existence but if a particular soul in this condition is
favoured with Divine grace as a result of which it is invested
- with a spiritual body called Baindavaarira in Siddhanta faiva,
It is technically known as vijiianakala, These souls asthus
invested with supernatural body function in the realms of pure
matter, as authorities controlling under the direction of the Divine,
the Impure Maya. This sort of world administration is also
 associated with Karma though it is not impure sarhséra in the
ordinary sense, From the Tantric view point, we are thus face
to face with two-fold Karmas, impure and pure—of which the
impure is the source of pleasure and pain and is the cause of
transmigration and the pure Karma is that of a person who is
free from impure Maya but is not free from pure Mayz and
functions as a member of the administrative staff under the
Divine order exercising control over the world of Maya. This
distinction between pure and impure Maya is very important,
We should remember in this connection that the Sadsara which
results from impure Maya includes even the higher heavens, for
they also fall within the zone of lower Maya, Keeping this in mind
we can say that perfection according to tantra implies freedom
from the lower as well as the higher Maya,

7
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CHAPTER 111

CONCEPTS OF KARMAN IN THE EPICS

In the Post-Vedic Sanskrit literature the place of two Epics—
" Ramayapa and Mahabharata is unique. Looking into these two
great works, it seems to us that the concept of Karma dominated
* the minds of thoughtful people in those days, There are two
aspects in which the Karma doctrine is generally viewed. In
one aspect Karma is looked upon as the moral voluntary act
performed by men, considered as merit or as demerit, as the case
‘may be. Merit or good Karma gives rise to good. results in the
" form of enjoyments. or pleasure, while evil Karma produces bad
results in the forms of suffering and praise. This sort of fructifi-
. cation of Karma in the form of happiness and misery is held
to be true not only in the present life but also in the lives-to come,
‘Hanuman?® in his address to Tard says that good or evil deeds
fructify in happiness or sorrow.

’ This is a clear evidence' of the Lelief that Karma produces

its results not only in this life but also in the same way as the
. experiences and happenings of the'present life, good or bad, are
'due to Karmas done in a previous life.

“Thus this concept of Karma was known to Ramayapa s we

- have it. The other aspect of the doctrine of Karman was what
is usually considered as Daiva. Daiva is distinguished from
Purusakdra or Paurusa. Purusakara implies human effort whereas
Daiva has the sense of certain fruits which are supposed to be due
to the action of the gods. In reality however, these fruits are
" borne by one’s own Karmas in an earlier life stored up as unseen
' forces as merit or demerit and controlled by the Devas and

1. Ram3yana, Kigkindh% Kfinda 21,2
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consequently known as Daiva. There are two views of Daiva
either as identical with the unseen merit or demerit of the previous
Karma and operated by the believers. In opposition to this,
Daiva is popularly conceived as a blind higher force which
corresponds in some sense to the idea of destiny or faith having
no causal relation to the prior Purusakara of the person concerned.
In the Ramdyana, we find evidence of the existence of the
=knowledge of both the concepts of Karma, Some people are
* reconciled to think that there is no reconciliation between the
view of Karma with that of Daiva. In the early literature, not
* only in Ramayana or Mahabharata, but also in some other
- works, we find usually a strong contrast between the doctrines
‘vof Karma and Daiva. While Karma implies conscious and
deliberate action on the part of the agent, Daiva, on the other
* hand stands for a sudden emergence from above in the form of
- an unforeseen event or an unexpected happiness or pain. People
" not accustomed to philosophical thinking were inclined to take
Daiva as a distinct conception from Karma. They are incl'ned
- to think that Daiva is irresistible. It comes suddenly as an act
* of unknown and an unseen power working from beyond over
which human activities have no control. This view of Daiva
© presents itself to us in Hitopadeéa, where we have the following
- statemant,! in which there is evidently a reference to contrast
¢ between Daiva and Atmaéakti. Ordinary people in those days
considered Karma as an expression of Atmaéakti which asserts
. itself on the overpowering of Daiva or so-called action of unfore-
. seen forces, This contrast betwesn Purusakara, Atmaéakti and
. Daiva was a popular feeling in ancient times.  Later philosophical
. literature  in its discussion on Karma has studied the question
. carefully and harmonized the apparent conflict between Daiva
. and Purusakara with the formulation of theory of Adrsta. . In
this_view Karma is used in the sense of Drsta Karma or actual
. action .in the present and Daiva is understood in the sense of
1. Hitopadesa . , . 4
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adrsta karma or ancient karma concerned in the mental - backs 3
ground in the forxn of dispositions and tendencies,

_ " In Hanuman’s address to Térﬁ,l it is stated that every man ‘
reaps the good or evil consequences of his own action performed
in previous lives. This implies that the joy or sorrow experienced
by a man is the moral consequence of his own action right or
wrong —in an earlier life.

In the Ramayana, Ayodhyakanda we have the following
important statement.2 It is stated that on some occasions even
good persons are found to commit actions which cannot but be’
described as reprehensible and vice versa. It is pointed out that
all this is due to the function of Daiva.

From the foregoing verses of the Ramayaga, it appears that
the word Daiva covers all such incidents and events which appear
all of a sudden without any previous mental conceptions of the
person concerned. This shows that in those days, the original
actions or results were supposed to be the human sankalpa or
I"aiva. In this sense the conception of Daiva is parallel to that of
predestination but a study of philosophy of Karmaas understood -
in.ancient India would seem to show that the so-called unknown
factor in the production of happiness or misery is not a blind force
working behind but is really one’s own Karma or Karma potency
stored up for a length of time as a blind force and worked out by
the Daivas or forces of nature when the time of fulfilment is
reached, In this way, though ordinarily the term Daiva implies -
the blind action or celestial forces on human destiny, it in reality
is believed to be the result of Karmic forces kept in store for a
length of time until the moment of maturation or Vipaka.

The word Daiva is used in Ramayana in different contexts.

The conception of Daiva as an irrevocable blind force is in
existence and the conception of Karma as a guiding principle of
human destiny is also admitted. In later times the two ideas are

1, R¥mdyana, Kigkindhakinda 21, 2
2. Ibid,, Ayodhyskinda, 22, 20-24
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combined together in the established theory of Karma but in the .
earlier literature the relation was rather loose and in that caseit

was a concession to the popular view that the forces of nature in

the form of Dawa ‘also appeared to regulate the expenence of
humanity, T

In ancient Sanskrit literature as in the medieval, we always
come across a note of contrast between Daiva and Purusakira, as

apparently distinct forces operating to- bring about human ex-

pe:iences in the form of pleasure and pain. The word Daiva Is

substituted by Kala or any other similar word. Purusakara is
evidently the present Karma initiated by the ego’s will. In the
Ramayapa, we find a clear statement .of the apparent distinction
between Daiva and Purusakira. In the Ayodhyzkinda of
Riamayana,l Rima admonishes Laksmana and gives him a good

sermon on the true origin of pleasure and pain as well as of other

mental dispositions. It is pointed out in. this connection that

neither pleasure nor pain is imposed by one on the other. It
emanates from the unseen force entitled Daiva which no person
is capable of overruling. This unseen force entitled Daiva is a
great power which overwhelms not only ordinary human beings
but also great Rsis who were well known for their hard penances.

T his indicates that an incident which happens all of a sudden

and which was not even conceived before, is described as originat-

ing from Daiva. In other words, what is known as Daiva is

unpremeditated and incapable of being discarded or thrown

away. One important peculiarity of Daiva is that it is irrevocable.

In some places the word Kala is used in the place of Daiva
and is described as irrevocable. Kaufalya’s instruction to
Ramacandra on . the eve of his leaving for .the forest is an

example.2 ,

In his speech to Sumantra, Laksmana points out that the
strength of Daiva is greater than every other strength available

10 man. And it is for this reason that even Ramacandra who -

1, Vide Ram% Tyans, AyodhyTkinds, Sarga 22, 20-22, 24-
2. Iid. -+ 2%th Sarga 30 alézw holybooks.com
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when excited is capable of destroying all the devas; assisted by 4ll-
the Gandharvas, Asuras and Raksasas. He is also unable to -
neutralize the power of Daiva, Gandharvas, Asuras and Raksasas,
bound by the decree of Daiva.

It is well known that sometimes Karma brings about its -
consequences in the present life and does rot wait for fructification
in a life to come, The dictum which is pointed out by the Yogit
implies that Karma in the form of a dire action bears fruit in the -
present life itself and does not wait for a future life. Dafaratha
began to feel on the separation from Ramacandra that this misfor-
tune was the direct effect of his bad action in killing the Rsi
Sravanakumara He adrmts this in the course of his lamentation.?

It is pointed out in the Ramayapa that the law of Karma is
irrevocable. It does not make an exception even in thecase of a
person who is believed to be a divine incarnation. It was believed
that even persons of great spiritual eminence have to suffer on
account of their unfavourable Karma. Rama’s separation from
Sita was an account of the curse of Bhrgu Rgi.3

In Brahmaloka, no one feels hungiy, but a tapasvi of
Brahmaloka feeling hungry enquired of Brahma about the reason

of hunger—who said that havmg only done the penance and not
having done the charity he felt hungry.4

CONCEPT OF KARMAN IN MAHABHARATA
As in the Ramayapa, so in the Mahabharata, we find a
similar attitude towards the working of Daiva. It is clearly
stated that what is bound to happen ( Bhavitavyam ) is inevitable
and as such there is no room for lamentation for its happening.
This is Daiva and is incapable of being averted by one’s intellec-

1. orgen?: god; Tl s29 wawwEa

2. Ramayany, Ayodhyzkinda XXXIX, IV
W gy A g3 FEeEn 989w
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3« Ramayana, Uttarakanda, LII, 18
4. Ivid. LXXVII, 15«17
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tual resources at the present moment. It is said to be a decree ‘
of heaven ( VIDHATRVIHITAM ), and it is not possible for

a man to avert it or transgress it in any way. As a matter of fact, _
existence or non-existence, happiness or misery—all are’ based
upon the decree of Kzla or time spirit. It is also the dispensation
of God ( VIDHATRVIHITAM ) and cannot be averted. The "

Vanaparva of the;Mahabharata fully bear out the truth of the
above statement,!

‘From this passage of Vanaparva, one' thing seems to be
clear. It isthat what is designated as the decree of fate, other-

wise known as Daiva or the will of the Lord ( VIDHATRVIHITAM ) . .
- 1s the dispensation of the Lord of Karma. '

In another passage in the Mahabharata, we find an instance
of a beautiful virgin bitten by a snake. It is said that the snake

under the activation as it were of Kila or time spirit had bitten
the damsel.?

In the same work we find a stétement of Dhrtarastra that
the playing of dice was not at all to his liking and yet he approved
of jit, having been influenced, as it were, by the decree of heaven.3

In -another- passage of the same works we ﬁﬁd stafed that

the present dispositions { Vrtti ) of all creatures are due to their
past actions ( Karma ).4 '

In this passage the word Karma is used instead of Daiva or
Kala showing that all the three conveyed the same sense.

Wheg Damayanti was suffering from the separation from her
hushand. she thought that it was due to her own misdeeds in a
previous birth. The passage forming a part of Damayanti’s

lamentation gives a clear statement of the conception that any

tavil done in a previous life bears fruit corresponding to its itensity
in the present life, . | |

1. Mah#bharata, Adi Parva Chapter I, 246.247
2. Mah#nbhTrata, Adi Parva, VIlI. 18-19

3. Mahmbharata, Vana Parva, 1X,

4. Mahbharata, Vans Parva, XXXIII, 4
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In another passage it is stated that ignorant people suffering
misfortunes in their present lives attribute them to the action of
Devas and consider them to be due to daiva, while in truth their
present condition is really the consequence of their own deeds in a

previous life. What is once done can never be wiped out.

In another passage, in the same work,® we find Bhisma on
his death bed saying to Karnpa that it is not possible to transgress
Daiva by means of one’s own personal exertion or Purusakara other-
wise known as Paurusa. The same idea is found in Drona Parva.2

The same idea of the greater strength of Daiva having the
supremacy is expressed by Yudhisthira.8

This idea of the supremacy of Daiva was expressed by
Dhrtarastra after the Kauravas had been defeated.4

In another passage in the same Parva, we find a clear and
correct statement with regard to the mutual relation of Daiva
and Purusakara. It is said that the foundation of human society

1s built on the mutual interaction of the two cosmic or individual
forces i. e, Daiva and Purusakﬁra.

The same idea is found in the Sabhaparva.5 The Epic is
not wanting in passages which show that there is no inherent
opposition between Daiva on the one hand and Purugakara i.e.
one’s personal action on the other. The truth is that a person’s
present Karma while producing its results is converted into a
powerful force and is operated by unseen powers of nature. In
that state it is known as Daiva and produces its effect on the
performer of the original Karma with irresistible force. This
shows that Daiva, however, powerful it may be, isnot really

dlﬁerent from the original Karma. Though it appears to be

mvincible it is not really so, in as much as the present Karma per=

formed with greater zeal, may be able at times to conquer the'
pPower of Daiva.

1. MahZbh&rata, Bhisma Parva, CXXII, 27,28

2. MahZbharata Drona Parva, th Adhyaya, 10th verse
3. Mahabharata Dron’i Parva; CXXXV. 1 A . N
4. Mah#bharata Sabha Parva, XVL. 12 : L
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In the Sauptika parva,® it is emphatically remarked that exer-
tion and destiny together lead one to success. ‘Here the spirit of the ’
statement seems to be that man’s duty is to exert himself to his
utmost capacity with a view to attain success but if he fails not
withstanding his utmost efforts, he is not to blame. Heshould .
be regarded as beilag overpowered by the forces of Daiva.?

This is the philosophy of action for the practical man accord-
ing to the Mahabhdrata3 It is clearly stated thatgood acts
produce happiness and sinful acts produce misery. A person’
never enjoys or suffers without a proper cause. . His present
enjoyment or suffering is really a consequence of his previous deeds.

The other passage shows that no one enjoys or suffers wrongly
in this world. If he enjoys pleasures, it is because he has earned
them or if he suffers pain that also is because it is his due. In
this world, strict justice maintains order and there is no room for
unfair play in the moral administration of the world, No body
has a friend or an enemy who can act in his favour or against
him. Every man is his own friend and is his own enemy. Asa
matter of fact he himself is the true witness of his own actions.
The inevitable character of previous Karma has often been
exercised in the Epic. It is pointed out in the Santi Pafva that
Daiva and Purusakdra are mutually dependant for practical
purposes, a persoa should exert himself in the direction of Puru-.
sakiira or a personal exertion and should not like an impotent

person try to depend hopelessly on Daiva.t  This is exactly the
spirit of the other statement of Sﬁntiparva.-“

An interesting passage in the Sintiparva makes a curious
statement to the effect that though some people may lay emphasis

on present activity ie. Purusakfira and others on the other hand

. .
o MabibhTrars Sauptika Parva 11 2.3,
« Saumika Parea 11, 335,
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declare their view in favour of .Daiva. There exists a class of
thinkers who are described as materialists ( Bhiitacintaka ), who
have no faith either in Purusakdra or in Daiva but who are
advocates of doctrine of Svabhava. They are of opinion that
neither personal exertion or Paurusa nor Daiva is capable of
vielding fruits without the help of Svabhava or nature. Looking
closely into the problem one is consirained to think that neither
Daiva nor Paurusa nor even Svabhiva can'give rise to results
exclusively. The three forces worl together harmoniously to
produce proper results.t '

In the Santi parva,? ‘there is a short account of the theory of
Karma and its fruits. It is stated that an action performed with
Physical body bears its fruit in the future in a similar physical
body. In the same way mental actions bear the fruits in dreams
and not in the waking state. In this passage we also find a clear
statement of the fruits of penances, charity, observance of Brahma-
carya etc. according to the principle of the Karma theory.

From an extract of the Mahabharata,? it appears that Jfizna
is adhlsthana, avyakta is ajfizna ie. buddhi and ahdnkdra.
The - ajfidna is superimposed in the seed of an embodied jiva
(dehijiva ). The jiva by means. of its own Karma under the
influence of Kala or time moves about in the world. The jiva
moves about in dreams as if with a body. In the same way- the
embodied soul or Dehi by means of its qualities of varpa and
karma experiences the worldly movement, (SAMSARABHRAMA@A)

"CONCEPT OF KARMAN IN BHAGAVAD-GITA

We now turn to émmadbhagavadglta and find out the
teaching of Snkrsna on the doctrine of Karma. Gita, as inter~
preted by Lord Krsna is supposed to expound the philosophy of
action in its highest sense. At the time when the Gita was’

—_—
1. Mahibhirata Sant Parva, 232 Adhay‘;ya, 19-20
2o Iid. Sﬁ“tlp‘rva. chapter VIII, verses 1-29,

3. Ibid Sznti Parva 213. 12-pavw.holybooks.com . . B
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preached, the entire atmosphere was charged with the spirit of
the Vedic sacrifice. Srikrgpa pointed out that sacrifice or other
forms of Vedic Karma are very good in their own way as means

of attainment of heaven and heavenly pleasures, for the .
Vedic Karmas are all performed with a keen desire to secure
the ends of worldly striving in this life or to attain to heavenly life. -

Srikrspa raised his voice against this sort of action because, he -

pointed out that it increases the impurity of the mind and does’

not secure the eternal peace and happiness, He pointed out that

the joys of heavenly life however, prolonged and varied, are short- :

lived and are bound to disappear altogether when the soul will
be compelled to come down to earth and take again its normal
course of life, This sort of Karma doesno good to the doer nor

to the world outside as well. S",rik,rgna pointed out that ’the’

supreme reality which he represents is Purusottama as distingui-
shed from what he describes as Ksara purusa and Aksara puruga.
Purusottama is paramatm? and he himself is an incarnation as it

were of this paramatma. In the Gita érik,rgma indirectly points -

to this True self. He says that in consequence of his Human and
Mortal body, people are generally inclined to look down upon
him as an ordinary person subject to birth and death but he points
out that these people do not know His Real Divine Nature which
controls all elements.?  In the eleventh chapter He referred to His.
Divine Nature,2

Even His dearest friend, Arjuna who had knowledge and"
faith in His Divinity could not understand him fully, so He
gave Arjuna temporarily, the Divine Eye by which he would be
able to recognise Iis Divinity. Ksara Purusa represents the
changing world in all its aspects3 and the Aksara Purusa is the
Great Immutablet Of the Three Purusas, the Ksara represent's‘

1. Bhagavadgiizx IX. 11 srgetaf~a /A gar; mgrﬁ agmf‘/raax
2. Ibid. XI, 8 RTRTFIT |

3, Ibid, XV. 16 : Gaify i

4, 1bid, XV, 16 QST ToIR
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.the changing aspect and the flux and the Aksara represents the
.Great Tmmobile, There is no relation between the two. The
Uttama Purusa however is Paramatma which stands for a harmo-
‘nious combinations of the opposite and the contradictory elements
.of change and no change. This Paramatma or Uttama Purusa has
a twofold Prakrti or nature, namely Para Prakrti and the Apara
Prakrti, The Para Prakrti stands for the human soul, the Jiva,
and is an eternal aspect of the Eternal Purusa, which' holds
‘together the creation. The Apara Prakrti or the lower nature
. -Is the Prakrti of Samkhya consisting of the three gunas (Frw )
and is material in structure, The gunas or the qualities of the
Apara Prakrti stand for an action. It is said that man because of
egoism, thinks himself the agent, whereas deeds are done by force
of Prakrtj,1 4

 Paramatms presides over this Prakrti which lies at the source
of initiation of all action. Though the self considers itself as the
doer or the agent of this action, this is due to the egocentric
constitution of the self or the Atma. érikr.sna says that true
action is far removed from the action in which ordinary people
take part. True action has before it a double motive, though in
ordinary cases it remains hidden under the surface. True action
isone which benefits the doer as well as the world outside. In
ordinary life, action is preceded by a desire for the acquisition of
its results. The hidden spring of action is the desire for happiness
which is described by the Mimarmsa philosopliers as Istasadha-
nata Jfizna i.e. a knowledge of the fact that the action will succeed
?“ producing the desred result. Srikrspa says that this is the
nature of all Sakama’ Karma ( @&™ &1 ) which aims at gaining
happiness and averting evil. This is intensely personal and itis im«
Pure as it is tainted withi desire and aims’ at the acquisition of
fruits., These fruits may be heavenly pleasures and so forth. The(yv
— .

}. Bhagavadgniz 117, 27
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do not tend to purify the soul and even the pleasures which they
secure are shortlived and do not purify thesoul. This isone
thing. Another thing is, this sort of action creates a division
between man and man, for in such cases where the aim of one man
clashes with aims of the other man, there is bound to be a conflict
which is supposed to be source of a breach of peace, The most
important defect in such actions is that it keeps the man or the
doer tied down. to worldly prospects and does not help to make
it pure in order to rise up to higher and purer regions. These
are the natural defects of the Sakama Karma_ which prevailed
in the Vedic age, Srikrsna raised his voice against this Sakama
Karma in ancient India and pleaded very strongly . in favour of
NiskaAma Karma 1. e. disinterested action or action which gims
at self-purification and atiainment of supreme truth. In order
to keep free from the evil effects of Sakama Karma, there rose a
school in ancient India that raised their voices against the perfor-
mance of action altogether. These people represented the extreme
Samnyasis who were recluses of some sort or the other. Srikrsna
found that the two currents were contradictory to each other.
The current followed by the householders is in favour of Sakama
Karma in a householder’s life which leads to heaven and rebirtbh.
The other current is that of the recluses who have left their
houses in search of Supreme Truthand are deadly against the
performance of any Karma at all. Both these currents were really

anti=social. Srikrspa suggested a path which lies midway hetween

the two opposite currents, He said that the true path les

between_ these extremes. He was not in favour of renuncxatlon

of positive life and search for wisdom in caves and forests. He
also was deadly against the poisonous effect of desire in all human
activities, in consistency with the metaphysical background which
pleads for Uttama Purusa or Purusottama i.e. Paramitma as
combining together, the opposite elements of Ksara Purusa as
well as Aksara Purusa, so he suggested that the best elements of
two courses should be brought together in a single path wh:ch
he named Nigskama Karmayoga. He said that Karma should be
retained, so also renunciation ﬁoﬁ“gz) r $his he suggested the renua-
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ciation not of Karma but of the fruits of Karma. He pointed out
that this was the true Naigkarmya and not the renunciation of
the action itself, and on the other hand he recommended Karma
and rejected the desire for fruits. In this way the middle path
was discovered as a doctrine of Niskdma Karma, The result of
Sakama Karma is the attainment of Ksara Purusa and the result
of Sarhnyzisa or renunciation of karma is the attainment of Aksara
Purusa Both are extremes and were avoided. He suggested
a course where Karma was retained and desire for its fruits reject-
. eds  The inevitable result of this path will be in favour of a life
in touch with the Uttama Purusa or Purusottama. This is the
important secret behind his philosophy of action. It was a
sympathetic view, for he kept in view the permanent good of the
soul in so far as being free from desire it would remain pure and
yet it would now aim at the mutable Aksara Purusa. By virtue
of action for a fault without regard for its fruits, the result would
be a life consjstantly with the life of Uttama Purusa or Paramatmai.
If 2 man followed the life in favour of the Ksara Purusa, it
would mean transitory attainment which would render no per-
manent good to the agent, For the attainment of Ksara purusa
would mean 2 life of constant change—going up and coming down
and having no concern with his fellowmen in the world. The
life of a Naiskarmya yogi in the old sense would mean ‘stagnation,
It mlght lead to the attainment of the Kutastha ( $z&4 ) but
will have no connection with the welfare of the world at large.
The PhllOSOPhy of Niskaima Karma as discovered and preached
by Him ( Srlkrsna } leaves room for his individual uplift in
the scale of spmtual perfection as well as for the greatest possible
good to his fellow-being on earth.

In this line of action, siddhi or asiddhi i.e. success or failure
is not at all a point for-consideration. What is truly aimed at
Is the purity of the mind. in respect of the performancé of the
action concerned. In the eyes of such a person, the Yoga
consists in the sense of equality between both success and failure.
What the. agent is expected to consider is that he should perform
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‘He noted that usually action or dctive life is attended with a desire
for success and enjoyment. He also .observes that' inaction by
itself issterile and useless. A human body with an embodied
existence can hardly do without action at any moment. Even its
very existence depends on action.” True inaction is not metely a
loss of activity, but it consists in afreedom from desire which
actuates the activity. Therefore, He said that the true path of
a man lies midway between the two which consists in action
without desire, Action under no circunﬁstance‘ should be given
up but the objectionable action in usual elements namely desire
for fruits, should be given up. This means that it represents pure
action for its own sake without any consideration of what the con-
sequences may be. This rivetes the attention on action itself and
‘not on success or on other considerations which are associated with
it. This gives rise to the purity of action as a duty and constitutes
yoga inso far as itis in union with - the’spirit of the Divine will.
Ordinary action which is inspired by hopes and fears bears fruit
in the success which attends it. This fruit is perishable ¢o that
in consequence of such action a man cannot attain to the “Tmperi-
‘shable. On the contrary the inaction of an ascetic which may be
good in itself leads to moksa which isa state of freedom from
action or sarhsdra, S':riki‘sna was completely in opposition to these
two antdgonistic ideals namely the ideal’ of a perpetual -Sarhsdra

which i$ implied in Ksara Purusa and state of absolute inaction
which is implied in Aksara Purusa. He admitted Ksara Purusa

as well as Aksara Purusa hoth as the two opposite poles of a
‘common line just like thesis and anti-thesis of some of modern
th';nkers or Sat and Asat of ancient Indian thinkers. He:was in
favour of a doctrine of synthesis which ' expressed through his
.interpretation Uttama Purusa or Purusottama or ' Paramatma3 in
-the Gitd. Purusottama represents a synthesis of Ksara and
Aksara, In the same way érikﬁna combined in his theory of
Karmayoga the elements of Truth and the theory of action and
inaction both. This Karmayoga is' usually known as the doc-
trine of Niskdama Karma and its result js superior to the results of

the extreme forms of Karma and Sarmnydsa, The extreme form
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of - Karma was represented in the lifetime "of érikrsna by the
so-called Vedic Karma which was always performed with a view
to secure profits in heaven., ‘

The extreme form of Samnyasa was a state of inaction in the
pure Brahmana. None of these had any bearmg on hvmg humanity
and its sufferings but the doctrine of Niskrama Karma was
intended to help not only the doer of that Karma but also the world
-as a whole.. It helped the doer with purification of his mind which
was not possible in Sakama Vedic Karma. It also helps to improve
the status of the social being in as much as the doer of the action
does not claim the fruits of his action but dedicates them to the
society without retaining any personal interest in them. Accumula-
tion of the fruits of Niskama Karma, thus. produced, tends to
improve the state of the society and the moral tenor of the indivi
_duals constituting the society for selfless action is infinitely superior
to selfish action. As regards individual effect of Niskama Karma
.on the doer, it is enough to say that withthe purification of the
.mind of the doer, his egocentric life also begins to change. In

due course the whole of ego becomes- less and less tight. It must
‘be remembered that according to the Gita all action really
4 proceeds from the activities of the gupas of prakrti.

Though the action is done by the nature’s forces and not by

- the Atm3; Atm3a under the stress of its egoistic impulse feels that
_the action was done by him.  The truth of the matter is that the
Atma3 is merely the silent observer of the action and not the agent
"of the action itself. As a result of Niskama Karma, the hold of
ego becomes weaker and weaker untll it disappears altogether.

" And it is at this critical moment that Sr1krsna advises his disciple
Arjuna to give up all religious activities and to surrender to the
will of the Supreme Lord. When this surrender is complete, the
Lord takes over the charge of his disciple and through his own
infinitely powerful will initiates a change in the personality of

1. Bhagavadglta 111, 27 . .
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‘His disciple who is at that time merely an observer and all act1on
in his mind and body precedes from the’ Divine will alone.

This is the ultimate culmination of lekﬁma Karma as
preached by Srikrspa.

KARMA AS A MEANS TO PERFECT REALISATION
ACCORDING TO GITA

The Gita insists in various ways on the importance of
Karma. It goesso far as to say thatin ancient days there were
great persons like Janaka of Videha who attained to perfection
through Karma alone. The word used by Gita is Sarmsiddhi. .
The statement says® in plain words that the perfect siddhi of
Janaka and others rested on Karma and Karma alone. The
words Satsiddhi in the Gita seems to convey a very high idea,
as we know that in normal course knowledge or perfect illumina-
tion is attained by a man after the lapse 'of a series of lives spent
in concentrated practice. This knowledge is of the nature of
Jiizina and when it reveals itself in the life of a man he surrenders
himself unconditionally to the will of the Divine.2

The true test of knowledge is destruction of ego and its result
is the act of sincere surrender to the will of God. This is prapatt.
The prapatti or surrender to the Divine will puts an end to all

egoistic activities on the part of the Atm3 and ends in the realisa-
tion of the supreme idea which is described as Paragati8 Itis

stated that a man after the attainment of perfection in various
births attains the Paragati.

This shows that some Supreme samsiddhi in the language of
the Gitad is the one way to supreme realisation. Karman as a way
to Samsiddhi is certainly a path to the realisation of the supreme
ideal. Samsiddhi is therefore, more or less on a line with know-
ledge so that Karma as a knowledge is supported by érﬂq‘gna.

1. Bhagavad Grex (111, 20 ) gi0q fo dfafamizaar s
2. Iid, (VI11.19) QYT AFTARRY QR /i A9 |
3. Ibid, ( VI, 45) www.holy B3AGESEIGE: T iy oxi a1l |
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KARMA AS A SACRIFICS OR YAJNA -

A cursory view of the Bhagavad Gitda would suffice to con«
vince one that Srikrspa was a staunch supporter of Karma or
life of action but he pointed out that the action by itself has no
moral significance. It is plainly stated that the Karma or action
which is intended for the Divine is the true Karma. It is called
a sacrifice or Yajfia. Any other Karma which has not this aim
in view is & source of bondage. The conception of Yajfia has
to be clearly made out so that the Gita theory of Karma may
become intelligible. It is stated in the Gita that the creator
( Prajapati ) created Jivas ( Praja ) in the beginning of creation
together with Yajfias ( sacrifice ). In other words the origin of
Jiva is co-evil with the origin of Yajfia. The mandate from the
creator to the entire creation was that the created world should try
to develop itself, on the basis of the evolution of Yajfia. In other
words the development of humanity is said to depend on a true
cultivation of what is described as Yajiia. It is held that it is
through Yajfia that man can have his desired object. The creation
consists of two orders of being—Man and Devas. The relation bet-
ween the two is that one supplements the other, The word Deva
stands here for cosmic and super-cosmic forces of life which are as
real as the human creation under its control. The relation between
the two is that one cannot do without the other, so that even the
existence of one is dependent on the existence of the other. Itis
a state of mutual support in which one is essentially needed for
the existence of, the other as the other is. Of these two one
cannot thrive exclusively unless it is supported by the strength

~ of the other. This reciprocity in creation is a fundamental fact
and it is on this that the philosophy of sacrifice is ultimately
bésed. The Devas have to be supported by men through their
activities and as result of this support received, the Devas make
their own contribution to the happiness of men. Men depend
on Devas as much as Devas depend upon men. This central fact’
has to be recognised and the philosophy of sacrifice represents
as it were the recogmtlon of this bas1c fact. The fact is that the

—
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whole order is an organism ie. properly organised in relation
to allits parts so that one part has to depend for its existence on
the other as the other on itself. The recognition of this basic
truth in nature is reflected in the advice or mutual sent:ment
found in the Gita.l It is thus clear that the desired ob_]ects of
life could be automatlcally supplied by the Deva or cosmlc
forces if they ‘are in their turn propitiated in ‘a proper way byf
the human beings.2  This implies that a person who enjoys
the amenities of nature without on his part giving to the
higher forces their dues is really a th1ef' The idea is that
true Bhoga is not possible unless legitimate ‘dues to others
are discharged. A man can in all propriety en_]oy only what is
left behind after the full payment of his dues to others. Ttis
for this reason that in ancient India the householder who served
the guests was entitled to enjoy what was left behind after the
service was over. 1n other words it was thought sinful for a man
to cook for himself. He was required to cook for others andj
after the satisfaction of all he was at liberty to enjoy the remnants
of what was utilised. Such people were called Yajfiadistadinah
ie. the people who live on the remnants of what is left behind
after being served to the guests and others.  Such people are puri-
fied from all sorts of sins. In the technical language of the Gita,

Karma develops into sacrifice and sacrifice leads to the formatlon

of rainy clouds. Rainfrom clouds helps in the growth of food

and food is the basis of all animal life. On the other hand

Karma is the manifestation of Brahma and Brahma is geneucally

related to the immutable Aksara. The cult of sacrifice as thus

understood, explains how it acts as the basis of Brahma. This

cycle as described above is techmcally known as Brahmacakra
and it is the duty of every human being to follow it up ‘in life.
One who does not doso lives in vain.. The life of such aman
steeped in sense-pleasures i is no true life at all, ) ' '

lo GHEIIL-11. YKol W@Ed<a: 39: qIaeTeedy ) 2 I

. Cra 1ll-12. == AW & Y Ran: areasy agnfaans |
SRR ¥ ) Mead R T ;0 2R 0

(o



[ 119 1

77 "KRTSNA KARMA ‘ D

There are many secret doctrines in the Bhagavadgita which
_ are not as carefully studied as they seem to deserve, One of these
doctrives is the theory of Krtsna karma which rendered into
English becomes equivalent to’ integral Karma. The question of
integration is a very mysterious affair, so that in consequence of
integration the contradictions seem to meet. It is pointed out that
like the natural ohject according to Pataiijali everything contains
everything else so that everything in nature as a product contains
in an unmanifested form every thing else. The only question of
determining the character of the object is based on the existence
and manifestation of the qualities which are most prominent.
PatanJah says in his Sttras that one object may be transformed
into another of a different kind due to the influx of material
existing there as unmanifest and ‘it is .for ‘this reason that the
Yogins declare Sarvarm Sarvitmakam,

The commentator says that Jatyanucchedena Sarvarn Sarva-
makam. . On the analogy of this the Gita makes a similar bold
statement in regard to Karma. It is well known that Karma and
Akarma are contradictories so that ordinary. men cannot find one
in the other. In other words ordinary people are capable of
seeing Karma in Karma and Akarma in Akarma, for Akarma i is
static and Karma i is dynamic and two are distinct from each other
but Srikrspa says that the secret of true wisdom consists in
having a vision of the Karma in an integral sense,

"This vision'is very wonderful for it brings about a harmony
‘between the static and ‘dynamic-in other words, a person who has
“this clear vision of Karma in Akarma and Akarma in Karma is
really an actual performer of integral action, technicelly known

‘as Krtsna karma. A man of true intellect ( Buddhimana ) can
“work this out easily In his life. In this way Karma finds its
fulfilment in Jfiana and Jiizna in Karma. One who is supposed
to represent the Krtsna Karma is not reqmred to perform any

Karma at all, but he has to have the true vision or intuition in
which Karma and Akarma are equated. According to the Git,
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this Is the sign of true Buddhi to see the - whole thing in 2 part and
a result of that to be the agent of- the whole.

> KARMA OF A DYING MAN

In the 8th chapter of Bhagavadgita there is an important
section on the Karma which a dying person should carry out in
order that he may attain to the divine level. " Itis ‘said that if a
man continues to remember God at his dymg moment he attains
to the status after he has left out his connection with the body.?

The rule is that a man may attain to any p051t10n prov1ded
he is able to remember itfirmly at the time he loses his sense of
identity with the body. The fact is that an act of memory for
a single moment may be an eternal act provided it occurs when
there is no longer any sense of identity with the body. This is

really the inner significance of Sada in the explanatmn—-Sada—
tadbhava bhavitah.3

~ In the verses 10 to 12 there isa formed statement of the waY
in which the karma of the dying man hasto be performed. At

this momeant, the dyingsoul is supposed to be equipped with the
following qualities — ‘

A. Concentrated mind

B. Asense of devotlon

G. Yoga Sakii as expressed in the lifting of the Prapafakti and
placing it within the two eyebrows. This implies that the
dying person is furnished with Yoga in relation to mind and to
Prapa and devotion. It is, therefore, prescribed that the first
duty of a dying person should be the control of all the doors
or venues of the body ( nine in all, navadvara )' and that the
mind should be suspended within the heart and also that with
the help of yogic dharans, the dying person should be able to
keep. his vital energy ( Praga ) confined within the crown of

1, Bhagavad G1ta, Adhyzya IV, Verse 18,
2, Bhagavad Gz, VIlI. 5
3, Gra VIIIL 5
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the head. When this is done, the dying person should remem-
- ber the Divine and repeat the holy syllable of AUM which
represents Brahma. Such a person when he departs from the
body attains to the supreme aid.l 1Inthe paper on ‘“FgRgm’
IR qaez’2 there is an elaborate attempt to describe the
- Karmas of a dying person. In this paper it has been pointed
out that the closing of the nine doors of the body can be success-
fully attempted by the yogic kriya. It is said that with the
help’ of a particular mudrz, the rectal avenue may be easily
supressed. A practice of the mudra for a short while creates
in this body a sense of concentration when a knowledge of the
outer world is prevented from coming into being. In due
time it is followed by what is technically known as ( withe
drawal of the senses ) but it should be remembered that before
the action of this mudri commences, the person should
practise prapayama beginning with phraka followed by
Kumbhaka, After the air is suspended, the action of the mudra
should be commenced. If kumbhaka is performed successfully,
the Samanavayu becomes strong. In consequence of this,
the entire nervous system of the body ( higher, lower and
oblique nadis) becomes unified and equalised with the
Susumna. At that time, the vital energies flowing in those
Nadis come to be equilibrated and assumes the form of the
- prépa, This is technically known as the equilibrium of the
nadis, There after the person has to meditate on the susumna
as an upward flowing stream, The susumna is within the
, centre of the physical body. It rises from the navel region
- upto the Brahmarandhra and even beyond it to the centre of
* Sakti. Asa result of this practice all nadis and all the granthis
begmnmg with the heart are suspended and under the influ-
ence of meditation comes into the full bloom and begins to
flow upwards. The vital energy in the different centres like
the heart, throat and palate etc. have lost the straight motion

¢ 1o Bhagayad Gtz VIII. 11. to 12.
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and have become curved. This is technically known' as granthi.
These granthis are likened to the lotus on account of the fact
that they are subject to the dual action of contraction and
expansion. The control of the doors as referred to in the Gita is
really a form of Pratyahara. Assoonas the pratyahara in
the above formis formed the out-going tendency of the mind
disappears because it is the sense alone which with the  help

of air converts the mind as restless and full of outgoing
tendencies. This is followed by the abeyance of the mlnd
within the heart,

A detailed study of the entire process of the Karma ‘mziy be
found in the above article and need not be repeated hexje.'

VARNA AND KARMA
Srikrspa in his instructions to Arjuna in the Gita expressed
His personal ideas on the origin and evolution of the varpas
wrongly translated as caste by modern writers, The entire socxal
system of the ancient Hindus is based upon the orgamsatlon of
different varpas. The well known Purugasukta of the Rgveda in
its X chapter or Mandala refers briefly to the origin of the four
varpas or caste. In this brief account, the cosmic man ( Purusa )
is suppbsed to represent its mouth, the K§atriya its arm, the
Vaidya the thigh and Sudra the legs. The cosmic Man isina
sense the Indian or rather the Vedic society of the agé. " The
four 1imbs of man repre:zent the four sections or castes of the Indian
_ community known at that time. In this representation the place
" of precedence is given to Brahmana who represents the mouth.
This is due evidently to the fact that the Brihmana in the earliest
stage of the Aryan Society represented the intellectual and spiritual
' section of the community. The Ksatriya evidently represented
_the physical and the martial section and Vaidya stood for the
~economic strength of the community. The Sudras standing
_ generally for the_outsiders were slowly brought into the Aryan fold
" and were made to represent the serving section of the community.
This was probably the aspect of the Hindu Society in the Vedic
age. This classification is usually ‘supposed to be based on the -
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division of labour. Itis trueso far as it goes but what Srﬂq@na
says in the Gitd seems to imply that the entire classification was
based on general principles of gupa and karma. Gupa means
the infinite quality of thie person concerned and karma means the
action which follows from guna and is consistent with its nature,
Following this line of thinking we find that the division, threefold
or fourfold is not arbitrary. The entire classification of objects in
the external world is based upon this principle and it is well-
known that any deficiency in Gupa or karma or efficiency in the

" same has a tendency to bring down or raise up the standards of the
varpa concerned. It is for this reason that in the course of the
natural state of the society it is sometimes found that men of higher
Castes are sometimes lacking in higher qualities and show traces of
qualities which are normal to the lower and vice versa. A
Brihmapga may have qualities of a Ksatriya and a Ksatriya that
of a Brahmana. The instances of Paralurima and Vifvamitra
will clear the point. There are of course exceptional cases and
are explained in the Epics in an adequate manner.?

But in the ordinary course of the nature, a Brahmapa
Sepresents the spiritual heredity on the one hand and the spiritual
acquisition on the other and so with the others. It issaid in
the earliest literature on the subject as interpreted by Ya&jfia-
valkya that there are three principles involved in the philosophy
of varpa or caste, Jati, Karma and Vidya. For example,
the Braihmapa body must be in the ordinary course a product
of Brahmapa parents. Such Brahmana is technically known as
Jatibrahmana — it is Brahmana by birth just as bird or beast
Ora particular species is born of a bird or beast of the same
species. In the same way, a Braihmaga is born of a Brﬁhmarja
Parents.  This represents the superficial qualification of a

+Brahmapa body, namely Jatya Brahmanah ( stter sngrm; ) This is
birth in a Brahmapa family with the specific characteristics
Md from his parents. : -

[y

Ry S°° Mahabhirata Anuésana Parva, Adhydya IV. For the example of
Vidvamitra ; and Rimiyany, Bilakanda farga’ 75+76 for the example of
Parasurzma, ’ ‘ -
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this is a simple affair. It is well known that’ the varpa of a
particular person is determined by heredity and therefore appears
that for all practical purposes the - birth of a particular person
in particular families is determined by the karma as well as
natural quality of the person who is born. If a person deserves
to be born as a Brahmana, he is by natural forces transmitted
to the requisite Brahmana parents. In this connection it should
be remembered that in some cases there arises complications in
the birth, This also is due to the influence of Karma, In other
words, for instance, a man born in aparticular family is expected
to have tendencies and characteristics for attaining that parentage
but there are cases on record where complexity is noticeable:
In all sacred hooks we find here and there such complex instances.
The two glaring examples are those of Viévamitra and Paradurama.

It is-well known that Viévamitra was born of Ksatriya
parents, His father was Gadhi, the son of Kuéamba. Itis well
known that though by birth he was a Ksatriya, he -through his
parents became converted into a Brahmana. On the other-hand
Parasurama was born in a Brahmagafamily but was gifted with
qualities which are proper for a Ksatriya, As to how 'this

complication was possible, the ancient literature gives detailed
explanation.®

Lo

1. Mahfbhirata Adi Parva, M&ﬁ/gggks.c‘om -



CHAPIER IV

CONCEPT OF KA.RMAN IN THE PURANAS

~ The Paurﬁnic literature including the Mahapuragas, Upa-
purﬁnas and the other allied works affiliated to this school is very
essential, - Speakmg briefly it represents the spiritual and religious
culture of medieval India. The Epic literature is allied to it.
The pqetiqal literature in Sanskrit specially is intimately connected
with it and in most cases is based upon the traditions etc.
recorded in the Purapas. In my humble way, I have tried to
make a special study of this branch of ancient Indian literature
keeping in"view p0pﬁlar beliefs and general ideas of the problem
of Karma in regard to its multifarious issues. Of these issues,
the most important seem to be concerned with concrete illustras
tions of illustrious ‘persons taking their birth in different periods
of time which are sometimes countable in terms of Yugas, Maha-
yugas, Manvantaras and even Kalpas. In the course of this
study, it sometimes appears that great differences in the $cale of
time ‘do not count in regard to the recollection of a minor
incident after ordinary periods of time. The question of different
dimensionsin the region of time and space method crops up
-and has to be settled in its own way. It seems from a careful
study that -in the domain of karma and its forces, nothing is lost
‘ with the lapse of time. It also appears that the true individuality
of a person does not lie in the form and activity shown on the
stage but .lies far behind in the basic personality of the man
which does not show itself in the so-called historical or pre-his=
toncal activities known to us under that name. $r1 Bhagavan
SankaraCarya mentlons this fact in his commentary on Vedanta
Sttras. By way of example, we may take the names of Indra,
Vyssa etc, Really speaking, Indra or Vyasa is not the name of
a ;proper person, In different: ages, different persons have
appeared and played the part of - Indra, We find this in the
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The next step in the evolution of the Brahminical - nature is-
the activity or conduct of atrue Brahmana. Thisis Karma..
This conduct befitting a Brahmana consists of Yajfia and Yajana,
adhyayana and adhyapana and dana and pratigraha. These'are
six. This includes spiritul studies, penances, mantra-recitation
and other activities consisting of a. true Brahmapa, As a result
of these activities, in due course of time the immediate knowledge
of Brahmana reveals itself. At that time the person deserves to
be called a true Brahmaga. As with Brahmana, so with
other members of the society.

If a person by virtue of his inherent qualities develops parti-
cular attributes and propensities befitting a particular varpa,
he is reborn in that varpa after his death. ' This appears to be a
line of thinking in ancient scriptures, Abrupt change of one
varpa into another is not admitted though it is -found in
exceptional cases in the Purapas. There is another side of
the question which developed in later society on account of a
contact with foreign elements. It is Jati Bhraméé or Patitya.
“This means that such a fallen person'is an outcast and is not

allowed to take partin the normal social function pertaining to
that caste. '

FAILURE OF KARMA AS A COSMIC FORCE—DIVINE
INTERVENTION AND DIVINE DESCENT

We have been studying the philosophy of Karma from
different angles of vision. We know that if there is individual
Karma, there is also a collective Kaima, which is the sumtotal
of individual Karma in a certain period of time. Just as
there is polarity in individual Karma so there is polarity in collec-
tive Karma also. Karma by nature in ordinary cases of human
beings is cither good or evil ora combmatlon of good and evil

. as it is stated in YOgabhasya ( whlte i.e. Sukla, Krspa i.e. Black

. % These details h'xvc been carefully studied by ancient scnptural code swriters

.and have been well summarized in some modern works, Compare P, Ve
Kane's History of Dharmals stra, vol. 1V,
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and Sukla-Krsna i. e; mixed ). The: colourless Karma ( neither
‘white nor black or Sukla Krsna ) belongs to Yogins and not of
the ordmary human beings. This natural collective Karma
represents highest spiritual stage of .advancement for a country
or for an age. There is a natural opposition in the white and
black Karma of a person, 50 in collective way also there is a
similar opposition between cumulative white Karma and cumula-
tive dark Karma. When in a particular age and with reference
to a particular karma, the cumulative dark Karma becomes so
great that cumulative right Karma of the same country finds
itself unable to shine and prosper. Such an occasion comes in
the life of @ man or a nation from time to time. It is on such
occasion that what is known as a Dharmaglani ( wwraift ) in the
Grta or downfall of righteousness and predominance of dark
forces take place that the cosmic agency intended for the main-
tenance of a natural position in the world fails to function. The
.world forces are incompetent to solve regularly the critical
W6rld'position. ‘Tt is at such moments that extra cosmic power,
that is the so-called Divine power, asserts itself and comes down
to earth consciousness for the preservation of the world order.

This' is technically known as descent of God in the form of an
‘Avatdra.

It is just clear that Divine Intervention in the form of
Avatdra, is sometimes necessary for proper adjustment of Karmic
sources on a general level,

FUNGTION OF KARMA, GRADED BIRTH, KARMA
AFFECTING BIRTH

It is well known that the Gita teaches and is supported by
all other Sastras that the caste or varpa of a particular person
is determined by the principle of equitable distribution of guna
and Karma i. e, qualities and actions.t

Karma is action and gupa is Sattva, Raja and Tama.
According to the distribution of these two fundamental principles,
the birth of a human being is determined. In ordinary cases

* 1. Bhagavad Gtz IV-13 %naqqzr AT G AT 1
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case of Devatds and Rsis, As Indra is not a proper name, 0
Vyasa and Viévamitra are not proper names, for many individual
souls in the course of the ages have appeared on the scene and
functioned properly on the stage. This is a very important point
to be cdnsidered. The question, therefore arises, whether in the
study of Karma, we should take note of this basic fact. In this
connection it has to be remembered that whatever achievement
or blame is attributed to a particular Deva or to a particular
Rsi, it belongs to a particular person appearing on the scene
under this name and it does not mnecessarily imply either blame
or praise in the character of the original individual who appears
on the stage under the particular name. Consequently, the story
of Indra and Ahalya relates only to the person appeering on

the scene and not to the individuality of the true person con~
cerned.

i

A* comprehensive study of the entire Paurzpic literature

is in itself a subject for specialization but still we have tried to go
through the entire literature as far as possible.

Summing up the entire literature on the subject, we have
been able to take note of about eight or nine more outstanding
cases of rebirths recorded in the Purdnas. More such cases are
available but we need not to go through the whole story as what

we have selected is deemed to be sufficient to throw clear hght
on the subject.

Toppmg the list of these accounts, we may place the story

of Sati, the daughter of Daksa Prajapati and the wife of Lord
Mahadeva.l - ‘

* I am indebted to Sri Raveendra Kumara Siddhanta Sastri whose
illuminating articles an Purfnas have enlightened and inspired me. The
artices appeared in a Bengali Magazine “Pather Alo™,

1. The story of SatY is found narrated in the following Purfnas—

(i) Brahma Purina Chapter XXXIV
(i) Lifga Purdna Chapter L

(iti) Skanda Purfna, MahZdeva Khanda of cha‘a Khanda 22, 84- 86
(iv) Siva Purina, Adhyz Vyﬁdlvg
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~ We have placed the name of Sati, the Supreme Goddess of
the Saivas in front of this list. It is found in the Pur@na that the
rela_tiori of Sati to Siva Mahadeva in both her births is the same.

Indra—Tt is stated in the Padmapur@na, Uttarakhanda,
Chapter CCII, that he was reborn in the other birth on earth as
. a son of a person named Sivadarma who was a Brahmapa
living in Hastinapur. It may be stated in passing that Siva-
farma came to remember his previous life aftera bath ina
Pparticular pilgrimage - ( Nigamodbodhaka ), Indra is described
in the M'airkar,xdeya Purana as taking birth as a Pandava in the
Treta age. It is stated therel that the five Papdavas were really
five Gods who took birth in human forms for removing misery
in’ the human birth." .

Narada—Devarsi Narada describes himself to have been
in his earlier life the son of a maid servant of a Brahmaga. He
is also known to have been Upabarhana Gandharva in one of
his births. Tt is written in the Brahmakhagda of Brahmavaivarta
Purana2? that as Gdandharva he had . several wives but in spite
of that he developed an ihsatiable sexual urge on seeing the
nymph Rambha, Brahma cursed him that he would be born
“on earth as Sudra and then take his birth again as one of the
imental sons of Brahma, - ’

Nala Daniaya"nﬁ-—-ﬁvapurﬁma records the story of Nala
Damayanti’s previous birth. ‘Nala in his previous birth was a
Bhila—a well known tribe in Western India. Orce a Brahmana
cate to the Bhila’s house.and sought refuge for the night.
Bhila had accomodation for two people only—he himself and
his wife. ‘e ‘thought of helpifig him by allowirig him to sleep
ifiside and arrange for his own sleep outside the door, although
he knew that sleeping outside was not free from'danger., During
night hours he kept awaking for a long time and as soon as sleep
‘came to Bim, a deer tore him asunder. In the morning his wife

1. Markandeya PurFna, V. 20
2. Brahmavaivarta Purina, Brahmakhanda, Chapter X111,
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saw him dead and felt such a great shock that she arranged to
burn herself on a funeral pyre. At that time, Mahadeva appear-
ed and blessed them—“In the next birth you will be born as
Nisadhargja and your wife will be reborn as your companion.
You will be given the names of Nala and Damayanti.’’! .
Suratha—It is known from a study of the Devi Méhﬁtmya,
otherwise known as Saptarsi Gandi included in the Markandeya
Purana that king Suratha was a devoted worshipper of the
Supreme Goddess and as a result of a hoon received from the
Mother attained after his death to the status of ¢Savarpi
Manu.”2
Jada Bharata——V:sgu Purapa gives the story of Jada Bharata.
A son of king Rsabha, he was very much religious and after
ruling over kingdom for sometime he handed over the kingdom
to his son and took way to the forest to practise Yogas; Before the
attainment of perfection, he died and was born as ‘Bharata’ in the
family of Yogis,® He is known by the name of Jada Bharata. He
went to Saligrama pilgrimage for the practice of Yoga but still
could not get freedom from the bondage of death and birth. Once,
he was wandering in the forest. Suddenly nearby, one lion roared
and out of fear, a pregnant female.deer fell in water. The
deer died after the fall and the young one horn then and
there seemed to be alive floating on the water. Out of compassion,
Bharata brought him out of water, took him to his Aérama and’
reared him up. At the time of his death, he thought of the
young deer with the result that he was born a deer. On account
of beinga Yogi, he was a Jatismara (sifdza< ). When born as
deer, he would go to the Saligrama mountain to have, his food
i, e, leaves. In due course of time, he died and took birth in the
pure ‘Yogi’s house and was well-versed in all the Sastras. This
time also he was named Bharata, Even being full of wisdom,
he would behave as a fool and hence people named him JADA~

1. SivaPurﬁx)a.
2. Markandeya Purfipa 93, 13-14
3. Visnu Purfina 2, 12, 33-34
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BHARATA. Once this Jada Bharata had a discussion with 2
king Sauvira by name. The details of this are given in the second
arnéa of the Vispu Purdna. )

From the life of Jada Bharata, it is sufﬁcxently clear that

‘whatevér man thinks at the time of death ( that ) he becomes. L
“This reflects the whole character of a person in a way, for what«
ever he thinks at the time of death; that forecasts ‘the next birth,
It is not possible to think goodness at the time of death while one
might do bad things throughout.
King Nrga—In the Bhagavat Pur#ina,? is given theevent of the
Xking Nrga who was of charitable bent of mind, Once a cow of a
Brahmana got mixed with the cows of king Nrga. The king
taking the cow for his own donated the ‘same to some other
Brahmana. Due to this sin, the king was born as Krklasa.

éﬁndilya—-ln the Kumarika of the Maheévara Khanda,s

we have the instance of a Karma'who was a Jatismara and related
the ‘story of his past birth. “In one of his former births, this
tortoise was born’ in the family of a Brahmana Then he was
called ‘Sandllya In his childhood, this Santhya by way of play
would construct a temple for Siva and in his young age he actually
WOI‘ShlppEd Siva with-devotion. Due to this Punya, after death,
e was born again’in the dynasty of Brahmana and was-a- devotee
of - ‘Siva and a Jatismara. . Because of Siva’s boon, he got birth
in-a noted solar dynasty, - and he was the ruler of a vast kingdom.
Pratisthanapura was- his: Capital and. his name was Jayadatta.
-This king Jayadalta also was a Jatismara, . This hlghly devoted
king con'tructed a S1va temple at.various places. Siva was highly
pleased ‘and wanted to give hoon to Jayadatta,.. Jayadatta asked
for imrnortality and freedom from age and the same was granted
by Siva. After the attainment of this boon, Jayadatta’s wisdom
was thwarted and he got involved  in various bad actions
f‘mcludmg adultery, Yama could not take away his life because of

1. GraviaL5s
2. Bhﬁuavat Purina X. 64 : .
.3, Skanda Purﬁna, Kumankﬁ Khanda of M-thesvara. Khanda, Adhyﬁya XI,
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-$iva’s boon. Helpless Yama reported the matter to Siva. 'I_‘he
Joyal wives are most devoted to Siva. On hearing that their
chastity was molested by Jayadatta, he got enraged, called
Jayadatta and cursed him—¢Henceforward you be tortoise.”
jayadatta satisfied Siva by his penance and Siva said—<First you
_will be born tortoise for a long time and in the 60th kalpa, you
will be free from the curse and will stay by me,”

SECTION 1

t . In the foregoing pages we have given a number of illustra-
tions of cases of rebirth referred to in the PurZnas. These are
.only some cases out of a very big number which stand to show that
belief in such rebirths was a very common picture in ancient
Indian mythological traditions. In the present section, we
‘propose to deal with the various factors which account for rebirth
in different forms and in different ages. Among these causes we
:may note that there are really two causes one of which operates
‘in a particular case. In the case of persons who are free, divine
and above karma, the question of karma does not arise. In such
cases only the personal will suffice, This is illustrated in the
case of the Divine Mother —-Sati whose rebirth was determined
by Her will. As she was pure self;;above May3, the question of
Karma does not arise. A similar case is also found in the rebirth
of five Papdavas, These Papdavas were really of a celestial .
race i.e. race of Gods, taking birth .in human form for the
purpose of doing good to the ‘world, In this case Dharmarsja

‘came down and took birth as Yudhisthira, Indra, Arjuna etc. In
other cases, which include the entire field of mundane existence,

the doctrine of karma holds good as we have tried to maintain in
the present thesis.

‘What appears as S")’a'.pa or Vara in the Pur3pas is only the
secondary operative cause which has no real value because the
idea of pronouncing a curse or a blessing in the case of potent
Yogis or Rsis is closely bound up with the previous karma of the
pérson or persons convggvl;vpﬁgybo(;}s&gpears outwardly that the boon
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or curse leads to the rebirth but- studying the causality from the
moral point of view, it appears that the real cause is the karma of
the individual concerned, not the éﬁpa or Vara. We have the
following cases in the Purapas—

1. According to the Brahmavaivarta Purapa, Narada was

cursed by his father Brahma for disobeying his father in connec- -

tion with the process of creation of the family. Self-controlled

" Narada put lot of questions to his father, and the annoyed-father

(Brahma) cursed him to be born as Upbarhapa Gandharva with
a long life and with a number of children.?

2. Sati worshipped Siva and He appeared to give Her

wishful boon. Parvati expressed her wish to be His wife.2

SECTION I

The question of Jatismara or the faculty of remembering of
the past life comes up in the course of the study of these rebirths,
The word Jatismara is generally used in Yogic literature in the
sense of a person who remembers his previous lives. This power
of recollection is due to certain causes, we may state two causes
in particalar—: -

I. The Yoga literature points out that it is possible for a
man to remember his previous life if he is able to have a direct
vision of the past Sarhskaras lying stored in his memory, In the
Yoga Sastra, we hear a great Yogi like Jaigisavya who was able
to remember all the series of his past life both in heaven and in
hell through Yogic faculty. In the Pauranic stories, we generally
find that their faculty remembering the past life ( Jatismarata ) is
often due to external causes, such as- a dip in some holy water,
or a vision of some sacred Devata, of seeing some allied picture
.or it may be also due to some other occasional causes.

Jatismarata is very wide in its scope and the power possesses
-several degrees of perfection.. A person.who remembers the event

. Brabmavaivarta Purina, Brahma Khanda 8, 54
2. Skanda Purina, Kedarakhanda 22, 84-86 . a )
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of another Yuga or Mahayuga may not be able to remember the
‘events of the past Manvantara and one who can remember
‘Manvantara may not be able to remember a Kalpa. These
degrees imply qualities of perfection. Examplés of some Jati-
smaras as mentioned in the Purdpas may be noted below— -

’ 1. It is stated in the Matsya Purana® that the seven sons of
Rsi Kaudika, who had been the disciples of Garga Muni;
committed the great offence of having killed a cow in consequen-
‘ce of which they were comp'e'IIed to take birth in five lower castes.
As a result of having performed Sraddha ceremony for the
fathers, they attained to the power of birth recollection in every
birth, Ultimately they were born in Fgood places, some in. the
families of Vedajfia Brahmanas in Kuruksetra, others as sons of
kings and ministers. This story as narrated in Matsya Puradga
is also repeated in Harxvaméa $0 that its. populanty in ancient
“time was undisputed. : :
2. The remarkable story of birth recollection is furnished in
‘the Markagdeya Purapa in the dialogue between the father and
‘the'son. We refer here to the case of the Brahmana Sumati of
the Bhrgu family and his son. This boy was initiated with
sacred thread but did not behave himself like an intelligent boy
before his father, He talked like a dull and unintelligent person.

‘He said to his father that he happended to remember millions of
his previous lives in detail.2

The father wanted to know detalls regarding the past lives

‘and the boy described them. This includes several interesting
incidents of his past life.

SECTION 11

A cursory study of the PurZnpas leaves us in no doubt as'to
the causal character which the doctrine of Karma represents.
'As a matter of fact we find in the Purapas here and there records
“of the actual casual nature of Karma so that we find a detailed

1. Matsya Purina Chapter XX,
2; I\lﬁrh‘.{@cya Purﬁf}lv m%‘%g%com b
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account in some places of certain Karmas right or wrong taking
their natural consequence in a particular way as enjoyment of

pleasures in higher planes or suffering in different forms of life
in hell.

1. In the Miarkandeya Purapa,® it is said that if a man
accepts money from a fallen person, he is reborn as a donkey.. If
a man serves as a2 priest in the case of a fallen person, the priest
has to take rebirth asa worm. Ifa person does not treat his
teacher properly, he is reborn as a dog. If a person looks upon
the wife of his teacher with lust or if he steals the object of his
teacher, he is reborn as a donkey. Ili-treatment of parents
compels one to be reborn as a dog. Ifa person threatens his
Parents, he has to suffer hells and take the birth as a sparrow.
If a person thinks un-well of the wife of his brother, he is reborn

as a pigeon. If one commits injury in the body of his brother’s

. . . . )
wife, he is reborn as a tortoise. If one takes money from one’s

master, but does not serve him properly, he is born as
monkey etc.

2. Inthe Brhadnaradiya Purapa,? it is stated that a person
who behaves against the rules of Varpadrama and misleads, suffers
for three kalpas in different sub human stages of life, There-after
he passes 66000 years as worms. Thereafter, he continues to be
reborn as a serpent for one kalpa. After that, such a person is
reborn for one thousand years as lower animals and then as
mlecchhas, After this such a person is born as an illegitimate

:cbild for two successive births. Then he is born in the house of a
poor Brahmanpa,s

3. The Naradiya Puripa gives a brief account of how

simple persons take their births after the sufferings of hells. Tt is
said that in the be

ginning they are reborn seven times as donkeys
followed by births for ten times as 4 dog. Thereafter they are
reborn as worms in excreta for one hundred years. This is followed

1. Msrkandeya Puran,, (?hp.ptcr XV,
2. Brhadnirdatya Purdna, X1V. 73-78,
3. Bihadnfradiya Purana XIVyda{fybooks.com *
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by their rebirths for one hundred years as mouse, followed by.
iwelve years as serpents. After this they are reborn as animal
for thousand times. Thea they are reborn as trees for one
hundred years, Ultimately they are born as lower animals after
which they are reborn as human beings. As men they become
candalas for seven biiths. Then they take sixteen births as
Sudras, one birth as Vaidya, one birth as Ksatriya, During this
time, they' are tormented very much by powerful people.
Ultimately they are born as children of poor Brahmanas.® In
this connection this Purana? adds that gifts and other deeds
sometimes help in destroying several lives in succession.

Tt is said in Siva Pur@na3 in praise of Jyotirliiiga, that being
born in an inferior birth if any-body sees Jyotirlinga after death,
he is reborn as an owner of abundant wealth and in that birth
doing good deeds, he is able to attain emancipation. Born in the
Mileccha Yoni or in the Yoni of Antyaja, if any one sees Sivaliga,
he is able 1o be reborn as Brahmana.
impotent, oris devoid of any Aérama, he
reborn as Brahmana.4

One who is bhorn as an
Lo, .. .
s by seeing Sivalifiga 1s

SECTION 1V

THE SPIRITUAL STATUS OF A SELF-FORGETFUL
PERSON TAKING REBIRTH

In the story of Narada, we have found that Narada was
originally Devarsi and the mental son of Brahma. He had to be
rchorn under the curse of Brahma and due to his own sexual
passion in the family of Gandharva; because it was in this

family that one could enjoy carnal pleasures in the utmost fashion.
After this birth asa Gandharva, he was born as the son of 2

maid servant as stated in the Brahmavaivarta Purapa. Brahma

1o Nfreafya Purins X1V, 81.86.

2. afractya Purina X1,

3. Siva Purtins, 38. 27-29 ( ]:.y.zca‘rhhhﬁ ) ‘
4. Brahmiweivaris Pwina, Brabmakhands, Chapter VIII,
5

. Brabmavsivania Purfywwielyiredkhsgids, Chapter VIII,
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is always in favour of the proper creation and therefore, he always
advises marriage and giving births to sons, but Narada was
detached from the enjoyments and he was against this opinion.
As a result of this Brahma@ became enraged and cursed him-so
that he might be reborn again as 2 Gandharva named Upabar-
hana and in the course of long life would procreate many children.
Before leaving his body, -Narada asked from his father the great
favour that in any life he may not loose consciousness of his
previous lives and may not be deprived of his Divine Bhakti. He
said that a person who isa Jatismara may be born as swine
and yet he may retain his divine consciousness., As a result of
this divine love, he attains to the highest Divine position after
death, in Goloka, '

In this connection, a very important question presents itself
for discussion as to the value of moral life in relation to the cult-
vation of Divine Love. The question arises—Is it possible for'an
1mmora1 person to be a true and genuine Bhagavadbhakta. By
‘an immoral person I mean a person who is not walking in the
path of social morality and who is often found to be guilty of
‘moral transgressions. In Dharmaéastra in words of social mdrality,
Acara or purity of conduct and purity of moral life are supposed
to be foundation of not only moral but religious life also. The
question arises, is it possible for a man who is working under
youthful passion to become a true devolee of the Lord ? Narada s
prayer seems to imply that even the lrregulantles of his sexual
life might not stand in the way of his Divine Love but is it
possible.? Is'there any sanction for this in the Sastras ?- It seems
to me that the teaching of the Bhagavadgita is very explicit
_in this point and makes the whole position clear., The Lord in
the Gita clearly says that.even if an immoral person worships
"Him with single minded devotlon, he must, be regarded as.a

X samtly person; for he is having 1mp11c1t faith i in, Him,!*

¢ 1. Bhzgavadgita IX-30. - L e T e
aﬁ%ﬁgsnmam%mmawm‘ e
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This shows that even extremely objectionable conduct in
social morality need not stand in the way of 2 man being a truly
spiritual person deserving to be called a Sadhu and dear to the
Lord. All this depends upon the person’s attitude towards God,
If the person dedicates himself totally to the thought of God and
to His love, he deserves to be called a true saint inspite of
hig moral lapses, however condemnable from the social point of
view. For, the secret of a saint for the saintly life is not outs
ward conduct though it has its own value but is a secret and
indomitable passionate love for the Divine Reality. Narada
prayed that by reason of the fact that he was a Jatismara, the
continuity of a particular noble quality in every rebirth is possible.
Hence, the spirit of his prayer-—that inspite of his passionate nature
-which leads him from life to life, he wanted never to be deprived
in any of his lives of the great love, he felt for the Divine Reality.
From the words of Gita it appears that such a combination is not
impossible, so that it is possible for a man to remain a great
devotee of the Lord, inspite of his vital nature being full of
passion. 1In the Gita, it is pointed out in answer to the question
of Arjuna that what is called a misdeed or guilt has its origin not
only in the present will of the person but also under the influence
.of subconscious forces generated by the past will,

-The story of Nzrada lays a special emphasis upon this
mterpretatlon of spiritual life. :

"SECTION V

PHYSICAL TRANSFORMATION UNDER: THE
' POTENCY OF KARMA

Up to this time we have discussed the question of fructifi-
‘cation of Karma in different births. In this case, we have the
assumption of second body which takes place after death. The
interval of time between the death of the first body and rebirth of
the second body may be small or may be very very great but we
know from a study of the Puranas that this assumption of a sécond-

body by way of fructificat &%Wy%go yma performed in the earlier
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‘body may be without the intervention of death of the persons at all.
In the Puranas, this is illustrated in the case of the evil action by
the illustration of Nahusa and in the case of the good action by
the illustration of Nandiévara. To make it more clear, the
existing body which is the result of Prarabdha Karma of the
Previous life is usually bound to continue till the prarabdha
which is generated, is exhausted. A new prarabdha can
functlon after the current prarabdha is exhausted and death
has occured but in the case of a very great Yogi the desired
body to be assumed in future after death of the present body
may be assumed in the immediate present. In such cases death
is averted. In other words, the present body undergoes the
process of physical transformation ( Jatyantara Parinama ) as a
result of which it is transformed totally into the body which was

10 have been assumed after death. This is affected with the help
of the Prakrti,

As said above we learn from the Purznas the story of Nandi-
fvara and Nahusa whose transformation took place in their
Present life without the intervention of .death. It is said that
Kumara Nandivara on the strength of his exalted karma was
able to have his present body transformed into a celestial body
immediately without passing through the gates of death and
rebirth, This is from Vyasa’s commentary on Yogasitra, !

As Nandiévara’s human body was converted into a celestial
body, in the same way Nahusa’s celestial body was converted
into the body of a serpent. The general view is that Dharma
arrests the activity of adharma and vice-versa. There upon, the
transformation takes place in nature’s own course, as a result of
which conversion of one body into another becomes possible,2
Thestory of Nahusa appears originally in the Mahéﬁhﬁrata,

1. Patafijali's Yogasmra. V. 3

2. The story of Kumdra Nandt is found jn the ganatkumZra Sarbhit® of
SIVa.purKna’ ‘Chapter XLV, verses 134~Chapter L, Nandf was the son of
Sirad Muni, but his body was not of the ordmary typc of a sexually born
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Pali or Prakrta. All differences are in details. A ratibnal.study
.of the entire scheme of heaven and hell is not needed here. It has
been attempted in connection with other places with which we
Jhave had to deal in the course of this study.

In the present context we propose to give below a system-
atized list of both heavens and hells as narrated in the Puragas,
In every case, as far as possible, references have been given for
facility of consultation. In connection with the fructification of
Karma, we have had occasion to speak about heaven and hell,
Svarga and Naraka. We have often found that good actions
lead to a heavenly life and evil actions to a life in hell, of course,
for a limited duration according to the quality and intensity
‘of the action. As regards Svarga or Heaven, the purfpasasa
rule had an implicit faith in the ancient conception of the seven
planes—Bhi, Bhuvah. Svah, Mahah Janah, Tapah and Satyal.
Here Bhu represents the physical plane, Bhuvah including the
earth with all its divisions and the subterranean planes of the so -
~called underworld i.e. Patala and the Hells, The Bhuvah

represents the intermediate planes above the earth and below the
.Svah or Heavens.

: » . Svah is Svarga' which is heaven proper. It is presided over
by Indra and has practically infinite divisions. Svarga represents
heavenly life. 1t should be remembered that it has a dual nature
so that we have a lower heaven called Bhoga. Svarga and the
 higher heaven called Moksa Svarga. We are now dealing with
the lowér heaven where righteous persons are rewarded with
_enjoyments of various kinds—long life and great powers. .There -
is. no pain to be felt on this plane. All enjoyments e{re sensual..
-The inhabitants of heaven enjoy all sorts of sensual pleasures in
“this heaven. It is exactly aswe find it described in ‘the Yoga-

‘bhagya. People enjoy their long life, freedom from fatxgue and
powers of ‘Siddhis’ of different kinds.

-The higher heavens begmnmg with Mahabharata are all
“fields of Kramamukti or graduated evolution. There are enjoy-
" ments there undoubtedly, but they are not due to ignorance but
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‘caused by self knowledge though of a [limited type. ~ These "
heavensare abode of Jivanmukta Purusas of different grades of
spiritual planes. Asregards the Narakas we append below a.
short note which will give a general idea as found in the Purapas.

We have incidentally referred to the fact that significance of
merit and demerit became in course of time conventional. We
give below a consolidated list of the names of hells givén in
Purdpas with full references as far as possible giving a brief
account of sufferings and tortures given therein mentlonmg if
possible, the dark karmas which stain the truth,*

Name of Narakas Names of Purinpas Sins

1. Asipatravana Visnu, Vimana, }
Agni, Vayuy, Siva,
Bhagavata .

2. Andhatamisra Vimana, Agni and
Bhagavata,

3. Rjisa Agni “

4. Kalastitra Vﬁman; Agni,

Bhﬁgavata,_ Vispu

5. Tamisra Agni, Vimana, | - -
» Bhiagavata
6. Tapan Agni. SR

7. Mahﬁnaraka Agni
8. Mahavici ’

Agni

Ty

i

t It is saxd in the Swa Purfna that in the kingdom of Yamaraja there are

numerous  hells, Persons are thrown® into them accord'ng to the gravily

‘of sins. Vide Swapurm}a, Sapatkumira Samhit®, Chapter IV, Vrorses
50=51
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Itissaid that Nahusa who was for sometime the king of Gods.
in Indra’s heaven, compelled all the Rsis and Maharsis to bear
a. palanquin on their shoulders. Nahuga himself was seated:
within the palanquin which was carried by Rsis. The Rsis were
not accustomed to work in this way and felt tired. Consequently
they had to halt from time to time in the way. Nahusa was there-
by enraged and became excited with ange-, e came out and

kicked Rsi Agastya with his feet. Being thus insulted Agastya

immediately afterwards cursed him saying that on account of thus
kicking, all his virtues which enabled him to rise upto heaven and
became its king, became exhausted and that he should go down

into the Jower world and assume the form of a serpent for ten
thousand yearse Nahusa’s body was immediately converted into

that of a snake. ' .

From a study of the Purdnas, we find evidence of the
working of Karma sometimes in an accumulative and sometimes
also in a vicarious manner. When God . Mahadeva was pleased,
with Nandi, he granted Nandi not only personal blessings, but
also blessings to his father and friends. For, he was allowed to

body. It wasAyonija (SFfT). This body on account of Nandji’s penances
and propitiation of Mahadeva was converted into a celestial bady through
the blessing of the Divine. Iis uormal. term of life was only eight
years,. Gf.  the statement — SR F=2H 4 ifEd @ wisafi Ie
was the statement of Mitravaruna, the transformed body of Nandi was

glorious result of the blessings of Mahadeva. The penance of Nandl
was in the form of intense devotion to Siva.
declared—

¥ WT AERT @I d o= fgemn.
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Sivapurana, Sanatkum@ra Szthitz, Chapter XLV, verse 147,
The boon of Mahadeva was in the following terms

In this connection he
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live in Sivaloka not only by himself but also: with his efitifé
family and friends. ‘Nandi became his personal attendant named
“Parsadagataganapah” and assumed Siva’s form:

In the case of ‘physmal. transformation (]ﬁtyantaré Pari-
nama ) either for good or evil deed, the intervention of death is
not necessary. What is indispensable is the so-called @pfirapa
of the causal forces or prakrti as explained in the Yoga literature.
The casuality of nimitta is not direct or immediate but through
the implementation of prakrii as explained there. o

. SECTION- V1
HEAVEN AND HELL

In the course of our Pauranic studies, so far, we have had
occasion to refer again and again, to the Svarga or Naraka, or
~-heaven and hell in the sense of places where pious or wicked souls
are sent regularly in order to experience the consequences of
their actions.” Svarga or heaven in a general sénse is a-place for
enjoyment of various kinds of pleasures, as a result of a life of
-good action or pious thought on earth. Tn the same way Naraka-or
Niraya meaning hell is supposed to be a placeof intense torments
and sufferings as a result of wicked thoughts and deeds of unpious
persons. A general idea of Svarga or Naraka'is analogous to
what we find in other branches of Indian literature—Sanskrit,

"% The' Yogic philosophers are dxshnctly of the opinion that the rclatxon
between the intrinsic or material cause and the efficient cause consists in
the fact that the intrinsic cause which is prakrti itself, which transforms
itself into the effect without the intervention of the efﬁclent cause, the
function of which is simply to remove the barrier in the path of the
prakrti’s transformation. The quickness of time depcnds upon the inien-
sity of the functioning of the efficient, cause. Just as in a hilly country
of a.:loping nature, water locked up in the higher fields, cnmes down
automatically to the lower, after the barrier is _removed, it is exactly of
the same nature. On the analogy of this tcachmg of the Yogaéastra, it is
believed that the sinfulness or piety in the case of NahuSa or Nandfévara
was so great that as soon as its barrier was removed, it revealed itself
n the form in the effect immediately, Hence the. celestial body of _Nahuga
" was mstanta.neou.ly changed into the body of a snake and the human body
“of Nandxbvara in the similar ,manner was immediately changed into a

" celestial one withaut being rcqmrcd to pass through the stage of death,
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Names of Narakas = Names of Purdpas Sins

-9, Mah#iraurava Vamana, Agni

Bhagavata
10. Raurava - Visou, Vamana, Giver of false wits
: : Agni, Siva and nesses
Bhagavata
11, Vaitarini '~ Vispu, Vayu and
Nadi . Bhagavata
.1 . Salmali Vayu and
, Bhagavata R
13. Sampratipana Agni
14, Saﬁjaivaﬁa ’ Agm
15, Awvici Vimu,) éhﬁg\avata
16. Samghita Visgu. . oot
17. Lohitoda Vis,.:l;mA ’
18. Savisa 'Vignu ’
19, Mahspatha ’ -'.=_{7i'§r_\u |
20. Kumbhipaka  Vispu, Vayu and .
ivapurdana: -
21. Apraci Visnu
22. Apratistha Vispu, Vamana
23. Adhafira Vispu ' . . o000
" 924, Krmiéa szr,m Sacrxﬁcer of Amsta

25 Krrmbhqana - Vlsnu Bhagavata ' Hater of gods,
N " Brahmagas, = Pitrs,
' ! .~ :Contaminator of
www.holybooks.com J ewals.
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~ Names of Narakas

Names of Purdnas

Sins

26. Krspa

27.
28.

29

30

31

32

33

34.

Tala
Taptakumbha

. Tamas
. Papa
. Payavaha

. Mahsjvala

. Lavana

La labhaksa

35. Vahnijvala

36.

37.

38

39

40

Vilohita
Vifasana
. S'ovﬁbhoj ana

. Sardaréa

. Daruna

10

Vispu

"

s» and Vamana
93

23

2

22

3

Vispu, Bhagavata

32

Et]

Bhzgavata, Vispu

Visnu

Vispu, Vamana,
Bhagavata

Vispu

www.holyi;ooks.com

Crossing the limit of
the fields, remaining
under impure tricky
bent of mind.

Doer of evil deed.

Dislvyal to daughter-
in-law and daughter.

Dishonouring  the
elders, back-biter of

Vedas.

Neglector of guests.

Thief and not keep-
ing within limits. -
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Names of Narakas

Names of Puranas

Sins

4], Stkara

42, Rudhirambha
43. Ghatiyantra
44. Taptakumbha

45. Sonitapurbhojana

46. Kotadalmali
47, Karpatra

48. évﬁnabhojana
49. Lohapinda
50. Karambhasikta
-51. Ks%ranadi

52. Kitabhojana
53. Ksuragradhzira
54+ Nifitha Cakra
55. Saméosana

56. Kttamala

57. Patamrtikz
58. Lohafankha
59. Lohabh%ra

60. Sakakuila

23

Vispu
Vamana

»
3
25
23
Vamana
b} ]
29
29
»
»
5
3
Agni
T
33

2
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Intoxicants, . Killer
of Brahma, Stealer

of Gold and its other

products.

Taptaloha hell.



[ 147 7

: Names of Narakas Names of Purapas

91, Sarhghata

b4
62.. Asialavana Sivapurana

63. Kardhaka

b

‘64. Karmabhaluka -
65. Galagraha
66. Bhairava

67. Maksika

99

L34

These hells are within the jurisdiction of Yama:. The Visgu-
purana has named the different sins on account of which different
sorts of punishments are meted out in different hells.2

It is said that the hell-beings can see the devas up in heaven
. and the Devas also can ‘see the hell beings down in hells. ' It is
said in the same context, that the hell-beings after the period of
-cuffering in hells is over, are released from hells and are reborn in
gradually higher and higher stages of life, namely Sthavara,
Krmi, Fish etc. living in water, birds, animals, human beings,
. virtuous men gods and ultimatély Mumuksus- aspiring - after
liberation. It is also said, that a sinful person, unless he performs
" requisite penance is bound to go to hell. The same Purdna also
- refers to the Prayacittas. In this connection it is stated that the
“best penance for a sinful man is to remember God in the form
of Smkrsga and to feel a sense of repentance on account of sins
committed. It is further noted that the best penance is to
‘remember God Vm;xu with a sense of 1epentance. -

. While concluding this secuon, it seems to be desuable to
try to present 2 glimpse of the general picture of Svarga and

1. Vignnu Purana séction 11; GhaptéroNlyoVerses 1-26,
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Naraka, heavens and hells, found in the Purd@pas. While descri-
bing the Brahmzndas with its fourteen fold divisions, the Puranas
generally refer to the triple arrangement recognised in Indian.
culture, earlier and medieval. This triple arrangement is based
on a triple division of the external world, the lower, the inter-
mediate and the higher. The lower division consists of Bhiloka
including the earth and its multifarious divisions and sub-divisions
into dvipas etc. Below the earth, the Paurzpic literature recogni-
zed the existence of the under world or the nether world called
Patala inhabited by various tribes of beings distinguished from
the human race—Nzga Loka, Yaksa Loka etc. Beneath the

Patalas, the Puranas speak of the existence of the dark world
of hells.

Above the earth-plane, but below the higher heavenly planes,
.there is the Bhuvana Loka or ‘Antariksa, the outer space in which
planets and stars move above. Above the Bhuvana Loka or
the intermediate plane, we have the heavenly plane or Svah,
Svarga inhabited by various superhuman beings called gods etc.
These heavens are generally described as falling under two
categories lower and - higher. The lower heavens are
Sudraloka etc. These are special abode of gods and goddesses.
Human beings by virtue of their pious life on earth but without
self-knowledge are carried into these lower heavens. These
‘heavens are of various kinds, some being associated with devas, .
some with pitaras, some with prajapatis, some with Gandharvas
and so forth. These heavenly regions are intended for affording
sense-pleasure of every kind of the denizens. - These people have
extraordinary powers by which their desires are translated into
action. They have a long life and a joyous existence. These
-gods are of two kinds—some are natural and exist as a matter of

course from the very beginning of their existence but there are
others who are carried into heaven by virtue of their pious deeds.
These latter gods are really human beings carried into heaven for
enjoying a ternporary status of godhood. They are thrown down
Into the earth as soon as their piety is exhausted,
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All this is about the lower heavens and their inhabitants, but
there are higher heavens also represented by Maha, Jana, Tapa
and Satya planes. These heavens are free from the seed of
ignorance and contain the basic principles of higher spiritual
life arranged in a logical order. The inhabitants of these highex:
regions have come up by what we regard as the Devaydna Gati
which represent the path of Kramamukti. These heavens are
_recognized as affiliated to the Brahmaloka which has its duration

till the existence of the preseat cosmic system that is until Maha-
pralaya takes place. ‘

The lower heavens are numerous, each having characteristics
of its own. 'The heavenly life from the view point of worldly
human beings is the happiest life that one can conceive, The
heavenly body is light and is characterized by sweet smell and
all kinds of intensely pleasurable sensations, but we need not
forget the fact that various kinds of sufferings are by all means
joined with the comfort of the heavenly life. According to the
Garuda Purdnpa, the happiness of the heaven is mixed with the
infinite sorrow. After residing in the heavenly abode, there

remains the worry of fall in the minds of heavenly creatures day
“and night.1 ' o

Seeing the hellish people, the heavenly people are sorrowful
in abundance. They always think that after the enjoyment in
heaven lest they also should have the same lot as that of hellish
people. Such a worry perplexes them always, The happier
the man, the intenser the premonition of the sorrow. Hence after
the enjoyment of _heavenly happiness, the anxiety -of fall and the
danger of suffering in the hell pricks their heart like pin. Hence
in the nectar of heavenly enjoyment is indeed the intense poison.

1. Garuda Purila,
sy rgage  FERIETHEE: |
Sere gl seqggll a3
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To sum up, the heaven issuch a place that sorrow cannot
even be felt by the heavenly people, but if at all they feel, it
means the time of their fall from the heaven is come.

Like heavens there are hells also for the experience of suffer-
ings of the sinful persons. Extreme forms - of sinful acts cannot
fructify on earth or in any other'place. For them, a special
region has been created where different kinds of sufferings are
experienced in hells created for the purpose. These hells as well
as the heavens described above, aie under the direct supervision of
Dharmarzja or Kzlardja or Yamaraja. It isdescribed in the
Purapas, how the messengers of Dharmaraja bring sinful persons
to their destined places immediately after the'r physical death.

In this connection there ‘is 3 beautiful discussion in -the
Purinpas.l |

Itis helieved that the souls of sinful persons immediately
after death, are coated with a special body which is known as
Yitanadeha (zna?naq) ie. a body fit for experience of intense
suffering. 1t is said that the souls coated with a pain-body
( Yatapadeha ) are carried having hands and feet bound up,
by the messengers. They are dragged with ropes round the
necks. Various torments are inflicted in the way to the abode of
Dharmaraja. The souls feel intense pain die to the thirst and
hunger They feel the intensity of heat in the way and suffer
tortures from the messengers, They are dragged on mercilessly.
Sometimes they aré fallen to swoon and as'soon as they recover
from it, they continue to be dragged on as before. Tt is by this
way that they have to complete the journey w1thm a short time.

Thereby the sinner experiences the ‘great

suffering and
-torture. ‘

After death, having arnved in Yamaloka the sinner accord-
ing to the Karma experiences numerous sufferings by this Yatana-
deha. Srimad Bhagavata gives the details? the body of the

1. Bhigavata Pwdna V. 26.
2. Bhigavata Purina, V. 26
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sinner is burnt while being kept in between the Agn1§1kha.
He sometimes eats his own meat after cutting it, sometimes
another man after cutting’ his (sinner’s) meat feeds him with
“¢hat. The entrails of his body are brought out by the dog and
vulture, and are enjoyed by the snakes, scorpions. His body is
torn into pieces. He is pressed by the foot of the elephant and
is made to fall from the peaks of the high mountains and is made
to drown in a pit full of water. Thus a sinner has to experience
-various sufferings in Tamisra, Andhatamisra, and Raurava hells.
Experiencing these tortures and getting purified thereby, he is
born again in this mortal world.

The Garuda Pur@ipa also gives the description of the suffer-
ings of the hell life. Somewhere in the hell is produced hot
fire. The messengers of Yama throw him into fire. His body
begins to burn. He runs to and fro out of sorrow. Both the
feet burn. Seriously perturbed, he cries—, Oh mother ! Oh
father ! Oh brother ! Their feet are burnt by the heat of this
earth. Thus sometimes sinners are torn asunder, sometimes
they are burnt, Sometimes they are made to drown and made
to suffer extreme sufferings " in various hells Jike Kumbhipaka
Raurava ete.  Similarly. the sinner while crossing the Vaitarini
river cries—, “I have not done anything in the form of charity,
‘sacrifice, penance, worship of gods and going to pilgrimage.”
Similar is the case with disloyal wife. Sheal so repents likewise.*

~ Justas for the enjoyment of heavenly happiness, we have
got different pitrlokas and heavens of various types, similarly

1. Garuda PurZpa—
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fo experience sorrow, we have got a number of hells. Yamar3ja
is incharge of Naraka. '

After experiencing hell and heaven, a creature has to come
in this world time and again. Happiness and sorrow are experi-
enced in this world by degrees; because sorrowful and happy—
both kinds of persons stay in this world. The great significance
of this mortal world is that man gets the opportunity of under-
going a new effort along with experiencing happiness or sorrow.
Availing of this opportunity, a human being collects good deeds
for future and evil deeds also by doing evil. Hence the mortal
world is called Karma-bhtmi.

SECTION Vil
KARMA-BHUMI

In the Visnu Purapal, it is said that India or Bharatavarsa
is described by saints and sages as Karma-bhumi. In respect of
persons going upto heaven and on the way to final liberation
( Moksa )2, it is further added that not only heaven or liberation
but it is the centre of every thing after which the man strives,
even enters the way to animal life and to the hell, Everything
has starting point in Bharatavarsa.3 1t is further added that it is
in this country that four Yugas Satya, Tretd etc. flourish. TItis
also said that it is in this country that penances are performed and
sacrificial oblations are offered.# Tt is pointed out that in the

entire Jambt dvipa, Bharatavarsa alone deserves to be called
Karma-bhtimi while other countries or Varsas are described as

Bhogabhiimi.8 1t is believed thata person who takes his birth
in this Karma-Bhumi and performs Niskama Karma and dedi-
cates all his actions to divine is most fortunate.

t. Vigna Purdns. Chapter 111, Section 1
2. Ibid,, Verse 4.
3, Ibid,
4, Ibid., Verses 19-20
. Vignu Purins, Chapter INW'SSeg0 5 9Bkses 22,
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From a careful study of the Pauranic .religious culture it
would seem that in ancient times asin modern days the doctrine
of karma did not take any rootsin other parts of the world. A
study of religious and spiritual systems of the world would reveal
the fact that the doctrine of Karma is not a new outlandish
growth in this country ' but has come down from the most.remote
time. Inthe midst of a worldwide culture where faith in
Karma was practically non-existent. What is said in the Visgu
Purapa does not represent the history of a particular time but
it stands for what is true for all times from the remotest past.

_ The distinction between Karmabhumi and Bhogabhtimi is
very iinportant; it shows that the activities of men belonging to
countries described as Bhogabhtimi. do not bear fruit in life after
death. They fructify themselves in the course of thislife. TItis
for this reason that .these actions do not lead to 2 man even to a

-state of inaction leading to liberation. Thisis a clear indication
of the fact that people inall parts of the world except in India
did not believe in Karma as it is done here ( India ). It is for
this reason that all these regions are meant for bhoga i. e. either
enjoyment or worldly happiness or suffering of worldly troubles.
Italso appears that people in India due to some sort of frailties
or errors may be reborn in those countries and may come back
to India after the consequences of the karmas are fally reaped.
It is well known that Svarga is a bhogabhtimi as much as Naraka
is. As in those regions no fresh karma can be generated, in the
same way no fresh karma is possible in bodies born in those
countries, For one aspiring after heaven or after final emancipa-
tion birth in India is essential, This is as the ancient Indian used
to think due to the fact that as no new karma can be generated
ina subhuman or animal body or a superhuman or a celestial
body but a human body is necessary, in the same way the human
bodies in other parts of the world from this point of view are
considered to be non-human. That is there in the technical
phraseology of the Indian Puranpas, bodies which are capable of
reaping the fruits of past karmas but not generating fresh karmas.
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Tt is also said in the Vispu Purzpa that in the other parts
of the world the evolution of Kala in the former Satya, Trets,
Dvapara and Kali is not supposed to exist. This belief also is
essentially connected with the above belief in karma. The “most
important feature of the theory of C‘aturyuga or the F ourfold
Time is a belief in the gradual degeneracy of human mind as a
result of which the downward process of the movement of  kala
becomes an object of religious conviction. We are dealing with
the question whether the evolution of temporal process as we
find it in the Pauranic literature is a process of gradual degenera-
tion. The theory of fourfold Yuga is really a theory of karman
expressed in terms of the gradual dechmng of Dharma. It is
well known that in all evolutionary process there is 2 twofold
‘movement running parallel to each other but in opposite direct-
ion expressed in terms of matter and spirit, it is believed that in
the normal process of time as we know it, matter evolves in
proportion to the involution of spirit and vice versa. T his
shows that the more we advance on the material side the more
we decline on the spiritual side, This declining is graded. We
are dealing with the movement of Kalacakra ( se=s ). Satya
which is absolute truth is above Time but as soon as it appears
in time, it comes from its normal level of perfection and becomes
known as Satyayuga—a period in which truth predominétés but
is not absolute. The more it moves forward the more it declines

until we come down to whit is called Treta., The process of

downwards movement goes on till they present Kaliyuga. The
greatest lapses in truth and righteousness are to be found in the

Kaliyuga and these are parallel to very great material advance-
ments in different fields of activity.

Now from what has. been said above we may say that the
basic principle of the conception of fourfold Yuga is also based
upon the concept of karma whereas in other parts of the world
there is no belief in the .doctrine of karma. There is also
contequently no belief in the Yuga theory, What is stated in
the Purapas seems to be a rational theory on the popular belief.

www.holybooks.com



[ 155 ]
SECTION 1IX

THE DEVI BHAGAVATA AND THE PRARABDHA
KARMA

The Devi Bhigavata has some very interesting notes on the
prarabdha karma, It is said that even when the soul has a direct
vision of the Supreme Mother and even when Maya, Avidya
and other sources of mundane life are burnt down, the prarabdha
Karma still continues and it continues till the moment of death.
During this period, this soul enjoys the bliss of Jivanmukii i. e.

liberated with body intact. Moksa presents itself to it as soon
as the body falls off.2

In the same Purdpa, in the story of creation it is stated as
elsewhere that creation is threefold —i. Celestial or Heavenly.
ii. Tiryak or Animal and iii. Manusya or man2 A further
classification of animals under the four classes Apdaja or egg-born,

Svedaja or Sweat-born, Udbhija or plants and Jarayuja are born
of uterus,8

"Thus, as might be naturally expected, the Pauranic literature
reflects in a nutshell the different trends of Indian religio-philoso-
phical thought and different lines «of its approach. In this
connection we have stated above the prarabdha karma as found
in the Devi Bhagavata Purzpa. The discussion on Daiva and
Purusakara etc. is found in the Matsya Purana.

It is said in the Matsya Purapat that Daiva and Paurusa
are ultimately one and same thing. One’s own karma alone
in a previous life is known as Daiva and the action of present
life is called Paurusa. Paurusa is therefore considered to be

better and superior to Daiva, The Daiva when it is adverse may
be overcome by Paurusa.5

1. Devi Bhigavata Purina III, 12 56-58
2. Devt Bhigavata 3.13.34

3. DevT Bhagavata Purna-3.18.25

4. Mataya Purana Chapter 221, varses 2-3
5. lbvid.
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Karma is therefold according to gupas and its results also
are similar.l It is also pointed out that in some cases Pauruag
when assisted by Daiva bears its fruit. It is” also said that
for the origin of fruits, 2 man should have a combination of
three elements namely Daiva, Purusakdara and Kala.2  'This
is illustrated by the fact that in cultivating a land, crops are
found to be dependent on season or Kala. They cannot' fructify

out of season.3 It is urged that human exertion is always desirable
rather than blind dependance on Daiva.4

Again, coming to Devi Bhagavata Puranpa,® we have the
following statements. The entire world-animate and inanimate -
is subject to Daiva. It is further said that every man is subject
to his own karma and is not independent. Karma is of three
kinds—i. Saficita. il. Vartamzna. iii. Prarabdha. It is further
pointed out that the entire universe is subject to the influence of .
Kila, Karma and Swabhava i. e. Time, Action, and Nature.®

The idea of predestination appears in the following state-
ments of Salikala, the daughter of Subshu-the king of Banaras.”
‘Another similar statement is that whatever is to happen, no
means can avoid that happening.8

SECTION X
THE GREATNESS OF HUMAN BODY:

It is said that the birth in human body specially in Bharata-
varsa ( India ) is extremely rare and this body is thereby to be

1. Matsyapurins, Ghapter 221, verses 8
Z. Ibigd
3. Ibid 9

. id 12

« Devt Bhyigavata Purina 3.20,36-37,
. Ibid,, 3.21.41,
8. Ibid

4
5. Devibhrgavata Purfina, Section 11T Chaplter 20
6
7
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regarded as a stepping stone to heaven as well as Moksa (Eman-
mpatlon) No other animate life except that of men is capable of

producmg heaven as a liberation, The Devibhagavata Purana
has explained it in a lucid manner.1

In ancient religion in every country it was believed that man
was originally androgynous i.e. in the beginning there was no
division of sex. The same man was male in one part and feamle
in the other. We have a record of this tradition in Plato.2 A
similar tradition is recorded in Devibhagavata and it is said that
the first of the fourteen Manus i. e. Svayambhuva originated from

the right side of the Brahma while Satartpa took her birth from
the left side of the Brahman.3

It is stated in the symposium of Plato that Aristophanus
refers to an old myth according to which man was in the
beginning of the creation androgynous i. e. self complete, self-
satisfied.. It is said that gods of heaven were afraid of man.
Thereafter the Jews, the Lord of the Devas, bisected man into two
parts male and female. Hence-forward there were two appro-
priate classes of human beings, one belonging to the category
of male and the other female. Since then both each male as well
as female is half, so-that for complete satisfaction one stands in need
of the other half. The Hindu conception of wife as Ardhzangini
points to this belief. Now this bisection of man is explained by
Anstophanes as due to the jealousy of the gods but the christians
attribute this mutilation to the original sin of man. As a result

of this we find difference betweerr man and man and dlﬁ'erence
within man himself.4

1. Devl Bhigavata Puripa 3.25. 18-19.
" 2, - History of Comparative religion, Bacon, Press.
3. Devi Bhagavata Purina. I1I. 13-15.
4, History of Comparative Religion PP, 173-74*
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SECTION XI

In the Devi Bhagavatam,! there is 2 dialogue between Dhar-
mardja and Savitrt. In this section it is stated that both pious
and impious acts have their origin in Bharatavarsa and' not
elsewhere, Ttis stated that the karma is produced by men as
well as Devas, Daityas, Danavas, Gandharvas and Raksasas etc.
i, e. gods, demons and celestial beings.2 It isalso said that
animate beings feel the consequences of their actions in heavens
and hells. Good actions lead to heaven and bad ones to hell.
Long life or short life, disease and freedom from disease, pleasure
and pain, all are due to karma. Good Karmans lead to mddhls,
evil deeds lead to blindness and deformities.3

Itis further pointed out as stated elsewhere that birth as a
man in India is the best birth.4

SECTION X1

THE WAY IN WHICH A PERSON LEAVES HIS
BODY AT THE TIME OF DEATH

In the Agni Purzna,5 there is a big account of the manner:
in which a person leaves his body at the time of death. In this
cOnnectlon there is a brief statement of the light avenues through
wh1ch good souls leave the body. These are the so called upper
doors of the existence (two eyes, two ears two nostrils, crown

“of the head and one mouth ). Th;ough' these eight upper doors,

Devibhagavata Part 11, Skandha IX, Chapter XXIX. verses 13-21,
. Ibtd

Ibtd

O

. Devl Bhagavata Purina, 2nd part, Skandha iX, chapter XXIX, verse
23. Chapter XXXX in Skandha ix, mentions the accions whrch lead
to heavenly life, A description of hells in Skandha ix, chapter XXXX-11
verses 5 to 21. Further details are found in the chapter XXXI1I, XXXIV,

XXXV. Vide chapters 168 to 172 of the Agni Purﬁr.n‘for hells chapter
37.

5. Agni Purina verses 3 tovGyGhisptek 3B
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good souls depart. It should be remembered that the crown of

the head is the door used by the Yogin. The lower two avenues
are rectum and genetal organ.

' The wayin which death takes place is inthe following
manner. At the moment of death, prapa is influenced by Apzna.
Consciousness is obscured by Tamas ( 7% ) and the joints begin
'to snap. The soul from the central navel is moved up by air and
leaves the body.. The siddhas and the Devaslook at him with
the celestial eye ( Divyacaksu ). The soul assumes the ativahika
deha immediately. This body is conveyed by the messengers of
Yama'( Yamaduta ) and is laid along the way leading to the
kingdom of death. The soul in this condition lives on the food
and drink offered by his relatives. In the presence of the king of
death, Citragupta looks into the records. Thereafter, he is lead
to the hells, if he is a sinner, After this, there is a description
of the hells under the earth in great darkness. These hells are

twenty eight crores in number under the seventh nether plane.
Some of the names of the hells are given, Within these twenty
eight crores, there are groups of five leading hells.?

In the Garuda Purapa, Uttarakhanda, there are nnportant
. statements in connection with the doctrine of Karma. It is
stated that persons whose souls depart from the body through
the Upper doors or avenues go upto higher regions and those who
deP?u‘t through the lower avenues go down-to lower regions.
‘The word avenue or Chidra ( fgg)is ordinarily described as
dvara ( &X ) I. e, door.

It is well. known that the number of prehuman states is
eighty four lacs. ' In chapter IIT of. the same work there is an
account of the Karmans which lead to the state of preta (depar-
“ted). "An account of preta and its life is ngen in the text.

According to the Vayu-Purﬁna when a person is dead,
nothing accompanies him except the Karma performed.2 It is
1.

The nature of suffering is described at lcngth in the Chaptcr 371 of the
Agni Pursipa, verses 1-39,

2, Vayu Puiapa, Chapter XIV verse 32,
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pointed out that the worldly life is a result of earlier karmas
performed by the souls. The order of worldly life in its downward
series consists of the following steps. The Sarhsara is described
as threefold—1, Tamasika 2. Rajasika and 3. Sattvika ( full
of inertia, full of activity and full of knowledge ). ,

The Tamasa section starts from Pafu ( animal ) just below
the human species. The next step is Mrga (Deer) and the other
steps are Paksi and then Sarisrpa and Sthavara ( Birds, moving
creatures and inert things ). This order of descent is notable.
This is Tamasa Samsara. The Sattvika Samsara begins with
Brahman and ends with Pifdca and the place is in different
heavens. Tt is pointed out thatin the heaven of Brahma there
is pure Sattva and that in Sthavara there is pure tamas. In the
midst of these, there are fourteen varieties of soul life. The
Brahma has only Sattva and the Sthavara has only Tamas. The
unifying force ( Vistambhaka ) working in the fourteen sphere
is rajas,l In the same hook, there is the mention of the circle
‘of worldly life (€a=® ) that issaid to be of fourteen kinds.2
In chapter eighteen, evil Karma (i) issaid to be of three
kinds—vocal, mental and physical.3

The Bhagavata Purina also speaks of the mundane life of
an ordinary soul subject to birth and death and the experiences
-of pleésure and pain under the influence of karma pérformed
'by him inan earlier -life is thus given. This gives an idea of the
- worldly life which continues until the cosmic destruction takes
-place. Ttis a life of joys and sufferings resulting from actions
done in the physical body with organs of actions under the influ-

vence of Vasans. In this life, results of earlier karmas are experl-
-enced and freshi Karmas are generated.

"1t is stated in the Bhagavata Purana% that even the life

after death which islived in a plane produced under the influ-
. ence of one’s karma is transitory. -

1. Viyu Purfina, Chapter X1V

2, Vayu Purina, Chapter XV, verse 1.
- '8, Vayu Purany, Chapter XV, verse 2.

4, Bhagavata Purina 11, 3, 20,
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Itis stated that all these sufferings due to Karma may be
removed by the Illumined Master who should be well grounded
in the knowledge of $abda-Brahma as well as Para-Brahma.l In
verses 43 to 45, there is a brief account of Karmayoga. There
is a reference to Karma, Akarma and Vikarma. It issaid that
Karma is intended to liberate one from the consequences of

Karma.=

Tt is added that one should follow the Karma enjoined in the
‘Vedas but if one sticks to' Vikarma, one is destined to pass from
death todeath. This Vikarma is described as Adharma. Itis
noted that if a person performs the Vedic Karma without attach-
ment and surrenders that to God, he attains real Siddhi which
is naiskarmya. The result of this is snapping of the knots of
the heart. . The way of action is described in certain verses.8 It
is said in chapter IV, that the Rsi Nardyapa and Nara born of
Martti, the daughter of Daksa, is still performing Karma that is
capable of des‘ti~oyihg Karma. This is known as Naiskarmya;4

In the éame work5 there is a reference to three kinds of
Karma as mentloned already. Sridhara Svami explains Karma
as that whxch is’ enJOxned with the Sastras and * Akarma is
non-performance of the same Karman and Vikarma is proh.bited
by the scriptures. Again, there is a reference to Karmarepu i. e.
the partlcles of Karma. $ridhara explams repu as vasana. The
VasanZs are the par'acles of Karma. These have’to bé renounced.
Besides thPse one has to increase the quality of Sattva by rejecting
raja and tamas. It is after this that one attains er_vﬁna just
as fire is extmgmshed when fuel is burnt up. . : )

"Itissaid that the birth of .the soul as 2 manis a very rare
priv11eg¢. In the evolution of nature the earlier stages are

1. Bhigavaia Purfina 11.3.20—verse 21

2. Ibid. Skandha XI, versc 44, S ’

3. Ibid, 11. 3, 4810 55, - . . o " | A“

4. Ibid, X1, 4. |.6 . | ~ . -

5. Ibid. 11, 7, 8. e L
1 . S e T
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described as Vrksa, Udbhija and Matsya, These bodies are
unable to have direct vision of Brahma. The human body alone
is capable of Divine Vision.!

Tt may be pointed out that here Purusa means Purusadeha.
Sridhara Svami quotes a Sruti which extols the greatness of the
human body.2 :

The entire chapter X in Skandha XI of the Bhagavata
Purzna hasto be gone through carefully in regard to heavenly
life in connection with Dharma and lapses after the exhaustion
of Dharma.3

SECTION X1

VISNU PURANA ON KARMA AS THE GAUSE
OF BHOGA

The Vispu Purapa expresses the popular belief regarding
Karma as the cause of bhoga endorsed by philosophical thinking.
According to this Puraga, Karma either dharma or as adharma
is the form of enjoyment or suffering through the ‘Bo'dy.é
Differences in bodily formations are due to Karma.5 '

VISNU PURANA AND THE CATURYUGA

In the Vispu Pur3pa® there is a beautiful description of the
Caturyuga with special reference to the present Kali age. Itis
said that in the first period called Satya or Krta Yuga, the entire
creation is created by the Creator Brahma. Dharma which is in
its complete form, begins to grow weaker and weaker ‘as the
age proceeds. Tts four-pidas ' (9K ) or parts lose their integrity .

1. Bh3gavata Purina X1 9.28.

2. Ibid., X1-9.28,

3. Bhfgavata Purina Skandha X1, Chapter X in detail.

4, Visnu Pkvrina section 11 Chapter X111 verse 83, - «

5. 1bid., Section 11, Chap'er-X111, versc 98. -
6. Ibid., Section VI, Chapter I, verse 9-58. e
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and become more and more disrupted. In this -context it is
pointed out that one great virtue!. in this iron age viz. in the
midst of all its evils is and that ‘its most important feature is that
éven,a little of good action at this time produces a good fruit.

' NATURE OF KALI AND THE VISNU PURANA

It 1s said that Kah-——the incarnation of the present dark age
has Kala or time as its form. It descended on the very day on
which Sr:krsna left hxs body.

KARMA AND CREATION IN THE VISNU PURANA

From what has been said in the foregoing pages, we have
had some idea of the great importance the PurZina literature
attaches to Karma. Not only in the matter of differentiation
in human experiences but also in the basic act of creation itself
in the Vispu Pur@na,? for instance and in other places also, we
find a detailed description of the process of first creation. It
appears there that in view of the PurZnas, the creation of man
was made possible after several stages. Of these siages, the first
one is known to be main ( €4 ) which includes the creation of
mountains, The second stage is described as Tiryaksrota,(fddsea).
This clause includes plants and vegetables, The third is that of
Urdhvasrota beings, namely the Devas. They are shining
within and without, It issaid that with this threefold creation
Brahma was not satisfed. Thereupon He created the fourth
type called Arvaksrota i. e, human beings. It is pointed out that
in the entire scheme of creation, we have Sthavara or inorganic
substance and the plants and animals who are organised but
belong to alower level than the other entitled Ordhvasrota
including celestial or humanly beings. It was found, so itis
said, that all these types of the creation so far affected is imper-
fect in so far asitis incapable of rising upto spiritual perfection
through its Karma or individual moral activities. This shows
that even in the earlier ages it was believed that neither lower

1. Visnu Purfina Scction VI Chapter I, verse 60.
2. Ibid., Scction I, Chapter V.
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creation nor higher' creation represents theé position from which
higher evolution is possible. In other words when on account
of his innate -capacity which “includes discrimination ( fa3% )
and rationality man is capable of exerting himself morally as an
active agent capable of producing results which are favourable
or unfavourable. In other words, in the entire scheme of creation,
man alone is found to be capable of karma and possessed of the
power of moviﬁg about in different realms of the universe under
the influence of Karma. ‘This place assigned to man is singular
and is recognized in all systems of Indian Thought.
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CHAPTER V

CONCEPT OF KARMAN IN SANKHYA, YOGA
VEDANTA AND OTHER SYSTEMS OF
INDIAN PHILOSOPHY

Indian philosophy, so far as Hindu philosophy is concerned,
is usually considered to be six in number. Hindu Philosophy
from its earliest stages in its faint adurnberations in the Upanis-
adic and post Upanisadic literature is known to have various lines
of approach tothe truth, The six-fold arrangement as known
at present is comparatively recent, though it is undoubtedly more
than a thousand years old. In the earliest age of philosophical
speculation, there were various schools of thought, many of which
conflicted with one another on different vital points. There is
enough evidence in support of the fact that free thinking was
widely prevalent in the country. As in Buddhist literature works
like the °‘Katthavattu’ show different ways of thinking, so in the
Upanisadic and post-Upanisadic India, philosophical thought ran
in different directions and apparently there was no systemat.za-
tion. We know of several materialistic schools who did not believe
in karma or freedom of will or God and immortal self and the
post-mortem life corresponding to the activities of the soul in the
present existence. We know of the Ajivakas and others. There

was definitely a materialistic line of thinking which gathered
strength under the name of Lokayata and later Indian thought. As
embodied in Sanskrit Literature, we know of the materialistic
school of Carvaka. It is believed that in the earlier age Brhaspati
was a powerful exponent of the materialistic school and compil-
ed a system of stitras under his name which in later years came
“to be known as Barhaspatya Darfana. This systém consisted of
several stitras which have been recovered from dfferent Sauskrit
works. Looking at these siitras as a whole we come to the con-
clusion that the author was a staunch materialist of a representa-
tive school following this line of thought. From a cursory survey
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- of these siitras we learn that in this view there is no room for a
conscious soul distinct from the body. This school believed in
only a single Pramapa or line of evidence namely perception.
It has no faith in inference or even in verbal knowledge as being
free from error. According to this view, there is no room for
adrsta or karma which corresponds to popular fortune or vice.
There is no rebirth, no transmigration, no heaven and hell and
no birth. Self-enjoyment is the only enjoyment worth striving for
i. e, Purusartha (g%urd). The so called sacred scriptures are all
fictitious representing the invention of crafty people, 'Death repre-
sents emancipation ( Moksa ). . There were parallel schools of
thought but they are not in the good places of the great religious

thinkers of the age. The Hindu Literature criticizes these schools.
So do the Buddhists and the Jaina,

What has been said above, it seems to be clear that the
materiali ts under different names had no faith in karma but
other ways of systematic thinking though holding different views
on different topics agreed in believing the concept of karma and
2 post-mortem life in different forms or in different planes of
existence to enjoy or suffer the consequences of the action of the

present life. In the present survey, we propose to deal with some
of these systematic thinkers.

NYAYA-V AISES]'KA VIEW ON KARMA

Of the so called six Hindu systems of thought the Nyaya
and Vaibesika schools represent strong realistic trends. The Nyaya
system was founded by the Rsi Gautama and the Vaidesika system
by the Rsi Kapada. Both the systems were realistic and had

much in common. They had a strong faith in the doctrine of

karma, According to Gautama,® Karma is the cause not only

of the ongm of the body, but also of the conjunction with.a soul.

Accordmg to him?2 separation between body and soul is due to the
exhaustion of karma (kaunaksaya)

; Gautama 111, 2.70
2. Gautama 111, 2.72

Gautama seems to distinguish
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between Adrsta and Karma.  The two sitras make the distinction
between the two quite clear.l lautama and Kanada understood
Karma as corresponding to Dharma and Adharna, Pugya and
Papa. Dharma and Adharma represent the opposite aspects of
- the same attribute called Adrsta or Unseen Force. Looked at
philosophically, Dharma and Adharma i. e. adrsta are placed
under the category of quality or guna and are said to inhere in
Atmd or in JivAtma as.its attributes. This adrsta or Dharma-
dharma corresponds to what is popularly known as Karma
which' is the objedt of our special study at present.

It is pretty clear that according to Gautama as accordmg to
older philosophers, the assumption of a physical body by the
human soul is due to the effects of karma. As soon as the karma,
through bhoga or expefience of its results becomes exhausted,
there is no force left to bind the human soul with the body. It
is also clear t 'at karma is the cause not orily of the formation of
the body but also its relation with the soul which has to experi-
ence pleasure and pain through its medium. Thus in consequence
of special deeds performed by the Jivatma in its embodied
state, there arises in the Atm3 itself certain tendencies vyhich
may be described Dharma or Adharma according as they lead to
Pleasure and pain. Karmaas a special category is pure action and
karma as understood in the present context is the natural result
of that action -and reside in the human self as spemﬁc qualities.
This karma or moral force (Punya’ and Papa) is thusa quality
of the human self and inheres in it ( Atma ) by virtue the relation
known as Samaviya. Every mundane soul is coloured by Iiarma
as described - above and cannot be free from it until it attains
self-knowledge and realizes moksa. Karma can be destroyed only
by Jfiana which also is an essential attribute of the human soul.
Every human soul is possessed of Karma as good or bad and
experiences its consequences in the form of pleasure or pain. This
experience is known-as Bhoga ( ¥t ) which is the logical sequence

1. Gautama 1II. 2,73
Gautama. IIf. 2, 72
wwWing;ﬂbolgs.com
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of karma and it is only through the physical human body made
up of five elements that this experience is possible and it is for
this reason that the body through which a man reaps the good
and evil consequences of his action is called Bhogayatana

( AN ).

The psychic life of 2 man consists of certain qualities which
inhere in the Atm3 and determine its specific character; In the
Nyava Sttras, we find mention of three moving forces or dosas
( 917 ) which stand behind all psycho-physical activities. These

three dosas are Raga, Dvesa and Moha i.e. Attachment, Jealousy,
Infatuation. These are said to be the ultimate cause of
pravritis or movement. It is further pointed out that Moha is
the cause of Rdga and Dvesa. One may consult Nyzya-Sutras
in this connection.! It seems that the Patafijala view and the
Nyya view with slight differences are analogous to each other.
According to Patafijali, Asmita, Raga and Dvesa ( srfenar, U189 )
are due to Avidya. According to Gautama, Raga and Dvesa
are due to moha which is the same as avidya. ‘

It is pointed out by the philosophers of these schools that the

mundane position of the human soul is determined by the quality

of karma which it possesses. In the worldly state of existence,

the Jivatma through its body and senses is constantly generating
karma and in the same manner enjoying and suffering its
consequences, The mundane life or Sarmsara Jiva amounts to
this. It is only through self-knowledge that the avidya which
gives rise to arrogance (abhimzna) can be destroyed and the
‘possibility of the generation of karma is destroyed forever.

- The doctrine of Pretyabhdva or transmigration of soul is

referred to or explained in the Nydyasttras.?2 What Vitsydyana

says in the commentary of Nyayastitra, implies that the soul
gives up the body inhabited by it and assumes a fresh bodys.
This means a continued series of death and life i, e. death followed
by life or birth and birth followed by death. This is techni-

1. Vide Nyayastitras IV, 1.29
2. Compare Nyfya siitra and its commentary IV. 1. 10,
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cally known as pretabhava popularly known as transmigration.
This is a natural result of the karma on the part of the mundane
soul. In ancient India some of the opponents of the doctrine of
karma used to point out that karma as a logical assumption
was unjustifiable. According to them in so far as the human
efforts are found to be fruitless, no action on the part of man
should be admitted as valid.l This is evidently the view of the
some extreme Padupatas who were believers in the supreme
efficiency of the Divine Principle without any reference to the
human action. The author of the Nyaya sutra objected to this
doctrine and pointed out that taough Iévara may be rational
antecedent of the origin of the human experiences, he cannot
produce them independantly without any consideration of the
human effort. Hence the Nyaya stra says that there is no fruit
in absence of human efforts.2 The idea is that the experience
of pleasure and pain is the direct result of human effort but the
ultimate causal efficiency lies in God Who causes the man to
perform the action. Vatsyayana says® that karma has to be
admitted as the logical antecedent of the experience of pleasure
and pain though it is true that the ultimate causal principle, so
far as the origin of the pleasure and pain efféct is concerned is
the specific karma of the agent. This karma may be dharma
when reproduces pleasure or it may be adharma which produces

pain or suffering, Vatsyayanat points it out in his Nyaya-
bhagya.

This view of Nyayasutra and its commentator is supported
by Udyotakara in his Nyayavarttika who points out that Tévara
independently of human efforts produces no result. As in that
case we shall be constrained to admit the causality of God inde-
pendently of karma which is not possible.5 To sum up, Gautama

1. Nyzya Stitra IV. 1. 19.
2. Nyzya Sutra 1V, 1, 20,
- 3. Nydya Bhagya IV, 1. 21.
4. Ny#iya Bhasya IV. 1, 21.
5. Nyaya Varttika 1V, 1, 21. . ’
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points out that Iévara or God is the source of fruition of karma;"
for without him the activities of men are apt to be fruitless. It
is also known to the ancient schools that it was not God but man
( Purusa ) whois to be held responsible for the appearance of
fruits of karma i.e. pleasure and piin. These fruits cannot ori-

ginate directly from God, unless there is human action behind
them.

Like the Naiyayika, the Vaifesika philosophers look upon
karma as a quality of the mundane soul which is the moral cause
of all inequalities in the created world both mental and physical.
The Vaidesikas admit seven categories of being—six positive and
one negative. Among the positive categories, they admit subs-
tance (Dravya), quality (Guna), action (Karma) and universal
(Jati), particularity ( Vilesa ) and inherence ( Samavaya )’
The negative categroy is the principle of negation or Abhava.

In this list of categories karma falls under quality as well as
action. In the sense of physical movement or movement of any
sort, karma is action indeed. This includes action of the mind
and action of the body, but when this action is inspired by
desire or by aversion under the influence of ignorance, it produces
a hidden quality 'among the human soul partaking of the nature
of Dharma and Dharmadharma in the case where the result of the
action is happiness and adharma, in cases in which the result of
the action is suffering. This dharma and adharma usually
known as punya - and papa is called by a common name Adrsta
or the unseen force, Technically speaking this drsta is a quality
belonging to the soul and remains in it until it is destroyed by
knowledge. Pralastapada in his com nentary on the Vaidesika
system gives a detailed account of the conception of dharma and
adharma from the stand point of the realists. He has devoted
an important section to the question of karmain the form of
dharma and adharmain the Gupa section of the workl In
these sections he has dealt with dharma and adharma from the

1. Prafastapada Bhisya pp. 272-280.
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social point of view of the ancient Hindus. His treatment is
based on the dharmaéastras and deserves to be cairef'ully studied.
He has tried to show that if a person is ignorant ( avidvan ) and
 is subject to the impulses of desire and aversion ie. ( raga and
dvesa ) and if he practises pravrttidharma i.e. dharma in its
positive form and if such a dharma is mixed up with a slight
quantity of adharma, he is provided with the body, senses and
objects of enjoyment according to the strength of Karmafaya.
Reélization of this state is possible not only in the human world

- but also in the world of the fathers ( pitrs ), prajapatis, of Indra

and even of Brahma.l He also points out that as a result of the

Practice of strong adharma mixed with the little of dharma, a
man is reborn with undesirable bodies, sense and objects of
suffering in the world of animals ( Tiryak yoni ) and of ghosts

(preta )2 In this way pravrtti dharma, practice of- dharma
from the worldly point of view results in a constant series of
births and deaths in the mundane world of devas, men and animals
and hell-people ( inhabitants of hell ). This is samsara and it is
caused by pravrttli dharma as described above but in the case of
a person born in a high family practising niskima karma i.e,
karma without any desive for fruits and with -a keen desire for

knowledge as to the removal of suffering for ever. It is necessary

that he should approach a Sadguru with a sound knowledge
of the reality of all categories of being. It is also
necessary that he should be detached from the worldly life, be

free from desires and aversions and ultimately will be free from

ignorance altogether. For such a person, theso called karma

or dharmadhalma will not come into existence and in his case

the old karmas which are stored up ( samcita ) will disap;

Jear
after experience.

He will attain contentment and will then
practise only nivrttidharma, as distinguished from the pravrtti-

dharma as describzd above. This nivrttidharma will give rise

to supreme bliss consequent on the vision of the ultimate truth

and then disappear. Thus when both dharma and adharma in

1. Pragastapadabhzsya p. 280
2, Ibid,
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all their forms are rooted out, the atm3 or soul becomes secedless
so that when his bodies, senses etc. once disappear, they will
never reappear. This is just like the disppearance of fire when
the fuel is burnt up and the result is peace. This peacé is
emancipation ( moksa ).1

Thus in the two passages,2 the author speaks of dharma
and adharma as specific qualities of the Atmd. It is also pointed
out there that dharma leads to priya, hita and moksa i.e.
happiness and emancipation whereas adharma leads to suffering
and transgression. Both of these are supersensuous (Atindriyah).

This corresponds to what is popularly known as karma. Vyoma-
livacarya in his commentary called Vyomavati on Prafastapada
expands the above idea. He quotes an ancient Agama3 This
means that the Atma or self is essentially free from dharma-
dharma i. e. from karma but in mundane life it is associated with
both. So long as this karma remains, Ayuh or term of life
Sarira or body, Indriyapi (senses) and Visayah or objects
of senses are bound to exist. This shows that the entire worldly
life consisting of bodies with their terms of life, senses attached
to the bodies and the objects of the senses continue to exist.
There is no relief from worldly condition. .Vyom‘aéiva from his
own point of view contradicts the view of the opponents, who
believe in dharma but have different opinion in regard to its
Substrata (adhara). In this connection he criticises the views

that hold dharma to be a quality of buddhi or as a quality of
Paramanu or as the attribute of the void (anafrita). Details
regarding these views need not be shown in this context.# In
this connection Prasastapada points out consistently with the
traditional view that the origin of dharma or adharma is possible

1. Prasastapidabhisya p. 282, .

2. Prasastapida Bhiigya with soktisetu and Vyomavasi edited by Gobinath

Kaviraj and Dundinath Shasiri 1930 pp. €37 and 643,

S— regarding

3. Vyomaéivicarya's Vyomavatf.

4, Vyomavatee page 639.
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only when there is raga or dvesa, attachment or aversion based
upon the basic ignorance or avidya in the agentl As said
before, this is quite consistent with the traditional view expressed
in the Yogadarana.

Jayantabhatta in his Nyayamatfijari speaks at length on
the concept of karma as recognised by the followers of Nyaya
system. In this context, he finds fault with and vehemently
criticises the materialistic views of the Carvakas, both crude and
cultured. Hé quotes the Carvaka view that death is the end
of life and there is nothing beyond death, neither heaven nor
hell and every man should try to live a life of pleasure.
 CGarvaka points out that when the body is burnt to ashes there
is no possibility of the soul to call back and to be reborn, for

 the body and the soul are one and the same. In this connection,
he tries to show that the Atma is distinct from body and is eternal
and that relation with the body is to enjoy or te suffer the
consequences of its past actions. Consciousness belongs to the
Atma, and not to the elements combined together. There is a
Postmortem life of the Atma in different planes according to the
hature of karma, Ja');anta in his same work gives adequate
Teasons for the existence of Paraloka. He points out that there
is a previoys life of a person before his birth in the present body,
50 there is a life after death of the same person in a certain plane
and then there is a rebirth of the soul. He quotes here an
ancient stanza ip support of his belief in favour of a previous life
of a child.2 The verse quoted by him means that 2 newly born
baby or child is found to smile sometimes. This indicates
Pleasure and pleasure suggests the existence of memory and
nemory points to immediate experience and this means belief
N an earlier existence in another birth. This is of course in line

with what has been pointed out in Sutras and commentaries in
Sastras. " ‘

——

L., Vyomavatr page 643,
2. NyZyamaiijart by Jayantabhatta.
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Jayantabhatta in his aforesaid work gives out certain fine
arguments in support of Adrsta karma in certain beautiful verses
which are quoted below.?

Sridhara in his Nyaya Kandali?2 writes a very useful long
note on karma and jiiana, the substance of which may be
reproduced here. Sridhara raises a very important question as
to the immediate cause of liberation. The point is whether
liberation is due to pure knowledge of the self or to a combination
(Samuccaya) of knowledge as well as action. He points
out that some scholars are inclined to think that the doctrine of
Samuccaya between knowledge and action is the proper view.
Arguments in favour of this view have been set forth but he
replies saying that the doctrine of Samuccaya cannot be helped
as a valid theory from the stand point of sound reason. His
view is that knowledge of the self is the immediate cause of
liberation. In this connetion arguments in favour of both the
views have been clearly set forth. The advocates of Samuccaya
point out that the purification of the mind follows from know-
ledge. A practice in the repetition of both causes liberation.2

Details of argumentation on both sides need not be reproduced
here. '

Jayantabhatta, the author of Nyayamafijari, has spoken at
some length on karma as possible cause on the origin of moksa.
He does not accept the view that karma rightly performed could
lead to moksa. He does not seem to be in favour of the other
view that karma as well as jisna combined are capable of
producing moksa. He accepts the view of the Gita that the fire
of the knowledge burns up all karma.3 '

A detailed treatment of the subject may be found in Jayanta’s
work.4 ' ’

1. Vide NyfZyamafijuT by Jayantabhatta edtd. by Stryaniriyana Sukla,’
Varanasi, Kashi Sanskrit Series, amvat 1992,

2. Nyzyakandall p, 286.

“. Gna 1v.37.

4, NyZyamafijari by Jayanta part 1I, pp, 87-90,
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Thus the views of the Nyaya Vaidesika school are in keeping
with the -general outlook on the question of karma and its

fructification. Vitsydyana, the commentator of Nyaya sutra

observes that a karma which has been accumulated from the

past is destroyed when it has horne fruits.I This is supported
by Udyotkara 2 '

The Naiyayikas point out that this is the general rule but
in case of powerful yogins who have conquered the elements as
well as the senses, it is possible to reap at one and the same time

the fruits of karmas of which the maturation of time is either

uncertain or very wrong. They are capable of bringing together
heterogenous karmans by the power of samadhi.3 . This view-

point implies that every karma. has to be expemenced in its
consequences.

Bhasarvajfia refers to this in his cornrnentary Bhtsana.5

Karma aund Prakrtl——In the Nyaya va1§es1ka system,
karma as Adrsta is hgld to be the efficient cause of creation. The

" world as a product has for its intrinsic or material cause the

atoms. These atoms in the process of creation are held together and
constitute themselves into the forms of objects which beget plea~
sure and pain to an individual connected with the karma concer-
ned. The atoms are the constitutive ot Samavayi Karana
( swargaRa ) of the objects of experience but the nimitta kfirana
is karma or dharmadharma which represents the efficient causality
in the production but the Samkhyayoga view is slightly different,

though the efficient causality is still believed to pertain to karma
and dharmsadharma. The difference between the two systems is

1. NyZyabhisya I1I, 2.67
2. Nyfyavarttika, p. 26.
"3, Nyfvavarttika Taparya Teeka page 80.
4. T SR FETIERAL
5. n detailed analys's of the position is found in NyZya Bhﬁ§ma commentary
on NyZyasira pp. 78.79.
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that karma as a nimitta ( % ) effectuates the constitutive cause
and produces the effect, for the material cause by itself cannot
be changed into the effect except through the intervention of the
nimitta and karma. The position ‘of Sarmkhya yoga is that the
constitutive cause which is prakrti itself does not require any
outside factor to act upon it as an efficient cause in the production
of the effect— Prakrti as equilibrated is self-generating -and does
not require the action of an external factor to be evolved into the
product. Patafijali lays down the rule that karma as a nimitta
karma has no effectuating power ( Aprayojakam ) to compel the
prakrti to give rise to the effect concerned. What the nimitta
actually does is that it removes the obstacle in the path of the
evolution of the prakrti, 'karma is both dharma as well as adhar-
ma. EBEvery material stuff or prakrti has the inherent power of
evolving into its corresponding effect but it cannot do so on account
of the obstacle existing in the path of evolution. Tt is said that
dharma mobilizes prakrti by removing the obstacles placed before
it by adharma and wice-versa. Ifthe obstacle is removed, the
material cause or prakrti will evolve itself on this line, Dharma
by resisting adharma clears up the path of adharma to manifest
itself and in the ‘same way dharma stands in the path of adharma.
According to the Yogasitral dharma as nimitta removes the
obstacle viz. adharma which prevents prakrti from evolving itslef
into the right product. Similar is the case with adharma. The
yogi believes in inherent capacity of the prakrti or the material
cause to evolve itself into its own effect. If the nimitta functions
at all, it functions only to remove the obstacle in the path of the
evolution of prakrti. Thus dharma or adharma has no effectuating
power to compel prakrti to evolve in a particular fashion. When
the removal of the obstacle in the path of the evolution takes
place, the evolution follows as a natural course. The only point
is that the relation between dharma and adharma being antagoni-
- stic, dharma removes obstacles in the path of the prakrti by
adharma and adharma does the same in relation to dharma. The

1. Pataiijali's Yogastitra IV, 3,
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generation of effect from prakrti is spontaneous though it cannot
take place until the obstacle in its path is eliminated.

It is evident from the above that karma as a nimitta has no
active properties as in the Nyaya-vaidesika system but it has the
power to remove the barrier which stands in the way of the self-
generation of Prakrti.

PORVAMIMANISA SYSTEM OF INDIAN
PHILOSOPHY

The Purvamimizrmsd system of Indian philosophy was a
strong advoca'e of the doctrine of karma. The Mimarnsakas for
this reason were cailed Karmavadins as di:tinguished from the
Ultaramimamsa or Vedanta which was described as upholding
the theory of Brahma. Bhattotpala in his commentary on the
Brhat-Samhita of Varahmihira® says that karma is the reason of
.the existence of this world. In support of this a verse? can be
quoted which means that good and evil karmas earned in previ-

ous life become the reason for creation and destruction of all the
_Cireatures.

SANKARA AND KARMA

In the Vedanta school of éaﬁkara, there is a question of the
relation between Jiiana and karma. The que tion turns upon
the possibility of Jfiana 1. e. the unity of knowledge of Brahman
having any effect on the karma past or present of the Sadhaka.
Karma has its origin in ignorance or Avidya, when therefore the

- right knowledge comes into existence, it hassome reaction on
karma, The Brahmasutras® discuss the question of the inter-
relation hetween Jfiana and karmjé.. The Sttra No. 13 laﬁs down
plainly that the sins committed before the origin of knowledge

1. Vide commentary on Varfbmihira’s Brhatsamhita by Bhattotpla 1. 7, '.

2. ydeewifEe a=a o val JAEHE | ‘
.. g gaweqal gffcdaienRTd 1

3. Vide Prahma stitra IV.1.13,19 ..

12
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are destroyed by knowledge but those which are committed after
the origin of knowledge do not attach themselves ( aflesa Ty )
to the person concerned. Itis pointed in the commentary that
the opinion that sins are not attached to a person on whom know-
ledge of Brahma has dawned, is based on the statement of the
$rutil which says that just as the lotus flower is not tainted by
water, likewise the man with true knowledge is not tainted by sin.

This is regarding sins committed after knowledge. Thesins
committed bhefore the know'edge are destroyed according to
Sruti quoted by Sankara.2 The statement of the Sruti implies
the destruction of all karmas on the rise of immediate intuition
on Brahma as indicated in the following statement.*

There is no doubt that karmas possess an inherent potency to
give rise to fruits. This 1is true. What is suggested is that
the Sakti or potency is not denied but by the higher potency of
knowledge, the lower potency of karma is obstructed in its
manifestation, '

Another question arises in connection with the effect of
Brahmajfiana. Tt relates itself to dharma or merit and not to
the sins. Tt is pointed out that even the virtuous acts follow the
same course of action on the rise of Brahmajfiana. In other words
the bearing of knowledge or karma is the same whether the karma
is good- or evil. . This being the case, true liberation follows on the

fall of the present body of 2 wise person because neither merit nor

demerit have anything to do with a wise person. All this is true
in the case of actions which have not commenced to fructify.
In the case of prarabdha karma namely the karma which has

begun to bear fruit, the above rule doesnot apply. Sankara
has dealt with this problem in his commentary.5 The accumulated

Brahmastirabhagyam 1V, 1,13,
Mundaka Upanigad 2/2/8 quoted by Safikara,
Ch#ndogya Upanisad 5/24[3 quoted by Safikara,

. In this connection see the Critique of the Brahmasﬁt;*a 3.2.11 to 4 of
Kon, I, Modi, year 1943, pp. 332-345.

5. Saﬁkﬂa’ohﬁ?ya on Brt\mﬁ?&‘%&k}m} 5
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karmas of previous birth and that of this birth before the dawn
of knowledge are destroyed on the attainment of knowledge but
prarabdha karmas, the basis of the present birth, on the attainment
of knowledge are not destroyed by Jiiana. In the case of
karmas which have not begun to fructify, knowledge has its
action but in the case of prarabdha karma —whether good or evil-
bhoga is inevitable to consume it. The Brahmastitra emphatic-
ally says that prarabdha karmas are destroyed only by experiencing
their fruits,! ' The Upanisadic texts2 and others of the like nature
confirm the above view.

From the above, it is clear'that the immediate knowledge
of Brahman destroys all karman right or wrong excluding the
prarabdha which has to be experienced and is uneffected by the
original knowledge.

VIDYARANYA ON PRARABDHA - KARMA

" We have already dwelt at some length on the triple nature of
karmd in our analysis of Patafijala yoga and in that connection
we shall state the current view-point of philosophers and the
special features of prarabdha karma but Swami Vidyarapya in
his standar ' work ¢‘Jivan Mukti Viveka”, on which Achyuta
Roy Modak has written an excellent commentary, has brought
together a good deal of useful material on the prarabdha karma,
its nature and varieties. Swami Vidyaranya in his standard

Vedanta work the Paficadaéi has referred to the . triple
nature of Prarabdha.3 But in. his Anubhuti Prakafat entitled
Sanatkumara Vidya he has himself written very elaborate note
on Prarabdha karma having classified - it into four forms. He
has been quoted in extensive by Achyuta Roya Modaka in his
'commentary on Vidyarapya’s Jivan muktiviveka.

—

1. Brahmasttra IV. 1.19.
2. Chandogya Upanisad VI, 5.14.2,

3. Paficadadt, Trptidipa Chapter, E\—Eﬂﬁrm{—gr = yed \%ﬂrﬂ'&r T |
4, Paucadast Anubhuti PrakaSa, chaptcr 1V, .
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The prirabdha karma undoubtedly produces its own tesult
in the form of pleasure and pain in the agent concerned, but
it is pointed out that in producing its inevitable result it Has to
depend on the agent’s present activity ( Svaprayatna ). 1f care-
fully analysed it would appear that at first sight the Bhoga or
pleasure-pain experience appears to be the outcome of the soul’s
present effort, butin actual fact, the experience is dueto pra-
rabdha alone. This kind of prarabdha is known as Svecchaya-
phalada (®@=gm®@al ). In a similar manner Vidyaranya says
that prarabdha functions sometimes through the will of another
person to whom the karma does not really belong. In such
cases it so happens that a man suddenly realises pleasure or pain
apparently under the influence of a separate person. In such
cases too the pleasure-pain experience is actually due to the action
of one’s past prirabdha alone. This pleasure does not arise
under the will of another person though .it appearsto be so.
The fact is that Bhoktd reaps the result of his own personal
karma of the past which exhibits itself through a different
person’s activity. '

The third kind of prarabdha does not require one’s own
icchd or another person’s icchd (will) -as a channel as it were .
to assert itself, This falls technically under the designation of
aniccha prarabdha. .

In the 4th chapter of the Anubhtiti Prakzéa by Vidyarapya
Swami there is an interesting discourse on the prarabdha karma.
It issaid that the Prabdha karma which gives rise to pleasure
and pain is of four kinds according to the intensity of the result
ing experience, These four states are known as Tibra, madhya,
manda and supta. The last kind refers to cases where the inten-
sity is as if it were dormant.

In the tibra prarabdha the person’s outlook on the self as
( #waif ) Atmaratiis based upon his best view. Insuch cases
the pleasure-pain experience has not much prominance but in the
madhyaprarabdha this expebietiedse@rts itself more prominently.
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In such cases, a person influenced by prarabdha, plays under the
prarabdha like a playful child.

In cases in which the Bhoga is slow and dull, the man does
not care much for actual experience but broods on it mentally
and feels the pleasures of physical union through mind alone
and not through the ordinary medium of physical body but
when the pressure is ( Vega ) dormant the yogi is free from any
obstructions in the path of his meditation and succeeds in realis-
ing the highest samadhi free from vikalpas (&7 ) or mental
dispositions. He enjoys in that state oneness of being Jjust like
‘a liberated person.,

Even here in every case, there is again a threefold division
on the basis of will ( Iccha ), as for example own will ( Sveccha ),
others will ( Pareccha ) and no will ( Aniccha ). This makes the

classification. very complicated but it deserves to be carefully
studied,

The classification is based on the degree tibra, madhya
etc., each of which is said to be threefold according as it is
associated with svecchd, pareccha and aniccha. In this manner,
there are altogether twelve kinds of karmas beginning with
sveccha tibra upto Aniccha supta.

Fach karma is illustrated in the activity of a particular
person known to the pauranic tradition.

1. Svecchd Tibra—This prarabdha is illustrated in the
life of the Rsi Saubhari. Tt is said that Rsi Saubhari was once
6\)serving' the sexual sport among the fish in waters. At this
sight, his prarabdha in the form of a strong sex impulse attacked
him violently and he with his great yogic powers created by
way of mental projection one hundred bodies and enjoyed physical
contact with the body of each of the hundred daughters of king

Mandhata,

2. Parecchi Tibra — This is illustrated in this waxing
and waning of the moon in each month under the curse of Guru
or Brhaspati.
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3. Anicchs Tibra. — An example of this is found in the

acceptance of samadhi on the spokes by the Rsi Mandavya.
Experience of pain was felt on Vyuthana.

4, Sveccha Madhya — Its example is in the case of Ajita-
{atru etc. They enjoyed all the amenities and rich life and yet
meditated on citta as supreme self at intervals.

5. Pareccha Madhya — It is illustrated in the life of Slkhl-
dhvaja who even after enlightenment was engaged in the adminis-
tration of his kingdom at the will of the cudala.

6. Aniccha Madhya — Its example is given as Bhagirathal
Svecchimanda— The example of this kind of prarabdha is
said to be found in the lives of Kavi or Sukracarya, Hari etc.

Parecchi manda—This is exemplified in the life of Dhruva
who enjoyed the pleasure of the vision of $rinarayapa .which
was in fact a form of Atmananda. It waseffected by the will of
a different person, namely Narada,

Anicchid Manda— This is found in the life of Vamadeva
in whose case tattva-jfiana took place in him when he was not
yet born i.e. was in his mother’s womb.

Svecchs Supta— This was found in the life of Rsabha
Deva whose nirvikalpa samadhi was never in any way disturbed.

Parecchs Supta— An example of this issaid to be found
in the life of Vindhya ( mountain ) who was a disciple of the Rsi
Agastya.

Anicchi Supta— An example of this kind may be found in

the case of mother .Earth-who was as a devotee endowed with
the knowledge of the highest truth.

In the Advaitamrtamafijari Achyuta Roy has supplied-an
additional list of illustration of the different kinds of -'prarabdhba.

These illustrations are different from those given above. These
are as follows :

1. alegmed Wikd geam s
g en et exnsseality afy flRd i
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L. Svecchatibra — An example of this kind of prirabdha
is found in the life of Rsi Yajiiavalkya who was a Jivanmukta
and yet had a desire {or cows.?

2. Pareccha Tibra— The Rsi Kadyapa isan example of
this kind of prarabdha. He was undoubtedly a Jwanmukta
and yet had a strong desire for union with his wife in the sacred
hour ot the evening at the strong persuasion of the latter.

3. Aniccha Tibra— Its example is found in the lives of
Sanaka:psanandana etc. who uttered a curse on Jaya and Vijaya—
the gatekeepers of the holy city of Vaikuptha.

Sveccha Madhya— An example of svecchd madhya is found
in the life of Dattatreya. He indulged in worldly pleasures
dunncr the perxod of his life in which enjoyment or bhoga had
the prominent place.

Pareccha Madhya— Its example is the well-known case of
Jada Bharata who carried on his shoulders the palanquin of king
Rahugana,

Anicchimadhya— This is exemplified in the lives of the
Devatas as for example the sun, the moon etc. who are in charge
of the administration of the world ( Adhikara )

Svecchimanda— The classical example is Bali. Itis said
_that he was all the time enjoying the happiness of Samprajfiata
Samadhi just like a couple enoying the pleasure of sexual union,?

Pareechi manda— Its typical example is Prahlada—before
his realisation of the final nirvikalpaka samadhi. This: was due
to the Divine will of Lord St1 Visgu.

Sveccha Supta— Its classical illustration is the life of Suka
the son of Vedavydsa. He through Janaka, the king of Mithila
and his instructor had his doubts removed and then went up and

1. Vide Brhadfranyakopanigad - Namo Vayam Brahmanisthiya Kurmah
gokImak eva Vayam,
2. Yogavisigtha, Upaérama Section, Chapter XXVIi],
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continued to stay on the summit of Mount Meru in Nirvikalpaka
Samadhi.

Pareccha Supta—It is illustrated in the life of Rama Candra

as a result of the infusion of spiritual energy (éaktipﬁta) on
him from Vasistha.t ‘

PATANJALT'S CONCEPT OF KARMA

Patafijali has evolved a definite scheme of karma in his
Yogasttra which the commentator Vyasa has carefully elaborateq.
It appears that the word karma as ordinarily used in Sanskrit
literature in the sense of action in general or as mere movement

has a technical sense bearing a moral or even spiritual signifi-
cance.

The constant activity of mind and senses and of vital prin-
ciple, which result in change of stateis karma. This activity
may be voluntary being the effect of free will of the doer or may
be due to the spontaneous action of an organ, or it may be done

unconsciously and under the pressure of organ in which case there
may be an attempt to resist the impulse.

The former is Purusakdra. Such action depends on the

will. The latter is known as Adrsta. It does not depend on
one’s will but has to be done of necessity.

According to Sarmkhya yoga, the entire creation is the
outcome of a contact of the human soul with primordial matter.
As to when or how this contact took place, nobody can say; for
there is apparently no justification for this contact as the soul by .
its nature is immaculate consciousness and nature though mobile
or unconscious. The only logical justification for this combina-’

tion is non-discrimination ( aviveka ) of the essential difference of
the two. This non-discrimination is Avidya or ignorance.

1t consists in non-perception of the Truth and the resulting
distorted perception, Worldly life is a natural outcome of this
vicious perception. This avidya is the root of all klefas and

1. Vide Yogavixigtha, Nitviny Scction, Piirvirdha.
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itself the primary klefa. Avidya gives immediate rise to ego
( asmitd ) which results in desire and aversion ( Raga-dvesa ) and
also in apprehension of self-loss or death ( Abhiniveéa ).

The Yogins say that every karma known to the world is done
under the influence of these klefas and is therefore defiled. It
has the effect of prolonging worldly existence with its attendant
evils. Such a karma, even when it produces happiness is not
free from its impurity. It may be white ( éukla ) but has not
bearing on the soul’s release from ignorance. So a,lso the other
two varieties called dark ( Krsna) and mixed ( Suklakrsna ).
All these varieties of karma originate from non-discrimination
(aviveka ) or avidya. True knowledge is of the nature of
.discrimination. Whatever karma originates from this source has
the effect of uprooting 'ignorance and leading to emancipation
~which is freedom from the shackles of prakrti.

The Yogi's karma 1s uncoloured, in.the sense that it is none
of the coloured varieties. This karma has the effect of producing
discrimination and thereby removing avidyd etc. which gene-
rates mundane life, It tends ultimately to destroy the function
of the gunas which consists in helping forward not only the cause
of bhoga of the ignorant purusa but also the cause of apavarga

_ of the same puruga. This is the karma of a yogi which enables the
soul to regain its detachment from nature and ultimately to instal
it on the pedestal of aloofness from creation. This karma of the

_yogins is a form of yoga which is described under the technical
appellation of Kriyayoga by Patafijali consisting of Tapas, Svadh-

yaya and Iévara pranidhdana, The three forms of Kriyayoga
represehting the three aspects of human nature stand for the
activities of will, knowledge and devotion with surrender. Tapas
is penance of any kind involving some physical pain such as is
bearable by the body. Undue hardship is to be avoided. Svadh-
yaya is reading of Sastras and Mantra—culture which producés
knowledge. Tévarapranidhéna in its lower form is to perform
our duties without an eye on their results which have to be
dedicated to God or the Supreme Guru. Inits higher form the
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pranidhana stands for surrender of one's persoaal ego to the Lord,
so that the yogi is made to feel as a result that whatever action
is done through his body is done really under the Divine will and
not at all under his own will, as a result of which he feels himself
to be no longer the doer of the action at all but only its silent
observer. The Kriyayoga as described above has the effect of
attenuating the psychical disposition or sarnskaras ( Tanutva ),
so that they might become infinitely weakened and might be
burnt up by the fire of pure knowledge which in due time arises
through the practice of Samadhi yoga. This knowledge is usually
called by the name of prasarmkhyana. '

This Kriyayoga as such cannot destroy the psychic dispoéitions
but they can reduce them to such conditions that they can easily
be destroyed by knowledge. This is analogous to the drying
up of a piece of wet cloth by air so that when the cloth is
sufficiently dried up, fire can easily consume it immediately.

In this way pure karma (uncoloured) helps the origin of
knowledge. This is therefore known as optimistic karma.

But in the case of worldly people who are under the influence
of Avidya and other klefas, every karma is defiled or klista.
From the above it is clear that the humag mind has in itself the
seeds of both sarisara (worldly life) and apavarga or emancipa-
tion. The commentator Vyasadeva observes that the stream of
mind (citta) flows actually in two opposite directions so that it
moves in the direction of bandha or samnsara.

The former ends at the realisation of freedom from matter

. and the latter ends on the other hand at involvement in Matter.

The worldly karma which has its root in Avidyz and the other
kleéas inevitably leads to bondage.

KARMASAYA AND VASANA
Karmadaya is the name given to Karmaic disposition which
results from such karmas as are influenced by Kleéas including

ignorance, ego- etc. It is either good or evil and is produced
only when there is behindvit tbiebedsaremnts of desire (Kama), anger
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(Krodha), greed (Lobha) and delusion (Moha). The popular
names of good and evil karmas are dharma and adharma. 1In
this connection it should be remembered that the above mentioned
disposition or sarskéras may be of two kinds namely Sabija and
Nirbija. The Sabija sarhiskdra may be caused by a mental vrtti
which is either defiled or undefiled. In the technique of the
language of the yogins, the former are classified under Ajfiina-
sarmskdra and the latter under prajfianasarskara. This may be
‘shown in a tabulated form as follows.

Karma

Sariiskdra

l
Sabija
: l
| |
Due to Klista Vriti Due to Aklista Vriti
I I
Due to ignorance This is based on prajna equal
| to white and not black
l |

Karmaéaya (Trivipaka)

Vasana
I| (based on the nature of vipaka)
| S l l | I
White -black mixed Jati Ayu Bhoga
equal to Dharmadharma | I
| | |
Divya Narakiya Manusya Tiryak Suklha ‘ Dul!.kha

From the above it is clear that the Klista sathskara op karma-
. faya alone which is due to ignorance bears fruit (Vipzka) or

fructifies in a t_t.xreefold ~manner-in the form or body ( Jati),
term af its life ( Ayu ) and experience in the form of enjoyment
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and suffering. 'This naturally generates samisara or mundane
life. The other Sawskara which is undefiled (aklista) and arises
from prajfia is destructible samsara. '

The difference hetween Karmifaya and Viasanz has to be
understood c'early. It is true that both karmzdaya and vasana
belong to the category of sarskaras and that both are equally
defied but inspite of this similarity in the two there are important
differences. It may be pointed out that samskara called Karma-
faya give rise to different experiences in different bodies of
different categories for a fixed length of time but the other sams-
karas namely vasana which originate from an experience of the
above vipakas give rise to memory in their turn. It may be
pointed out in this connection that vasana unlike karmafaya
has no vipaka of its own but without proper vasana there cannot
be any vipaka and karmadaya, This important difference
should always be kept in view. A well known student of Patafi-
jala yoga, $ri Hariharananda Arapyaka points out in his work
that Karmafaya is like seed, vasana is like the field, Sakti is the
tree and pleasurespain sensation is the fruit. ' ‘

TIME OF MATURITY

Karmzuéaya may be good or evil. Its result is accordingly
similar in nature but the real question is when does the karmafaya
bear its fruit. The time of maturity is determined by the
intensity of the karma and as a result of this the karma may
bear fruit in this very life or in a future life. Thisis truein
case of each karma described above. Intensity of the karma and
its quality depend not only on the strength of the doer’s impulse
but also on the quality of the object at which it is aimed. The
classical example of each type is found in the Purdnas. In the
case of righteous karmadaya it is sail that the intensity depends
not only on i greater inner urge ( Tibra sa;ﬁvéga ) but also

. on its.other intrinsic qualities as to whether it has been affected
through the instrumentality of .mantras, tapas. and samadhi or
. through the worship (Aradhang) of great personality from God

- down to Devatd, Maharsi or -.4'1?%1' urasa.  In this case we have
‘ www.holybooKs.com*, ,
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the classical example of the boy Nandivara who was a heaven
being and yet in the same life was physically transformed into a
Devata. But if the karmafaya is able which is generated under
the impulse of a strong affliction ( Tibra kiefa ) in respect of
harm done again and again to a person who is terrified or diseased
or to one who is in a pitiable condition. To this class belongs all
dark treacherous action directed towards persons who have simple
faith in the person and have no idea about the dark misdeeds to
be committed against him. This also includes cases of improper
actions against great souls including Rsis and Tapavsis. This sort
of karma also matures immediately. The classical example for
such immediate fructification is found in the Puranas in the
story of Nahusa, king of the devas being converted physically,
‘und without loss of time into a serpent. It must be understood
about the hell-beings that the persons who are suffering torture
in hell have no karmafaya which may mature immediately in
that life, In the same manner a Jivanmukta person whose
klefa or affliction is exhausted has no karmafaya to his credit
which may be mature in a future life. For the Jivanmukta
who is to become merged in Brahma on the fall of his present
body has no future life. The fact is that a Jivanmukta will
not be born again either on this earth or elsewhere and cannot
have adrstavedaniya karma i. e. the karma of which the fruit is
experienced in the succeeding life. ‘
’ VIPAKA
1t is said that no karm@daya can bear any fruit relevant to it
if the basic klefas- are not present.l The Vipaka is the effect of
" Karmaéaya but only when there iskleéa behind it. If however
the klefa is removed and if the klefa is like a burnt seed. reduced
to that condition under the influence of knowledge, the karmaéaya
does not bear fruit.

Before we enter into 2 detalled exposmon or the process we
wish to speak a few words in’ the manner in which the karma or
the karmzidaya are preserved. The general rule'is that every

1. Patafijala Yogadarfana 11 13 !
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karma unless it is liquidated somehow is stored up and kept in
reserve in the mind to be released when the proper time comes.
For this reason, the human mind is the storehouse of infinite
karmas accumulated from the beginningless past. Technically
these karmas fall under the category of saficita karmas. These
contain all sorts of karma-good, bad and neutral gathered during
the long process of transmigration through human bodies in
the past. In this storehouse we have karmas which have the
potentiality of bearing fruit in the enjoyment of pleasure in heaven
as gods and other superhuman beings or in suffering pain in
hall and similar dark regions as hell beings or other subhuman
creatures or in having human beings on earth. Karmans which
fructify in the bodies and lives of subhuman earthly beings
(beasts, birds etc. ) are also present. In the process of transmi-
gration, a soul passes through all forms of life sometime or other
and samskaras of these lives as a rule are presentin the mind in the
subconscious and even in the unconscious region. It is also believed
that it is not necessery that a particular soul in its transmigration
.should be confined to a particular world region ( Brahmanda ).

It is believed that there are numerous-islands in every Brah«
manda and that on rare occasions transfer of a soul from one
island to another actually takes place. We have a clear state-
ment of this belief in the mantra whicha Hindu householﬂer 1s
supposed to use in his annual tarpana and it is not unlikely
that such transfer does happen in the Brahmznda also, for there
is an infinite number of Brahmandas in the cosmic system.®

As the individuality of the soul remains intact, changes of
life and death, its Saficita karma isinfinite in number and infi-

nite in kind. Infact from a higher point of view, the Saficita
karma represents the basis of a soul’s individuality.

RELATION BETWEEN KARMA AND JANMA

It is stated that karma is the cause of birth in a new body
(Jati). But the question is whether a single karma is sufficient

1, Refer to Kusumidjali q,);wmw%&,@ggﬁpn 2.
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to produce a new body or several karmas. On the -other hand
whether multiple karmas give rise to one birth or they generate
a number of births or bodies. The commentator Vyasadeva
says? that one karma cannot produce one body only, for in that
case there would be no certainty regarding the order of the
remaining karmas which are innumerable and accumulated for
the time without beginning and the present karma. ‘

It cannot also be held that a single karma produces many
births, for in that case when a single karma causes many births,
there would be a lack of fructification of the other karma.2

The third alternative view is that multiple karmas give rise
" to manifold births. This alsois not possible, for in that event
in so far as the many births cannot be simultaneous they will
have to be successive. In that case the absurdity shown about
will follow. Finding fault with this view as untenable, Vyzsadeva
expresses his own view.3 This means that the varied series of
Karmafayas ( bright and dark ) accumulated in the course of
one’s life between birth and death and arranged in order of pro-
minence ( pradh@na ) and subsordinate ( Visarjana ) combine
together under a single effort ( e®¥&=zHe ) and causes death and
being held fogether ( Sarnsrstatd ) give -rise to one birth only.
This birth is the assumption of a body of which the
. term of existence ( Ayu)is determined by the same karma and
the experience of pleasure and pain ( Bhoga ) is also based on
the same karma. It is for this reason that this aforesaid karma
is galled Trivipzaka. Here karmadaya is Ekabhav1ka

Now this Ekabhavika karmafaya may be drstajanma-
vedaniya that is to be performed in the present life or adrstajan-
mavedantya i. e. to be experienced in the former life. .In. the
former case the karma$aya may produce one v1paka namely
bhoga or two vipakas namely Ayu and Bhoga These are

1. Vyasabhasya II. 13
2 ARRY T
3. Vy#sa Bhagya II1. 13,
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illustrated in the lives of Nahusa and Nandsvara respectively *
what is meant is this. The drstajanma implies that the vipaka
takes place in the present and not in the succeeding janma.
The vipika in -this case is either Bhoga or Ayu or both. The
devadeha of Nandidvara was really the transformation of his
original human body and was not the assumption of a new body
after the death of the old body.2

We have spoken of Larmaéaya as well as of vasana in the
foregomg pages. Both are sarhskaras and are Klista. But even
the fundamental difference between the two is that while karma-
faya is Ekabhzvika i. e. related to one birth only. The vasanas
are anekabhavika i. e, have relation with multiple births. The
most important distinc+ion between the two lies in the fact that
the former replaces pleasure and pain as well as the medium or
body in which this is to be experienced together with its duration
(BAyu). This medium or body is usually called the Bhogayatana
because it is through this that the necessary experiences of pleasure
or pain are gained, The latter vasana however makes the citta
look like the fishing net. '

KARMA AND VASANA

We have spoken of karmafaya as well as vdsana. The
fundamental difference between the two is that the karmadaya
is Bkabhavika while the vasands are anekabhavika, The most
important distinction between the two lies in the fact that the
former produces pleasure and pain as well as the medium in
which this is to be experienced together during its duration (Ayw).
The medium (deha) is the Bhogayatana.

The latter however which make the citta look like the
fishing net interspersed by knots (Granthiyukta). is the cause

1. Nahuga was the king of &vas and was 1r.~.nsform.cd into a serpent,  This
is an example of on: vipika nam-ly bhoga only, '

2. Nandffvara was a boy of cight. He bzcame a deva with a very long
lifee  This is an instance of karma with two fold vipikas namely phoga
as wc“ ‘as Ayu,
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of recollection.l This recollection is due to the prior experience
of klefa, karma and vipaka.

The karmalaya which has been described as Ekabhavika
raay be described as twofold from the view point of its vipaka
which may be certain or uncertain, In the case of a karmafaya
which has to be experienced in this life ( drstajanmavedaniya ),
the rule is fixed. But in the case of a karmadaya which is
Vadrstajanmavedaniya that is which has to be experienced in a
future life and of which the vipaka is uncertain (Aniyatavipaka),
there are three possible alternatives—

1. The karma which is done (krta) but which has not
matured (avipaka) may be destroyed by prayadcitta etc,
e. g.on the rise of §ukla karma, the black karma is
-"destroyed in this very life.
2. The secondary karma may be included in AvZipagamana
in the primary karma.
3. The secondary karma may be overcome by primary
- karma which is niyatavipika and remains still for a

long time. This is known as Supta or dormant state of
the Karmafaya.

This is an old idea and we have it in the earlier Vedic texts
€ g. those quoted by Vyasa in Yoga Sttra 2

In connection with Avapagamana in the main karma there
" goes an ancient saying.S- '

This means that the nature of the composition of karma
being very much complicated it sometimes so happens that a
particular karma which is of a composite nature consists of two
contradictory elements. The classical example of such a karma

1. Vys3sa Bhagya IT, 13, =

. Yoga Sutra, VyZsa Bhigya IL.13.

3. TR AqRET: aIRfEad: Foe™ AuATE w1 aeRa ?
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is sacrifice on which - there are two diverse elements i. e. virtue
(Punya), as the entire action is intended to deification-of the
animal sacrified in $astrik principles. This deification is not
ordinarily possible as an animal unless and until it has become as
man and a virtuous man in the course of evolution cannot rise
after death to the status of a god as the god at whose altar it is
sacrified. The sacrifices really are an act of extreme kindness
done to the animal which is identified with the person »oﬁ'ermg a
sacrifice. It is really symbolical of the person offering himself
at the altar. The act has a double effect—It enriches the
personality of the sacrificer in cginsgqqence of the latter making
the animal a part of his own self and it earns merit as a result
of his lifting up the spiritual status of the animal concerned.
But the merit or pupya is not unmixed with papa in as much as
the physical operation of slaying of a living being is undoubtedly
an act of violence or hirmsa. In normal circumstances the
punya would have caused a life into the world of gods enjoying
the dehght and papa would have produced its own effect separa-
tely in the suffering of pain. But as the act of sacrifice is a
single karma with two intérconnected aspects rather than two
‘separate karmas distinct from each other, the result alsoisa
single act of Bhoga. In this: single line composite structure of
karma, the result is also single. The element of pzapa involved
in hirhsa does not cause suffering as such, but being combined
with joy which is the effect of punya decrease, the: intensity,
quantity, duration etc. of the joy, This is the result of the process
of Avapagamana , ‘

This third alternative is plain; In this case, the karma
concerned is overpowered by the niyatavipékz-ikarina and continues’
long suspended. Death is supposed to be the cause of rhanifeéta-
tion of a karma which is adrstajanmavedaniya as well as niyéta-
vipaka. Man’s such karmas ad_mtajanmave;daniya as. well as
niyatavipaka are manifested in the dying moment. But the
supposition is mot correct. These karmas i:e,, (those of which
the maturation is uncertain and those of which the fructification
is in future life) remainwas. @bﬁmhm’n(prasupta), and capamty of
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‘rousing them into activity does not present itself. As to when
(kala), where (defa) and how (gati) these karmas will
become mature is very doutbful.

As to when, where and how these karmas will become
mature is only difficult to ascertain. Hence the ways of karmas

are said to be mysterious and are believed to be hard of
‘ascertainment,

KARMA AND SUKHA DUHKHA

The yoga shtral plainly says that Jati, Ayu and Bhoga
is the vipaka of karma and may be of the nature of labha
(pleasure) or Paritapa (pam) according as the nature of the
karma is punya or papa, ’

This is a plain statement of what is recogmzed in every system
of philosophy as realized in the earlier Hindu philosophy.

~+ What has been said above will make sufficiently clear the

“conception of karmzéaya. [t may be pointed out that although
the sarhskaras accumulated from the unknown past are all main-
tained in the citta'in toto, all of them do not bear fruit at once.
Only those karma sarnskziras which are trivipaka are destined to
lead to a particular birth. With reference to these samskaras

~and this birth (Bhava), it is usually maintained that karmaaya
is ekabhavika. In'other words, refering to a particular janma
the antecedent and causal karmafaya are of the immediately
preceding life. The general rule is that sarhskiiras of the action
of a particular life being more distinct and potent than of earlier
lives are mainly the seed of the succeeding life called karmafaya.

" This is the general rule, though it is true that a portion of earlier
accumulated sarskaras sometimes due to specific reasons enter
into the seed or karmadaya. It may be pointed out that as some
sarnskdras of the earlier lives enter into the composition of karma.
faya so some sarnskaras of the present life are left out different
altogethe* These ‘are left behmd as part of the saficita or
‘accumulated store. '

,‘1’ Yoga stitra 111.' 13, www_.holybooks.com
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The karma units which make up a particular set up of
karmafaya are not all of the same kind or the same strength.
For this reason some are classed as chief and the rest as subordi-
nate. The strength (pradhanya) of a particular karma depends
on the greater frequency cf its operation as well as on its greater
intensity.

Before the dying moment the karmafaya reveals itself.
How ? At that time all satskdras  arise simultaneously and
arrange themselves in order of that strengh. As already said
some sarmskdras of earlier lives crop up and join the group and
some sarhskaras of this life are suffused. The sarnskaras become
huddled together like a lump and cause death to follow and help
to generate a fresh body.

It is said that the attention of the dying man is concentrated
on inward looking. As a result of the inwardness of mind, the
object of sin becomes exceedingly clear. As a result of this
- memory becomes very sharp and all past incidents, even minor
ones become clear. It isfor this reason that the dying man’s
memory becomes very clear so that his knpwledge directed
automatically inwards reveals clearly in a sweeping glance as it
-were all the incidents of the closing life within a short time. The
nower of knowledge becomes stronger and hits on many - things
untouched before. -

AYU AND UNTIMELY DEATH

If Ayu or term of life is determined by prarabdha karma,

the question arises as to whether there is such a thing as akala

‘mrtyu or untimely. death, as we are aware of prolongation of
life as well as of shortening of it. In this connection we have 2

-learned discourse on this subject by Indu in his commentary

Safilekhd on Vagbhaita’s Astangayogasﬁtrasthana, Tt is asked

how do the best and the worst karma which are opposed to each

other combine together and produce the result. It is. replied

htat the best Paurusa can resist the lowest Daiva. In the same

. . www.holybooks.com
way eht best Daive resists the weakest Purusakara (efforts).
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Some people are inclined to think that Ayu is fixed, for inspite
of remedial measures, people are found to die.?

Indu thinks that in this case Daiva is stfonger than Purusa-
kara. Hence, according to him Daivakarma is twofold—(a)
Niyataphala i. e. when the result is fixed Daiva is then strong.
(b) Aniyataphala—In this case it is weak. In this case the
" Paurusa resists the fructification of Daiva

Hence death is twofold—
1. Kalamrtyu 2. Akalamriyu

In this case of the akalamrtyu, Daiva is weak. The cause
of death is karma which is not niyataphalaka. According to
Indu medical science has no hand in the matter of timely death
but it can interfere with untimely death, BhZgavata says that
according to the Vedic views of Vagbhatta, the kala-mrtyu
is one while the akalamrtyu is of orie hundred kinds.

According to Buddhists, mrtyu is of four kinds.  Akalamrtyu
is possible. In the Vedas, there is injunction for éayanyajﬁa——for
destruction’ of enernies. There is provision for Atmahatya
‘(suicide) in the dirghapravasayajiia and there is similar provxsmn
for longevity in mitravindhya yajfia.

THE PLAN .S OF EXPERIENCE
There are fourteen types of living beings who are in the
grip of Avidya and inhabit this world. The world consists of
three broad divisions—uppef, lower and intermediate. We had this
conception in the early Vedic literature as also in the late religio-
philosophical writings—Dyuloka, Bhtloka and Antariksa.2
Each division is subdivided in various ways. We have

‘this concept in the Pauramc Bauddha and Jaina Scnptures as
“well,

We may state here the views of the Patafijala school. The
divisions are—

1. st aeRsf fraarl 522 | Agi%asayozasticsithTna, Adhydya Xbe 71.73
2. &d = o= aFalRa) '
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1. Higher worlds
2. Lower worlds
3. Intermediate regions.

The entire bhuvana consists of seven lokas.

We start from the bottom. The lowest is Bhaloka which
contains the hells, the patalas and the Bhatala upto Mount Meru,

The Antariksa is from beyond Meru upto Dhruvaloka mcludmg
planets, stars etc,

Above the Antariksa loka i. e. above dhruva, we have the
location of Svaraloka which has five sub-divisions containing from
below namely Mahendraloka, Mahaloka, Prajapatya and three
Brahmalokas—namely jana, tapa and satya, The lowest or
Bhtiloka consists of three layers. Thus from below —

Hells (Naraka)—There are six great Hell Regions' from |
Avici (1) Mahakala (2) Amarisa (3) Raurava (4) Maharau-
rava (5) Kalasitra and (6) Andhatamisra.

In these dark regions, beings live and suffer the dire conse-

quence of their own past karmas® They have a long life of
suffering.

Above the hells are the seven pi#talas viz. Mahdtala,
Rashtala, Atala, Sutala, Vitala, Taldtala and Pztila,

The 8th region is the Bhami or vasumati with seven divisions
(Dvipa) and several sub-divisions (Varsa).

There are different kinds of creatures living in different
parts of the Anda. In Patdlas, oceans and mountains livq
Devas, Asura, Gandharvas, Kumaras, Kimpurusas, Yaksas,
Raksasas, Bhutas, Pretas, Pifacas, Apsaras, Brahma Riksasas,

Kusmandas, Viniyakas ; gods and men live in the islands
(Dvipa).

The Devalokas and the inhabitants of each aré shown
below—Indraloka (Mahendra loka).

1. wamlafiazaizan
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The six kinds of Devas living here are called Tridaéa ( firzw ),

Agnisvatta ( srfiqsgra ), Tusita ( gﬁra ) Aparinirmeta ( stgftfaa )
and Vahavartti ( ag@E=il ).

All these celestial beings are saikalpasiddha i. e, havea
freedom of will and are endowed with effective will power. They
are all invested with eight yogic siddhis. Each of these has a
living life extending to the end of the Kalpa. All are Vrndaraka
worshippable, All of them enjoy the fruits of desire (Kama-
bhogi). Their bodies are not born of parental union (Aupapa-
dika deha). They are attended by most charming and attractive
nymphs (Apsaras). Mahiloka is also called Prajapatiloka.
There are five kinds of gods on this plane namely Kumud,
Rbhu, Pratardana, Afijanibha .and Pracitabha. Their yogic
powers are higher. They are controller of the great elements.

They do not take food not even amrta ( nectar ). But they
are supported and sustained by the strength of meditaion ( dhya-
nahara ). Their term of life in each case extends to 1000 kalpas.

‘ Janaloka 61: Brahmaloka : Here there are four kinds of
gods namely Brahmapurohita, Brahmakayika, Brahmamahi-
kayika and Amara. They control the elements and the senses
( Bhutendriyas ). ’

Tapaloka : There are three kinds of Devatas—Avasura,
Mahabhasvara and Satyamahabhasvara. They . control the
elements, the senses as well as nature ( Prakrti ). Their terms
of life are double in each case. They live on meditation ( dhyz-
‘nahdra ). They areall Urdhvareta—i. e. their vital and sex
energies are always directed upwards. Their knowledge of the
higher planesis unobstructed ( Apratihata ) and of the lower
Planes is open ( Anavrta ).

Satyaloka : There are four kinds of Devas namely

1. Acyuta—These are always rapped in Savicara Samadhi,
2. Suddhanivasa—These are always rapped in Savicara
Samadhi or a degree higher Sinanda Samadhi.
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3. Sattabhava—They are always engrossed in Sananda
Samadhi.

4, Samngasarngi—They are always deep in Asmita Samadhi
which is the highest form of samprajfiata samadhi.

They are free from Bhavananyisa i. e. they do not live in
built up houses. They depend on themselves alone and do not
rest on any outside power. They live one above the other and
not one by the side of the other. One above the other are also
known by the name of svapratistha i. e, they have controlled
pradhé@na or milaprakrti. Their term of life is till the end of
the present creation. All these Devas live within the Triloka
and therefore they are naturally within the pale of Samsara.

The foregoing account shows that the devas as described
above are all within the sphere of klistakarma. They are not
outside the jurisdiction of Ignorance or Avidya. It is also clear
how gradually they rise up the ladder of evolution. '

In the lowest heaven, the attainment also is very low,
though those attainments only are desired by ordinary human
beings.

The will power and siddhis are coveted by ordinary men
interested in sense enjoyment. These devas are full of Kama-
bhava and surrounded by nymphs or Apsaras,

This heaven is lower heaven and is not a place for higher
spiritual activities. People who came upto the level have to go
back to earth after the punya or virtue is exhausted.? We have
seen this in connection with Vedic studies,

The second heaven contains Devas who attain higher yogic
powers—higher than Astasiddhis. They can control the Maha-
bhntas, It is in this stage that they can become free from kfima
{(worldly desire) and therefore depend on worldly food and
live on meditation. Naturally they live longer. Of the three
Brahmalokas, the lowest is Janaloka., They two live on medita-
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tion. They control the elements (Bhutas) and the senses. The
next higher Brahmaloka is called Tapaloka,

The inhabitants of Tapaloka also live on meditation. This
is plane characterised by the activities of Yogins who are descri-
bed as firdhvaretas i. €, unless there is a stability in this state
of sublimation ( Urdhvaretastd ) one cannot enter into Samadhi
even of the lowest type.

The sex impulse has been totally sublimated in such cases.
The spiritual current being upward means that the lower world
is uncovered. But the higher world is not so. It is covered with
( Avrta ) indeed but the coating disappears as soon as the Yogi
seeks to enter it. From Savitarka samadhi the Satyaloka
begins. TFrom that plane is to _be seen only one human figure
representing all merged in Asmita—the central point of sam-
prajafita Samadhi. There is one being ( sattd )—those who
have sublimated their vital forces. '

HELLS

The names of hells as given by Vy#sa may be thus stated—
Mahzkala, Ambarisa, Raurava, Maharaurava, Kailasiutra and
Andhatamisra.

The names of hells as found in the Dharmaéastras are given
below—

TaAmisra

1.
2. AndhatZimisra
3. Mahzdraurava
4, Raurava

5. Kalastitra

6. Mahanaraka
7. Safijivana.

These are so called because here 2 man is revived into life
band then killed.
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8. Mahavici—In this hell the watery fluids are extremely
turbid.

9. Tapana—This is of the nature of burning.
10. Sannit@pana—equal to kumbhipaka.
Il. Samghita. -
12. Kiakola—In this hell people are made to swallow thorns.

13. Kuftamala—In this hell putrid soil is the source of
trouble. ' :

14. Sulohafasika—In this hell, the limbs are pierced by
needles. .

15, Rjusa—TIt is like the burning frying pan.

16. Asipatravana.

17. Lohadvaraka.

18. Panthzna, '

19. Salmali—In this persons are pierced by {&lmali thorns.

20. Nadi—In this hellish region are like vaitaripi and
others full of putrid, blood mixed bones. In the
Manusmrti also we hear of twenty one hells.

NYAYA—KUSUMANJALI & KARMAN

We have stated above almost everything that the philosophers
of the realist school have said regarding karma or adrsta from
their point of view. This account cannot be said to be complete,
I believe, unless I refer in this connection to what Udayandcarya
has said in this connection in his well known work on God in
the NyAya Kusumanjali. This work is held to be magnam opus
of Udayana on theistic proofs. It is in five chapters, The first
chapter of which is devoted to the concept of édrgta or karma.
The unseen force which accounts for man’s migration and move-
ments in the next world (Paraloka). He says that our experience
of the world shows that there is no room for 4zévatavada or for
ucchedavada ( ﬁ?g‘”{qr{) in connection with the world as some
would say. There are two extreme views which prevailed in
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ancient India among certain heretic followers. The former view
or §advatavida upholds every thing to be permanent. There
" is no room for destruction anywhere, On the other hand Ucche-
davada implies that nothing does really exist in the world. Our
experience stands against the two extreme views, for it peints
out that neither being nor non-being is true—what is true is being
followed by non-being and non-benig followed by being. This
implies contingency or conditional existence i.e. occasionalness
(kadacitakartta). This shows that there is some extraordinary
cause which accounts for this occasional character of being or
'non-being.l A quotation from Nyayakusumaiijali is supposed
to be a denial of karma or adrsta which is an extraordinary
cause for explaining postmortem personal experiences of pleasure
and pain. The denial of adrsta is held to be untenable by
Udayana for several reasons which are enumerated in the follo-
wing couplet.2 The five reasons for maintaining the existence
of an unseen force called karma or adrsta are as follows :
1. Sapeksatva

2. Anaditva

3. Vaicitrya

4, Vidvavrtti
5. Pratyatmaniyama of Bhoga or experience of pleasure and

pain.

Sapeksatva—Udayana says that this mundane existence
full of infinite sorrows cannot originate of itself without any
relation with causal forces, for, in that case it would either exist
.as such always or not exist at all. Its occasional character or
contingency will remain inexplicable. If it is said that this

1. Nyiya Kusum3iijali 1,4.
AR AR STHER |
2, Udayana, Stabaka—1.
AR TARARAE a1
STRATRAT TS, g CRd RgTifma: 1 ¥ 0
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span of life is already fixed or predetermined. For mspzte of
remedial measures, people are bound to die.t

Indu thinks that in this case daiva is stronger than purusa- -
kara. According to him the Daiva karma is twofold——(a) Niya-
taphala i. e. when the result is certain. Thisis possible when
the Daiva is strong. The Aniyataphala when the result is uncer-
tain. This bhappens when the Daiva is weak. In this case the
paurusa or the human exertion resists the fructification of Daiva.
In view of the above facts, death is considered to be twofold in
nature, namely- kalamrtyu-i. e. death at the appointed hour and
the akalamrtyu i, e. death at any moment, that is untimely
death. In the latter case the Daiva is comparatively weak. The
cause of death is karma of which the fructification is not certain
(-Aniyataphala ). Indu says that medical science has no control-

ling hand in the case of timely death but it can certamly inter-
fere with cases of untimely death.

Dhanvantari2 says that in the view of the Vedic Rsis Kala-
mrtyu or timely deathis one only but akidlamrtyu or untimely
death is said to be of one hundred kinds. The term one hundred,
remains here for an indefinite number and untimely death which

has nothlng to do with the expiration of the fixed term of life,
may be of different kmds

We shall find later on in the course of our investigation that
the ancient Buddhists held that death is of four kinds—The truth
is that there is such a thing as akalamrtyu and in the Vedas we
read about injunction for or destruction of enemies. On the other
hand there is similar prohibition not' only for suicide in the

Dirghapravasa yajfia as well as for longevity in the mitravindaya-
jiia.

1. Astifigabrdaya by Vagbhatta, Vol. 1. page 86.
9. Dhaavantari quoted in the commentary of Astafiga hrdayarh by thc
Commentator, Lzlachandra Vaidya
TR TG AT A =G
T WA h: N, G AMFAT: T )
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CARAKA SAMHITA & KARMAN

According to Carakasarnhita, some diseases are born as a
result of the previous karma and according to the proverb,
‘Avadyameva Bhoktavyam krtam karma Subhaéubham’ if it is a
general maxim to reap the fruits of previous karmas, yet the
strong present karmas can suppress the samel The difference
between riches among various familiés, birth in high or low
families is due to some karma done in previous life. Karma
done in previous birth presuppose rebirth.2 The rebirth being
paroksa, pratyaksapramanavadins do not believe in the truth of
Punarjanma, i. e. rebirth, The believers in scriptures believe in
Punarjanma, but scriptures are contradictory to each other, for
instance, according to some, parents alone are cause of birth;
accordifig to some paranirmanga is the cause of birth and according
to some yadrccha. This gives rise to some doubt. Is there any-
thing like punarjanma or not.3 However the wise know to believe
in paroksa. Pratyaksa alone cannot be pramanas because the
senses that make us to visualize pratyaksas are themselves apratya-
ksas (pratyaksapraminagrahya).4

Persons regarding parents alone as the cause of birth, do not
accept the four kinds of births—Jarayuja andaja, svedaja and
udbhijja. If parents alone were the cause of creation, the
svedaja and udbhijja could not have cetanata but even without
Parents these two yonis are with cetanatd, hence parents alone
are not the cause.b '

Paficamahabhiitas and Htma’s Svalaksana is sv@bhavika-
_ natural. The solidarity of the earth, liquidity of water, warmth

1. Caraka samhita Commentay~Adhysya I. Verses 55-57

2. Caraka sarhhits, Adhyaya 11,12 — fSemeeEmaas 1ot TRET TEqawTT
IR T AR = §uf T FROT

3. Caraka 'Sarhhits, Chapter II, Adhyaya 6 — WA (6 A8 weoeg

STHHERTE | TWE UGG Jg=gi 98 90 | 5190 99 - &
T Telka gt & 3fq

4. Caraka Sarhhitx -VIT, 11.
5. Garaka Sambitz X1, 11
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contingency comes into being for no cause at all (akasmat); this
cannot be true. The expression “akasmzt bhavati’® originates
from nothing, may mean, one of five possible alternatives namely
as denial of cause ( hetu) or denial of coming into existence
(bhauti ) or becoming. It does not mean an assertion of the
possibility of its originating out of itself (sva). Itdoesnot
even mean the assertion of the unspeakable or the void. These
four alternatives are impossible. In the same way the fifth
alternative of svabhdvavada meaning coming out of itself, is
also not reasonable. As to how 'all these five alternatives are
incapable of explaining the position is explained by Udaya-
nicarya by the p:etty expression of “Avadheya niryatvatah™! i. e
the fact of a limit being there is already a predetermined certainty:
There is an elaborate discussion by Udayana himself in his
personal commentary on the Karika.2 Considering all these
points it is asserted that in regard to postmortem experiences of
a miscellaneous nature, the only rational explanation -is that
there is an appropriate cause for we cannot beliéve in accident
and the other alternatives also are not possible. 7T his cause of
varieties can only be experienced by a legitimately asserted

causal factor which in the present case is the unseen -moral force
dharmadharma or adrsta.8

1. Nyayakusumaiijali, stabaka, 1, 5.
2. 1lbid,
Vide NyAyakusum3fijali, Stabaka 1 which is exclusively devoted to the

cstablishment of a moral causal factor of varied worldly experiences, which
is no other than karm1 as wé understand i it.
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CHAPTER VI

CONCEPT OF KARMAN IN THE POST VEDIC LITE-
RATURE ( MISGELLANEOUS i. e. AYURVEDA,
SAHITYA AND OTHERS )

INDU’S VIEW OF KARMA

Indu wrote a commentary entitled Safilekha on Viagbhatta’s
Astangahrdaya, a standard medical work in Sanskrit literature.
He says! that karma is twofold and is usually described under
the name of either daiva or paurusa. Each of these varieties is
again of three kinds according as itis good or bad or mixed
( érestha, avara and madhya ). Both of these karmas give rise
to Ayuor term of life. What is called Daiva is explained as
the karma which is done on earth in another previous life.
Paurusa or Purusakira is the name given to the action done
in the present life. The strength "(bala ) of each kind of karma
determines the length of @yu caused by it. Indu says that the
best quality of Daiva and Purusakara as noted above when
combined together gives rise to a term of life which is not only
long but also fixed (dirgha and niyata). This process of
combination is technically known as Parayukti. The worst
quality of Daiva and purusakira when combined, generates
ayu which is not only short but also unstable ( Aniyataksla ).
This combination is known as Aparayukti, The best daiva mixed
with purusakara gives rise to a mixed Ayu ( Sarnerna ). This
combination is called sarmkirna Yukti. .

The question naturally arises how does the best and worst
karma, which are opposed to each other combine together and
produce result. The answer is given as follows—The highest
kind of purusakara or personal efforts can resist the lowest daiva
and in the same way the higher kind of daiva can resist the
paurusa. Some people are inclined to think that Ayu or a man’s

1, Astafigahrdaya by Vﬁgbhatl;a Vol, 1,
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of lustre, downward going of the air, .vacuum 'of the sky and
knowledge of the soul—all are natural, but in their combination
and separation, karma alone is the cause. Inother words, if we
do not believe in soul and say that the conscious body is born.
of only Mahabhatas, it is practically impossible because paficas
mahabhiitas are inert (jada). If the combination of _these mah3-
bhiitas gives cetanatd, then we shall have to take for granted
the existence of the age of childhood etc. Creation of cetanatd
by means of Paficamahzbhiata is no possibility because pafica-
mahabhfitas are inert and atma is cetani. Creation of cetanatd
through inert-thing is an impossibility. ' ‘

But atm3 is anﬁdi (beginingless) and. consciousness (cétana),
hence cannot be built by anything else. If by’ the word ‘Par®
we mean atma and that is the cause of birth, then paranirmdnpa

is all right i. e. atma again comes in this world to enJoy the frults
of karma.

Paranirmzga can also mean atma’s. or body’s création by
others. If it is proved that atma is brought up by others, then
rebirth cannot be attained. Thus Anhadi cetand - cannot . be -
created, otherwise atma will be non-eternal. If Tévara is to be

_the reason for man’s birth that is in accordance with man’s -
karma, otherwise there will not be any principle in the world and
Iévara will be blamed. We find in the world that someone is
born in high family and some one in a low family. If we do not
give karma its due place and by that itis owing.to God’s will -
there in will come the fault of prejudice. Thus with -the aid of
karma, Tévara creates different. creatures. Evidently karma
and karma-fruit being the cause, punarjanma isself-proved.?

According to Astangasarhgraha, the duration of age depends on
Daiva and purngakara. Ifdaiva and purusakara are strong,
age (longevity) also will be strong, if daiva and pu’rusakéra~ are
weak, age (Jongevity) also will be weak; if one is strong and the
other is weak, age (longevity) will be of medium size.

1, Carakasamhitz XI,°13, XI, 29, X 1. 30
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What is Daiva and what is Paurusa ? Karma done in this
- birth is named as Paurusa and in the past birth is named as
* Daiva.

Karmas are of three kinds—1. Srestha karma—The best
karma (2) Madhya karma—Medium karma (3) Avara karma—
. the worst karma.l  The best daiva karma and paurusa karmas
are the cause of long and healthy life. Low Daiva karma and
Avarakarma are the cause of short life. The combination of
. mifrita karmas is the cause of medium age. Purusakdra beats
weak daiva, strong daiva beats weak efforts,2 The vipakakala of
karma being definite and indefinite, death also is accordingly
deﬁmte or indefinite.

'I’HEORY OF KARMAN IS HITOPADESA AND
PANCATANTRA

Paficatantra ‘and Hitopadeéa are two well known books not
only in India but throughout the world. The stories of Paficatantra
are well-known for fheir' lessons and experiences by which the
wise benefit very easxly and avoid the unnecessary risks in life.
The theory of karma . also ‘is found "discussed here and there
" under purusakara and Daiva.

To empha51se the powers of Daiva. it is said in ‘Mitrabheda’
that even if a.man tries his hard to protect something but i
Daiva is against it, he cannot dp-,thé, same,. but sometimes a
neglected thing is well protected by Daiva. Sometimes a child
uncared for in the forest is hale and hearty but a well-cared boy
at home is no more alive.®

1. Sttrasthfina IX, 16,

2. Sttrasthinam IX. 107 .

3. Vidhyate karmani tredb® srcsl;hamadhyﬁva.rtvatah. .

4, SiitrasthZnam ]X. 108.

5. Sutrasthina IX. 110. .

6. Hitopadesa, Suhrdbhedah 22, Also vxde Pancatantram-Mltrabhedah-Z0

14

1
i
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.But even' if Daiva is predominant and human effort seems
- to be in vain, -still. perseverance should. be maintained, - for the
same may help to reach a certain position, just as when the ship is
_ about to be drowned, the business men desire for business.2 Even
if Nature (Daiva) ‘is' against, the wise doA not leave the effort to do
away with their personal faults and to satisfy their own mind 2
“As you sow, ‘5o shall you reap.” This proverb is supported
_by Paficatantrakdra.3 Man has to reap the fruits of his actions
good or bad. The result of our fruits is bound to happen.. Hence
_no need t6 think about 1t. No-body likes to do ‘a ‘work that -would
bring him dlscredlt but it is only due to Daiva, thwt one does so.

The dornmatlon of Daiva is emphatically - pressed by Pafica-
tantrakdra.* One not destined to have a certain thing is deprived
of the thing even if it has come -into his hands. The influence
of Daiva is evident from.the fact that the sun and moon arz over-
powered by Rahu,. .the bondage of snakes, elephantand other
‘birds and poverty of the wise.? The fruits of px'evious actions arée
experienced by man even without any effort on his part. A man
having . done good. or .bad -in his previous birth at a particular
place, -at a particular time and ata ..particular age is experienced
by him at that very place, time and age.® . Age, action, wealth,
. knowledge and  death of a person are determined while in the
, woi:nb of a’'mother.” Man’s present’ desires are in accordance
‘ W1th the’ actions done by him in his prevmus life and hence those
very desires in 2 way predict his future, just as'a young one of
‘a peacock even if without. a symbol of kaldapa in the beginning
+ is khown to be a peacock by his gracxous steps.

<

1. PafcatantrasMitrabheda«216

2. Paficatantra=Mitrabheda= XXXIX

3. Paficatantra-Mitrabhedha-403

4, Paﬁcatantra-Mitr'.-':‘saﬁiprﬁptiI_i.

5. Paficatantra=Mitrasatapraptih-10.

6. Paficatantra=Mitrasathpraptip=21, S '
' ~7. Paﬁéatamfa-K'ﬁtrasaxﬁprEpﬁh-S41'- 82 '

8. Paficatantra~Mitrasampraptih-86
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Much of jealousy and ill-will against each other would be
done away with, if a man could understand the theory of action
and the fact that everybody reaps at present what he has sown
previously.l Not a blade of grass moves but to reap the fruit
of previous action. The birds, flying in the air and coming down—
all thisis to reap what has been sown once. We cannot have a
thing unless we have given it at one time.2 The relation between
the doer and the deed is like that of shadow and sunshine,3 We
cannot have the sound of hands without the co-operation of both
the hands, similarly we cannot have the fruits of destiny (Bhagya)
without the present effort. We cannot have food in our mouth
unless we move our hands.4

The above two {lokas seem to be in contradiction to what
has been said before iti. e, the fruits of the previous birth are
borne without any effort on man’s- part in the present life. What

“the writer means to emphasise is that man’s efforts to do his duty
should continue, whatever may be his prarabdha, for efforts

. make our aim successful. Lions are noted for eating up the
animals, but a lion always asleep can’t expect an animal to enter
his mouth of its own accord. ‘It is only the lethargic who afraid
of doing the work, say that that alone happens which is to
happen.5 ‘

‘ Sometimes even sincere effort does not pay. It means that
the results of previous efforts are more strong than the present
one and the doer is not to be blamed any way for the consequen-
ces.® Time is divided in three categories—Satya, Kali and Krta.
In Satya yuga, even a talk with a sinners would make one sinned.

- In Kali age, all men are sinners by nature, hence one is not sinned,
unless one commits sinful deed. In other yugas apart from kali, sin

"1. Paficatantra-Mitrasatpriptib=-XXXX 111
2. Paficatantra~Mitrasampraptih-XXX. 128
3. Paficatantra-Mitrasatapriptih=-132,

4. Paficatantra~Mitrasatpraiptih- 130, 133
5. Paficatantra-Mitrasapraptih= 136-37.
6, Paficatantra-Mitrasathpr3ptih= 138,
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can be transferred from one per‘sbn; to ‘another person, but in kali
age full of sins, he who does a sinful deed also isembraced by
sin. In krtayuga, one becomes sinner by sitting, sleeplng, going
associating and eating with the sinner. It s just asa drop of oil
"when poured into water makes it not so pure as when it was
devoid of oil.1 ' ' ‘

Even great ones experience the fruit of what “has been dorne
by them once. Whatever is to happen takes place even in their
case. Nilakantha had to have snake ( Sesanaga ) for his bed and
would wonder about naked.? But emphasis on the influence of
Daiva on the one hand, the Hitopadeéakara there and then
impressed upon his reader the significance of Purusartha.? Daiva

" and Purusakara go together in guiding a life, just as a “chariot
cannot work unless it has both the wheels.# Man is provided
with the freedom of will. Whatever he desires, accordingly he
acts and once a desire is entertained, this desire becomes his
master and we reap what we have sown in the form of desire. A
heap of earth when once comes in the harid of Kumbhakara, he
makes of its whatever he desires. Likewise a desire when once ’

" given place in our mind makes of us whatever, it means. '

Man is not to blame anyone for his sufferings. His happiness,
or sorrow isdueto his own past deeds. Disease, sorrow, grief,
- bondages, evil habits are the fruits of the tree of sins committed
. by the sufferer in his previous birth.®

THEORY OF KARMA AND CANAKYA
_Canakya has not neglected the place of karma ' in his world-
* famous book ““Arthadastra 7 He has mainly dealt ‘with the prac-
" tical aspect of karman. Success or failure of karma depends on

how, when and where you start a karma. We should start a work

1. Paficatantra-KZkolukeyam, 206-207
-2. Hitopadesa, Mitralabha- 30.

3, Hitopadesa, Mitralabha-33,

4. Hitopadefa, Mitralzbha, 35

5. Hitopadesa-Mitralibha-37.

6. Canakya pranceta Arthafistra, 14th Adhikarana Verses 66-68, 100-110
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after ascertammg our capacity to finish it. A fickleminded person
never attains success in the task. A man of success does his
work with carefulness. Work confront;ed by trouble should not,
be started. Knowing a time to do a work, oneshould start the
work., An effort done with zeal is always successful. But the
aid of Daiva is always indispensable. Without it even the simple

work becomes complex, Work should be started within the .
‘divisions of time and space.l

If 2 man keeps time and space in view, wealth will stay long -
with him. Expertness ina work makes the difficult task easy.
Even the work of the Jiiani is destroyed by the faults of others
and because of nature being against it2 Capakya believed in
appearing nature by the performance of sacrifices and doing
- away with human impediments by tact ( Kaufala ). Only fools
describe ‘the faults in  adversity. Work needs be done in a good -
manper. Workers depending on nature cannot get their work
achieved, A successful man isto realize the time of the success
of his work otherwise he is blind. After due deliberation, a
- man should find out the way of getting out of adversity. A

work should. be started keeping in view .one’s power. A person
afraid of hard work is not worried about the failure of work.3

Capakya lays equal emphasis on discretion and courage.
Mere courage does not make one to achieve the same.%

" Besides, as already said, he wants a man of action to be
alive to the importance of time.,5 Only persons committed to
sins believe in.backbiting.® Perseverance, courage and wisdom
bring even enemies under man’s control.” Even the good fortune

1. Hitopade$a, mitralibha 35

« Ganakya’s Arthaéas ra, X1V, 122, 114-118, 120-121

« Cimkya’s Arthadistra X1V, 122-124, 127-128, 130-132
. Ibid., 149.

. Ibid., 151

» Ibid., 180

o Ibid., 181 .
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is lost by the person devoid of above said qualities® A man
aiming at success should have a dip in the water of hard labour
like that of the fisherman who utilises water to achieve an object.?
The enemies should not be contacted while achieving some
object.3 Even after the attainment of work the enemies should
Never be trusted. There is no other way out, but to reap the
fruit of what the doer has sown, says the politician Canakya.
Happiness and sorrow are the fruits of deeds—good and bad. -
Just as a calf is able to locata its mother cow amidst the number
of cows, similarly, the fruits of deeds both good and bad never
fail to find out the master—their doer.4 Generally, we are
habituated to blame others for the misfortune that falls to our
lot but the reality is that man gets sorrow automatically according
to the karmas.5 Man’s duty is to put for:h his best efforts, the
result cannot be in his hands. For it is not effort alone that counts. ‘
Itis Daiva also that plays its dominant role, sometimes, more
predominant, so much so that a thing becomes dependent on
Daiva. A thing dependent on Daiva is not to be mourned for.®

KARMAN AND VIRAMITRODAYA

How is destiny formed ? Man attains success by being true
to his duty. Four . classes of human beingsare- (1) Brahmanpa
(2) Ksatriya (3) Vaifya (4) Sadra. Control of senses, purity of
mind as well as outer purity, forbearance, straight-forwordness
knowledge, and theism are the inborn qualities of a Brahmanpa.

Bravery, lustre, perseverence, absence of ascapism from the
battlefield, charity and idea of God-hood are the natural qualities
of a ksatriya.  Agriculture, protection of cow, business are the
qualities of a businessman. The idea of service is that of Sudra.”

Chrvakya Arthadfsira = [4th Adhikarana - 184
Ibid., 185

1.

2.

3. Ibid., 188

4. Ibid,, 189

5. Ibid., 396

6. Czanakya's Sutrini-14th Adhikarrna-52 3,

7. Vids Viramitrodaya, Paribhisi Prak3$s, pp-46 MahIbhirata.
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According to Manu, man should do his duty. without any leziness -
and thereby attains the highest state..

Devotion to God is one of the main means to destroy the sins
accumulated thousands of years.2 Sh. Mitra Mishra has at length
dwelt on the principle of Paurusa and Daiva quoting profusely
from Yajfiavalkya, Manu, Matsyapuriga, Vispudharmottara-
purana and the like. There cannot be two opinions about the
definition of Daiva. Daiva is Paurusa done in previous body.2
But it is not only the past karma done in a past body that matters,
the present effort also counts. The real success comes by the
present sincere effort. Even if Daiva is in our favour, that can
exert itselfl by putting forth the present effort. The question
. may arise what is superior—Paurusa or Daiva? The undoubted
reply is Paurusa, for Daiva is nothing but Purusartha in its
previous birth. The unfavourable Daiva can be defeated by
Paurusa. Daiva, Purusakdra and Time, all the three combined
bring out the fruits, We are having the harvest when the rains
are in time and the farmers work in time, sow the seed in time,
then one can expect a good harvest, but besides rain and sowing
of seeds, one more thing is the question of time, Seeds take their
owntime to come out in the form of leaves and later on the
fruit of the finished form. Lethargy and dependence on Daiva
have been highly condemned by the Indian thought.

.An action done in accordance with scriptures and dedicated
to Lord makes one dear to Harl.

Explatlon for previous karmas (sins’) is to get them purified
by penance; seeing the image, sins are destroyed there and then.®

Vs Viramitrodaya, Paribhasa Prakagaepp-48,
2. Viramirrodaya-Paia Prakasa-pp-49.
Padma Purﬁnﬁ, Visnu Pugpinie
3. Viramitrodaya, Rd-jannl Prakﬁsa, pp 312-315, No. 221.
4, Ibid.
5. Virimitro- laya Tirthadharms PraLaranam pp. 98 No.’ 239

6. Vimiwolaya Kaétpariccheda, Krtivaseévaramahima, p, 251
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Pilgrimage on different dates kills the sins collected in various
births! Sins committed in the prior birth are destroyed bya -
pilgrimage to the Ganges that secures the highest merits.2 By
reciting the name of Kelava, sins of this life as well as of the
other life are destroyed.8

Daily prayers help in the expiation of sins i. e. sins commit-
ted during night can be expiated by morning prayer. Butit
does not mean that if one keeps on committing sins, and later on
prays, always one’s sins will be expiated. The underlying
meaning is that man may commit a mistake and feel later on

terribly repentant, in that case prayer helps in the elimination
of sins.4

KAMANDAKIYA NITISARA

Kamandakeya Nitisara deals with the karma that is to be
done at the present moment that can make the futures. The wise
should start a work that goes to build this world as the other
world and should not be a slave of work doing only the work
coricerning present life. He should not bind himself with the
work against the making up of the other world. In accordance
with the scriptures, he should do a good work.5 A work should
be started only keeping in view the capacity to do that, otherwise
the worker gets nothing, but suffering only. The distress on
account of karma gives paritapa alone,® Works done according
" to scriptures, representing the .seat of wisdom are like beautiful
trees and fructify immediately.” A well begun task, if becomes
unsuccessful, does hot injure in a. way, in which the work done
under infatuation does. Well-begun work, if becomes unsucessful
does not become the reason for satire, for daiva alone has destro-

1. Viramitrodaya, TIrthaprakfi$a, Kasiparicchede, pp-287.

2, Viramitrodaya, Gangi mahitmyam, p. 359.

3. Viramitrodaya~ pp 409. -

4, Viramitrodaya ( Ahnikaprakasa ), Vol, II by Pt. MM Mitra Mishra’
5, KimandakTya Nrtisira, Sarga 10.

6. Kfmandaklya Nitisara, 11th Sarga. -

7. Komandaklya Nftigira= 11th Sarga.
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ved that undertaking. With a vivid vision one should try for the
fruit, if it gets destroyed at wrong time, daiva alone is the rea-
son. A work that is associated with much labour, and bears
no fruit arousing special jealousy, should not be undertaken by
the wise. A work conducive to welfare is always praised by the
wise.l A work done in time is conducive to welfare,2 Happiness
in mind, faith, cleverness in means, goodness; too much of indus-
triousness, coming in of wealth—all these are characteristics of
karma. A karma based on little means withott any impediment
_ right from the beginning brings torth success.3

A work approved by the majority in accordance with the
scriptures and bringing welfare, is said to be conducive to
. welfare.4 A work should be done in time. To be engrossed in
- work is very difficult. One cannot have the opportunity time

and again.5 Work done with sincerity according to the wise
always fructifies.®

An intellect having become strong because of the intake of
Sattvagupa creates fruit of Laksmi, just as the fuel creates the
fire. Wisdom and effort bring forth the necessary fruit, just as
several elements together mixed up bring forth gold or curds bring
forth ghee.” Just as shadow does not leave the body, similarly
a courageous and wise worker of pure acts is not given up by
Laksmi.  Effort inakes even the weak sturdy. Justas fuel in-
creases fire, the weak attains Laksmi by being active always.®
Daiva can be made favourable by Purusakdra and Santi.?

.

e Kamandakiya Nitisira 11th Sarga-38-48,
2. Kama dakiya NItisfra. 54
3. KamandakTya NItisira 62-63
4. Kfmandaklya Nitisira, 70
5. Kamandaklya Nitisira~72,
6. Kimandakiya Nitisira 11th Sarga-73
7. Kamandakfya Nitisira 23,
8. Kimundakfya Nitisara 13th Sarga
9. KTmandakTya Nitisira lamwwﬁgg,%s.com



[ 218 )

Kamandakiya Nitisara time and again emphasises that
well begun work is completed easily and successfully. Besides, a
successful doer aquires the wealth of assistance, special knowledge
regarding the work, favour of nature, diligence and discrimina-
tion between right and wrong.?

KARMAN IN SAHITYA

We have attempted in the following pages to take .a brief
survey of the poetical and prose literature in Sanskrit to find out
wherever possible a clear indication in them of the knowledge of
karma as a doctrine of moral justification in individual and
collective life. Bhasa, was the author of several dramas, of which
the following have been utilised in the present study. In his
Drama Paficaratra it is said that when all the humanly possible
efforts of a man fail to acHieve an end, it must be atributed to
the man’s previous karma, the fruit of which he has to experience.
He points out that the destiny of man revolves like the sticks
of bamboo moved by air and burnt by the fire of sacrifice coming
some times up and some times down.2

In the Saundarananda Kavya of Aévaghosa, we have the
following statement on the doctrine of karma which is at par
with the general view point on. the question.3 This shows that
the man’s present existence is due to his past karmas, His present
karmas, are the seeds of his future life. Man attains to the
different positions on the basis of karmas.

Saundarananda Kavyais the Buddhist work and we find
here a clear enunciation of the Buddhist views on the question.
Thus we find it stated that Sukarmas or good deeds are said to
lead to Sugati. There are according to early Buddhism, ten

Sukarmas specially mentioned as leading to a happy career in
future. ’

1. KZmandaklya, NItisira' 16th Adhydya, 36-37,
2. Peficaritram {. 13.

3. Saundarananda Kivya 3.336
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The ten Sukarmas may be stated as follows—

Tt will be found that most of these are not passive actions
but represent extension from certain deeds. The ten Sukarmas
are as follows—’

1. Abstention from killing life ( Prapatipata Virati ).

2. Abstention from sex impulses and hypocrisy (Kamarikacara)

3. Abstention from accepting things not actually offered to one
( Adattadanavrttih ). :

4. Abstention from telling lies ( Mrsavadaviratih ).

5. Abstention from using malicious language -( Pifunavacana-
virati ). '
. Abstention from harsh speech ( Parusavacanaérutih )

7. Abstention from making irrelevant and unconnected statements
( Pralapaviratih ).

8. Abstention from Abhidhya ( Anabhidhya ).

9. Abstention from killing ( Avyapada ).

10. Right vision ( Samyag drsti ).

In the above work the relative position of a person in heaven
is said to be dependant on the relative greatness of his merit on
earth,1

It is ascerted in the Saundarananda Kavya that the period
of enjoyment of the pleasures of heaven in life depends on the
amount and quality of the good deed of which it is the result.2

. We further read in the same poem that it is karmas alone that
bind us to different persons in the world by way of relations and
we think them to be our own. Just as a traveller takes a refuge
with leaves persons but leaves them later on to reach destina-
tiqn, similarly we are to think of our kith and kin.2 ‘
- Kalidasa, the well known Sanskrit poet was well aware of

the doctrine of karma in all its aspects, The absence' of an issue
in the case of King Dilipa, belonging to the solar dynasty of

1. Saundaripada Kivya, Sarga X, 32.
2. Saundarinanda Kivya, Sarga XI, 60
3. Ibigd,. 13, 31,
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Ayodhya, was explained by his preceptor Vasistha as due.to his
previous karma. This karma was his lack of due respect shown
to Kamadhenu ( Cow ) lying on the cross road. Kamadhenu -
pronounced a curse upon him in the following terms.?

That karma which is ultimately due to Ignorance ( Avidya )

is destroyed by the fire of knowledge and is found in the following
verse of the poet,2

When the karma is to play its role, the excuse can be any-
thing. Even a garland can play the role of a thunderbolt (Vajram).
Indumati, wife of king Aja died as soon as garland fell on her:

Helpless Aja does not die even wishing to die and curses his own
karmas.8

It was believed by people in those days that nothing accoms-
panies him in his journey after death except his own karma either
in the form of merit or demerit as the case may be. At the dying
moment therefore a person’s karma is his only com,anion in his
post mortal journey, Thus we have in Raghuvaméa.4 In this
very book we find a statement from Sita. when she was forsaken
by Laksmaga. The statement shows that Sita was well aware
of the fact that her present misfortune was probably the result
of some wrong action committed by her in her previous life. It
came upon her as a product of her past karma after its maturity.

This is a question of Karmavipaka which Sita was well
aware in its working,5

It may be stated that there are numerous instances in Raghu-
vaméa which reveal knowledge of karma and its working in
a:ncient India. In the Uttara Ramacarita Bhavabhtti showsa
good knowledge of the working of Daiva as it was popularly
understood in those days, He attributes all the misfortunes which .

1. Raghuvaméa, Canto 1.77
* 2.-Raghuvamiéa, 8th Sarga, 20
3. Ibid., 50

4. Ibid., Astama Sarga, 85th Sloka
5. Ibid.
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-fell upon Sri Rama Candra and Sitd as due to the function of
.Daiva as it was understood in those days. His belief adds strength
to the fact that all the misfortunes that fell upon Sri Rama
Candra and Sita were the working of the unknown force known
.as Daiva., In this case the term Daiva need not be conceived as
synonymous with the Praktana karma of a dark nature. The
-concept of Daiva was that of an unknown h’dden power which
.works from behind and adds misery to the life of man. It may
or may not be equated with the strength of the unknown power
~which originates from our conscious activities. Asto whether
this Daiva is to be equated with past karma or not in the popular
‘sense, we have nothing * to say. For instance compare the
lamentation of Kauéalya in her address to Sita.t

.The concept of Vidhi (f&f:) and Daiva is evident in the
followmg statements of Prasannardghava.2 Both the passages
given in the footnote point toa supreme power of Dalva or
Vidhi in the disposal of human events.

Mudrariksasa—The concept of Daiva in the sense “Bhavi-

' tavya” or the inevitable is clearly found in the Mudraraksasa as
evident from the following passages.3 Canakya does not seem to

. accept the" doctrine of Bhavitavyata4—the sense of a predestined
arrangement of a future happening. His critical mind is not
satisfied with the blind conception without considering the intrin-

. sic merits of the view. Ganakya’s attitude represents the rational
‘attitude of Indian philosopher who could not rest satisfied
~with blind conception of destiny without considering the
 relative points in favour of its arguments. ‘This critical attitude
was behind the philosophical mentality of the medieval ages,
Thus according to the systematized philosophy Daiva and bhzgya
(&9 & www ) are not admitted to be a blind force working from

la Uttararﬁxﬁacaritam, 4th Chapter, 46,

2. Prasannarighava 1.46.-

3. Mudriraksasa- 11, 21.

4. Mudriraksasa- II. 28, www.holybooks.com
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above but was considered to be the unseen force of our karman
thus working steadily from beyond. According to this view,
therefore, the significance of Daiva or Bhavitavya lies in the
absolute certainty of the unseen forces generated by one’s karmas.

It is pointed out in the course of a statement made in this
drama that what happens unexpectedly as a result of predestined
arrangement should not be made a subject matter for a critical
discussions. It has to be accepted as such without an attempt at
any sort of rational interpretation.!

In Bharavi’s masterpiece Kiratarjuniyam, we find it stated
that Daiva is a mysterious power and cannot be explained in
terms of rational thinking. Its ways are-always found to be
inscrutable.2

In Kirata, we find a  statement of the fact that destiny or
Daiva when it is sufficiently strong plays its i)art successfully even
in spite of ourselves i.e numerous ways discovered to counteract
the,ways of destiny are found to be useless in the long run.

Bhartrhari in his ‘Nitifataka’ refers incidentally to the
superior power of Daiva. before -which -human exertion has no
strength to stand.3

" In the Kathasaritsagara, in the story of king Kalingadatta,
" we have a very interesting statement on philosophy of karma.
., It is stated there that man is ‘capable of getting rid of the fetters
- of karma only - when he applies singlemindedness in his attention.
' Ju ust as a man holding a pitcher of-oil full to the brim on his head
is all attention to'the oil, so that it may not get out through the
restlessness of the body, as under such a.condition such a_man
sees nothing of the world under his eyes, in the same
manner a man has to cultivate’ pointed a:tention in respect of
the supreme truth. This state of ' mind is technically known as
Eksgratai—a state when its outwardness disappears altogether, It

1o Mudrariksasa 7.16
2. Niruarjuniyam 9, 13

3. Nidéataka of Bhartrhari 99,
www.holybooks.com
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is at such 2 moment that truth reveals itself to him and on the
. vision . of truth thus attained, a man becomes free from the entan-
‘glement of his karmic forces. This is a plain and simple teaching
on Moksa and on the destruction of karma.l The underlying
principles of this simple story of king Kalingadatta may be
brought out briefly as follows—

It is asserted that truth and the world of phenomena are
the only objects existing and they are related to each other as
two contradictories. Man with his consciounsess lies between these
two extremes. The point to be noted is that when his attention
is directed to the outside world, heis conscious of the world and
moves about in it under the influence* of karma. Such a man
is described as an ignorant person to whom truth has not been
revealed. The mind of such a man is always in a state of
restlessness but when his attention is focussed on a particular
pbint, be it what it inay, his attention is concentrated on that
point and the external world disappears from his vision. The
vision of truth reveals itself at that moment and destroys ignora-
nce together with its effect on the méchinery of karma. This
shows that knowledge of Truth alone is capable of destroying
karma together with all its implications. This statement in the
Kathzsaritsagara is at par with . Pataf jali’s yogasystem which

-holds practically the same view on the question of karma.

The following passages in the . Kathasaritsagara when read
together will show that the work reveals a belief in prior karma
for a good result in the present life.2 It also shows out of these,

Lambaka No. VII shows that people believed that itis due to

good karma in a prior life that one finds handsome results in the
present life.8

The following passage in Kadambari shows that the result
of previoys karma have to be experienced in the present life

- KathfsaritsGgara, 6th Lambaka,
2 Kathfisaritsigara, VIL155, VII 114-185
3. Kah@saritsigara, VII. Story of Virdpadarmf. Brihmany, Story of Tarupa-
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though it is possible in the exceptional casesto divert its results
or to counteract its consequences by strong will and determination
in the present life. This will may be of a great spiritual person-
ality in close touch with the man suffering.1 :

The world is based on Lord. This theistic v1ew is supported
by Magha in his noted book “Sifupalavadham.”-

Sef-engrossment requires introvert bent of mind that makesy
one detached from the outer world and free from the clutches of

birth and death. Such a personality is not bound by the fruits of
actions.2

We find different opinions regarding action and reaction in
man’s life. According to a few tit for tat mentality does not

pay, whereas according to some itis the duty ofa wise man to
react to dishonour in a befitting manner.3

t

For a success in life wisdom and discrimination are “A
Must®.  Forit is discretion that makesa manto venture big
works without any mental strain, whereas the men of ordinary

calibre start an 1n51gn1ﬁcant task with a great mental dzstur-
bance % e

i

The greatest asset a man of wisdom has, is his alertHESS-

“Without alertness, 2 man with all his dev1ses and equipments to ~.
attain an objective often fails.5

Perseverance and courage along with .wisdom makes a man
refuge of others. He gets all due help from others, just as the
‘main vice gives refuge to other secondary vices.®

Altertness demands perseverance. A man of perseverance
even when alone does overcome difficulties and can accomodate
himiself to people of various temperaments.” "

Kadambarl. Imn{genagdiarag T
Sisuplavadham 1. 32

1.

2.

3. Ibid., 2.48
4. Ibid.. 2.79
5. Inid , 2 80
6. Ibid., 11-90,
" 7. Ibid., 11-81,
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- It has been -all along dealt with in Sanskrit literature
whether an effort to achieve an end pays or success depends on
destiny. The wise are in favour of putting the best effort to
achieve an end and leave the destiny later on to play its role.

* The behaviour of a person depicts his character and a man
of character denotes his action—action that is the mirror of mind,
thought and word, Migha of éiéupﬁla’vadha has depicted men
of truly keen intellect, of action, who glorify high families, know
not to injure the heart of others, are not violent and are true
to their word.?2

A man with the highest morality is followed by the fruits
of his good deeds,3

Msagha has also given due importance to kila i, e. time.
Time is the greatest factor in man’s destiny. Sometimes all the
efforts of man do not mature but in time.4

The true characteristic of a man is to shun observing evil

.in others and be a self-critic, but the general nature of man is

- to praise one’s self and to condemn others. Man with perverse

mentality nullifies the obedience of others and is destroyed and
ruined on account of his own faults.5

Magha has dwelt on the various ways and means of karma
in a manifold manner. Generally man blames others for what
he does wrongly or for his failures but the principle of action
demands from a right man that he should blame himself cnly
and not others. The fire has the innate quality of destroying
whatever comes in its way but it is not the responsibility of fire
if any thing, say butterflies, come to it and burn themselves in it.®
Tr———

1. Sifupilavadham 11-86.
2. Ibid., 11,102,
3. Ibid., 111.96
4, Ibid., V1.44.
5. Ibid., XVI, 20-30.
6. 1bid., XVI. 35
15
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Some take lesson from the experiences of their fellowmen,
some believe in what is said by the wise and some do not take
the hint unless they are victimised by circumstances. The last
is the lowest kind of man, the first is the best kind of man ‘and
the middle one is the mid type of man.t

The wise are neither affected by praise nor by defamation.?

A good master intending to do good work is helped by his
attendants.d

In the above pages reference has been made to Kalidasa’s
Raghuvarméa. Kaliddsa believed in the traditional theory of the
karma and had firm faith in its truth. Take for instance the
section of Ajavilapa in Raghuvarméa. From this it appears that
the movements of soul after death are different on account of
the difference of the karmas. There is another point in connection
with the theory of karma on which Kalidasa lays special stress.
Tt is well known that karma bears fruit but the time in which
the fruit appears is determined by the degree of maturity in the
karma concerned. This is all karma vipika—a ripening of

the karma, as already referred previously in connection with
Kalidasa’s concept of karma.

In the Abhijifnaéskuntalam¢ also we have an interesting
statement by Kalidasa on the concept of karma. It appears that
man revolves in the cycle of birth and death on account of his
karma. This bondage of the human soul due to karmaisina
sense an eternal bondage. It can only be removed by what the
people call dharma. In the Kumarasambhavas dharma is-
described as karmabandhachida ( #darafizz ). The word dharma
is used here in a sense which is slightly different from the popular
conception. It is distinguished from artha and kama.®

1. Sisupalavadham XVI1.40.

2. Ibid.) XVII, 19

3. Ibid,, XVI11,23,

4. Abhijitéikuntalam, Act, VII,

5. Kumirasambhavam 11. 51,

6. Kumuasambhavam v. v%‘%w holybooks.com



CHAPTER VII
BUDDHIST CONCEPT OF KARMAN

" Like the ancient Hindu culture—pre-Vedic, Vedic and post-
Vedic—the Buddhist thought world also was deeply coloured
-by its robust belief in the law of Karma and its working. In the
Majjhima Nikaya?, there is a distinct reference to threefold
Karma of body, mind and speech ( Kayakamya, Manokamya
and Vacyakamya ).2

What is Karma ? Usually it is a mental, vocal or physical
act, Really manas thinks alone and its thought is revealed in
cinta, vakya and daihika kdrya ( thought, speech and bodily
action ) but the Buddha says—-that cetana or cetasika is common
to all citta.s

MUNDANE WORLD AND ITS EXTENT

It has been said that the entire system of created universe
with its infinite varieties, is the result of Karmic forces. The
result of Buddhist speculation in regard to the world and its
inhabitants may be briefly summed up as follows. Itissaid that
~ Karma originates and its fruits too are experiénced here,

1. Majjhima Nikaya IIT 21
2. Vide also Buddhism by G. G, Pande P. 428, Foot note 139
3. Jgerre frres w6 gxrfd ( pali ).
Abhxdharm; kosa says-4. 1.,
S @A AqEr qerd 9w
AT AEE  FA QAR FEEERAD
Compare alsq M3adhyam'ka Avatira 6, 89
sre b W © S o )
{=ag wafs sl

HHe UG FT, SR |
Wﬁw ﬁ%ﬂ' W
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As regards varieties of creatures we have a clear statement
on the Majjhima Nikdya ( Maha Sirnhanzda .Sutta )1 where
the Buddha speaking to Sariputta refers to four yonis i. e. four
categories under which creatures may be placed. The four yonis
are—Andaja, Jalayuja, Sarhsedaja and Aupapadhika—Andaja
yoni, Sarhsedaja Yoni and Aupapadhika Yoni. The Anpdaja
includes birds, reptiles ( @<gy ), fish etc. Jalayuja is Jardyuja.
This includes men, beasts etc. These take birth through the
Garbhaprisrava (placenta) of the mother’s womb. The word Jala
means Kalala ( @@ ). That which envelops it is Jalayui. e.
Garbhaparivestanapa ( 7¥q{{dwaq ). The Abhidharma Sarhgraha
speaks of the Andaja and Jalayuja as varieties of Garbhadaya.

Sarhsedaja ( €8s } means worms born in rotten corpses in
rotten water, barks of the trees and flowers. Aupapadhika means
those who are born with limbs or part of the body as full. There
are different kinds of Aupapadhika beings including deva, preta,
aupapfdhika etc. In the latter case defects in physical features
i. e. eyes, expression ( Bhava ) etc. are possible but these defects
do not cause prapavaikalya at all i. e. they do not stand in the
way of mental activities of the being in any form. More or
less in the same manner there is an account of the work of Asanga
who in his Yogacara bhumi2 mentioned the above four varieties
by name. He places swan, kraufica, peacock, parrot, sarik3 etc.
under Andaja class, elephant, horse, cow, ass etc. under Jarayuja
class; worms ( krmi ), insects ( kita ), butterfly ( patanga ) etc.-
under sarhsedaja class and the hell-beings, gods and some animals
( tiryak ) and the pretas, under aupap3dhika type.

It is universally admitted that a person who performs an
action right or wrong himself reaps its consequences.8 Justice
demands that'the doer of an action and the reaper of its conse-
quences must be one and the same. This doctrine is admitted by
all, not only by the advocates of the doctrine but even by the

1. Asafiga’s Yogicara bhimi pp, 4 5-46.
2. Majjhima Nikdya, Mah#sinhanada Sutia
3. mg‘@ﬂagm‘r; AR |
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outside seekers. In Indian thought, the Hindus, the Buddhists
and the Jainas admit this but the question is raised by some
thinkers that the Buddhist with his doctrine of momentariness
of thoughts and themes cannot apparently accept this doctrine,
The difficulty in the case of the Buddhist thinker is that every-
thing being momentary, the moment of action and the moment
of reaping the fruit being different, it cannot be held that the
two moments are identical, for they are successive. From this
point of view, it seems to be difficult for a Buddhist thinker to
identify the moment of an action with the moment of its fruition.
Every moment is unique and in this way the moment of Bhoga
cannot be identified with the moment of Kriya but the Buddhist
says that although the moments are successive and distinct
from one another, they flow in a stream which is continuous and
unbroken, There are different streams of thoughts so that the
Justification of one moment reaping the consequence of an action
done in another moment lies in the fact that though the moments
are different, the flowing stream of which the moments are parts,
is one and the same. It is therefore quite proper that though the
moment of action and the moment of enjoyment or suffering as
a result of that action are distinct and separate from each other,
they belong to one and the same stream. The Buddhist thinkers
have made a plain statement in this respect® Itis said that
Buddha himself, while on a walking stroll with his monk-
disciples, was once pricked by a thorn in his feet. The disciples
asked him «what is the cause of his painful sensation due to the
pricking ?”* The Buddha replied that it was a result of his past
karma (Karmavipaka). Ninety one Kalpas ago when he struck a
Pperson with spear (éakti). In consequence of that karma committed
ages ago, he has now heen pricked with a thorn in his feet.2

1.

Saddaréina Samuccaya, audhadarénam, V verse. ( Commentary )
aReg & gm  enfew  wdamEr)
®E AT gy @iqly @ad g9 u
$addarfina Samuccaya, Bauhaddaréanam, VIsverse.
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PLANES OF LIFE DURING MUNDANE EXISTENCE

1. Apiya Bhumi-Plane of Apayabhumi i.e. the flane of
Misery. The entire cosmic system with its fourfold division of
bhiimis or layers should be viewed carefully as yoms in the light
of karma and its fructification.

Lower down in the system there is the so-called zone of
darkness and suffering (Apayabhtumi) consisting of four layers.
The hells eight in number are at the bottom (Niraya). Above
the hells, is a series of layers from the plane of ghosts’ world
(Preta) through the world of tiryak ( fds ) animal kingdom
upto the region of the Asuras (Demons).1

Ii. K.imasugati‘—— (The world of desires).

The next higher layer begins with its habitation of man
( Manusyaloka ) on earth asitis really understood, consisting
of seven divisions ( dvipa or varsas ). Manusyalokas are four
in number e. g. Jambu (577 ), Purvavideha ( gdfa?s ) Avarago-
damiya ( srgwafear ) and Uttarakuru (@313 % ). 4

Above the human habitation are regions of different species
of gods namely caturmaharajika ( agderise ), Trayastrimsaka,
Jama and Tusita, Nirmanarati and Paranirmitavaéavarti.

These regions are dominated by karma or earthly desires and

yet they are blissful (Kamasugatl) Usually these. regions are
called heavens.2 ‘ '

II. RUPADHATU ( Seventeen Places )

Planes of forms—There are sixteen grades in this plane,

Above the kamasugati, heavens are the heavens of the higher
gods known a. Rupadhatu ( ®r41g ). These heavens are arranged
one above the other in order of the purity of dhyana. Each
.plane is based upon a particular form of Rupadhyzana (&7 )

1. These are thc four well-known lokap’las namely vxrudax:a, VirDpakga

Dhrtar4stra and Vaidravapa.- These include the devas also, Vide
Sphut;’irthﬁbhiﬁdhannakos’avyzkhyﬁ 111,

2. Abhidhammattha Satbgha V. 3.
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~ natural to it, so that there are three kinds of gods corresponding
to the nature of dhy@na viz. To the first Ropadhyana, the
following gods are attached—

1. Brahmaparisat ( Brahmakayika ), 2. Brahmapurohita
( Brahmapurohita ). 3, Mahabrahma ( Mahabrahma ). To the
second dhyanabhumi are attached the gods called parittabha,
Apramzpabha and Avisura.

With the third dhyanabhomi are associated the gods called
parittadubha, apramagaéubha and $ubhiakirgpa or $ubhakrtsna,
To the fourth dhyana are attached Brhatphala, asarmgasattva,
abrha or anavrta, Punyasava and Brhatphala.

Beyond the fourth dhyzna, we: have the following devas of
the Suddhabhasa class namely Atapta, Sudarana, Sudaréi and
Apanistha,l

Thus there are sixteen kinds of devas in the Rupadhatu,.?

IV. ARUPYA ( PLACE OF THE FORMLESS)

Beyond the highest heaven of form,we have four formless
regions viz. Akadinantiyatana, Vijfiinintayatana and Naiva-
‘safiga or nasamgayatana meaning infinite space, infinite con-
sciousness, nothingness and subtlest consciousness.

The entire Kamadhitu reaches up to vayumandala.,3 In
 Arupya or the formless vision the upapatti or birth of beings is
of four kinds—the skandha pravrtti of karma upapatti or nivrtta-
Janmantara. This represents the re-emergence of skandhas or
bodily elements of persons who have been free from karma in an
earlier life, This appearance of the elements is regarded virtually
as identical with the birth of the consciousness. This is in upapatti
(S8uql ). The consciousness is born in the different planes
according to the state at the time of death.

- 1. Insome places itis said thatin the Udim3tra (G'Q’Tqﬁ') or supremely
defined state of the 4th dhyZna, the andsavadhyina is mixed with it.
There are five devas corresponding to the degree of intensity attained in the
LdImitra meditation namely avrha apapa, sudrsd, sudaréanz and Apani§tha.

2. Vide Sphutarthibhidharma koda Vyakhyz I11-2
3. Vide Abhidharma koéa Sphuidrtha 111-3,
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WHO ARE BGRN WHERE ?

The consciousness which regulates birth ( pratisandhi )ina
certain plane of life explains the length of time life with the
continued bhavariga in the same plane as well as disappea-
rance (cyuti) from that time through death. The life term of a
certain plane of life depends on its quality so ‘that in a higher
plane of life, the term 1s usually higher.i

EKARMA AND CREATION

In a new creative cycle of plane that which first comes into
being is called Bhajanaloka ( wist=iaia ). This is followed by the
birth therein of beings (Sattva) who were thrown off cyuta (<Jq)
from the plane of abhzsvaradevas ( sifarea@d )« Thisis by virtue
of karma which is known as prathamakalpasamvedaniya ( 49-
FRIGIGAT ) 1. e. the karma, the fruits of which are to be experi-
enced in the first cycle of creation. This is held to be the highest
kind of Kamavacara Karma i. e. karma of the desired world. It
is at this time that such karma bears fruit.- These beings are
known as prathamakalpikas ( gua@®RuEs ). These - were- all

endowed with manomayartipa ( AIAT&T ). At that time the earth
was plane without any dwelling-place or construction.

Gradually these beings who were in contact with earth experi-
enced bhumirasa ( %fAtg ) i.e. the peculiar taste-of the earth.
In due course there appeared woods and creepers and rice, soon
without cultivation of the fields ( @rztg ). This rice has no husk

in it, Thisis followed by rice with husk and so forth.2: The
gradual growth of the civil life follows,

Classification of . Karma — Karmas may be group6d
under one of the four heads i. e. Janaka, upstambhaka, utpidaka
and upaghataka. Janaka karma is really that particular karma
which produces a pariicular effect that ‘which helps and sustains,
may be grouped under one of the four heads viz. is really that

1. Abhidhammattha Saragha V-3
2. Yogacarabhtmi pp-41-42,
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particular karma which produces a particular effect. That which
helpsand sustains the janakakarma is called upastambhaka or
auxiliary, The Upastambhaka karma really helps the janaka
karma and suggests it and for this reason it is belpful. The
Utpidaka ( Stdies ) karma is actually the opposite of the janaka
and upastambhaka. It obstructs and weakens the Upastambhaka,
Utpidaka and Upaghataka karmas belonging to the present life.
They are produced in the javanasthana ( sgseqiE ). Utpidaka
karma weakens the vipaka of the Janaka karma by resisting it
. often. The kuéala utpidaka resists the akuéala utipidaka and vice-
versa. Sois upaghdtaka karma which destroys janaka karma,
The example of Thera Angulimala is there. At the time of
pratisandhi and the pravarttana, the janakakarma is Vipakaska-

ndha ( fqurseReg ) and the kufala, akufala, cetana which produces
karmartipa.

The chief place of producing vipaka is pratisandhi (xfyafa),
_but the place of produciug pratisandhi during the time of prava-
rtana ( 5944 ) is its alambanabhavanga, five vijfianas, sampra-
ticcha and sarntirpa ( €T )

The rule is that the janaka karma is able to bear its fruits
during pravartana according as it is supported or opposed by
the karman. The pratisandhivijiiana ( sfagfage ) is always
‘the fruit of the past karma. There are in all nineteen kinds of
the vijfizna. Out of these, according to circumstances, only one

Particular vijfiapa does ‘the function of pratisandhi at the time
of pratisandhi.t

If a man performs an action of donation (F@®#) without any

desire for its fruits, it becomes the Upastambhaka or pariposaka -
of his past act of donation.

" But it is the utpidaka ( Icfied ) of greed (&9 ) when the
habit of action of donation ( g ) becomes strong and destroys
this greed, the act of donation will be called the Upaghataka
karma in relation to greed. If a man inflicts painon a creature

1. Abhidbarmartha Sathgraha,. Chapter V, 11T, 19
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thea it is upastambhaka of his defacitta, but it isthe utpidaka

of karupa i.e. compassion. If he slays the creature, it is the
upaghataka of Karuni, '

It is thus clear that the active part of our life consists of
upastambhaka, upaghataka and utpidaka karmans. It is performed
at the javanasthana. The active past becomes strong or weak or is
destroyed by the influence of utpattibhava of the past and present. -

It is equally supported, weakened or destroyed by the present
karmabhava (FE ).

Thus if one who wishes to meditate on the karmasthzna
( wHEa ) then it is this active part of the’ present life ( ¥ )L
The active part will be supported and strengthened by favourable
dispositions samskara ( @&R ) of tha past ( atita)life. But
unfavourable dispositions ( samskara) will resist or destroy it
according to power. And in the present life also good education
will help that sankalpa and bad education will retard it.

From another point of view Karma may be classified thus—

(i) Guru (i) Asanna
(iii ) Acarita (iv) Xrta or Upacita.l
Here Acarita means repeaied { a1+4& ). The three fold Karma
namely Upastambhaka, Utpidaka or U paghé;aka appears as
Guru karma, Asanna karma and Acarita karma.

( A) Gurukarma— Whether Kufala or Akuéala bears
fruit earlier. Its function may be Janana, Upastambhaka, Utpidana
or Upaghatana, The Kufalaguru karma is the five fold arpan@

dhyina of Rupiavacira — and the four fold arpapz meditation
of Arupavacira ( formless).

. The culture of the karma is possible even in the world of
desire ( Kamaloka ). This is technically known as mahadgata

‘karma.  This Kufalaguru karma is purely  mental ( manab-
karma ). ; :

-

1. Abhidbarmirtha Samgzraha, Pariccheda ¥V
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The Akufalagurukarma (%@‘ﬂaﬂﬁ?ﬁ) is found only in the
world of desire. This is of five kinds viz. murder of father,
mother, arhat, bleeding of Buddha and Sarhghabheda.

Deeprooted false vision ( fq=argfiz ) also is recounted as
Gurukarma. Butit may be remedied before the dying moment,
The Gurukarma { ®s ) fructifies before any other karma i.e.
there is no interval between the time ( 97 ) of the performance of
the karma and the time of the time of its maturity ( vipakakala )
( Faese ). Hence this karma is  known

Anantaryakarma.
( s )

( B ) Next to Gurukal/-ma is marapasanna karma ( A3 ).
This karma represents the last dying thought ( marapa citta )
of the dying person. This is called Asanna karma. This determines
the moment and nature of the next life. In case of any Guru-
karma ( g&## ) of the dying man in this life that Gurukarma
becomes the Jananakarma of next life, In absence of this, the
Asannakarma determines the janakakarma.

The z@sannakarma
being weak has no productive power.

If any akufala nimitta or
sign appears before the dying person, the well-wishers remind

him of his kusalakarma. This removes the akufalanimitta ( sigma-
fafr ). Thisis called upaghataka karma. This is the manner
of guiding the asannakarma of the dying person.

The art of dying requires that no akufalanimitta may be
allowed. to appear before a dying man. It requires revival of

Kufalasmrti, It is difficult for a person who has passed his life in
evil thoughts.

In the -absence of gurukarma or Zsannakarma, #carita or
abhyastakarma presents itself to the maranabhitti i.e. dying
consciousness. Hence the practice of Kufalakarma has to be
repeated so that it may become natural. !

- In the same way akufalakarma if once done should never
‘be done again or even thought of in the mind, for if a point is
repeated in thought, it becomes Fcaritakarma.

1.

Abhidharm¥rtha samgraha, V
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Now Gurukarma-asannakarma remembered at the moment:
of death and the #caritakarma of every life belongs to this life.

Besides these all Kuéala and akufala ( fni@ sigae ) karmas of
this life and of earlier life constitute krtattva or upacita karma.
Upacita karma bears fruit in Aparaparyaya and Upapadya i. e.
hereafter. This karma is weaker than the former three karmas but
as its numerical strength is great, it creates most powerful karma.

If the Gurukarma { 9%&HW ) is present, it causes pratisandhi
(wftafea ) in the mext life (97 ), in its absence the function is
done by @sanna karma ( et@=@H ). In its absence the function is
done by #carita karma ( &aRa®d ) and in the absence of all
this it is done by Upacita karma ( gufaasd ).4

The time of Vipaka of a karman often depends on the
Cittakasana of the Javanasthana. The karman of the first Janma
bears fruit in the same life. Thisis drstajanmavedaniya. If it
gets no opportunity to bear fruit in the same life or if it is
opposed by a powerful opposite karman, then it cannot bear fruit
in any future time. It becomes impotent. It is called ahosi in
Pali i. e.,, Abhtita or bhutapurva karma. Guru karma also is
drstajanmavedaniya that is experienced in the present life. In this
connection the fate of Devadatta may be remembered. The
karman of the last seventh Javana ( or of the fifth in case of the
weakness of the object ) bears fruit in the next second life. This .
is upapadyavedaniya karma. If it finds no scope to fructify them
or if it is opposed by an opposite karma, it becomes as before a
bhitaptirva karma ( impotent karma ). But if it finds scope in
that case, it bears fruit as Janakakarma ( @@ @), If it cannot
bear {ruit then it cannot function as Upastambhaka ( IYLEG ) as
Utpidaka ( sefies ) even during the next pravartana ( Life ).

1. Acharya Narendra Deva in his work has the following karma-UpaCitﬁ

krta ( SUMMEET ) Upacita Sathcita (SR Hf4d ), Kriyamena

. ( BFIAIE ), Arabdha ( $IR=7 ) ako vide Abidharma koéa, Chapter 1V,
verse 120: Every karma doss not come under :he category of Upacita,

K;um; \vhlf:h becomes Upacita is cqual to  Abuddhiptirvakarma ( Fafg-.
1q§ﬁ ) or involuntary action BBuddhiptrvaka Kria karma is voluntal’;- .
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" The karman of the interermediate region i.e., of the5 or3
may bear fruit in any life from the 3rd Javana upto nirvana.
This is called Apardparyavedaniya ( siqqudagdid) i.e., this
karma bears fruit at the time of pratisandhi or even of pravartana
(s9a9 ). The dandaghata death or death due to stroke of Maha
Maudgalayana is an example of this.

The karmans which cannot produce vipaka ( fdum) owing
to weakness or through strong karma but opposed by opposite
karma and cannot bear fruit till the moment of vipaka. This is
Ahosi (&@ifsr) or Bhutaptrvakarma ( 9aggw# ). It may be
kufala or Akuéala ( Hu@ o1 FHI ).

\ According to the Viduddhimargat Kaiksavitarana-vifuddhi-
nirdela ( wiwimRufigfefady ), karma is described as of four
kinds thus—( a') Drstadharmavedaniya ( ge=midaia ) (b ) Upa-
padyavedaniya ( Sygarda<id ) (¢ ) Aparaparyavedaniya ( qXiq=
33g+17 ) and ( d ) Ahosi ( @&t ).

The drstadharamas :daniya karma is cetana (3aa1 ) or
conscicusness in all the cittas in the vithi ( §)ff ) of a Javana
(55« ). This karma produces its vipaka during the' lifetime of
Atmabhava (®rAwg ). Otherwise if there is a karma but no
vipaka, that is if no vipaka takes place, will take place or took
place, this is considered to be ahosi karma (#21fg%#). Upapadya
karma is the seventh Javana consciousness which produces the

effect. 1t produces its vipaka in the immediately succeeding life
( Atmabhava ). If it cannot be so, it becomes Ahosi karma
(sr1¥%H) between the two. The five Javanacetanss ( ST )
are equal to aparaparyavedaniya karma. It will produce vipaka
in the future when the opportunity could arise. Ahosikarma
( =i ) does not take place when samsarapravrtti ( gareafr )
i. e. worldly tendencies continue. V i

LAW OF KARMA BINDING ON ALL
In the Divyavadana2 it is said that even the Buddhas have

1. Vis'uddhimﬁ'rga Chapter XIX.
2. Divyavadana p. 416, www.helybooks.com
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to enjoy or suffer the effects of karma. In the Majjhima Nikayal
also, we have an expression of a similar view. S$akya Muni is
said to have stated that even the Jainas are not immune from an
action of karma. Tt is held that Tathagata performed good deeds
in previous lives and as a result of these he enjoys pleasant
vedanas ( §g«T ) only.

Tradition says that when the Buddha was hurt by the
splinters of stone thrown by Devadatta, he said that ninety one
kalpas ago he had hurt a person by a spear.

But Milindapaitha holds a different view. It says that
Sarhghabheda ( #9%g ) or schism of the order did not take place
due to any karma on the part of the Buddha as done by Deva-
datta. Similarly Buddha’s stroke ( Aghata ) or his illness is not
caused by karma. When Buddha realized omnisciene ( Hﬁsﬁfﬂ)
all the akufala malas ( srgm@Ra ) or evils were totally destroyed.
Hence his suffering was not due to karma. It was due to irregu-
larity in dhatus, seasons etc. His stroke or Zghata was aupa-

kramika ( sitq=f% ) or accidental. His illness also was not due
to karma.2 - ‘

Death why ? Death happens owing to four causes3 (1)
Completion of term of life ( Ayuksaya ) or of karma or simul-
taneously of both or owing to Upacchedaka karma, To those
who are dying at the moment of death, there appears in any one
of the six doors according to circumstances either (a) karmas
which produces pratisandhi in the direction of next life ( 99 )
or (b ) Karma nimitta which was expressed in the form of Rupa,
éabda, Gandha etc.,, while performing that karma which was
an Upakarma in regard to that karma. The experiehce of nimitta
as misery ( SY@HIAAM ) causes sugati in the next bhava or birth.

Then begins an activity in the direction of next birth, 2
continued stream of thought ( fwgwafy ), be it pure.or upaklista
1. Majjhima Nikaya III. p. 227. '

2. Sec sspects of Yogicara by N, Dutta pp. 109 to 110,
3. Abhidharmirtha Satigrahia N Boks 34136
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and corresponding to the birth to be attained. All this happens
on the basis of filambana ( @ ) before the choice of the dying
man. Oaly that karma which is capable of causing re-birth

appears t0 a particular door { &) in order to beget itself again
as a nimitta.

This is the way in which before the dying man, after the

termination of dying vithicitta or on the exhbaustion of Bhavanga

« (w377 ), there appears the cyaticitta ( s3f3f5 ) 1. e. in the last
state of the citta in the present life ¢merges and merges.

After the lapse of Avasiina { %331 ) of the cyuticitta imme-
diately after it depending on the filambana of the dying citta
there arises the pratisandhi-citta which connects one birth with
another, This is established in the next bhava i. e. life.

This pratisandhicitta abides in the world of desires (I{7imaloka
or in the world of form ( Rupaloka ) but not in the world of the
formless or Arapiloka. The pratisandhicitta ( afaf~afw ) is
produced from these sariskiras which ‘are quoted by avidya and
which have their roots in Bhavatrspd which as far example are
supported by samprayukta caitasika, touch ( sparfa ), vedana
etc. and which are the field (adhisth@na ksetra) of sahajata nima
and rpa ( AAEY )

KARMA AND LIFE
sfta=

|
i o

The pariod of pravarttana is from the moment next to a
pratisandhiksana a cyutiksana of that life (bhava). The prati-
sandhiksana after the cyutiksapa is known as pratisandhikala,
The function of the citta' during pravarttana kala is shown as
Vithicyutta® The function of citta during pratisandhi time
has been givenas Vithiyukta, The pratisandhicitta is Vithi-

mukta. The account of the praticandhikéla requires? —
JAIAZIAL hn]yboo s.com

1. abhidharmartha Safgraha chapter 1V.
2. Abhidahmzrtha Sathgraha V
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(a) Where the pratisandhi ( sftaf*y ) takes place.
(b) Varieties of pratisandhi.

(c) Pratisandhi of what and by what ?

(d) The method of pratisandhi.

Therefore we have to study —

(2) Four kinds of bhumi

(b) Four kinds of pratisandhi ( ufarafra )2
(c) Four kinds of Karma

(d) Four kinds of origin of death.

Four bhtimis are thus counted from the lowest. The four
bhuumis are from the lowest —

1. Apdya (4)—Niraya (fawa), Tiryaka (f%r?m ) Preta
( 8@ ) Asura (=1@gT).

II. Kiamasugati (7)—Mainusyalokabhtumi, the bhurm of
caturmahargjika, the bhumi of Trayastrinfaka, the
bhiimi of Bhrama, the bhtimi of Tusita, the bhunii of
nirmanarati, the bhtumi of Paranirmitavafavarti.

III. Rapa bhumi2—The bhami of first dhyana (meditation)
Brahmaparisad, Brahmapurohita, Mahzbrahma,

Second dhyanabhtimi (3)——1. Paritabha 2. Sapraman’tfbha1
3. Abhaswara;

Third dhyanabhami 1). Pamtaéuhha 2). Apramanaéubha
3). Subhzkirpa.

Fourth Dhyanabhtami—Brhatphala

Fifth Dhyanabhﬁml-——Suddhabhasa 1. Avrha,. - Atattva,
Sudarfana, Sudaréi, Aklista. '

Artpa 1. Akalanantfyatona 2. Vijiiananantayatana, 3. Akiﬁ-
canayatana ¢. Naivasarghanasarhghayatana. :

1. Pratisandhi takes place in four bhiimis. The place of pratisandhi ‘being

in these four bhuimis is given at P-163 of Abhltﬂlﬁ!'m"":"tha samgra ha.
2. AbhidharmIrtha Samgragam‘{‘blybooks com’
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Now we have to study (one) by whom Pratisandhi takes place.
Methods of pratisandhi—

In this connection we have to study Janaka, Utpidaka,
Upastambhaka or Upaghataka Karma. * This is to help Janaka
karma to support it o that it may bear fruit. Upastambhaka,
Utpidaka and Upaghataka Karma bélong to the present life.
These are produced in the Yavanasithina. Utpidaka karma
weakens the Vipaka of Janaka Karma by resisting it often, Thus
Kufala Utpidaka resists Akufala Utpidaka and vice versa. So
(s upaghataka karma®. At the time of pratisandhi and pravar-
ttana, the Janaka Karma is vipgka and the kufalakqfalacetanz
which produces Karmajartipa ( #ereq ).

The chief place of producing vipaka during the time of
Pravarttana is the Alambana ( s@#aa ), Bhavanga ( wag), five
vijfiana, Sampraticcha and Samuttirpa.

The rule is that the Janaka Karma is able to bear its fruit
during pravarttana according as it is supported or opposed by

other Karmans. The pratisandhi alambana is the sixth vipska
~ of atita Karmas.

The chief place of producing vipaka during the time of
pravarttana, the dévasana bhavanga ( SrZGd ¥ag ), five vgnana
sampraticha ( g=dfl%31 ) and Sarmtirpa.

The rule is that the Javana Karma is able to bear its fruit
during pravarttana according as it is supported or opposed by
other Karmas.

1. How to destroy Janaka Karma? The example of Sthavira Angulimfla
is there. At the time of pratisandhi and pravarttana, the Janaka Karma
is vipakaskandba and the Kusala-akusala which produces Karmajartpa.
The chief place of producing vipZka during the time of pravarttana is the
Zlambana bhavaniga—ie-€. vijiiinas, sampratfccha and safifrpa.  The
rule is that'the Janaka Karma is able to bear its fruits during pravarttana
according as 1t is supported or opposed by other Karma. The pratisandhi
vijiitna s always the vipZka of atTta Karma. There are in all nineteen
kinds of this vijifina. Out of these, according to circumstances only
one vijidna does the function of pratisandhi (Krta).

2, Vide Chapter ITT of AbhidhdYH¥rPRY Iﬁiﬂm& on Krtyasamgraha.
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The pratisandhi vijiiana is always the vipaka of atita
Karma. There are in all ninety kinds of this vijiana. Out of
these, according to circumstances, only one vijfiina .does the
function of pratisandhi Krtya at the time of pratisandhi.l

If a man performs niskamadina Karma, this becomes the
upastambhaka or paripaéyaka of his past danakarma but it is the
utpidaka of Lobha (greed). When the Danasarnskara be-
comes strong and destroys greed, the Danakarma will be called
Upaghétaka Karma of greed (Lobha). If a man causes pain
to a creature then it is the Upastambhaka of his defacitta. Itis
this utpidaka of Karupa, if he slays the creature.

~ In the Vifuddhimarga?, Karma is described as of four
kinds — :

(a) Drstadharma vedaniya Karma
(b) Upapadyavedaniya Karma
(c) Aparaparya vedaniya Karma
(d) Ahosi Karma '

(2) The drstadharma vedaniya is cetans, Kufala or Akufala
in all the four cittas in the vithi of the Javana. This Karma
prodﬁces its vipaka during Ztmabhava or life time, otherwise if

there is Karma but no vipaka i. e. no vipaka takes place. This
is Ahosikarma. -

(b) Upapadyam3na karma is the seventh Javana Cetans
which produces the effect. It produces its vipzaka in the immedia-
tely succeeding @tmabhava or life. If it cannot do so it becomes

Ahosikarma ( SERIEH ).

Between the two of the five _]avanas, cetana, aparaparya, it
wiil produce vipaka in the future when the opportunity will

arise.” Ahosikarma does not take place when Sarhsara prakrti
takes place.

1. Vide Chapter I1I of Abhidharmrirtha Samgtahu. or Krtya Sarhgraha.
2. Vifuddhi Marga’ chaprer ‘ﬁ]{i‘ﬁybooks com
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EXALTATION OF CONSCIOUSNESS

It is well known that the consciousness of the plane of desire
(Kamadhztu) is impure as well as restless,. The world of desire
consists of beings who are from the ordinary point of view below
‘human creation either hells or the sphere of demons and ghosts
or the sphere of animals higher and lower. All these belong to-
subhuman creation and the consciousness of living beings in
these spheres is either ruffled or in any way higher form-con-
centrated and pure. It is worth noting that even the superhuman
beings of the world of desire including the devas of different
heavens are not gifted with pure concentrated consciousness which
is required for a life of meditation. Human beings in this world
of desire are naturally incapable of concentrating their attention
and attaining to meditation but the philosophy of Karma as
taught by Buddhism teaches that this consciousness of the lower
sphere of desire may be sublimated in such a way that it may
rise up higher and higher into the consciousness of the higher
world of meditation namely Rupadhztu. It is pointed out in
Abhidharmartha Sasgrahal that the necessary condition needed
to purify the lower consciousness and elevate to an ecstatic level
is a preliminary moral training in the cultivation of Paficaéila,
practice of living in solitude and some yogic exercise. The
yogic exercise on which the saints lay special emphasis is described
with its results in the following pages.

The first necessity in this culture is that of selecting an object
.which is to serve asa support for the practice of meditation
technically known as krtsna. When this support has been selected,
the seeker is required to fix his attention on it through the gazing
process, He has to gaze upon the object and try to see all the
details constituting the object mentally. This process has to be
practised part by part from the lower section of the object to the
upper and from the upperto the lower. This object or support
of the eye is technically known as parigrabanimitta. The nimitta
is nothing but the sdpported self. TItis called parigraha in the

1. Abhidharmmartha Saﬁlgr aha Ix%v\/w.holybooks.com
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earlier stage of the practice, when the seeker is unable to
visualize the entire picture ata glance. He requires repeated

practices to success. In course of time and practice the person

attends to such perfection that at that time he is in a position to

see mentally the entire nimitta from one end to the other. This
nimitta is technically known as Udgraha nimitta. It indicates

comparative progress in the practice of meditation. In this stage

the external support becomes unnecessary for the practice of the

seeker in as much as without the external support, mind is able

to see within itself the object in question.

In due course, of time a bright shining light seems to come
out of the nimitta. As soon as this happens, a real transition in
the inner life of the seeker has taken place. In.thisstage, the
nimitta is known as pratibhzga nimitta. Meditation in its earlier
stage is related to the first two nimittas and is technically known
as Parikarma Meditation, The third nimitta is as it were
shining light which is stable. In this stage, the meditation is
known as upacira meditation. It should be rememberd that
the appearance of the shining light marks a state of change in
the mental consciousness, a change which initiates a new life as
it were in the seeker. The fact is that in the normal consciousness
of the world of desire there are five radical defects which remain
constant. These defects begin to lose their strength on the
dawning of the light and it is with this that the meditation of the
world of desire called upacara meditation begins. In this
meditation there are certain stages but before we refer to these
stages we should try to find out the nature of each of these defects
and the way  in which it disappears after the dawn of the 1 ght.
The. first defect inherent in the mind isits innate dullness of
innateness which does not allow it'to take hold of the object of
meditation, The origin of the quality called vitarka marksan
end of this defect. The defect is known as styanamidhz.l The
quality of vitarka is characterised by repetition of the thinking
process which means a constant activity of vitarka.

1. Abhidhammauha Saril%%)v%; }k}lybooks com
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The second defect is named vicikitsa which means a sense
of doubtfulness in regard to the nature of the object of medita-
tion. To remove this defect, there arises in the mind what is
generally known as vicara which seeks to ascertain the nature of
the Alambana. This thought helps the mind to be free from
being swayed by the doubt. In this way the mind becomes free
~ from doubt and incertitude. Then arises the quality called priti
which removes the defect called vyapada meaning anxiety and

suspense, The strength of priti ‘removes this anxiety from the
mind.

The next stage isrepresented by Sukha asa sense of ease.
When this arises, mental and physical sorrows come to an end.
The result of this is the origin of the sense of quiet and tranquility

in the mind ‘which removes the defect known in Pali literature as
Audhatta Kaukrtta.

‘The next quality which appears after Pritiis called Ekagrata
or concentration. This removes the habitual restlessness that
characterises the mind.

When all this happens, the mind of the world of desires
becomes lost in Upacara Samadhi which is the highest perfection
attainable by this mind.

We have spoken now the five higher qualities as gradually
evolving aspects of the meditative mind but we must remember
that transition into the higher plane of Rupadhyana has not yet
taken place We have spoken of'concentration or Ekagrata. When
this becomes perfect,. the Dhyana also is said to be perfect. It

-may be stated in this connection that there are certain moments
in the gradual evolution of the dhyana in the world of desire.
These graded stages are really so many successive moments in
the transformation of consciousness, The first stage of the
Upacara méditation. is called parikarma. This stage is really
speaking nothing but a precipitate fall of the ‘mind with the velo-

_ city of lightning as it were into its alambana or object. This
isa very important step in thew saysasd cspovement of the medita-
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tion process, This precipitate action of .the mind is called Javana
which marks the active state of the mind., Thus thefirst Javana
is Parikarma. The next Javana which follows it is called
Upacara. The third Javana which comes after upaczra is known
as Anuloma, Itisa state, a momentary state undoubtedly in
which the mind becomes absolutely clean so as to be .easily
converted into a state of meditation. The fourth Javana is techni-
cally called gotrabhuh. This marks the farthest limit of the
Upacdra meditation belonging to the world of desire. Thisisa
very important stage as it marks the limit of the lower consci-
ousness and the beginning of the higher consciousness. The last
or fifth Javana which follows gotrabhth is called Arpana but it
must be borne in mind that at this time the transition has élready
‘taken place and Arpana marks a new state of consciousness
namely the consciousness of the world of forms—duhkha.

1t is clear from what has been said above that the five aspects -
of dhyana in the lowest stage have their distinct functions.
Vitarka as we have seen enables the citta to touch the object
of meditation. Vicara help to keep it plunged into it. priti
enables it to bloomforth. Sukha builds it up and Ekagrata
confines it to Alambana. The practice of dhyana in this way
is in a position to strengthen the citta in such a way that the
five original defects may no longer assert themselves, ulti-

mately the defects are burnt up as it were, It is now known as
dhyana proper.?

In the second aspect, the imind is free from vitarka and no
e;ﬁ'ort is needed to conduct the mind in its relation to the
Alambana, Vitarka is no longer needed. Only vicdra is essential
but in the third stage both vitarka and vicara have disappeared.
Concentration becomes gradually more easy,

In the third stage vitarka, viczira and priti have disappeared.
.What is left behind is sense of ease, Sukha and Ekagrata., But
in the fifth stage even Sukha disappears and is replaced by

1. Abhidhammattha Samgahahblybooks.com
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Upeksa. Hence in the last or fifth stage of meditation it is
characterized by upeksa and ekagrata.l

It will appear from what has been said above that in the
transformation of the mind, Alambana does not play any impor-
tant part. The differencesin the evolution noted above are due
to the gradual elimination of the features of the meditation.

It is clear that in Upacara meditation vitarka arises only
after the defect called styanamidha has disappeared and so with
all the rest. When all the five defects have disappeared, concen-
tration or ekagratd takes its origin but when the mind and its
functions surrender themselves totally in the pratibhaganimitta,
it is technically known as Arpapa which is a state of perfect
samadhi. In this condition the citta does not sleep, it remains
perfectly awake hut the external senses become inactive which
means that even when there is sense object contact there is no
manaskira or attention i, e. the mind does not function and
there is no possibility of sparéa. This sort of concentration makes
the mind extremely powérf‘ul and competent to know the intrinsic
nature of the world. 1 his nature is that the world is momentary,
full of sorrows and devoid of an inner ego. This brings about
illumination or prajiia and prajiid helps to remove the inherent
desire or trspa which characterises every worldly man.

From what has heen said above it would appear that the
exaltation of the lower consciousness to the higher one is to make
it sufficiently strong for the reception of prajfia or higher light.

Rapadhyzna although superior in every respect to the consci-
ousness of the world of desire is really of no value except as a
means to make it receptive of prajiia.

‘The higher meditation nameI}; Rupadhyana enables . the
mind to become more and more concentrated and sharp so that
the extreme truth may become possible. That is its main object.

:Izlﬁecondary object of the higher dhyzna is to take ‘birth in

5. Abhidhammattha Saxilgaha, Ww.holybooks.com
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the higher world of the devas. The real object is the realization
of nirvaga.

The Buddhist philosophers speak highly of Samatha or
samadhi and Rupadhyana is certainly a form of Samatha but the
real object of this higher meditation is to purify absolutely the
mind, so that one may be able to realize that whatever comes
in this world is in a state of flux, is full of sorrows and has no
status of Atmabhava to rest upon. When this realization takes
place it becomes simple to withdraw the mind from the world and
focus it on the nirvina which is peace eternal. It must be remem-
bered that even this peace should not be object of desire for in

that case that desire will gradually mature and compel him to
take birth in the rupadhatu.

TIME OF FRUITION ON DIFFERENT PLANES?

The Buddhist thinkers point out that it is not necessary
that a Karma done in a certain state of consciousness should
fructify in the same state of consciousness. In the world of desire,
a Karma whether good or evil fructifies in its own good time.
It may be sooner or it may be much later but in the world of
Rupas such is not necessarily the case. Jt must be remembered
that a Kuéala Karma is associated with the world of desire alone
for there is no akufala Karma in the higher plane rupa or ariipa
but the Kuéala Karma exists in the world of desire or in the higher
world of the form or formless but the peculiarity of this Kuéala
Karma on the higher plane is that it is internally strong and due
to its inner strength it matures and bears fruit in the same birth.
In other words there is no interval or gap in the life in which it

bears fruit. For this reason -this Kufala

Karma is called
Anantarika i. e. a Karma

which has not- interval between
its origin and fruition. This Kufala Karma of the Rapadhitu

leads to birth in the world of the devas. As a result of the
maturity in the fifth meditation there is birth in the world of
devas called Brhatphala, asarhgasatta and five uddhabhasa devas.

" L. Abhidhammattha SW@‘}R}Iy\gooks.com . J )
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KARMA IN THE WORLD OF THE FORMLESS

Even in the world of the formless there is the existence of
Karma but as has been already noted it is only Kuéala or good
Karma, for beyond the Kamadhatu, there is no scope for
Akufala Karma at all, It is important to note that transition from
Rapadhdtu to Arapadhatu is possible only in the highest state of
perfection of the Rupadhzitu. The fit meditation of the Rapadhatu
is associated with only two properties namely upeksa ( indiffe-
rence ) and ekagrata ( concentration ). It is only a Yogi who has
attained to the high level connected with the fifth ripa i. e.
form of meditation and successfully try to rise above the world
of forms into the world of the formless. On completion of the
fifth meditation of the Rapadhatu, a yogi begins to feel that the
physical troubles are due to the existence of the physical body.
At such a moment he becomes indifferent to the plane of ruipa-
dhdtu. At this moment his mind begins to soar into the heights
of the formless. It is infiniteiy wide. In this stage the pratibhaga-
nimitta ( FRAEATAT ) referred to above is transcended by him
and he becomes inattentive to the contact of the senses with their
objects. He meditates only on the infinite sky or funya (Akadaya-
tana).>  For success in this meditation it is essential to meditate on
the karupa aspect of the Rupadhzitu. This meditation helps to
liberate the mind from the knot of ego. In order to remove the
suffering of others in the mind which is merged in the meditation

of the formless, there is no room for ego. In this meditation the
‘eternal void which is formless takes hold of the mind. It must be
remembered that the citta or the mind i is Kuéala. After this but
before the second meditation on the mﬁmty of the consciousness,
itis necessary to strengthen the mind through the mudita?2
meditation; In this state of meditation the mind rests on the
infinity of consciousness or vijiana but after this, even this
vijfiana disappears from the consciousness in which nothing is
left behind neither void nor consciousness. This is called

Akificajyn Ayatana. Itis a state of calm and tranquility. After
1.

Abhidhammatha Satigaha, V
2, Abhidhammatha Satagha, 3w holybooks.com
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this the object of the consciousness of the citta rises higher up
which is incapable of being described as SarnjfiZ or Asamjii.
( g, @€ar) '

It should be pointed out that in the Rupadhayna it is not
necessary for the evolution of meditative consciousness to change
its object, for the same object in view, the meditation rises up
form the lower to the higher level but in Arapadhyzna the
object of meditation has to be changed in each level. The diffe-
rence of one RupadhyZna from another lies in the gradual
elimination of the different features but in the case of the medi-
tation of the formless this is not possible. Tn each case of the
different state, the consciousness remains the same as the
fiftth meditation noted above characterized by two features of
indifference Upeksa-( indifference ) and concentration ( Eka-
gratd ). The formless meditation is basically of four kinds -
according to the subject but it is also divisible from the stand-
point of Kufala, Vipaka and Kriya.

In the meditation of the formless, one object is to be first taken
up and then given up. In this way all the four objects are to be
utilized.

The authorities of Abnidharma philosophy point out that
the consciousness of an Arhata who is engaged in rnpadhyana
or in aripadhyzna is technically known as Kriyacitta because
it cannot be a vipakacitta even of the Kuéala type but it Jooks
like a Kufala citta. In the same way in the case of arupadhyana
of the Arhatas, the citta is a Kriy#citta and not vipak#citta.

www.holybooks.com



CHAPTER V11
THE JAINA CONCEPT OF KARMAN

According to the Jaina philosophy, Karma is regarded as a
reality., Tt is the finest matter imaginable which a being attracts
to itself due to certain impellent forces inherent in itself. This
attraction is followed by assimilation and a change is brought
about in the individuality of the living being. Karma is thus a
kind of pent-up force or a compressed spring which will manifest
itself sometime or other as a release into kinetic energy and
produce some kind of experience. Karma is regarded as a foreign
matter always obscuring some quality of the soul. The sooner
it is worked out the better for the individual.

Considered, apart from an individual, Karma is nothing, for
it is only in him that it finds the fullest expression, contributing
to the mode, behaviour and activity of the individual. A man
really generatés karma when impelled by some inherent forces
which give rise to some motive for his action. Unless there is
some motive, there cannot be any karma. Hence, it is only
under certain circumstances -closely linked with motive that his
action, word or thought may constitute karma.

The soul has an inherent capacity for emancipation but the
soul passes through an infinite number of states while reaching
from the lowest to the highest stage of spiritual development.
These states have been classified into fourteen stages of spiritual
t:levelopment called gupasth@inas. Mithyatva drsti gunasthina
Is the lowest stage of the state of perversity of attitude towards
truth. At this stage the soul has the minimum possible degree of
right vision. Sasvadana Samyagdrsti is the second stage of
spiritual development (gunasthana). The soul halts at this
Second stage falling down from some higher stage of spiritual
development. For example if at the end of the period of the
dawn of the first enlightenment, there is the rise of the life long
Passions, the soul falls downhdfyiowks that enlightenment to this
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stage of savsadana—Samyagdrsti. The souls falling down to
this stage necessarily fall back to the first stage. Samyagmithya-
drsti (right-cam-wrong attitude) is the third stage of development.
If after the end of the period of the dawn of the first enlighten-
ment there is the rise of the semi-pure heap of the vision-deluding
karman, the soul sinks doan to this stage for an Antarmuhnrt_a
and afterwards either falls back to the first stage or rises up 02
higher state of right vision. Avirata Samyagdrsti i.e. right
vision without abstinence is called the fourth stage of spiritual
development. The right vision at this stage may be the vision
due to the absolute subsidence of the vision-deluding Karman
(Aupafamika). For spiritual development, the soul must d'evelop
the strength of all these three-vision, knowledge and self-control.
1t has the requisite vision, knowledge and wisdom. It has the
right will but the energy for self-control is wanting, The soul
can rise to the next stages only if it can fulfil this want.

Defaviratasamyagdrsti is ,the fifth stage of right vision with
capacity for partial abstinence. There is only a partial expression
of the energy for self-control. The soul overcomes this weakness
in the next stage, but even there the energy of the soul is not
fully expressed. This is the stage of self-control with spiritual
inertia (Pramatta Sarhyatta). Thé'spiritual inertia is overcome
in the next, the seventh stage of self-control with freedom from
spiritual inertia (Apramatta Sarhyata). ‘

The eighth stage is called Aptrvakaraga. At .this stage the
soul attains special purification and is capable of reducing the
‘duration and intensity of the previously bound karmas and
binds new Karmas of reduced duration and intensity, This
stage is so called because the soul performs these processes with
a vigour and rapidity unprecedented (Apiirva) in its history.
The ninth stage of development is Anivrttibadarasamparaya.
There is still the possibility of the attack of even the gross
passions (badara-sampariya) and hence the name of the stage.
The tenth stage is called saksmq(sanrlrparaya because in it only
.the subtle (siiksma) greeciv of the fourth type can ‘disturb the soul
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now and then. At this stage the soul is free from the influence
of all the passions except very subtle greed. This subtle greed.,
can be interpreted as the subconscious attachment to the body
even in the souls wh'ch have achieved great spiritual advance-
ment. The soul which has climbed up the ladder of subsidence
goes upto the eleventh stage of suppressed passions (Upaéanta
Kasaya). The subtle greed that was active in the previous stage is
also suppre sed in this stage and the soul is free from the rise of all
types of passions, The full designation of this stage is Upaéanta-
kasaya vitaragacaumastha. The twelfth stage is Ksinakasaya.l

JAINISM AND KARMA

The problem of Karma in Jainism, as in every other philoso-
phical system of India is closely connected with the question of
the bondage of the soul. The Jaina thinkers conceive bondage
as the state of mundane soul which under the impulse of passions
( Kasaya ) attracts to itself pudgalas or atoms of matter consistent
with its karma. The cause of bondage is held to be five in num-
ber namely Mithyﬁdaréana, Avirati, Pramada, Kasaya and
yoga2 Mithyadarfana may be primary i.e. natural ( Sarmsiddhi )
or secondary being derived from an outside source. The mithya-
- Jidna insofar as itis due to an external source is fourfold as

relat.ed to the four view points namely Kriyavada, akriyavada,
. ajfiZna and vinaya and is held to be of 366 kinds in all.8 Avirati
Bof twelve kinds. Itis non-rejection of violence ( himsa )in
Tespect of six bodily forms { five sthavaras and one trasa). It also
includes lack of control on mind senses. Pramdda is absence of
interest and activities in respect of five samitis, five guptis, eight
fuddhis etc. Tt is of fifteen kinds. Kastiya is of twenty five kinds.
Yoga is of fifteen kinds--Manoyoga-6, Vakyoga-4 and Kayayoga-7.
~ Inthe first place allthe five causes from mithya drsti to
Yoga produce bondage. In these stages called Sasvadana Sam-
yag drsti (arees T+ g%z ) samyag mithya drsti and Asamyak

1. Gomattasara, Jivakanda, 8-69,
2. Tattvirtha Stitra, VIII, 1,
3. Sarvartha  iddhi on Tattvirtha Sttra, VIII. I.
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samyag drsti. The causes of bondage are said to be Avirati,
pramada, Kasiya and yoga only leaving out mithya darfana,
In the sarhyata sarmyata the causes of bondage are fFxfigs, @f3ift,
N1, 7 and AT, In the prayata sarnyata the causes of bondage
are o1ly three namely Pramada, Kasdaya and Yoga. In Apramaita
Aptirvakarana Badarasampradaya and Suksma -sampradaya the
causes of bondage are kasaya and yoga only. In Ksina Kagaya and
Sayogakevali, bondage is due to yoga only. In Ayoga Kevali
Kaszya there is no bondage at all. In bondage, karma and pud-
gala are linked together. Karma is . not a quality of the soul
as it is the cause of the mundane life. Due to mithyadaréana
etc. the subtle atoms of pudgala or matter are mixed with the
points ( Praveéa ) of the soul, asin the case of mixture of water
and milk. It shuld be remembered that mere sarmyoga does not
constitute bondage in any way. What is meant to be conveyed is
in the manner of varieties of Rasa, Bija, Puspa, phala ( Liquid,
seed, fruit and flowers ) being placed within a pot and converted
into wine. The particles of matter within the soul are changed
into the form of karma under the influence of yoga and Ka§ﬁya‘1

Bondage is viewed in four forms—Prakrti, éthiti , anubhava
and pradefa. Prakrtibandha means natural bondage i.e. it implies

that the prakrti or nature of karma is to ‘obscure ( Avarana
Daréana, Jfiana etc. )

There are eight kinds of natural bondage which are discussed
intexts. It may be pointed out that the karma particles when
they are turned into Bandha become many and ‘tend to obscure
Jiana, darfana, pleasure, pain etc. deludes and becomes the cause
of Ayu name, gotra and antariya. Karma assuch is one but

it is called either Punya ( merit ) or Papa (sin ) accor dmg to the
nature of its results,2

1. Tattvartha Vrtti VIII, 2

2. It may bz noted that jivas aceording to Jainas are ultimately of two kinds
cither Bhavya cr Abhavya (W& A1 @1954) Umiswimi (VIII, 6) scems to
hint that kXldvarana is possible in both kinds of jIvas though it may ke
objected that a2 the ablavya jivis have no power of manahparyZya
iiinz and kevala jiifina. This statement is loose. The right view secms
to be that a soul is called, hbagKboOFs @bhavya not because it has or has
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JAINA VIEW OF YOGA AND ITS BEARING ON KARMA

The activity of body, mind and speech is called yoga or

Asrava and is the cause of the influx of karma. The threefold
activity enables karma to come into the soul but every yoga may
not be of the nature of Asrava or if it does not attract karma it
may be Andsrava. A wet cloth draws dust from all sides. A red-
hot iron ball draws water from all sides. In the ‘same way, the
soul which is heated by Kasaya due to its yoga receives karma
by means of all points, It has been pointed out that in the
thirteenth stage of gunasthana, yoga takes place by three kinds of
vargana or effort because the viryantaraya is then exhausted.
Samantabhadra in his Brhatsvayambhistotra says—‘O° Lord !
The activities of thy Body, Mind and Speech are not by Will,
nor even without deliberation, Thy activities are unthinkable.?
This shows that the activities of the body, mind and speech of
Lord (Bhagavan) have no will or Iccha behind them and no
judgment, His activities are unthinkable. In this connection what
Schubring says of Jaina view of Karma may be of some interest.2

K_C.KRYA KUNDAKUNDA’S VIEW ON KARMA:3

Acarya Kundakunda is an ancient authority in Jaina culture,
His work on Samayasdra is a standard work on Jaina philosophy
on Atm3, its bondage and liberation. Kundakunda in his work
has thrown a flood of light on the Jaina conception of karma.
He has shown in chapters one and two that Jiva or soul and Ajiva
or non-soul are the most important categories to be carefully
studied. Itis observed that though there is a distinctinction
between good and evil karma, the real fact is that the distinction
is meaningless from the supreme point of view in as much as
karma itself is a source of bondage and has to be avoided. The

not a particular $akti ( AvadhY of 'Kcvalajﬁﬁna ) but because i.s power
can or cannot be manifested by Simyagdardana etc.

1. B;hntsv.’-.yarhbhﬁstotm of Samantabhadra, 74,
A SR A gt |
AT ¥ SRR iR arR e R
Vide *The Docrines of Jainas'—W. Schubring, pp. 172. 180,
« Samayasira by Acirya Kundakunda,
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highest reality is. said to be Paramatma or pure self Whlch is
perfect in nature. This is Paramartha or Supreme Reality. Unless
and until one has a direct knowledge of Paramatma all austerities
and vows are meaningless. Faith, knowledge and conduct should
be true but if they are not true and are -influenced by Karma,
sufferings of mundane life are inevitable, Kundakunda says that
the Atma undergoes various modifications by means of Karma.
In chapter V,? he speaks of Asrava as the inflow of karma in
Jiva. 1t is further pointed out that mithyatva or wrong belief,
avirati or non-discipline, kasdaya or passion and yoga or psycho-
physical complexes are means of ‘two kinds of Karma—Drayya
Karma and Bhiva Karma, namely material and psychical” karmas.
The Bhavakarma or the wrong impressions is inseparable from
the Atma and abidesin it. The Bhava Karma produces in its
turn the material karma. In this connection Kundakunda speaks
of two kinds of Asrava namely material and psychical. Dravya-
srava or material asrava means the inflow of material particles
into the soul and give rises to Bhavakarma but in the case of a
person who has right vision or Samadrsti, there isnoinflow of
Dravyakarma into the Atmi and there being no dravyakarma,
Bhavakarma does not arise. Thus no bondage is possible. Itis
only when the Bhavakarmas develop in the Atm3 that the Atma
is said to be in bondage. To the person who is gifted with direct

knowledge there is neither BhaVasrava nor Dravyﬁsrava for the
reasons stated above ‘

This shows that it is not possible for new karmas to get
root in to the soul of the jfiZini but it is also true that all karmas
of past lives do persist in the Karman-body of the person. Itis
to eradicate these basic Karmic germs'that the Jaina authorities
prescribe a regular practice of the three jewels (Ratnatraya) in
the form of faith, knowledge and conduct. It is only when the
worship of the three jewels is not very strong that different karmas
bind the soul. To a right believer karmaic inflow is practically

]

1, Samayasara by Acirya KupdakundaxGhapter V,
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.absent, In chapter VI,1 Kundakunda speaks of Sarnvara which'
means the blocking of inflow of karma. It should be remembered
that the presence of evil karma does not effect the status of a
Jiiani. When the true nature of the self is apprehended, the
practice of saravara may be said to be successful. The Bhava-
karmas which bind the human soul are ultimately due to mithya-
tattva or wrong belief etc. These causes lead to Karma including
Jiianavarapiya, Dardanavarapiya etc. When the psychic inflow
'is blocked up, no material particles or the structure of the body
from the outside world are available. In this way body formation
‘and body development process come to a stop and the entire
mundane life comes to an end. It is well-known that so long as
body consciousness remains, karma is inevitable. This is known
as Bhavasrava as already shown of which the result is Dravyasrava.
Dravyasrava helps to foster the growth of the body. As a result
of right vision etc., enjoyment of the worldly objects causes what
is technically known as Nirjara in which karma is said to be
shedding, due to right knowledge even bhoga whether enjoyment
or suffering does not become a source of bondage. This shedding
of karma is both material and psychical, It is said that a man
of true knowledge? is not adversely effected by the  action of
pudgala karma, is not bound down or directly influenced by
 karma. Tt may be remembered that this view of the Jainas is
exactly the view of the ancient post-vedic ideas. It is illustrated
in the so called’ ocean-churning described in the Mahabharata in
which the deadly poison was swallowed by Samkara and yet
instead of -following a prey to death, he conquered it and becameé
Mftyuﬁjaya. Even the devas were unable to swallow the deadly

"poison which Sarmkara with His Infinite power assimilated into
Himself. - ‘ :

1. . Ibid., Chapter VI. -

2. Samayasira, Chapt.er VII. 195.
Far g sirar: Frengwan: | oG |
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There are altogether nine categories namely Jiva (the soul),
Ajiva (the non-soul), Pupya (virtue), Papa (Vice), Asrava (the
inflow of Karmas), Saiwara (stoppage of Karma), Nijara
(Shedding of Karma), Bandha (Bondage) and Moksa (Emanci-
pation). The fundamental categories are Jiva and Ajiva. The
rest are due to interaction of these two.

Bondage of the human soul is due to the intermingling with
the Karmic matter drawn by it under the influence of Mithyi-
darfana, Avirati, Pramada, Kag’iya and yoga. This is implied
in the Tattvarthasutra.l - |

Here the word Kagaya used stands for all the five causes
of bondage. Mithyadaréana is twofold. One is naisargika. This
is want of faith in the truth (Tattva$raddhanam) due to the
preponderance of Mithyakarma i. e. false action. It does not
depend upon any instruction from others. This is naisargika
(natural). The other kind of mithya jfigna originates from
~instruction from other people. The term Avirati means non-
restraint (Asarnyamanam) of six senses. Pramada means absence
of enthusiasm in regard to five samitis and three guptis. The
word Kasaya means passions like anger etc. This includes self-
~ conceit, cheating, greed etc. '

Now these causes upto Kagdya are described as the causes
of bondage (Bandha) called sthitinubandha. The other cause

named yoga is the source of another kind of bandha called
Prakrtipradefabandha.2 '

Bandha is fourfold-prakrtibandha, sthitibandha, anubhava-
bandha, pradefabandba, Just as lemon, sugar etc. are naturally
bitter and sweet, in the same way, the Avarapiya karma conceals
Jainna and darfana just like the action of a cloud in concealing
the rays of the sun or just like a jar concealing the light of the
burning lamp within., The causality of sadzsadavedaniya in

1. Tauvintha Snutra, VIII, 2.
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. sarnsara (Bhava) and sarhvara is the cause of moksa i, e
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relation to the origin of pleasure and pain is like the licking of
honey on the edge of the razor. The causality of mohaniya karma
in relation to obscuration of Sraddha in Tattvartha is analogous
to the society of a wicked person. The mohaniya karma and its
causality in non-restraint in relation to character or conduct is
like intoxication due to the action of wine.

The causality of Ayusa (the term of life) in causing bondage
to the body is like water. The causality of Gotra in causing the
sense of high and low is like a potter. Donation etc. being the
cause. of obstacles is the nature of Antaraya. Itis like the
Superintendent of the treasury. This prakrtibandha is of eight
kinds depending on the origin and nature of Dravya Karma,
It has been described by Umasvati® in the fourth sttra of chapter
VIIIL. Its vanetles are mentioned in Sutra V.2 Thisisa very
elaborate discussion of Vidyananda and others have dealt with it
at length. _ .

Prakrtibandha has been done. The intermingling of the
Karmic material particles in the spaces of the Atm3 is known as
Pradefabandha. We have spoken of yoga above, This is also
called Asrava or ‘influx. Sarhvara is 2 technical term which
means restraint, an account of which the Karmic matter is unable

. to enter the Atma, This sarhvara comes under gupti, samiti etc.
- Out of these gupti means Atmagopana. On account of there
. being no cause of safic@ra, it is threefold based on body, speech

and mind. The Samiti on the other hand means giving up
of violence to sentient creatures. This is of five kinds which has
been described by Hemacandra Jaina in detail. It is for this

- reason that Samvara is so called as it checks the inflow of the

stream. The ancient teacher says that Asrava is the cause of

emancipation, : ,
From the above 1t seems that Asrava and Samvara represent

. two functions in relatmn to karma but it must be remembered

1. Tattvﬁrtha Sttra, VIII; 4.

2, 1Ibid,, VIII, 5,
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that mere saravara is not enough, for it means only restraint and
not destruction. What is actually needed is that karma should
not be merely restrained but it should be gradually worn out
by means of penance etc. This is called Nirjara. The action of
Nirjara wears out the long-standing Kagyas, merit and happiness
and sorrow. It is by means of Tapas i. e. penance. Nirjara is of
two kinds. One is Yatha-Kala and the other is Aupakramika.
The first kind of nirjara means that the karma which has to bear
fruit at a time does bear fruit at that time. The other kind of
Nirjara is due to the maturity of Kama etc. Now this is the
description of the yathakala nirjara. The second variety is known
as Aupakramika nirjara; Thesecond kind of nirjara is caused by
the effect of penances. The first one is due to the maturity of
Kama etc. It is also said that sak@ma nirjara and akima
nirjara are mutually distinct from each other. The former is
meant for the yogis, the latter is meant for the ordinary people.
It is pointed out that there ate two immediate causes which lead
- to moksa namely samvara and nirjara. Sarnvara stands in the
way of the Karmic matter (Karmapudgala) entering into the
Jivatma. As a result of this there is no possibility of Kleéa Karma
" containing the soul. Nirjara helps to exhaust the accumulated
karmas. In other words the function of one is negative and that
of the other is positive. It may be pointed out in this connection
that this reminds one of the function of Abhyzsa and vairagya
in relation to nirodha in the Patafijala system. Even in that
system the function of the two is exactly similar to the method
of the Jainas so that vairagya of the yogi corresponds to the

sathvara of the Arhata and abhyasa of the yogi corresponds to the
Nirjara of the Arhata, '

“When all the karmas are destroyed, the soul rises upto the
end of Lokakada.> The Jainas point out that it is only on account
of the influence of karma that the soul is compelled to come
down and remain embodie_d in the worldly plane, but when karma

_disappears there is no longer any attachment left in the soul which

1. Compare Tattvasiitra, xS .holybooks.com
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might keep it down. It then necessarily rises up. The upward
movement of the soul is analogous to the upward movement of
the flame of the fire.

The Jainas point out that in the circular motion of the
planets, there is an attention of going up and coming down but
in regard to the soul which have reached Alokakaéa, there is no
question of return.

The Jaina philosophers, as said above, describe fourteen
spiritual stages named gunpasthana on their way to absolute
perfection. These stages determine the progressive perfection in’
spiritual attainment. These stages have to be appreciated carefully
if perfection is to be realized. The Jaina philosophers point out
that a mere activity of the mind, body or speech has in itself no
moral significance and does not deserve to be called karma. It is
pointed out that the activity which is influenced by or actuated by
falsity (mithyatva), Avirati, Kagaya and yoga is of the nature of
karma, When these basic factors namely mithyatva are not at the
root of a particular action, the action does not deserve to be called
karma in the technical sense. The peculiar activity which is
dominated by mithyatva etc. attracts pudgala karma or material
particles into the soul. This action becomes moral action resulting
in birth in different forms of bodies and in different experiences.
According to the Jainas, moksa or liberation from karma can be
realized through three jewels ( Ratna ) recognized by them,
namely, right knowledge, right vision and right conduct. These
virtues or qualities represent the intrinsic or the essential qualities
of Atma. The cultivation of these virtues is needed for the
ultimate good of the soul. The Jaina philosophers look upon
parispanda also as karma and it is for this reason, the material
particles attached to the soul are also placed under the category
of karma, Hence karma is of two kinds—(1) Abstract (Amirta),
(2) Concrete (Murta).

In the culture of Triratna referred to above, meditation
and Japa are helpful. Due to continued practice of meditation,
desire, aversion, and error {RagaybBresanand Moha) disappear.
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In this connection the importance of mantra received from the
Guru is also emphasised. Meditation is natural. It is not due to
any effort, The real object of this meditation is the Atma but in
the earlier stages other objects also are included in it. For
instance, in the beginning, there is an insistence on meditation
upon five paramesthis (Pafica Paramesthis) but subsequently-
when the meditation becomes mature and stable, Atma alone
should be kept as its object. The Pafica Paramesthis are Arhata,
Siddha, Acarya, Upadhyaya and Sadhu. These represent five
stages of spiritual perfection in which the lowest rank is that of
-Sadhu and the highest ladder is occupied by the Arhata.
Excluding the Atma, the object of meditation in respect of the
degree priority is the above-mentioned series of five Paramesthis
from Siddha Purusa to Sadhu. ‘Siddhapuruga according to Jaina
philosophy is one who is altogether free from contact with the
body produced from karma. He has direct vision and knowledge
of the lokakada as well as'the alok@akzda and is fixed eternally
on the top of the mundane world rather on the top of the loka-
kasa. It hasthe human form and is supposed to be almost the
final form of the yogi. The state of an Arhata is lower. An
arhata has an auspicious body which is perfectly pure and is free
from four Ghatikarmas and is possessed of vision, felicity,
knowledge, potency etc. As a matter of fact.an arhata has really
no body. He only appears to have one. This body is luminous
but it is placed under the category of Audarika or physical.*
‘Though it is called physical and resembles. the physical body of

an ordinary man it is not similar to that body because it is non-
material and free from seven elements.

The state of an Acarya is lower than that of an Arhata.
Acara, Darfana, Jiiana, Caritra, tapas and virya characterize the
Acarya. The state of an Upadhyaya is lower than that of an
Acarya. The function of an Upadhyaya is always discourses on

1, A mundane soul is said to be associated with five kinds of bodies namcl)’

vaikriya, AharaLa, Taijasa and Karman besides Auddrika,
WWW. holybooks com
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liberation. He himself is furnished with Triratna (Three jewels).

The position of the sadhu is lower than that. His function is to
- cultivate moral character capable of leading to emancipation
(Moksa) and is well furnished with faith and knowledge.’

All this is for the earlier stages. In the end, the Atma alone
is held to be the only object of meditation. At that time, the ten
parigrahas and the fourteen inner obstacles which make the mind
- restless do no exist, In the highest meditation, the body does
not function, nor the mind, nor even speech, Penance (Tapasya)
scriptural study (Sruta) and observance of vows (Vrata) are
helpful to meditation.

It may be again emphasized that of the fourteen stages of
spiritual life called Gupasthana, the first one represents the
condition of the average man. In this condition, the four psycho-
logical sources which dominate karman namely Mithyatva,
Avirati, Kasaya and Yoga referred to above continue to exist.
This is in fact the basis on which the foundation of spiritual life
is still built. Spiritual culture which pertains to the first stage
helps the yogi to get rid of mithyatva altogether, so that in the
subsequent stages mithyatva is no longer evident. This shows
that the foundation of spiritual life is based upon a practical
realisaﬁoh of truthfulness in all its aspects. In the next four stages
(from the 2nd to the fourth) mithyatva is absent altogether but
Avirati, Kagaya and Yoga survive. From the sixth spiritual stage
upto the 10th, Avirati also disappears, In other words, both

Mithydtva and Avirati are absent upto the tenth stage. Kasaya
and yoga do exist even in these stages so that there is no
freedom from karma even in the higher stages. In the three
Spiritﬁal stages, from the eleventh upto the thirteenth, Kasaya
also is absent so that of the four basic .stimuli to action, the first
three are altogether absent in this thirteenth stage but even this
Stagé is not free from karma which is initiated not by mithyatva
or Avirati or kagaya but only by yoga. The last stage, namely
the fourteenth stage is characterized by an absence of yoga also so
that this plane of life may be described as a total freedom from

karma which i is another name for moksa and siddhi,
. WWW. holybooks com
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The thirteentb stage or gunasthdna corz‘es.ponds to the state
of jivanmukti in other systems of thought. In this. stage, the
saint is free from the four ghatikarmas but the four aghatikarmas
still continue to persist. The distinction between the ghatiand
aghati karmas has already been given above. The aghati karmas
do exist even in this stage but they do not stand in the way of
Jivanmukti i. e. liberation. This is the state of Tirtharnkara.
It is from this elevated level of consciousness, the world teachers
are able to teach the supreme truth to the world. Inthis thir-
teenth stage, all kinds of meditation disappear except the so
called white meditation or $ukla dhyana.l The continued prac-
tice of ¢ukladhyzna in the thirteenth stage tends to make the
body invisible. At this moment Aghati karmas also come to an-

end. This represents an immediate pre-condition of moksa or

Siddhi. .

The fourteent \ stage represents the pe:fection of - the human
When there is an upper movement which tends to lift up

the Atma continually till it reaches beyond lokakafa that is space

cotaining the entire creation.

soul.

The Atma rises above Karmaic
matter and shines with joy in the Super Siddhafila, This state of
Siddhi should not be considered analogous to the concept of
nirvipa of the Buddhists or of Brahman of the Vedantinsor
to according Jainas, even in this condition, trace of individuality
persists. In this condition the Atm3 evolves within itself. Eight

Supreme qualities which are essentially indentical with the Atma
itself consist of Sraddha, Jiiana, Dardana etc.

The bodie; of the Siddhas are supersensuous, free from
fatigue, mutually impenetrable and blissful. The siddhas have
no bodies of their own which are due to karma. Their bodies

are auspicious and glorious, In the Uttaradhyayana stutra
( Chapter XXXVI, 52-68 ), it is stated that the Siddhas are

separated from Alokikada and are established from the top of
the lokakada.2 They leave behind them their laukika bodies

L. Tauvartha Vit IX. 24, 29,
2. Unaridhyayans Stitra NNNYILy 5246 Gom



[ 265 ]

here and become siddhas there. 1t is further stated that the

Siddhas rise up beyond the vim@na namely savirtha and are
settled in a place which looks like an umbrella. This place is
known by the name of Isatprigbhdra. Very interesting descrip-
tions of this are found in ancient Agamas.

Beyond this place is the farthest end of the mundane world.
Even the Siddha deha is not the same as the ultimate body of the
soul. The Acdryas say that it represents two third of the ultimate
bzdy. Speaking from the viewpoint of an individual, Siddha state
is with the beginning but without an end. Speaking from the
collective view point, it has neither beginning nor an end.

VARIETIES OF KARMA

Minute classification of Karma is very complex butin a
general way same sort of classification may be attempted.

Karmans are from a certain point of view, of two kindst —
(1) Ghatin (2) Aghatin.

Jainas believe in the cxistence of five kinds of bodies of an individual
living in the world. The grossest body known to us as our physical body which
is perceptible by the sense and active is known as Audfrika Decha, 1t
corresponds  to the sthila deha of the other systems,  Of all the five bodics
belonging to the mundane soul this is the most dense. The other whole
bodies arc named-Vaikriya, Ahfraka, Taijasa, and Kirman, The relation of
Taijasa and Karman body is without any beginping in time.

A}

According to some authoritics, the Karman body alone is without any
beginning in time. The taijasa deha does not belong to any and every
individuale It cannot appear except under the influence of Labdhi. It
appears for the sake of imparting Dlessings and cursc (Sipanugraha). The
Taijasa Dbody which appears for administering curse (Sﬁpa) is intevsely hot
and heat particles constantly emanate from it, In the same way the Taijasa
Decha which is meant for showering blessings is very cool in mnature out of
which ccol radiation comes out.  The Audsrika Sareera is tuilt up out of the
material particles—and is material in nature, The Vaikriya Sareera is of a
different kind, It may muliiply into maay forms and rejoin its original
unity. It may become visible and sometimes invisible,
and yet it flics through space. The Taijasa farcera is of the light and heat.
The Karman Safra is an effect of Karma, is receptive of Karma and is
purely of the natute of Karma. The Aharika Sarira is one by whieh the

disiant objects (in time and space) and objects which are corceived-and hidden
" may be made visible.

1. Karma Praksti, 9
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The word Ghatin implies injury and the word Aghitin
absence of injury. Ghati Karmas are of four kinds. Of these
four kinds three retard the unfoldment of the threefold psychical
possibilities of the soul and are named Darfanavarapiya,
Jiiznavarapiya and Mohaniya. The Mohaniya Karma disturbs
the psychical equanimity resulting in the delusion of the .mind,
want of right intuition and knowledge. 1 he fourth class of Ghati
Karma is called Antaraya. This is injurious to the progress of
the Atma in the direction of its unfolding of its infinite possibi-
lities.

The Aghatin Karmans are also of four kinds—These may be
named and described as below — :

A. Ayu or that which determines the term of man’s physmal
existence.

B Name that which determines the colour and of the
physical organism of the soul

C. Gotra—That which determines the birth of a partlcular
soul in a certain family and in certain relations.

D. Vedaniya—That which produces in the soul sensation
of pleasure and pain.

There is a further subdivision of each of these classes —

The Darfanavarapiya Karma is further divided into nine
kinds namely—Caksu, Acaksu Avadhiya, Kevala, Nidra-vedaniya,
Nidranidravedaniya, Pracalavedaniya, Pracalapracalavedaniya
and styanardhivedaniya. We need not go into details of these
varietics,

Jidnavaraniya karma also has its own sub-varieties. Jiiana
is of five kinds. These varieties also are five in number namely
Mati, Sruta, Avadhi, Manahparyaya and Kevala.

The Mobaniya karma also has its own varieties. These are
of twenty eight kinds but they fall under one of the two categories
according as they effect the vision (darfana) or conduct (caritra).
In this way darémamohamya and cﬁntramohamya are two
classes of mohamya karmauww holybooks.com
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Under Darfanamohaniya we have

Mithyatvamohaniya,
Miéramohaniya and Saumyatva mohaniya.l

The caritrya moha-
niya karma as mainly divided into Kasaya and Akasiaya classes.2
The word kasiya means passion.

Even here there are
subdivisions. We need not discuss.

On the basis of the quality and the durability of kasfya,
kasdyas are said to be sixteen in number.8 The Akas@yas named

above are said to be nine namely Hasya (Frivolity), Rati (Love)
Arati (Hatred), Soka ( Surrow ), Bhaya (Fear), Jugupsa (Likes
and dislikes), Stri-veda, Purusa-veda and Napurmsaka-veda.

The three vedas are the names of Karmans which awaken

sex appetite in males or in females or in both. It is clear fiom

the above that there are altogether a large number of caritra
mohaniya karmas,

Anta:zya karma has also its subdivisions namely Dana, Labha,

Bhoga, Upabhoga and Virya 4 In this way there are altogether
farty seven varieties of Ghati Karmas.

The Aghati Karman include as stated before Ayukarma etc.
Ayukarma is of four kinds according as the term of life refers
to Devas or the inhabitants of hell or human beings or beasts
and birds.®> Namakarma is another variety of Aghati Karma.
This karma determines names, forms and evironment to a parti-
cular soul. It is of various complicated forms which need not
be included here.6 Next Aghati karma is called gotrakarma
which may be either Ucca or Nica (high or low), according to the
status of the family.” The last kind of Aghati karma is vedaniya
karma which is truly speaking pleasure and pain (Sat and Asat) 8

1. Karmaprakrti, 53,
2. lbide, 55

3. lbid., 56

4. Ibid., 102,

5. Ibid., 32

6. .Ibid., 12

-7, Ivid,, 14

8. Ibid,, 15

www.holybooks.com



[ 268 ]

Scholars have worked out the statistics of the Karma doctrine
in various ways and have stated their views with regard to the
varieties of Karma according to the Jainas thus —

l. Jfiandvaraniya — Five kinds.

2. Darfanavaraniya ' — Nine kinds.

3. Mohaniya — Twenty eight kinds

4, Antaraya — Five

5. Ayu — TFour

6. Nama — One hundred and three
7. Gotra — Two

8. Vedaniya — Two )

Altogether-158.

These one hundred and fifty eight kinds of organic energies
functioning in human souls constitute bondage in its true sense.

THE FOURTEEN GUNASTHANAS

Before we proceed to say anything in regard to the doctrine
of gunasthanis and its details, it is desirable to halt for a short
while and study the preliminary conditions which had to be
clearly understood before the account of the gradual develop-
ment of the soul through successive stages of development
or gupasthanas becomes possible. The story of gunasth@na is
really the story of the spiritual development of the soul through
certain stages but it must be remembered that the question of
development does not arise before the soul becomes prepared for
the journey as in the Tantric conception the soul remains dor-
mant spiritually until the Kundalint Sakti is roused into activity
‘either under the pressure of sadhana or discipline or through
Divine Grace. The Jaina thinkers are of opinion that the
normal state of the mundane soul is that of slumber before the
spiritual journey is taken up in right earnest. It is necessary that
the soul should be awakened from its long standing inaction
and slumber. The first awakening has to be studied most care-
fully before a movement in the direction of purification becomes
possible. The Jainas, dikehathekscindian thinkers believe in
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beginningless series of births and deaths of bodies in case of each
individual soul. All this is due to basic ignorance latent in the
soul. It is believed that in the course of itsjourney through
different lives, the soul seems to be awakened to its goal indistin-
ctly. It feels impelled internally to realize in life this
indistinct vision. Now the great thinkers are of opinion that this
_impuise is the effect of the function of a particular energy entitled
yathapravrttikarana.l It ordinarily exists in the soul. As to
when or how this impulse becomes effective and leads to practical
results it is difficult to say but under certain circumstances it
becomes irresistible, The impulse helps to snap however slowly
the knot of the heart or Hrdayagranthi. It is the beginning of a
struggle of the ignoring power against the outgoing forces hither:o
working in the soul. In case of sufficient strength in the
impulse the knot is broken In the course of this struggle the
soul has to pass through a double process which in Jaina philo-
sophy is known as Aptrvakarana and Anivrtakarana.2

 We have already referred to the first karana named yathapra-
vrtti which has to face in a realistic manner the course of passions

. working in the soul. The second and third k@ranas are very
. important in as much as through them the initial force of inaction
is overpowered. Passions have existed in the soul from times
immemorial but they cannot exist for ever. As soon as Yathapra-

. vrttikarapa begins to function there arises in the soul a tendeqcy
- 0 destroy the passions. This tendency also is supposed to be ‘nher-
. ent in the soul though it begins to manifest itself only at a certain
time when the soul becomes conscious of it, This awakening of
consciousness in the soul is an important force in the direction of
the destruction of the passions. Itis clear from what has been
said above that the soul begins to purify itself when the yathapra-
vrttikarana has come into existence. This purification i$ nothing

1. Videgavasyaka Bhasya, Brhadvrtti 1202, :

( el TR ERIECEEIRUES O
2. Visegivadyakabhagya, Brhadvrtti, 1202
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but gradual destruction of the Karmaic matter attached to
the soul.

Frorn what has been said above, it is clear that the soul has
been awakened from its slumber. The result of this is that in
course of time self consciousness springs up in the soul which now
strives to get forward in the direction of its final perfection. ‘

The second and the third causes ( Karanas ) help substanti-
ally in the process of awakenmg The Acaryas say that Aptrva-
karapa referred to above is a process which continues for only
two thirds of an hour. At this time what happens to the soul is
that the karman attached to the soul becomes reduced in intensity
of duration. 1In the Apfirvakarana the karmaic matter does not
continue long and loses intensity.

The progressive development of the soul through the succes-
sive stages cannot take place unless it passes through all the spiri=
tualimpulses or kdaranas. Gradually, the progress becomes percep-
tive. Incourse oftime the duration of new karmas as well as
their intensity becomes lessened. This is a very important psycho-
logical stage and has to be understood clearly. What happens is
that the duration of karma is destroyed. Its intensity also is destro-

* yed and there is the beginning of the construction of a complex
series of karmaic atoms and there is a bondage of small duration,
much smaller than what was known hitherto. In addition to
these there happens in the soul what may be described as transfe-

- rence of karmaic matter known as gupasarmkrama.l This is a very
important process in the study of karma for in gupasth@na karma

Citis possible to transfer evil karma or inauspicious karma to a
different type. On account of this transfer, karmaic matter which
is transfered begins to increase. All this takes place before Apu-
rvakarana process comes to an end. -When the process comes to
an end the knot has been fully cut and will not reappear.

From what has been described above, it seems that knot or
granthi when once cut, does not and - cannot reappear. In this
L. Rams Prakpi 20a—*'&f:  swlcfacgarmdgEt gaastegedn
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way the Aptrvakarana process implies that the knot has been
cut. After this the process of Anivritikarana has to be taken up.
Illumination now becomes imminent, though it appears only for
a moment like a lightning flash. In other words the yathapra-
vrttikaraga reveals the knot. The Apurvakarana removes it and
the Anivartikarapa marks the advent of light. By this time
karmaic matter in the form of Mithyatva mohaniya has disappe-
“ared altogether. After this there appears a new process called
Anivrttikarana of which there are five stages. At this time there is
a process of division of karmaic matter into two parts (FFqRT).
One part represents the suppression of the Karmaic matter for a
short while whereas the other part represents a stage in which there
is no rise of karma at all. This is a period of interval in which
the citta is free from karma. It is at this moment that spiritual
vision or samyag darana takes place. This short-lived vision
produces wonderful change in the soul and at this moment of
vision the soul realizes its own nature. This is called Aupaéamika
. samyaktva, It isso called because it arises after the deluding
karma subsides for a short while.

This enlightenment though very short-lived leads to the final
enlightenment which is eternal. Specialists in karmaic philosophy
are of opinion that the twofold division of karmic matter is very
important. This implies that one portion of karmaic matter has
subsided. The second part still remains. In this part the karmaic
matter is érouped under three heads according to intensity. The
first of these three parts is pure asit does not obscure that divis-

- ion. The second part is partially pure as it obscures the right
- vision only partially and the third part is impure for it obscures
completely. This is followed by a process called gunasarhkrama
" by which the impure karma is converted into pure and semipure.
It appears that when the period of enlightenment comes to an
end there exists in the soul three separate groups of karma. It
must be remembered that in the earlier stages the whole matter
was homogeneous It issaid that the differences in the purity of

soul depe «d on the process noted above. The final character of
www.holybooks.com
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the soul as pure, semipure and impure is determined in this stage,

It is evident that the soul hereafter tries to repeat the vision
which it had enjoyed for a short while.

The Jainas repeatedly point out that there are five conditions
of bondage namely Mithyatva i. e. wrong attitude, Avirati ( non-
abstinence ), Pramada ( spiritual inertia ), Kasdya or Passion and
threefold activities of the body, speech and mind i. e. yoga. The
Kasayas or Passions are four namely anger, pride, deceit and
greed. All these five conditions of bondage have to be removed.
Till now the soul has weakened mithydtva or wrong attitude.
Now it has to practise right willing and right conduct. It has
also to remove the spiritual inertia. In this process of purifica-
ion the most important place is given to the removal of kagaya or
passions. Even in this the threefold process of kiarapa namely
yathapravrtti etc, have to be practised. Now the suppression of
kasaya may be affected by a graduated process or by a total
action. It may be pointed out that in the course of the spiritual
development, the threefold activities known as yoga continue till
glmost the final stage of the development.

_The entire process of ascent of the soul in the direction of
perfection is like the .process of the climbing up a ladder when
making a special study of the gunasthana. We shall see how the
obstacles are removed gradually in the course of the ascent. It
is a fact that for reaching perfection, the soul has to go through
numerous states. . The lowest stage in this scheme of ascent is the
first stage characterised by the acdon of wrong attitude i.e.
mithyatva drsti.?  In this stage which is really the normal stage

~ ofan ordinary human soul, the soul has only a little enlighten-
ment in the midst of all enveloping darkness. Th1s stage repre-
_ sents the lowest rung of the ladder. Even the souls which have
cut the knots and have had spiritual vision for a short while may

fall down to a stage which is described in this context as the first
rung of the ladder.

The souls which have ‘not cut the knots
1. Gomatgasira, vaﬂmnda, 8-18
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‘exist in a state of deeper gloom. This isall we should like to
say in regard to this first gupasthana. '

The second gupasth@na is known as sasvadana samyagdrsti.t
It is pointed out by great saints that the second stage is not reached .
by a soul by way of ascent from the first but it is reached for a
short time on account of down fall from a higher stage. By way
of illustration, it may be pointed out that if on the appearance of
the first enlightment life-long passions rise up, the soul naturally
falls down from this enlightenment to the second stage. There
are other occasions also when the soul falls to this stage. Once
the soul falls into the second it falls further down to the first stage.
The third stage of spiritual development is described as a
stage marked by 'Samyag drsti and Mithyadrsti both.2  If after
the first enlightenment, semipure karma deluding the vision rises,
the soul falls down for a short while into this stége. Subsequently,
it may fall back to the first stage and rise up to a higher stage.
The fourth Gunasthina is called Aviratasamyagdrsti.3 In
~ this stage there is right vision without abstinence. Itis evident
that in this stage the right vision has been acquired but spiritual
. strength is wanting. As a result of this anomaly, knowledge and
will may persist and yet the soul may take to the wrong path.
. Selfecontrol of spirit is absent, though the vision is steady. This
right vision may be due to one or two causes, Itmay be due
-to the fact that vision-deluding karma has totally subsided. This
is Up;aéama or itmay be due to the fact that this karma has
altogether subsided. This is called Ksaya. Right vision in this
way may be due to two causes but it must be remembered that
the spiritual development is not possible unless vision, knowledge
and self-control, are equally strengthened. In this case what
is wanted is self-control, though vision and knowledge are already
there. Self-control is wanting in this stage inspite of the right
will, ‘ »

1. Gomattastra, Jlvakinda, 19-20.
2. Ibid, 21-24
3. Ibid, 27-29

18
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But the fifth Gunasthana represents a stage when the soul
is capable of abstinence though partial, This is Defaviratasamyag-
drstil  Evenin this stage, the soul is higher up indeed but
still it cannot completely abstain from immoral deeds due to re-
levant passions. Self-control is attained only partially in this
stage.

In the sixth stage, there is a lift undoubtedly but even here
the soul cannot express fully its energy for self-control,- This
stage is known as Pramattasamyaktva,2 Pramada is present in
this stage. In other words although self-control is present in
this stage, the spiritual inertia persists. ' ’

In the seventh stage, it is characterized by self-control or
lack of spiritual inertia or pramzada, This stage is called
Apramatta samyaktva.3

The eighth stage iscalled Aptrvakarapa.4 In this state the
soul is so purified that it can reduce the duration and intensity of
karmans which existed in it from the past. In this stage, it is possi-
ble for the soul to undergo the process of Sthitighita, Raséghﬁta
etc, i.e. the duration and intensity of purity takes place. Gupa-

" {reni, Gupasarnkarma and Aptrvasthiti bandha take place which
mean that the soul isnow capable of all arranging the karmas in a
series transforming karmaic matter etc. The soul is very 'vigorous
in its purifying activities in this stage. The soul does not rest
for a long time in this stage. -

The nineth stage is called Anivrtﬁbadarasau;parﬁya 5 At
. this time the process of Anivrttikaraga is performed. It
is pointed out that even in this stage gross passlons may
attack.

1. Gomattasira, Jivakinda 30-31
2. Ibid., 32-33
3. Ibid., 45-48
4. Ibid., 50-54
5. Ibid., 5657
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The tenth stage is called stiksmasarhpar@ya.l In this stage

" gross passions do not exist but subtle passions may disturb the

soul. In this stage all the passions and kasdyas have disappeared

except a little subtle greed which is really the subconscious attach-
ment to the body.

When this power bas been attained by the soul, it rises up
to the eleventh gupasthana in which passions are suppressed.
This stage is called Upaéanta kasaya.2 In this tenth stage there
was a subtle greed but it does not exist. Even in the stage, the

- soul is not free altogether from the influence of the Karmas other
than the deluding ones. Itis therefore called chadmastha, Now
itis free from attachment i. e., Vitaraga chadmastha.? The

. soul does not stay for a long time in this stage.

The soul which is purer may rise up directly from tenth to

the twelfth, In the twelfth stage, passions are annihilated. This
stage marks the height of annihilation and the eleventh marks the
height of subsiding Ksaya and Upaama. The soul in this way

* becomes absolutely free from all the four types of obscuring
karmas (Ghati karma).

This is the thirteenth stage. The Jainas call this stage Sva-
yogakevali.4 It corresponds to the stage of Jivanmukti in other
Indian systems. "OF the five conditions of bondage; the first four
have been annihilated. The last one still continues. The last

" condition being yoga, the stage is known as Svayogakevali. This
state is the stage of a Tirtharnkara or the world-teacher. The

" aghati karmas namely Vedaniya, Ayuand gotra still remains.
It may be pointed out that the aghati karmas correspond to the
effect of prarabdha karma in the form of J ati, Ayu and Bhoga of
the yoga system.

This is followed by the last gupasthana which represents the
highest perfection in spiritual development in Jainism. It is

" 1. Gomattasira, Jivakanda, 58-60
2. Ibid, 61
3 Ibid., 62
4. Ibid., 63-64
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called Ayogakevaligunasthana.l This is the state of a Siddha
who is free from all kinds of karmas-Ghati as well as Aghati and
is therefore free from a body which is due to karma. A Siddha-
purusa who is in a sense devoid of body due to karma is said to
possess an auspicious body which is absolutely pure and has
nothing to do with karma. He rises up higher and higher in
Lokakaa till it reaches the Summit and is seated in the so called
Siddhalila beyond time, space etc, The Siddhapurusa is the
mort purified Atma and is eternal. It lies or stays midway bet-
ween Lokakaa and Alokakaéa and has no longer anything to do
with the activities of the mundane world.

The fourteen gunasth@nas represent a graduated scheme of the
of study spiritual ascention in which the elimination of karma forms
" the most essential part. Karma and the body together with the
mundane life and all that it means disappears in siddhi. The
entire world-structure as well as the individual human body are the
outcome of karma and continue so long as karma continues but
as karmas jn the course of spiritual discipline through the guna-
sthznas disappear more and more, the soul attains to its utmost
purity when it is altogether freed from karma and from its con-
sequences-association with body, experiencé of pleasure and pain
and subjection to time by virtue of Ayu. It may be pointed
out that many Jaina Munis have described in an unequivocal
language that the Siddhatma is the Atma3 in its essential form
and is rightly called Paramatma. This doctrine of Paramatma
does not imply that the Jainas believe in an extra-cosmic or super-
csomic Tévara. Although it is true that Paramatma or Iévara are
essentially one and the same, it may be pointed out that Iévara
in same system plays the role of a Cosmic Ruler or a Creator of
the world or Supreme. Guru engaged in liberating humanity
through knowledge.

1. Gomaftasira Jivakinda, €.8vw.holybooks.com




CHAPTER 1X .
CRITICAL REVIEW

In the foregoing pages we have attempted to take a brief
survey of the doctrine of karma as it existed in Indian thought
from time immemorial. We have seen that almost all the di-
ferent shades of Indian thought are coloured by this doctrine.
It is well-known that in India there have been different streams
of culture which sometimes are widely separated from each other,
Philosophically we know of diametrically opposite currents of
thought like Advaita and Dvaita, opposite systems of sectarian
wofship like Vaispavism and Saivism or Saktism or opposite
systems of social thoughts like Brahmanical and non-Brahmanical.
Inall these mutually opposite streams of thought worship and
culture, the cult of karma holds a very prominent position.
Leaving out the rank materialists who are very few and far’
between, the entire structure of Indian culture from one end of
the country to the other is dominated by the ideology associated
with the doctrine of karma. Like recondite philosophers, most
illiterate women and peasants of rural India have a strong belief
in karma as well as in transmigration which is a necessary
corollary of the doctrine of karma. Even different systems
of spiritual philosophy like the Vedic and the Agamic school of
thought have a.robust faith in this doctrine. From a broad point
of view, we differentiate the Agamas from the Nigamas or the
Tantrika from the Vedic ways of thought,

Scholars who have specialized in Indian Vernaculers as well
as in old Dravidian languages like Tamil, Telegu etc. are clearly
aware of the fact that the doctrine of Karma is found accepted in
all its implications in the entire range of Indian Literature.

The doctrine of Karma has a number of philosophical and
social implications., Almost in every Indian system we find it
cleary recognized that Karma.awipnderstaod by the Indians from
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the remotest past implies in same form cr the other the action of
Avidya or ignorance. In Vedic and post-Vedic thought whether
dualistic or non-dualistic, Atma in its essence is held to be
absolutely pure and divine. It is only through the influence of
Karma that it is compelled to take a hody and pass through the
life of joy and suffering and not this alone, he has a history in the
past which is of embodied existence and we may have a history
in the future which is also of the same nature unless in the mean-
time he is freed from the bonds of Karma. His past incarnation
undoubtedly reflects the action of Karma and its maturity but it
must be remembered that Atma by itself can possibly have no
connection with Karma unless it is through self-forgetfulness
due to the action of Avidya which took place, it is argued in the
beginningless past. This original ignorance in the Atma isde-
scribed in different ways but in whatever way we look upon it we
have to assume a dual function associated with it namely a function

which implies in the first place self concealment of the Atma

( Avarapa ) and expression of various powers under the influence -
of Viksepadakti. As to how the original self-concealment takes
place, there are various answers, The Samkhya position assumes
the original position as Anadi and understands it as non-discrimin-
ation between Atma as Purusa which is essentially consciousness
and Prakrti as the veiling matter which is unconscious in nature.
The Vedanta in similar manner does not explain the manner how
the one supreme principle of life and consciousness ”gets‘ itself
mixed up as it were with an opposite principle called Maya.

Like the Sarhkhya it also assumes that the process is beginningless

and it is useless to try to pursue the question to a logical con-

clusion. For, an intellect which is clouded by ignorance is never

expected to be able to have a glimpse into the origin of things.

The other systems of Indian philosophy say each from its own

point of view almost the same thing. The Buddhist philosophy

as well as the Jaina system are equally agreed on the view that

the mundane life of a man is Anadi and that the origin of igno-

rance is ultimately inexplicable. The fact has to be assumed and

on this basis further arguments have to proceed. It is of course
www.holybooks.com ' '
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true that as we are moving in time and are dominated by its laws,
it is not possible - for our intellect to find a beginning which is
beyond time.  The dualistic and non-dualistic systems all argue
in this position. The Tantra or the Agamic lives of Indian thought
Seems to proceed a step further, for in this view the supreme reality
is not static nor is it absolutely dynamic. It posits two eternal
principles as two outer expressions of one and the same supreme
reality, namely Sasvit or Caitanya which is the essence of Atma.
In this view the supreme reality from the view point of the world
is described as a homogeneous unity consisting of a synthetic
structure in which two opposite poles meet together and lose their
opposition in a common unity. In other words, the Tantrika
culture holds that neither action nor inaction can be the ultimate
explanation of the cosmic order. Itisa combination of two
opposite prmc1p1es which lose their opposition in a common unity.
iva and Sakti or call them by any other name represent mutually
contradictory principles which can not tolerate each other and
‘yet each of which cannot exist and function without the other,
If Siva is a static principle, Sakti which is essentially identical
with it supplies the dynamos. If on the other hand Sakti is
considered to be the ultimate truth, it can not function except as
identified with the opposite principle called Siva. Veteran autho-
rities basing their views on the teachings of the Agamas hold that
Siva without Sakti and Sakti without $iva is meaning]less. Siva is
equated with citta but this citta is to them as good as Acitta unless
it Is associated with Sakti. In the same way Sakti or energy is at
the root of the entire cosmic processes, but even this Sakti would
be meaningless and would not be able to function unless it worked
Jointly with $iva, the principle of light and consciousness. The
two are simply inseparable. When the two are associated, every-
thing becomes plain and explicable but it should be remembered
that this association of Siva and Sakti is not like any worldly
association of two separate things but represent the intimate
union of two contradictory aspects of one and the same essential
being. When this association is in a state of stable equilibrium
it represents the absolute or the supreme truth. This is Atm3,

www.holybooks.com



[ 286 1§

Tt is more or less akin to, though slightly different from the
Gita conception of the Purusottama as a synthesis of Ksara, the
Mautable and the Aksara, the Immutable.

This being the fundamental basic outlook of the Agamas,
the orientation of the theory of Karma proceeds in its own line
not altogether similar to the so called orthodox I'mes of Vedic
culture. Of course it. should be remembered that a glimpse of
this reality is noticeable here and there though in a sporadic way
in the Upanisads. It has its own theory of creation which is
based on the concept of the Absolute Freedom in the Atma which
is expressed in terms of the unification of the Saktis and the
unification of Sakti and Siva. In this light it would appear
that the philosophers of the Agamic school rested more on the
intrinsic freedom of the Atma than on anything which is auxiliary
toit. This is technically known as the Svatantryavada and is
to be distinguished from the popular doctrine of Maya. Although
_even from the Agamic point of view Maya in its last analysis
represents the undeniable freedom of the Atma which is other-
wise inexplicable and unintelligible. 1In other words the
Agamic teachers insist on the play of the power of freedom in .
the Atma for accounting for origin and variation of worldly
objects. It is said that it does not seek for the explanation of a
beginningless process in time and account for the origin of the
world as the matter of timeless cosmic play, It insists that the
process as a series may be regarded as timeless from the empmcal
viewpoint but from the transcendental standpoint it has an
origin be,ond time in the timeless freedom of the Divine Power.
In other words the self-concealment of the Atma is not in this
view considered to be an external or ‘enigmatical- affair but it is
the outcome of a free act on the part of the Atma not subordinate
to any forces outside of itself. In plain language it means
that the Atma out of the plentifulness of its power conceals itself
by itself and reveals itself as a limited ego or a series of limited

egos and the objective world by them. This is technically k- own
as original self-concealment of the Atma, from itself through its
own inherent power. A detailed analysis is here unnecessary.
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But even in this view it would appear that the origin of
karma is based upon ignorance. The ignorance may be self- |
generated but even then ignorance must come first in the order
of manifestation before karma as a cosmic factor can have its
own place. The Agamic teachers are inclined to think that
karma is based upon Mithya Jiiana or Maya which accounts
for a knowledge of difference in the world and M3ay3 itself as thus
conceived is not the ultimate factor.

The ultimate factor is Svatantrya of the Atma which also

according to some is called Maya, the inscrutable power of
the Lord.

The Patafijala School from its own point of view has made
it sufficiently clear that Karma as good or evil originates from
the primary imlﬁulse of Raga and Dvesa i. e. desire and aversion.
Raga and Dvesa on the other hand originate from the Asmita
or the sense of egoism. And asmita however is a joint product
of Prakrti and Purusa. As to when for the first time this product

came into existence, human intellect 1§ not in a position to
answer.

B

It has already been stated that the doctrine of Karma re-
Presents in some real sense a law in nature, the violation of which
is punishable. We are aware that even the law of Karma is not
outside the general rule. It is well-known that high authorities
on ancient Indian social ethics and individual moral codes have

~dwelt at great length on the violation of this law and the correc-
tive punishment it involves, not only in individual life but also
in social life, In India the individual and the society are
supposed to be linked together by common ties of morality
and it is for this reason that any violation of the law of the
individual morality has -its reaction on the social morality
asa whole. Asa matter of fact the violation of Karmic law
-entails a sort of degradation not only in the individual spiritual

advancement but also in the morality of the society of which the
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individual is 2 member. The so called Vyavahara Suddhi in our
religious codes represents only the outer side of human nature on
which man is a member of the society but whea a manis not
in society and lives alone all by himself even then there is a lapse
which the violation of karma gererates and which has to be
spiritually compensated. In the course of our survey we have
looked at both these sides but we have laid special emphasis on
the socialsdeof the human being. The violation of law causes
sin and has to be expiated through different penances prescribed
for the purpose by the Rsis. We have tried on the basis of various
Dharmaéastrika works attributed to the Rsis to make a clear state-
ment of the different penances needed for the expiation of different
sins due to the transgression of moral code. These penances
called Prayalcittas have two sides in their activities namely they
are supposed to make up for the lapses due to violation and they
are also intended to restore the spiiit of moral balance disturbed
by transgressions in the form of commission or omission. Itis
from this viewpoint that the ancient Hindu thinkers considered
repentance, genuine and sincere repentance, as the true penance
for the sin committed through will or involuntarily. Sulapani
one of the special authorities on Prayalcitta on the basis of ancient
codes draws pointed attention to this fact. In several works,
Hindu, Buddhist and Jaina, we come across a similar idea and
we all appreciate it. Penitence is the inner aspect of Prayadcitta,
while the prescribed ceremony is only the outer form. Itis
pointed out that sins are in regard to their intensity and gravity
of various kinds and consesquently the rules laid down for their
expiation are also different. Karmic law does not make any
allowance for violation in any way and itis believed that there
are sins of such a grave nature that suffering in this world in
however intensive form is not sufficient to make amends for them.
If Prayafcittas in a proper form are not observed and if there is
no genuine jepentance in the person concerned, nature is bound
to takeits inevitable course. In other words such persons who
die without proper Prayafcittas will suffer the hell-fire after their
death. Itisnot possible,ip, Ayaria sdewnfall into the suffering
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of hell, unless some sort of restoration of lost balance is attempted
in this life through prayalcittas—inner and outer. The doctrine
of Prayadcitta is believed by all the Indian religions, though the
prescriptions for remedy are different in different cases. In this
connection we have studied on a comparative basis the descriptive
accounts given of different hells in different religious systems of
India, Even the Upanisads are not lacking in materials for an
account of the hells, Manu and other Rsis writing on Dharmaéastras
have spoken of the hells, We find a brilliant description of hells
in Vyisa’s commentary on Patafijala Yoga Statra ( Vibhitivada,
3rd section ). We have similar accounts in the works of Asanga,
Vasubandhu and other Buddhist authorities and in Jaina Lite-
rature including Umasvati’s standard work, that is similarly
replete with details regarding hells etc. Hells are in a sense

nawre’s purgatories i .tended "to purge the soul of their inequities.
It is a scheme of nature and has its own laws.

We may consider from a similar viewpoint the position of
heavens also. We have stated in our thesis with such details, as
we could command, the case of heavenly life in its different forms
recognized in different systems. We have the classical account
of different heavens in Vyasa’s commentary referred to above.
We have similar account as shown in our texts of the Buddhist
and Jaina religious authorities. Apart from the heavens and
hell we have tried to make a clear statement of the different
Planes of life recognized by the different religious systems of
India, It is stated—gAst @Ra=49’, which shows that hells,
heavens and other planes of existence are all fundamentally asso-
ciated with karma for some of these places represent karma-
bhfimis in which fresh Karmas are generated and some are
Bhogabhamis in which the fruits of ancient Karmasare expe-
rienced but no fresh Karma is evolved. Similarly there are
certain places where fresh karmas are generated and the results
of earlier karmas are also experienced. A :study of the

doctrine of karma would have been incomplete if this had been
omitted.
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It is believed by some people that neither heaven nor hell
represents a particular locality but is the name of a particular
state of mind, This belief is based on a truth but in common
people there is almost universally a misconception between
knowledge and an object of knowlege. We have heard of
realism and idealism in every system of philosophy. In
reality however, both, realism and idealism represent a
certain -state of consciousness and both are equally true.
The descripuon of heavens, hells etc. is found in every religious
scripture. Nobody can say that it -is unfounded but the
thing is that the human outlook being progressive, there is inevit-
able difference between an outlook in the earlier stage of the
evolution and the later stage when evolution has been. to some
extent completed. Realism is true so far as it goes a .d similarly
idealism is also true asfar asit goes. The real truth however
lies beyond both and a direct intuition of this truth accounts for
the realistic as well as idealistic view of things, We have to go
beyond the so called realism of common sense and the idealism
of the abstract philosopher. We shall then find the real founda-
tions of truth. That heaven and hell are mere ideas experienced
through our consciousness, is true. It is consciousness itself which
takes upon iself different shades and colours and views itself as a
reality outside our mental consciousness, When the spiritual
principle in man is in a particular state of evolution, it feels that
there is a world outside our consciousness which is its positive
background. This attitude is perfectly true and cannot be ignored
but at the same time it is also true that it is consciousness itself
which under certain conditions appears on this and that. There
is no objective justification for this consciowsness. It must be
admitted that on a higher platform when the mind is introverted,
the entire world which appears to the outsider as an extramental
reality reveals itself to the Yogin as nothing but consciousness
itself. Its existence is not objective in the ordinary sense of the -
world but merely subjective as being within the consciousness of

the person experiencing it. There is an entire world but itis
www.holybooks.com
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not an extramental world which is objective in character. It is
Teally mind or consciousness itself functioning as this or that.
Nothing beyord this consciousness exists. From this point of
view, there is no room for realism and all things are different
forms of knowledge and nothing else. This shows that the whole
world is 2 mental picture without any extrinsic reality. To say
that heaven exists as an external world of reality is as true as to
say that heaven in all its glory is a manifestation of the inner
consciousness as such. Both the attitudes are equally true, but
true from its own point of view. Itis possible to go beyond the
~ mind and to say that neither the external objective reality nor
the ideal counterpart really exists, What exists is neither real
nor ideal but lies beyond both as the inmost soul of each of the
two. Whatever we may say by way of an argument it is true that
the real Anubhava exists on its own plane which is neither real
nor ideal and which partakes of the nature of each.

It may be remembered that even the idealist Buddhists
believe in heavens and hells as strongly as the realist philosophers
-*of the Nyaya-Vaiéesika Schools. It has been universally admitted
* that all differences in creation as spheres of human experience are
due to subtle shades of difference in the structure of karma.
Not only this, consciousness of individual beings in each plane

. of existence is exactly in correspondence with the state of inten-
sity of karma. By way of example we may refer to the account
presented by Patafijali’s Yoga system. Every school of thought
in its own way follows the same principle. Patafijali locates a
particular individual from the view point of the evolution of his
consciousness. Progress in Sarprajiiata Samadhi corresponds to
similar progress in the evolution of status of an individual Sadha-
ka. Unless there is a definite progress in Dhyana (meditation),
there cannot be an attainment of heavenly life corresponding to
}t., Bvolution of the heavens beyond Svarga or Mahendraloka

" is in exact proportion to the evolution of meditation or concent-
ration upto the limits of Brahmaloka. This is exactly what we find
in the statement of progression i Reghadhyana in the Rupavacara

N
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( plane of heaven ) according to Buddhism. In the formless

regions of Arlipavacdra the principle of progression in human
consciousness is always the same.

D

It is a belief in Indian religious thought that the doctrine of
karma implies a faith in the doctrine of transmigration, In
Indian philosophy we come across the operation of the two
principles in the sphere of the mundane existence beginning with
the lowest inorganic and ending with the highest angelic life.
‘These two principles are illustrated by the law of natural evolu-

tion and the law of human freedom working under the principle

of karma in human existence. The law of natural evolution

exists in the subhuman creation till the formation of the human
organism with the origin and progression of the so called mental
sheath ( Manomaya kofa ). Itis believed by all ancient people
in India that it was as a result of gradual natural progression
that the inorganic developed into the organic and the organic
developed from the vital into the mental. With the rise of
Manomaya Koéa the human organism is supposed to be sufficient-
ly evolved for the manifestation of will and development of
. karma. As soon as the will was developed, man began to follow
its dictates and worked under the pressure of egoistic impulses.
- This generated a moral life with karmaic activities behind it,
In Ved#nta the evolution of Manomaya Kofa is believed to be
an antecedent to the evolution of Vijfiinamaya and Anandamaya
Koéas. The duration ofthe Manomaya Koéa and its function
is co-eternal with the "duration of the mundane life of man as
such.. This life involves a long course of transmigration in
which the human being passes from one body into another either
in the same plane or in a higher or a lower plane. The
course df‘entire worldly life involves an infinitely long course of
‘time of which the true beginning cannot be traced. = It may be
remarked in passing that this course of human life does not seem
to be, directly speaking, a stage in gradual progression or during '
. this period man works vphysicaliygscmentally, and vocally under
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the influence of his ego which activates the will and produces
karma with its necessary consequences. Lvery system of Indian
thought has pointed out that it is impossible to say anything
"regarding the beginning of this life. Anyhow this life seems
parallel to the life of the ego and individual will. In this life a
man passes-through all possible stages as devas in heaven as astral
and mental beings above earth, as human-beings in different
stages of life, as subhuman animals etc. on the earth oreven as
inhabitants of hell, This chequered life of every man is an
invariable consequence of his past karmas of infinite variety of
nature. This long period of transmigration of a man does not
indeed represent an actual evolution in terms of graded develop-
ments as it marks the activities of egocentric will but looking
deeper into things it would appear that even this long period of
apparent stagnation is not really a period of stagnation, for it
marks in the subconsciousness of man a gradual advancement
‘under the dispensation of the Divine in the direction of Vijfizna,
Vairagya and Surrender, for after the lapse of a long period it
is found that the Atma feels itself impotent in regard to any course
of evolution in the direction of purification and illumination.
A sense of detachment asserts itself in the human soul which by
this time begins to feel that the ceaseless life of enjoyment and
suffering has been so much waste of precious time and more
_precious human energy. The ego seems to give way and the
_bonds of attachment and delusion seem to slacken. A sense of
detached vision rises in the human soul when it finds that what-
- ever action it performs is really an action done by the forces of
~nature and not by himself. He begins to feel that he is always
a mere witness though under the infiuence of Mzaya. The activi«
ties of Prakrti are taken by him as his own free action. This is
a critical moment in the life of the human soul, when it passes
_from one stage to the other. In Vedanta, Buddhism and in
Jainism we have a remarkable account of this period w_hich seems
to initiate a new chapter in human life. Itisa period which is

marked by surrender to the divine will. Indian societies based
www.holybooks,cqm

on religious patterns also recogmze this fact, for this state of
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surrender is a psychological antecedent to a life of Sarinyasa or
Prapatti as in Vedantism so in Vaispavism. o

In Vedantism it is well known that the path of karma has
to be followed so long asa sense of detachment and Vairagya
has not taken its rise. The spirit of detachment as soon as it
asserts itself in the human soul marks the beginning of the new
period when karma in its technical sense seems to come to an
end. Vairdgya in Vedznta is supposed to be an antecedent of
Vividiéa Sarmnydsa. True SamnyZsa or Vidvat Samnyadsa comes
after true Knowledge. In Vaisnavika thought also we have the
view that karmayoga even if it be niskaimakarma ceases to exist

as soon as the ego sense becomes slack and the surrender of all
karmas becomes imminent.

Any how the life of transmigration which involves the
assumption of a series of bodies one after the other, comes to an
end. This marks the end of the so called life of the free will in
the human soul. As soon as man in this way ceases to exert
himself for his own well-being, his life as a free agent in human
society comes to anend and as soon as man ceases to be an agent,
his moral life also comes to anend. Itis then found that the
Divine nature at that time takes up the broken thread and resumes
its evolution. In the course of this evolution which commences
from the Vedantic point of view with the development of the
Vijiianamaya Kofa, man proceeds further towards the supreme
ideal. VijfiZinamaya and Anandamaya Kofas are then automa-
tically evolved and man is altogether free from the bonds of
karma and consequently from the necessity of transmigration.
He then evolves a true spiritual life which is supermoral in

character and ends in the realisation of D1vme perfection in due
course of time.

The Jainas also in their own way describe the spiritual
progression of a man from the lowest immoral rung of the ladder
of a Tirthamkara who isa world teacher. The Tirtharhkara

occupies the thirteenth stage ok the fourteen, according to the
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Jaina scheme of progression. He has a body but he is free from -
all the Ghati karmas which conceal the true .greatness of a
human being but thereafter in the fourteenth state or Gunasthana
even the Aghati karmas disappear when the Atma becomes
perfect and rises upto the highest level in the Lokakaéa and takes
‘up its position on the Siddhadild above the infinite space of the
mundane world (Lokakaa) but without marching into the
formless vaccum of the Alokakaéa, This is the stage of perfec-
tion or Siddhi when the Atmz as a body of pure consciousness
breathes energy and bliss and is entirely free from karma.

In Buddhist thought the existence of karma and its effect on
human life is clearly recognized. In this system also Avidya or
ignorance lies in the background of karma and the origin of

~perfect illumination presupposes the destruction of ignorance.
The Buddhist philosophers believe that the entire mundane life
is the effect of karma subject to the intluence of ignorance. He
has divided the entire creation in separate divisions from this
point of view, Leaving aside the lower divisions of kamadhatu
or the world of desire we may take our stand on the level of
man who is an actor in the drama of life and reaps the conse-
quences in regard to those actionms. Itis said that in the world
of desire 2 man through his virtuous actions can rise upto the
top of this world and attain to the status of a Deva, A deva
with desires cannot asa deva rise upto higher regions of light
which are the cénsequences of karma performed in human life,
The true aim of human life is peace and freedom from sorrow. This
cannot be attained exéept through karma and meditation which
are possible in human existence only. The joys of the -heavens in
Kamadhatu are of no avail in a higher life striving after perfec-
tion. Tt is pointéd out that even in ordinary human life, it is
possible for a man torise ahove the world of desire and attain
to a life of meditation which rises higher and higher until it
reaches the end of the cosmic system. Now this transition from
the world of desire to the world of meditation is possible through

successwe medltatwe acts endm% in concentratxon, 111urnmat10n
. 19 . www.holybooks.com .
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and the beginning of transformation. The higher devas of
the Rupadhdtu (the world of form)  are superior to the devas of
the world of desire (Kamadhatu) in so far as they are gifted
with better karmas which imply the action of pure light somehow
or other. Transition from Rapadhatu to Artpadhitu is also
posiible. In this way the entire cosmic system including the
highest formless stages is brought under control but even all this
acquisition which is the effect of karma pales into insignificance
before the ideal of the transcendental realisation or Lokottara
Siddhi which is synonymous with nirvina or absolute freedom
from pain. This path to nirvana is said to have been discovered
by Buddha himself. Discovery in this case is the .realization of
a truth already known but forgotten. The Buddha. preached
throughout his life on the efficacy of this path to nirviga. A
person who receives this practical knowledge was called an
Arya and was distinguished from the other persons who were
classified under Prthagjfianas ( gFg™ ). An Arya or initiated
person is said to have received the key of jllumination which
begins to work in his life removing moral or spiritual obstacles
and leading him on to .the goal of nirvapa or perfect peace. The
path is d1v1ded into four .rather eight subsections, the four being
namely Srotapanna Sakrdﬁgamx Anzgami, and Arhata. - . Each
stage is subdivided into two namely way and frmt-marga. and
phala (@, %@ ).  In the course of these stages he is seeker after
knowledge, sheds gré.dually his ignorance on karma more and
more perfectly’ till the final destination is reached. - A detailed
analysis of the path is unnecessary but it is suﬂiment to say that
on the completion of the first two stages Srotapanna, Marga
and Phala, the man attains to such perfectxon in moral
or spmtual greatness that he is then required after death to
come down to earth consciousness only once, This stage is
known as Sakrdagam1 i. e. once returning. The attainment
of the next stage in its two phases means higher attainment in
which a return to consciousness is no longer possiblé This is
called Andgami. It may be worth noting that most of the
'karmas in this stage have dlsa?;geared. ‘The next or the fourth
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stage represents the state of an "Arhata which corresponds to
Jivanmukta in Vedanta. The Buddhists say that even in this
case certain karmas remain, as without such karmas the bodily
life of an Arhata would become impossible. It isonly when
body ceases to exist that one can say that the person has attained
freedom from karma altogether and realize nirvipa. We may
state here in passing that this is a presentation from the stand-
point of the older school which believes in nirvana as the end of
all karma and suffering but the latter school of Buddhism is
inclined to think that the life of an Arhata who has attained
to nirvéna in a sense is not comparable to the life of Bodhisattva
who is on the way to Buddhahood and not to nirvapa. The
highest ideal is that of Buddha which marks the cessation of all
lower karmas and activities of 2 new karmaic order represented
by the Bodhisattvas who aspire after universal emancipation and
not after personal nirvaipa. There are different stages, ten
according to some in the life of a Bodhisattva, It is in the
last stage that a Bodhisattva after a preliminary Abhiseka
becomes converted into the Buddha himself. This will
show that through the lower karmas, Kufala and Akufala are
easily transcendent, higher karmas which are altruistic in nature
still continue and in’ a sense there is no end to such karmans,
Nirvapa is certainly a noble ideal ‘in° Buddhism but the state of
. 2 Buddha is still nobler ideal which does not aspire after entry
inito nirvana but rather strives for the attainment of a state which
Is Capable of giving nirvapa. The problem of‘ karma is very
simple and yet is comphcated from the viewpoint of higher philo-
sophy as in Buddhism. - To an impartial observer, it would seem
that the status of-a Buddha is analogous to the state of a Tirtham-
- kara who as ‘the world-teacher does not represent highest per-
fection because he is not altogether free from karma although
this karma is nominal and is of the nature of Aghatlkarma
only, A Siddha however is above all karma and is perfect.
He has no moral or even spiritual relation with the

mundane world not even is a teacher or inspirer but the state
of the Buddhia" though exalllyf "SHR1TAF ¥ that of a Siddha is
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always associated with service in the world, real or ideal. In
later Buddhism we have the conception of Trikaya Buddha in
which the three bodies of the Buddha, nirmana kaya, 'sa:hbhoga-
kaya and dharmakaya have their respective place and function.
The nirmanakdya of the Buddha seems to correspond in some
respects to the Historical Buddha in his physical form. The
Sarmbhogakzya represents a higher state which is associated
with the higher plane namely the plane of the Bodhisattvas.
If nirmanakdya represents the world teacher on the worldly
plane, Sarhbhogakaya represents the same world teacher in a
higher spiritual level but the Dharmakaya ‘of the Buddha' does
not represent any such teaching personality.- It representsthe
essence of Buddha the essence in which all Buddhas, historical
and ideal are at one. The basic difference between the two
systems—Buddhism and Jainism seems to be that the central idea
of Buddhist spiritual culture is Advaita whereas in Jainism it is
not so. The Buddha as the Buddha is essentially one though
appearing as many as sathbhogakzya to the Bodhisattvas and as
nirmanakdya to ordinary people externally but in Jainism the
Siddhas are multiple, though as Paramatma even there they may
be said to be one and the same. Kundakunda and the other
great teachers of the school refer to this unique Atm3z which
is the oneself of all Siddhas from the transcendent point: of - view.

We may here pause to consider the case of Avatara in the
Hindu Paurapic culture. Inthe conception of Avatara which
is also associated with the service of the world ( Jiva sevd ) we
have as stated in some of the PurZnas a case of differentiation
from the Divine inspite of running in basic unity,.for inthe
Pauranic traditions we have the conception that the Divine Atma
is niramfa ( partless ) and sarmfa (wnh parts) . When the
Divine Atma descends into earth consciousness it does so in one
or two forms. In one case the underlymg unity in. connection
remains unbroken inspite of . the descent., Itis like the descent of

oil ( Avicchinna ) from a higher level to a lower one. In this

case there is a thread of unbroken unity between the source, and
' www.helybooks.com



't o293 ]

who are descents from jt. This is technically known as Sar{a-or
Abhinnaméa. .In-other cases when the descent apparently loses
his connection with the source, the thread seems to be broken: by
.the interception of maya, Itislike the fall of water from the
higher source in broken drops.  This is called Bhinnarhéa. This

is the case of human soul ( Jiva ). In the former case the
descent is technically. known as Avatara. In the latter case
however the descent is that of Jiva or human soul coming out
like a spark out of the anvil. An Avatfra in the true sense of
the term may be the case of Améavatara or kalavatara. In both
the cases the hidden connecting link may remain unbroken. An
Amfavatara represents a descent which is superficial in compari-
son with kalavatira which is more intrinsic. Some veteran
authorities are inclined to think that God as such being Omni-
present cannot be described as subject to a process of descent.
His presence on the lower plane is as perfect as it is on higher
planes. So what is usually described as divine descent is in fact
nothmg but the descent of a human soul enjoying union or
Sayujya of God. In this case descent is that of a deified soul.
Others are of opinion that though the question of descent does
not appiy to"Brahm'é it may refer to T¢{vara who residesin a
Particular plane and may descend lower down if necessary.
This is a disputed question and is approached by different think-
ers from different points of view. In any case itis true that
what reveals itself on the lower planesis altogether free from
karma and the mundane world into which the descent takes
place is characterised by and dominated by the infinitely comple-
tely karmaic forces.

In connection with' our studies in karma doctrine, we have
found that the way of departure of the human soul at the dying
moment is different. These ways were kiown to the ancient
Vjedic people as well as. they were subsequently known in

. post -Vedic Hindu and. other religious literature, Even in the
‘oldest times, the well known two ways of departure were ‘objects
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of common knowledge. The exponents of Jiianavada used to
emphasise the fact that the dying soul, if itis equipped with'a
full knowledge of God, would not be required to leave the body
at the moment of death and take a course suitable to its develop-
ment and culture, In the case death is no death.. Itisasit
were a door or entrance into absolute consciousness. In the case

of such a person there is actually no death. The subtle body or
Linga Sarirais dissolved on illumination and the Jiva becomes

one with Supreme Light. In this case the karma of the soul
having been already burnt up fully under the action of perfect
illumination the soul is no longer required to transmigrate and
gets emancipated from the shackles of mZya immediately after
illumination. In this case there is actually’ no death ard no
departure of the soul. It gets unified with Paramztma butin
case where ( Jfidna ) knowledge is not perfect or where know- -
ledge is totally absent, the soul has to depart from this life accord-
ingly. Inancient literature there are two usual ways for this
departure. One is the straight way of light i. e. the path of
devayana which runs onina straight manner into the Brahma-
loka. The presence of knowledge and its degree of realization
determine this straight path, In this case there is no question of
attainment of pure Brahman, as this ‘knowledge was not of the
purest kind and was mixed up with action. Action implies
ignorance in a certain way and knowledge mixed with action
means a straight pathway mto the world of light, of course thro-
ugh intermediate luminous zones, This is pracucally ‘a path of
Jianakarma Samuccaya. Karma does exist though i m different
proportions in different cases. Had there been absolute knowledge
and no-action mixed with it, there would have been no possibility
of a path. This is devayanamarga of light which passes through
the sun and terminates in the world of Brahma. This is as traight
Path and there is no return from it. Thisis a path of the jfianis,
yogis or the illuminated ones. The other path is that of the moon
and is curved in its passage.” Ttis called dhamamarga in ancient

Vedic hterature It is not a straight way in so far as it goes forward
) www.holybooks.com
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_and comes back. The soul which under the influence of pure
karma is compelled to-journey by this path, is required to come
back to its original earth consciousness after the experience of
joys and sorrows in different spheres in consequence of its actions.
It will be clearly observed that both the paths are associated with
action-one in 'which Jfiana is prominent and action is subservient
to it and the other in which jfiana is altogether absent. In case
of the soul which reaches Brahmaloka it generally continues there
till the end of kalpa. That is still the universal destruction of
the world when it merges into the unity’ of pure Brahman. In
any case such a soul has not to come back to earth consciousness
for the simple reason that the necessary karma is wanting and
the little auspicious karma which is left behind is exhausted by the
experience of power and joy in the Brahma-loka. In the case of
the dark path, return to earth consciousness is inevitable, there
being no knowlege in the soul. The bright and dark karmaic
traces are exhausted through the life of the soul in the heavenly
regions or hells, The residual karma or {eéakarma compels the
soul to resume a human body again accordingly to the nature and
intensity of the karma, Of coursé' we are familiar with a third
state also ‘n which the soul does not go either by the bright path
or by the dark path.. This is practically what happens in the
case of sub-human creatures. The Upanisadic dictum jayasva
and mriyasva ( Be born and die )is applicable in such cases.
People are inclined to think that even ordinary people who have
not risen up to the level of karma or moral responsibility belong

. to this group, In this connection it may be pointed out that
the word Brahmaloka is a generic term intended to cover all
auspicious places on the other side of earth consciousness, These
Places as the goal of the departing soul are determined by the

mental attitude of the dying person. Viewed in this light Brahm-a

loka might equally stand for Sivaloka, Vignuloka or any other
plane It may be pointed out m this connection that in the course of
gradual ascent of the soul on the bright path, the dark karmas

. diappear and the bright karmas are experienced as joy and power

more and more till it reaches theiBxabmaloka where the remaining
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traces of karma become gradually dissolved and at the end of all,
the unity of consciousness sets in, It may also be remarked that
the bright path passes through the sun and in the straight path
there being no return to the earth, the dark path passes through’
moon and comes back to the earth. This path is not straight but is
of the nature of a karma, Another important point which deserves to
be remembered in this connection is that in all these cases of ascent
or ascent and descent the human soul even when free from the
body on death is not without a body altogether. In the language
of Sasmkhya, this body is the Linga which persists through-out
and does not disappear until perfect illumination takes place.

F

A close study of the doctrine of karma reveals the fact that
karma in the sense of Adrsta or unseen moral force isa great
force which has to be seriously studied. Itis well-known that
different karmas act upon each other or add to the accumulative
strength of itself. A particular karma of a particular nature
adds to the strength of the same karma done in the past. Itis
therefore clear that the karmaic forces may be increased by
additions of the same karmaic force. Inthe same way a parti-
cular karma may be hostile in nature to another particular
karma and teads to destroy it. The mere fact that a particular
karma is of the nature of dharma does not imply that all similar
karmas unless they are absolutely of the same nature should be
added together in that strength, They may be or they may not
be, In this way thereis a heterogenous net of karmaic tangle in-
the human mind both conscious and subconscious. It is possible
that a particular karm acts upon another karma in a friendly
wiy or in a hostile manner. The philosophy of priyalcitta or
penance depends on this fact. In the case of karmas therefore
we notice that there may be hostile  karmas or friendly
karmas or karmas which are neutral. Tt is true that a karma
unles it 15 azted upon some counter-foree is never destroyed, The
oniy Irsitimate way of the destruction of larma isto enjoy or

o

nwler e conteguencen  without Any complaint or murmur,
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‘snabhuktam ksiyate karma kalpakotiéatairapi : (iﬂ‘ﬂ%ﬁ AT w4
‘FrrRfRad ).

This Bhoga may be personal or even may be vicarious. In
the case of- vicarious Bhoga it is necessary that the vicarious
Bhokta should be unified in spirit’ with the Jogical Bhokta unless
this: condition isfulfilled it would be against the principle of
nature to allow the enjoyment or suffering due to one person to
another, - While this is true, itis also known that yogis and
mystics both in the East and the West bluntly take upon them-

selves the sufferings due to other people. This does not violate
the law of karma for grace.

G

In this connection we are sometimes brought face to face with

2 great anomaly in the history of moral and spititual life. So
long as a man is under the influence of his own ego and wants
to build up a higher life on that basis, he has naturally to take
recourse to an ideal which does not reject the ego and yet tries
to shun its evil reactions on mind and conduct, Itisin this
stage that a conscious attempt to huild up a moral life is made.
This moral life functions around the centre of ego and yet has
_to keep clear of the dire evil consequences of egoistic life,
Briefly speaking this represents a stage of Sila in Buddhism,
yama and niyama in PAtafijala Yoga and a similar life of restraint
in Jainism. This is virtually equivalent to moral life and its
working. This life of selferestraint, truth-seeking spirit of
non-agression and purity of character is the foundation of moral
life. It hasa reaction on the life of the man, both on the side
of self-restraint and renunciation as well as a charitable outlook
on the life of the external world. The qualifications evolved
in moral life centre round ego but in order that the egoistic
tendency may not be too high, adjustment is sometimes made so
as to accommodate the well-being of the society as a whole. This
is of course the ideal of the Gitz but it is approved by all the
dlﬁ'erent schemes of thought.
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There are certain restraints in moral life which add to its
glory and indirectly add to the greatness of the actor. Itis
well-known that in every phase of life a man has to work out
his individual karma which is intimately associated with the-
collective karma of the world. The question often presents itself

whether moral life and spiritual life may co-exist and whether
these two act and react upon each other.

We have studied in thé'foregoin'g f)ages the question of
Prarabdha and its effect on the higher life of a man The impli-
cations of moral life do not necessarily touch the facts of épiriguél.
life. In other words the propriety or impropriéty of an action
in moral life does not arise in the case of 2 man who is in the
highest sense a spiritual man and it is from the view point that
standard of judgement which applies in the case of an ordinary
man from the moral point of view is not at all applicable to'a
Jivanmukta person or to a great personality who is under the
direct guardianship of the Supreme Spirit. An action which
is judged to be unfair in the case of a person within the sphere
of morality can never be looked upon in that light when we con-
sider the life of a Jivanmu' ta” Purusa or a God-realised person.
‘The fact is that in the case of an ordinary man in the moral life_
the spring of action is his own ego but in the case of a Jivan-
mukta the spring of action is the Divine power. As there is no
ego left of the person concerned and in the case of a divine,
action, human judgement is meaningless. The secret of the
whole thing is that a Jivanmukta does not feel himself to be an
actor on the stage and even not in any way associated with the
so called consequences of that action. ‘Whatever happens in his
life mentally and physically after the Jivanmukta or God reali-
zation is really on-the external side a mechanical consequence
of an old Prarabdha karma and on the inner side it is not

as.sociat?d with him in any way but is the ‘effect of the Divine
will acting upon him. The action of Divine will is above judge-

ment but the action of human will is’ subject to Judgement. In
the Jivanamukta, the ego havingdlisappeared and being replaced
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by Divine will or Consciousness, any action ‘associated with his
mind or body is not to be considered his, but as the out-come
of the Supreme will in the act of dispensation. In this connection
we have had occasion to say a good deal when we referred to the -
different kinds of Prarabdha in the lives of Jivanmukta persons.
This is of course the view of a Vedantist but in fact it is the
view of all wise men belonging to every school of thought, Every
system of Indian Philosophy—Hindu, Buddhist or Jaina=——endorses
this view. A Buddha is always above criticism, so is a Tirthan-
kara or a Jivanmukta purusa. Acdrya Kundakunda says properly
that the external actions of a man of true wisdom do not in any
way effect the purity of his wisdom.

H

The relation between spiritual awakening and teachership is
very mysterious for though it is true that every teacher i. e. world
teacher is an awakend persen it is not conversally true that every
awakened person becomes a teacher. In Vedantic thought which
is generally followed by many a thinker, Aparoksa Jfiana or
immediate Intuition of Brahma does not necessarily mean Jivan-
mukti which is a state of a world teacher, Inthe scheme
of thought usually accepted by Vedantic thinkers the entire
course of spiritual evolution is divided into seven stages or Bhiimis

" which need not be described here in detail. Of these stages the
fowth stage is certainly present, the state of Aparoksa Jiiana—a
state in which the Supreme Truth is into it by immediate aware«
ness. " Thisis very important stage in the course of the human
evolution as-it means direct knowledge and elimination of ignor-
ance, yet one cannot say that this means perfection for though
the Supreme Truth lies it that is immediately known,' the
Prarabdha karma of a Sadhaka still remains, = The origin of
knowledge destroys the accumulated karmas called " Saficita karma
totally and this knowledge hasalso the effect of converting the
Sadhaka who was an. egocentric man till now into a witness and
as a result of this the Kriyam@ga or present karmas of the seeker
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cannot produce any effect upon the mind -which- is free from
ignorance. In other words the present karmas bear no fruit
due to Jfizna but the past karmas, those which are responsible
for the generation of this body and for determination of its term-
of existence and nature and quantity of experience cannot he
destroyed by Jfiana. The other section of the past karmas which
is known as Saficita or accumulated is said to be consumed by
the fire of knowledge. Now the question is whether the soul which
has acquired wisdom can be regarded as liberated ;soui in this life..
The answer is that the mere knowledge of Brahma is not sufficient
to guarantee Jivahmukti which presupposes -a completé purging
of or a purification of the ‘physical or mental vehicles of the
Atma. For this even after the attainment of immediate know-
ledge, liberation cannot take place unless the body and mind are

purified so as to be able to reflect in the mind the knowledge
which has been attained.

A further course of discipline . involving what is called
Manonaa and Vasanaksaya or in other words Bhutauddhi and
Cittaduddhi is needed for jivanmukti. Now it has been pointed
out by some Acaryas that this life of evolution is true for one
who follows the path of dialectic ( Tattvavicara ) but for others
who follow the way of Upasana as prescribed in the Sastras the
purification of body and mind follows as a consequence. If
after this purification immediate knowledge arises, it is immedia-
tely followed by jivanmukti for in this case the impuritiesof
body and mind having ceased 1o exist, the immediate intuition of
Brahma in the fourth stage is followed directly by jivanmukti in
the fifth stage as well as in the sixth and seventh. Now in this case
the awakening of the soul may be said to be followed by Teacher-
ship. In other cases the awakening of a particular Atma does not
in any way entitle it to be a teacher of the other Atmans. This
is a general view which is shared by the Buddhists as well as the
Jainas. Among the Buddhists, if we study their views synthetically,
considering the development of thought from the earlier to the

later 1. e. from Hinayina to the Mahdyana we shall find that it is
www.holybooks.com
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not possible for an ‘ordinary person to become a world teacher or
Buddha even if heis awakened and is perfectly entitled to the
realization of Nirvéina, A Sravaka of the old school who has
realized the pudgala nairdtmya or non-entity of the €go can
aspire after nirvina in due course of time which will enable him
to become free for ever from the evils of the mundane existence
but even though he may be deserving nirvaga and may attain
to it, he cannot be a teacher of the world and it is for this reason
that in the later path i.e. Mahzaysna it is urged that one has to
become a Bodhisattva and has to pass through stages of perfec-
tionin order that he may be able in the last or tenth stage to
become worthy of becoming a world teacher or Buddha. Quali-
fications for nirvapa are not exactly identical with the qualifica-
tions for becoming a teacﬁer, In the language of the Buddhists,
Prajfis as well as Karupa have to be cultivated. And even in
Prajfia, the old érutacintﬁﬁhavanﬁmayi Prajiia of the Hinayana
has to be replaced by Bhamipravista Prajfia in the Mah#yana,
This also shows that even if one is entitled to be perfectly libera-
ted, he is not considered qualified for Teacheship. This is practi-
cally the same in spirit asin Vedantism. In Jainism also we
find practically the same position. In the course of fourteen
Gupasthanas, one finds the place of world-Teacher or Tirthan«
kara in the thirteenth and the fourteenth Gupasthana is intended
to represent highest perfection or Siddhi. It is worth noting that
every competent soul if it is duly qualified may aspire after
P.'erffe‘ction or Siddhi but any and every soul cannot have the
ambition of becoming a world teacher.

There are certain inherent properties which are néeded for
the'life of a world ‘teacher but these may not be necessary in the
case of an aspirant after perfection or Siddhi. In the Patafijala
Yogadaréana also, we have a similar view in regard to vivekajfiana
and vivekajajiizna, Vivekajfiana is needed for Kaivalya and
every human soul if sufficiently qualified may aspire after it but
Vivekajajtizna is a different qualification which is nct needed for
Kaivalya but which accounts for perfect knowledge and lordship
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of the soul. The origin of Vivekajajiiana which in a sense is the
highest Vibhati of a yogi is not necessary for entry into Kaivalya.
All these currents and cross-currents of thought in the different
philosophical systemsof ancient India point to a spirit of basic

identity in the foundamentals inspite of different expressions in
different ways.

- It may be noted that all the the schools of thought agree in
believing that perfection implies freedom from karma altogether.
The karma of a world teacher is not a karma in the ordinary
sense and is not therefore in conflict with the general view-
point. Thisis as true of Vedanta as of other systems of thought,
‘According to the Jainas the Tirthankaras have Aghati karmas but
the Siddha has none and according to Vedanta also the Jivan-
mukta has its Prarabdha karmas but one who has attained to
Paramukti is altogether free from karma. | o

I

A close and comprehensive study of the history of philosophi-
cal speculations in the world reveals the fact that there have been
divergent opinions concerning the origin of phenomena. In view of
the fact that these phenomena give rise of course under different
circumstances to pleasure and pain to humanity, thinkers are incli
ned to base such phenomena to moral causation. It is very important
point for consideration whether the world as we find it represents
a moral order and whether pleasure and pain as is experienced
by us are ultimately explicable by the theory of moral causation.
We confine ourselves to India and we find that éven in the earlier
stages there existed ways of thinking which did not attribute .
pleasure and pain to moral causality. If we take a close
survey of the field as historical thinkers we shall probably be
struck by the currents and crosscurrents of thought which pre-
vailed in ancient India to deny moral causality saying that
even pleasure and pain as experienced by human beings are
caused by physical causes alone and that there is no justification

for assuming a moral factor associated with the physical causes
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There are ways of thought which recognize causality but not
‘moral causality and there are other ways of thought which do
not recognize causality itself. In India, the stand-point of the
Lokayata philosophers who were divided in their opinions s
~worthy of special study, The doctrine of Svabhavavada is a
“very old doctrine and is associated with many systems of thought
in ancient India. . Svabhavavida implies natural causation,
It denies supernatural causation but it affirms the principle of
-causality within nature itself. It does not mean that things
come about at randon, The Carvika System which is usually
described as supporters of the Svabbavavada doctrine do not
‘deny causality altogether but they reject the principal of moral
‘causality which is upheld by all systems of religious speculation.
They do not believe in the existence of Atma as distinguished
‘from' the elements of matter of which the body is composed.
"What is known as consciousness is supposed to be a by-product
‘of the physical elements when there in specific mutual collocations.
The stitra attributed to Brhaspati which is supposed to be
a standard work of the Carvakas ‘or Indian Materialists reads—
TRREETER L This means that Vijfigna or cdnsciousness is
not an attribute of Atmi as distinct from body but is a property
of the body itself when the élements of the body are in a specific
combination, These thinkers known as materialists do not believe
in Adrsta ie. Dharma and Adharma or Aptirva as existing as
Property of the so called eternal human soul. When it is said that
Ca,itanYa or consciousness is produced from a peculiar combination
of the elements, it does not deny causality as such but only the
Super physical causality of the moral order. These thinkers have

2 strong faith in the causal operation of the physical order
without an imposition from the moral plane. The realists of

the Nyayavaidesika schools, Mimamsa school and the empirical
school of Vedanta are strongly in  opposition to the view-
Point of the Svabhavavada or natural causation and are inclined
to think that without the interposition of moral causes such as
Dharma ang Adharma or Adrsta or Apurva, there can be
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on explanation or justification of pleasures and sufferings emsnng
in the world.

J

A careful study of the doctrine of karma as applied to an
individual’s life through different bodies in different ages and
places reveals the fact that the unity of life in respect of an
individual remains unbroken. When we review a man’s life
and his activities with special reference to a particular form of
his existence, we are struck with the fact that it has a direct
relation of causal nature with the entire history of the person.
The incidence of é‘ipa and Vara has a variable point in
Sanskrit Literature, if only a result of the process of moral justi-
fication of the principle of karma. When in ordinary life we
come in contact with a particular person and entertain a parti-
cular views of a man and his actions, we have to admit that .
we have not before us the whole picture of a man. What I wish
to emphasise will be clear from certain concrete instances taken
from literature, It will serve to show that there is an unbroken
.moral unity behind the worldly phenomena. Let ustake for
instance the story of the birth of the twin sons of Diti, the wife
of Kaéyapa. These two sons were Hiranyzksa and Hiranya-
kadyapa. It is well known that these two sons were born of
their mother as a result of her physical relation with her husband
at an inauspicious hour, namely the pious moment of evening
worship. Kadyapa though unwilling to comply with the request
of his wife in an unholy moment was constrained to accept her
wishes. This is an important fact which we should bear in
mind. The two sons were really the two heavenly personalities
who were associated with divine service from times immemorial.
I .am referring to Jaya and Vijaya who were known as the
door-keepers of the Divine Person Nirayapa in his Divine Abode
Vaikuntha. Tt is known from Paurznic records that they treated .
with  insult and insolence the four Rsis-sons ~of Skanda,
Sandtana and Sanandwkumalry%oo}yho were well known mental
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sons of Brahma. These Rsis were exemplary Brahmacarins
and were ideal Paramahatmsas being five years of age. They
were ideal Brahmacaris and also ideal Paramahariisas recognized
as the exemplary Urdhvareta rsis known in history. The term
Urdhvareta implies that their sexual urge was sublimated and
they always lived and moved as “children of five years of age.
It is narrated that they once visite\d Vaikuntha and wanted to
see Narayana personally. Jayaand Vijaya—the doorkeepers
seeing them coming in 2 naked form apprehended personal
insult to Narayapa and prohibitted their entrance. The result
was that on this insulting behaviour the Rsis were enraged and
cursed them to fall down from their heavenly abode and take
birth in the family of Asuras in the human world.

K

It is well known that the term of a man’s life according to
Indian tradition is determined by the prarabdha Karma of the
person concerned.  The prarabdha which determines the birth |
of a particular body also determines the extent of duration of
that body i.e. Ayu. Ttis however, noticed that in special cases,
the prarabdha determining the term of life may be changed. In
" the Mahabharata we have the well known example of Bhisma
with Prarabdha in the form of Ayu was changed by the Divine
Will as expressed through érik_rgna. It is said that érikrgr,la after
the Kuruksetra war went to Bhisma with Yudhisthira and asked
Bhisma to give sound advice to Yudhisthira who was then greatly
depressed in mind after the war in which many of relatives i. e.
near and dear ones were killed. S‘rikrgr_’na requested Bhisma
then to give Yudhisthira proper instructions based upon sacred
scriptures,  Bhisma was then confined to bed being smitten
by arrows and was sad at heart. He said that his mind was
not working well and his power of speech was gradually
disappearing. He was at the point of dying and it was impossi-
ble for him to give instructions to Yudhisthira as suggested by

—

1. Bhigavata 3.16.
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érikréna. He asked to he forgiven. Srikrspa sympathised with
Bhisma and offered him a boon or vara saying that his term of
life was being increased by Srikrspa by fifty six days and that
he would feel hale and hearty during this time. He added that
all troubles consequent on the arrows in his body would
disappear and that during this time he would be free from
hunger and thirst and any other trouble and disturbance of the
brain. As a result of this boon from Srikrsna Bhisma was
restored to health and became free from nhysmal and mental
troubles,t ‘

L

A close and comprehensive study of Indian philosophy reveals
the fact that in Indian thought, different schools differed from
one another in regard to the relation if any existing between
karma and Tévara.” Inthe first place we come across. currents
and cross currents of thought which reveal a curious position in
regard to the problems connected with karma and Tévara. How-

. ever we find that there are systems which do not. believe at all in
the existence of either karma or Tévara, - These are the materiali-
- stic systems of Carvika and similar . other thinkers.. ‘We know
. from reports on these systems that they did not believe in a moral
- order at'all so that the question of karma along with its con-
sequences to be experienced in heaven or hell does not arise at all,
In the same ways there are systemsin which karma occupies a
- place of importance but Tévara is not at all recognized. - These are
“the systems of Buddhist and Jaina Thought, for in.both these
systems, the position of karma is very very important but there is
- no recognition of a supreme moral governor to control karma,
- They believe in the rigidity of the law of karma in all its aspects as
we have observed in the courses of our study but neither the-
- Buddhist thinker nor the Jaina Acarya has any faith in the exist-
' ence of évara as a cosmic conscious force to administer the laws
of karma, The Buddhist does not believe either in Atma or in
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Paramatma. He believes in momentory consciousness entitled
Pravriti vijfiana which functions as separate unitsin a series
 called Alaya vijfiana. They are inclined to think that what other
I)hl]OSOpherS describe as Atma3 is in fact no other than this stream
of momentary units of consciousness entitled Alaya vijfizna. So
far as Tévara is concerned, the Buddhist either of the old school or
- of the more advanced later schools has equally no faith in Him.
From the view point of the Buddhist, the Buddha occupies a very
important place. Even in later Buddhism we have the elaborate
- scheme of Buddha-kaya such as nirmanakaya, Sarmbhogakaya
"and dharmakiya but the nirmznakiya is no other than the -
Buddha who isa human being in a state of perfect Enlighten-
ment. In other words nirmagakdya is identical with the
historical Buddha known to us who is neither Iévara nor Iévars-
vatara, The Sarmbhogakaya represents a higher conception of
the Buddha engaged in teaching the higher beings called the
Bodbisattvas. The third k#Aya known as dharmakzya represents
the essential nature of the Buddha which is no other than truth
itself. None of these Buddhas is identical with Iévara from ‘any
point of view. In way the same the Jainas also did not believed in
the extsience of Iévara, but unlike the Buddhist he belived in
the existence of an eternal Atma which cannot be identified with
- momentary consciousness. The Jaina thinker is a staunch believer
in karma as his friend the Buddhist is, but he does not recognize
his necessity of positing a supreme conscious person for the
“administration of karma. Hence though Acdryas like kunda-
‘kunda, and others believe in Paramatma they do not believe in
' Tévara either as a creator or as a universal teacher (Guru).

The Nyadya and Vaifesika systems believe in karma as well
as in Tévara, -They say that karma is an unseen force (Adrsta)
which is not self:conscious nor self-governing, Itisa sort of
psycho-physical disposition stored in the Atma and waiting for
a proper momet for fructification. It is unconscious and therefore
it cannot control itself and adjust itself in order that proper result
.may be produced.  Thest pHHbephery say that karma is con-
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trolled by Tévara who is the creator of the world and constitutes the
head of the moral adminstration of the universe. It is true that
karma is generated through the action of the ignorant and
mundane soul and it exists as a qualfty in the Atma but its proper
working out in order that consequences relevant to each karma
may issue, is not possible without an omniscient and omnipotent
self who is at the top of the moral government of the world. In
a plain language these philosophers say that these human-beings
do the work—good or evil and the Divine Will Being judges the
merit or demerit of the action and awards the results in strict
consonance with the principle of justice.  This is also the position
of Vedanta. Inspite of metaphysical differences between the
realistic Nyayavaiesika and the monastic Vedanta the Brahma-
stitra—( FaAd S0 ) indicates clearly that in its view the fruits
of karma are distributed -by Iévara, of course according to the
principle of justice, This position of Vedanta is maintained by
all the systems affiliated to the school of Brahmastitra. Vaispava
Vedanta or Saiva Vedanta uphold the same opinion in regard to
the relation of T4wara with karma in this respect.

In systems which do not believe in the existence of Iévara
but have a firm faith in the doctrine of karma it is held that
karma produces it effect out of itself and does not require the
supervision of a controlling governor like Iévara,  The Sarmkhya
Acarya who does not believe in the existence of an eternal Tévara
and the Mimarhsaka hold this position which is analogous to the
view point of the Buddhist and the Jaina. These four systems
hold a common view in regard to I&vara but their differences in
other respects are substantial. It may be pointed out that except-
ing the Mimamsaka, the position of the others is more or less

_similar. The Mimarsaka is a staunch advocate of the karma-
kanda of the Vedas whereas the other three have no such belief.
‘Though Samkhya is not generally supposed to be un-Vedic or
anti-Vedic yet it appears clear that it was antagonistic to the sacri-
ficial cult of the Vedas and from this point of view is at par with
the un-Vedic Buddhist o "JaiA4 " "'tt M hay be pointed out in this



[ 309 j

connection that by the word Sankhya we understand in this
Context the system of Kapila whose Sankhya sutras are available
to us. To this school belong the ancient Acaryas like Paficaéikha,
Asuri and others but Pataiijali’s yoga school though regarded as
aform of Sankhya with the conception of Iévara added to it
holds a different view.. Patafijali believes in the existence of Iévara
distinct from Purusa or Atm3. In his opinion Iivara is not like
an ordinary purusa ( 25th principle ) but is an extraordinary
purusa ( Purusavifesa ) ( the 2 6th principle ) who is for ever free
from the action of Kleéas ( ignorance ctc. ) karmas ( right and
wrong ) Vipaka ( maturity of karmas ) and Adaya ( the psychic
dispositions which are the after-effects of action )e

The yoga view of Patafijala unlike the Nyayavaidesika and
Vedanta view holds that I¢vara has nothing to do with the
administration of human karmas which originate from Avidya.
He is rather responsible for the origin of pure knowledge which is
destructive of karma and is therefore rightly considered to be
the eternal world teacher, who is solely responsible for the influx
of Saving Grace. He is the one Supreme Guru of the entire
world immersed in the darkness of ignorance. Patafijali seems
inclined to think that the so called world teachers ( Guru ) known
to history are also indebted to Iévara for the saving knowledge
they impanrt to humanity. The Stitra runs thus—Sa purvesamapi
guruh kilenanavacchedandt, & qiwafy ga: ARAAITFTAC |

From a study of Indian philosophy we come across systems
of thought which hold that Idvara is not the distributor of the
fruits of karma performed by individual souls on their own
initiative but he is rather the ultimate source of all inspiration to
People in the path of karma. In other words, the responsibility
for an action—good or evil—does not rest upon the person who
has performed the action but falls back ultimately on I¢vara who
inspited the person concerned to do the particular action, In
this opinion the moral responsibility of an action does not rest
on the performer of the action but rather on the Supreme

www.holybooks.com



{ 310 1
Tévara who inspired the performance. The following well-
known couplet points to this view—A'fiojanturaniéoyam Atmanah
Sukhaduhkhayoh. Iévaraprerito Gacchet Svargam Va Svabhra-
meva Vi. SEiaglRNSTs AcAd: g@g@dil: | W a9
@ g1 g ar1 This is the view of Saiva Daréana as expounded
in the Sarvadarfanasathgraha of Madhvacharya. In this view

Divine Will stands supreme and is not affected by the will of
man, '

Taking a brief survey of the whole field, it seems that among
the theists there appeared to be two principle sources which may
be described as springs of actions. The Karmavadins naturally.
believe in the intiative of man and in his free will however limited
it may be. Among the Tévaravadins some believe this and think
that Jévara only awards the results but has nothing to do with the-
initiation of the original activity. Some though only a few hold
the view that Iévaia is the initiator of karma and the human soul-
is actuated in the direction of a particular karma by the Divine
will lying behind it. - The question of freedom of will is involved
in the whole outlook. According to some the human will is free
and man is morally responsible for his action. According to others
the human will is a reflex of the Divine will and is therefore not
free., In this view man is not normally responsible for his action. -
Even in this view it is urged by some that the human will is deter-
mined by circumstances and to that extent its freedom is limited.
In another view it is a reflex of the Divine will and in that way
it is not free, though a fractional freedom may be allowed in this
system. There are other views which hold that man is not a free
agent and the Divine will also is not reflected in human action.
The human action on the other hand is determined by circum-

stances which are perfectly natural and have nothing like an
nnposmon from w1thout

"L

" There is a rule recognized in Indian philosoph§ which may be
expressed as  Kartirtvabhoktrtvayah Samanadhikaraga niyamall,
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This rule implies that the principle of justice demands the
experience of pleasure and pain which happens to a soul must
be due to the action of Dharma and Adharma present in that
very soul. In other words the doer of an action himself must
reap the consequences of his action and not another person.
O:e cannot enjoy or suffer in consequence of an action done by
another. This is the central principle of justice but in Christia~
nity and in systems allied to it there is also a principle of
vicarious atonement which appears to be the very contradiction
of the law of uniformity and justice, for vicarious atonement
lmphes that it is also possible under spzcial circumstances to
mmrrate elevate or nullify altogether the possibility of the fructi
fication of the original action. If a man commits sin it is
nataral that he should suffer for it. The principle of moral
justification demands it and the law of causality supports it but
as love is supposed to be the fulfilment of law it is possible to
overside inexorable character of law by the superior activity of
the priﬁciple of mercy and love. Mercy or love as a divine
virtue does not contradict law but fulfils it. This is practically
the spirit of what is called vicarious atonement. Man sins and
‘God-man’ atones for it. This is necessarily vicarious and
appears to be an exception in the rule of identity between the
doer of an action and the person who reaps its consequences.

If this be not recognized it would not be possible to give
Ammunity to a sinful person for the evil consequences of his wrong
action. The law of justice demands that the sinful man should
be punished and this is dictate of Nature and yet the ‘God-man’
in His infinite compassion takes upon himself the responsibility
of the sinful person and liquidates the burden of the sinful man.

Nature cannot protest against it inspite of the fact that it is
antagonistic to its normal operation. Nature is justified by the
fact that God-man through His Infinite compassion is capable
of identifying Himself with the sinful man and bearing upon
Him the unpleasent consequences whaich the action of the sinful
man is calculated to create.
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This is technically known as vicarious atonement and though
it is natural it does not deny the propriety of natural causality.

It is only supplementary to the natural law and is therefore to
be interpreted not as its violation but as its fulfilment.

Indian thought recognizes this and admits that this sort of

fulfilment of Jaw by compassion or grace does not militate agalnst
the rigidity of the law of karma.

In the Nyaya-vaifesika system of ancient India which reflects
in this matter the spirit of entire Indian philosophy the definition
of Bhoga as Sukhaduhkhanyatarasaksatkara ( g@g:@AaC@RICRIT )
has been purposely interpreted as Svasarhvettasukhaduhkhanyata-
rasaksatkara ( WEINGEE TETERTEH ).

The implication is that Bhoga in the technical senseis the
consequence of karma and this karma can only refer to the
Adrsta inhering in one’s own AtmzA. This shows that the expe-~
rience of pleasure and pain resulting from the Adrsta inhering in
another Atma is not Bhoga. This sort of experience is found in
Yogins who are powerful and compassionate. This experience
is really vicarious. Itis a fact that all great compassionate souls
with great yogic powers excercise this power of having direct
experience of the fruits of action belonging to other souls. It is
indeed Bhoga but it is vicarious and it does not in any way
violate the law of karma.

We may be reminded in this connection of the views of
some advanced Mahayana Buddhists who are inclined to
think that True Karupa is sometimes found to function
as an active power ( Karunabala). In such cases the mere
appearance of karupa or compassion is enough to mitigate or
even remove f{inally the sorrows of other people. The sorrows
are there in consequence of the evil action of the person concerned
. but instead of being suffered theyare allowed to be removed

altogether not partially by the active compassion of the saint
concerned. This is a sort of vicarious atonement but it does

not militate against the central law of Justxce which is implied in
the law of karma,
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- The first awakening of the soul from its beginningless
slumber is a great mystery. No systematic account of the first
awakening is possible as the matter is involved in great mystery
which our intellectual faculties and powers of rational thinking
cannot unveil. This mystery is as profound as a mystery of a
sleep of the soul if explicit in these terms. All the systems of
Indian thought have been constrained to admit that the entire
process from one intellectual point of view must be declared as
a series which "has no beginning. The soul by its very nature
is pure and perfect. The reason why and the manner in which
it -first lost its self-awareness cannot be intelligible to the mind
“however strong its power of analysis may be. It has remained
the mystery throughout the ages. In the same manner the way

in which the sleep is broken for the first timeis also similarly
mysterious.

We have scattered accounts of the way in which the first
awakening takes place and from this we shall haveto deduce
Our own conclusions. The Jaina thinkers who also admit the
mundane life as beginningless in time have tried to tackle this
problem very cleverly and have expressed their views in the form
of certain profound doctrines or what is called Karmans namely
Yathﬁpravrttikarana Aptrvakarana, Anivritikarapa etc. This
implies that though the Avidya or ignorance has been
functioning in the soul from a “beginningless eternity, there is
no doubt that the seed of vidya also exists in the soulin an
undeveloped condition from eternity. In the mundane life of
the soul, in courée of time at some unknown moment the seeds of
Vidya begin to express themselves. When this particular
mMoment arrives one cannot say, but it does come sooner or later
-in the life of every soul. At that time it so happens that the
function of Avidya becomes suspende ' as it were for an Antar-
muhirta and the first glimpse of enlightenment begins to reveal
itself,
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It is only for a short moment and after its self-revelation,
it disappears. It being an eternal power it continues to assert
itsell. A struggle between the forces of light and darkness
follows. The result is the conquest of light over darkness.. This,

is the history of the origin and evolution of spiritual life in man
through different states.

In Buddhist literature, we find in different places brief
accounts of this history of the origin and development of this
spiritual life.  The life-history of Gautama Buddha, studied
from different angles and from different sources, will furnish an.
account of how illumination sets in. - The past history from the
life of Gautama shows that while he was in his prenatal existence,
he was like other human beings—an ordinary hutnan soul living
in the lowest world of desires known as Kamadhztu, Tt is said
that due to the virtuous deeds he was translated into ‘highest
heavens or Svarga asa deva in the world of desire. He took
his birth thereafter in the human world and came to be known
as Gautama. This birth marks the first important stage of the
entire life of Gautama’s soul because it was in this birth as a
human being that he renounced the world and continued penances
and yogic practices under well known masters or gurus, took
his place in the worldly heaven of form as well as in the higher
world of the formless. As a matter of fact he reached the
farthest point of the universe first through meditation of form
and ultimately of the formless in all its stages, but inspite of
this great achievement he found to his surprise that he was not
able to reach the realm of truth-or he could not have a permas
nent status in the realm of his realization and had toturn back
to his original position., This revealed ‘to him the great truth
that inspite of his being able to soar into the utmost region of
the formless he was really in a state of ignorance. This shows
that inspite of these psychic or super psychic developments he
‘was not awakened to the real truth. The awakening came
later on and took him six  long years to attain to its per-
fection, ’
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When the true awakening in the form of Samyagjiiana ox
true knowledge took place, his awakening was complete and he
came to be known as Buddha. The awakening in Jaina philo-
sophy leads to perfect realisation or to the status of a Siddha
who rises beyond the entire Lokikafa or the infinite space of
world structure, and attains to a position of Siddhi midway
between Lokakaa and Alokakaéa, The Siddha in Jainism repre-
sents the perfectly awakened soul free from all karmas including
the Aghati karmas.” Itisa state beyond that of the Tirthan-
karas even. In this connection there seems to exist a distinction
in conception regarding the relative status of the world teacher
Tirthankara and the status of a Siddha who is no longer a
world teacher or Tirthankara but bas risen into perfection,
This difference is notable and deserves to be carefully studied.
Inthe Tantric conception of Hindu Culture, the awakening
marks the end of the age long slumber of the soul and the
beginning of the spiritual life which ends in the divinisation of
the soul. For the Tantric view speaks of the age long slumber
of the soul as the sleep of the Kundalini Sakti. Tis awakening
is effected by the divine power of grace from the Guru. The
Tantric teachers say that the perfect awakening of the Kundalini
results in a total conversion of the human soul into the divine
spirit. The whole process of transformation of the human into
‘the divine is heralded by the influx of éuddhavidyﬁ or Divine
Grace from the supreme soul. As to when this Grace descends one
important opinion is that it depends on the maturity of the Apava
mala inherent in the human soul from the beginningless past.

The coating of matter which covers the soul is removed by
the infusion of spiritual power descending from the Divine
Guru. This Coating is always subject to the action of Kala or
fime and gets mature under this influence. When the maturity
1s sufficiently complete, light of grace falls upon it and breaks
lt. away. In this view the awakening of the soul at a particular
time and under particular circumstances is co-evel with the
perfect maturation of the n%%&%&&%&i&%o%? course of time.
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From another point of view which is practically similar to
the last one it is believed that the intensity of the fall and the
action of time upon the fallen soul determines the moment when
the coating is to disappear.

From every point of view the awakening represents a state
when the binding power of karma or of ignorance has been
reduced to its minimum. The beginning of the awakening and

its last stage represents the degrzes of the elimination of Avidya
and of the disappearance of karmans. . o

' N

In Indian philosophy we find that in almost every system of
thought there is a special consideration for disinterested service
of humanity and the world atlarge. We find expressions like
Sarvabhutahiteratah ( dyafgwa: ) or Sarvabutahita sukhaya
(.w@afcag@™ ) in the words like the Gita and the early Epigra-
phic records. Service of the world may be considered under two
- heads namely service rendered by ordinary man as illustrated in
philanthrophic activities or humanitarian activities etc. This is
distinguished from service rendered by higher authorities who
are responsible for the immediate administration of the worldly:
affairs. Good works done in the world by ordinary people in
the way of Seva are regarded as meritorious action and are
mturally classified under the category of virtuous deeds. This
is really speaking identical with Pugya karma or dharma or

kulala karma according to Sastras. This sort of karma begets
merit and helps the person concerned in the attainment of

happiness or in the realisation of heavenly life etc. but there is
a different kind of karma which is not in any way connected with

the worldly life. Thisis what we have described above as
cosmic karma or Adhik#vika karma.

. X . i -

It is well-known'that the administration of the entire world
is immediately in the hands of greatsouls who have shaken off
the ignorance of maya and risen above into the pure world of
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matter or mahamayd, These persons who are in the higher
-world are gified with superpatural powers of knowledge and
action and are placed at the helm of the adminstrative machinery
-intended for dealing with worldly affairs, They represent in a
sense the executive side of the Supreme Divine and are recruited
from advanced souls who have received illumination from the
Supreme Divine at.the beginning of a particular cycle or kalpa.
These people who have become discarnate ( Videha) at the
time of universal destruction and have due to that special spiritual
qualifications received the Divine Grace, are endowed with the
glorious bodies ( Baindava Sarira ) and placed in charge of the
different departments of world administration. According to the
- Tantras the higher Adhikarika Purusas are Brahma, Vispu,
Rudra, Iévara and Sadaliva and the lower ones are those
associated with Sudhavidya, Tévara, Sadaliva etc. These higher
gods if we may call them are really super-human beings or
Supermen but have not yet attained the absolute perfection. They
are of different grades and meant for different purposes. All of
them specially of the Jower order have to engage themselves in
avitiescti or karma in connection with world-administration.

Now this karma of the Adhikari personal is altogether
different from the karma which is associated with the soul wande-
Ting in the mundane world, The mundane karma of the souls
within maya is as has been noted above impure being inspired
by Avidya and comes to an end when the world of impure matter
(Praketi and maya ) is crossed but the karma of these
Supermen is of a different character. The Siddhas are free from
Avidys as usually understood and can bave no mundane karma
like the ordinary human souls but still may have a karma and
untill this karma is exhausted they cannot attain to perfection.
This karma is the karma of a teacher or great’ adept which

~ consists in the guidance of humanity. Behind this karma liesa
sort of Sarhskdra or Vasani which is unlike its namesake in the

world of maya. This Vasand 18’ imnate passion for rendering
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service to others inspired by Karuna or great compassion, It is
this compassion or spirit of service in some form or other which
binds them down to the world of mahamayz as guardians and
saviours of humanity, This fact is recognized not only in the
Tantrics but also in the Vedanta as well as in Buddhism and
Jainism. They are akin to the great souls recognized in Christis
anity as angels, archangels, seraphs, cherubs, etc. From Agamic
view point, even this authoritative position or Adhiksra is really
a bondage and is ultimately thrown up after perfect self-realization.
In some of the Vaisnava works these world-servants are really
servants of God and are known as kinkaras, They have according
to them an everlasting life and remain as perfect denizens of the ‘
Divine Mansion. For Vaispavism, like Christianity recognizes
the fundamental distinction in the status of .Atma and Para-
matma. -

t
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CHAPTEIé X
CONCLUSION

SECTION I

* In the aforesaid pages we have entered upon a systematic
study of the cpncept of karman in the different systems of Indian
_ thought. In this connection we have studied most of the important
lines of thought in Hinduism, Buddhism and Jainism—the three

most popular religious systems in India. All these systems inspite
_of their differences of outlook agreed in a belief in the doctrine of
. karma, Even these systems which had no faith in God or Tévara,
whether or thodox or heterodox did not fail-to express their strong
assent to karma as the basis of moral life—individual and communal.
_ IFI the Qrthodox systems, Piirvamimarhsa had no faith in God but
. were strongly convinced of the truth of the doctrine of karma in
.. moral life as the most important factor determining transmigration
- and destmy of men. ‘In the non-orthodox systems Buddhism and
B Jalmsm were hoth atheistic in the sense that they have no faith in
the existence of an Eternal Ivara responsible for the creation of
the world or for the fulfilment of the human life and its aspirations.
. Among the orthodox systems like Purvamimarhsi referred to
above; the Szmkhya system of Kapila did not believe in an
. eternal I$vara other than the human soul supervising human
_ activities, The so called Iévara of Samkhya is not really a
g synonYm of God as we really understand it but is the name of
the ruler of a particular Brahmianda who has been raised to that
Position on account of his earlier sadbana. Such an 1évara is
really no_other than a Jiva put on a high position on account of

his merit. The Sarnkhya stutra namely—sgaaefats: fasrl—shows
that Sarhkhya admits those kinds of I¢vara who are no other than

-ordinary purusas raised to a high position on account of past
Jjfiana and karma.

' ﬂl. Kapxla.’s SamLhyadarsanam, . f{orybooks com
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We may mention in this connection that all such atheistical
systems whether orthodox or not were strong believers in the
doctrine of karma and in the doctrine of transmigration. They
were stern advocates of moral life and able spiritual emancipation.
These atheistical systems were not Jooked down upon by the
spiritual section of the people because all these systems believe in
karma, as life of piety as distinguished from a life of looseness and
have strong faith in the moral nature of man, Non-belief in God
either as a creator or as the World-master does not mean an
immoral life but we know of certain thinkers in ancient India,
who had no faith in the existence of the soul or the survival of
death. They had no faith in moral or spiritual life and were
indifferent to virtue and vice. It is said that in ancient India
this system ordinarily known as Lokayata system and popularly
recognized as carvdka school developed for sometime but was
strongly criticised by all the philosophical systems of the country
including Jaina and Buddhist. This system is said to have been
very old,® being originally founded by Brhaspati to whoma
number of philosophical sitras is attributed. They did not believe
in the existence of Atma which they regarded as another name of
the human body. One of the stitras of Brhaspati lays down—a=i-
Bifaera: gev:—which means that the body itself is called Atma .
when it is endowed with the qualities of knowledge etc. Another
sutra of Brhaspati lays down #=Zzfiwefygrawt It means that
consciousness is a property of matter or elements and not the
quality of a distinct Atma. There is no moksa, no svarga or
naraka, no transmigration and no after life. They believed in

the pratyaksa pramana only, had no faith in Anumana or inference
or §abda or verbal knowledge.

1. In the RamZyana (2. 100. 38 to 39), Ramacandra refers to these, heretical
sects known as Lok%yata in his speech to Bharata. In this context, the
commentary explains the word lok%yatika as GirvikamatZnusirena, ’
Manu (2, 11) also refers to these LokTyatika Brihmanaa. From study of
the Pali literature we find that Buddha had a positive aversion for the
Lokdyata system (Vinayapitaka, Cullavagga, 3, 2).
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’

Tt must be pointed out that these people generally known
as Lokayata people had different forms and were known under
different names. They did not believe in Anumizna or inference
as they were convinced that there is no possibility of Vyaptigraha.
In the absence of Universal measure, logical deduction was an
uncertainty.

‘Besides these people who had no faith in karma and a prior
life and postmortem existence, all the philosophical religious
systems were strong advocates of the doctrine,

. The Lokayata people-used to say that what we regard as
consciousness is really a product of a peculiar combination of the
material elements and for this reason it is a property of the body
which is a bundle of matter. It has no extra-physical existence
either as an attribute or as a substance. For this reason when a
man dies, nothing is left of him excepting his dead body. The

-question of paraloka or after-death existence or transmigration
does not therefore arise at all. The moral qualities—merit and
demerit have no significance for the future and has no bearing on
an after life existence which is denied in this system. They say
they are pleasure seeking people and they are securing objects of
pleasure at any cost and enjoy life to its utmost. What to speak
of spiritual life, they have no regard even for a moral life being
confined to the present,

In this connection, I should like to state that the views of
thej carvaka school have been well summed up by Madhvacarya
in the Sarvadarfana-sarngraha, in some short statements which
confirm the views stated above.!

L dfeiy it senik ol T oA el Rreateat
T aRmr=mragraER | XY Predy g e Rk agg—famea
TRy YA TgeaE gty | Sor gl (To vIgR) SR
TN %5 oF eeAr | SeTRiRGR SRRl TR, | SoIRR-
TAET R g HTTE AR STRTET | AFatiaraie gand
T 1 & =rer growEiear ETeRE ATy e | sEear
m; LTF gRErw E‘T‘mﬁﬁiolm TGOl ACATAl - TRt~
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That Brhaspati was the propagator of this cult is evident
from the following verse quoted by Madhva—adrErs sar dan
Pred wengus:, x-St SRRy Zeehi ) '

They define swarga as identical with the pleasure consequent
on embrace of a female companion ( sg=ifezars=geg ). They
define hell as a physical pain originating from pinching of thorn
etc. They used to say that Iéwara is not the name of God as
conceived by people but is a name ‘of the king or the ruler of the
country. They used to think that moksa or emancipation is not
due to knowledge but is due to the destruction of the body.?

These materialistic philosophers were strong advocates of
the doctrine of nature or Svabhava., They used to say that as fire
is hot by nature and water is cold by nature so all the varieties in
creation are ultimately due to nature and not to karma. That
this school of Carvaka is associated with the name of Brhaspati,
does not seem to be an unfounded statement, For we know from
an extensive study of ancient Sanskrit literature that there was .

UGN | ITId arerd faady | asngeeEgz s
e crgglae) 9 f o ety anedl S 9 B g awifa
TTAT A | AR wfugedd g oemlt 9 vgEE! Wi

3  Sarvadaréanasamigraha -

The extract given in the footnote of page 113 sums up same of the views
of this sect :—

(1) There are only four elements, AkZ#a is not accepted. Out of these
four elements through a peculiar collocation which results in the
formation of body, there arises consciousness, When this collocation
is destroyed, death issues. This view is referred to in the Brhada-
ranyaka Upanigad ( 2.4.12 )--fygrea= o9 o) ﬁw GE‘W;
AR ghematy « 9 3 darfe

The body as qualified by this consciousness is usually known as

-+ AtmZ, There is no justification for behef in Atm3 as distinct from
the body. .

(ii) Perception is the only Pramana. It is acceptable to the wise.
(ii) Purusartha or the true object of buman striving is wordly pleasure

such as that which is generated by embrace of a femalc co-parmel'
etc, ete,

1. Sarvadarfanasatigraha-Carvikadaréana,
www.holybooks.com
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actually a stitra work as the school attributed to B;'haspéti. Asa
matter of fact some of these stitras have already been found in
different works,t

. SECTION II

We have briefly stated in the foregoing pages the views of
the carvaka school of ancient Indian materialism otherwise known
as Lokayata or Barhaspatya school. These thinkers were bitter
opponents of the doctrine of karma or dharmadharma as taught
by the Vedic, Téntric, Buddhist and Jaina thinkers. In Pzli and
Prakrta literature the Buddhist and Jainas denounced in very
strong terms the doctrines of the Lokayata heretics. In the
Vinayapitaka there is a reference to chavaggiya (Sadvargiya)
Bhikhus who were notorious heretics. The Buddha did not allow
his disciples to mix with them. The attitude of the Nepalese
Buddhists as found in Saddharmapundarika is similar. In the
Bhagavati siitra of the Jainas, their view is described as michya
ditthi or a wrong view. Similar to these heretics there were other
sectarians who held similar views. The story of Makhaliputra
Gosala as a founder of the Ajivaka sect who held the doctrine of
niyati for determinism is well known.2

The doctrine of niyati of these heretics is an extremist view
which serves itself against the doctrine.of karma which represents
—_—

1. Compare Pt. G. N. Kavirsja's paper on *Theism in Ancient India® in
his book **Aspects of Indian thought.”

?f In regard to the origin and spread of the Ajfvika sect from the time of
Buddha, the reader is referred to a recently published work ‘History and
doctrines of the Ajfvikas’ by A. L. Basham, published in the year 1951
Also see *Aspects of Indian thought® pages 45 to 71 in which Mm. Dr.
Gopi Nith Kavir’a‘ja‘ has dealt with all the heretical sects which flourished
in Ancient India more or less in the Early Buddhist period, These scets
were nominally referred to in the Svetmévetara Upanigad as Kilavid!
( TETET ), Swabhavavads ( @rEEET ), Niyativads { ferafareT )
Yadyechtvads ( az=omEma ) gte. w‘ﬁ%?ybg’o re_more or less antagonistic to

the freedom of human will,
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the freedom of human will. The word niyati may be variously
interpreted for it may also be used as a synonym of praktana
karma. We may refer the reader in this connection to the state=
ment of Dullan in his- commentary on the ‘Suéruta Samhitd’

where it is said—gderFaTiSmy srtaaf fﬁzrf%f |9 aieg wor gha faafa-
i |

In this sense, niyativida and karmavada are practically
identical, In the same way, when the word “Daiva® is used as an
unknown higher power working against humanity it is definitely
in opposition to the spirit of the doctrine of karma but when
Daiva is used as only a technical expression for the unseen forces
generated by the past karma of a particular person, it is definitely -
against the spirit of karmavada. The whole attitude depends on
the view-point concerned with Kslavada, Niyativada, Svabhava-

vada, Yadrcchavada etc.—all these views are deterministic in their

colour and they stand against the doctrine of personal initiative -
in the human will which the doctrine of karma presupposes. In
the following pages we have tried to represent the doctrine of
karma as it was presented in the authoritative Vedic, Tantric, and
Buddhist and Jaina literature. The spirit of these religious systems
is invariably in favour of the freedom of will. What looks like
determinism is only the rigid and inflexible character of law
which operates as an’ inviolate principle in the ph11050phy of
karma. It must be remembered however that this determinism
is not identical with so called fatalism which is a bar against the
operation of a fresh initiative. The doctrine of karma implies
that the so called daiva is not inflexible but can be adjusted -
and modified by the fresh initiative of the agent while freedom
of will remains always unimpuned. The well known caying of the
Hitopadeta runs thus—24 fee T fremy TR | g4 Ry S gfr
WY 92f7 | The doctrine of karma 1mp11es that although it
appears on one hand as a rigid law, it appears on the other hand
as a stern invincible will of the man which breaks the rigidity of
daiva and guarantees a free human life. '
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SECTION Iil

In the course of our study of the doctrine of karma we
havé concluded by pointing out that there was in India as in
other countries a large number of free tl’linkers, peérsons who
thought over the world problem in their own way and who had
absolutely no interest theoretically or even practically in moral
life, personal or social. These people were scattered in different
parts of the country and followed different lines of thinking and
moved throughout different parts of the country. They went with
different names and had different systems of thought with the
common background of a way of thinking free from the ideas of
the morality. These people were more or less of the nature of
determinist philosophers who had no faith in the freedom of
individual will. These people were either fatalists or free thinkers
who did not believe in the initiative of free will. Some of these
people explained that Kila or the time spirit is the principle of
differentiation of creation. They held that the joy or sorrow
which befalls a man is not the outcome of any karma done by
him in"the past but is the direct effect of the function of time
and spirit in world affairs. They were upholders of the doctrine
of Kala and critics of the doctrine of karma or dharmadharma,
universally maintained in the country. In a similar manner there
were other thinkers who also repudiated the conception of a
moral retributive-force to account for the inequalities in creation.
They on the other hand upheld the doctrine of swabhava or
nature which is responsible for all the differences in creation or in
human life. They were known as svabhavavadins. The doctrine
of svabhava as an ultimate principle of interpretation is not
denied even by the orthodox people.r Madhustidhana Saraswati «
says in philosophical discussion that we have always to stand upon
the principle of causality and logical relevancy but in the last
resort when causality is incapable of explaining we have to fall
back upon the concept of svabhava. ‘

L. Gompare Madhisadan Saraswati’s statemesnt pointed out by Dr., G, N.

KavirZja in his book **Aspects of Indian Thought,”
. www.holybooks.com
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The so called svabhavavada is really a form of fallacy in
the world of philosophy in ancient India. Similar is the case
with niyati, If niyati means Adrsta or the unseen force generated
by our action, and explaining the origin of differences in creation
there is no objection to it, but if it is meant that it is a stern
determinist principle which is irrevocable and acts from beyond,
accounting for varieties in creation of pleasure pain etc. then such
a doctrine of predetermined fatalism is against the spirit of Indian
philosophy whether Hindu, Buddhist or Jaina., Yadrcchavada is
another heretical doctrine which accounts for all differences in
creation as the result of the mere capricious will in the Supreme
Power. This is rejected by all the same thinkers. The statement
of these views in the Svetddvetara Upanisad shows clearly that
during the period of this Upanisad these free thinkers were making
and preaching their free thought among the masses. The sum and
substance of this discussion is that true Indian philosophy even
from its earliest period was a strict advocate of the doctrine of
karma which alone is capable on the basis of the doctrine of free

will of explaining rationally all inequalities in human life and
experience. | l

Saying so far, 1 should like to go a step forward in pointing
out a very important spiritual and metaphysical issue which is very
often ignored by the philosophers and yet strongly emphasised by
scriptures and works on mysticism, I should like to give here
a detailed and yet short description of how the doctrine of karma
changes its colour under the influence of practical mysticism.
'The doctrine of karma implies that man is a moral agent. He
labours under an egoistic complex being burdened with a physmal
, body. He feels himself rightly or wrongly to be the agent of
every action done through his body. This ego sense is the outcome
of the pr1m1t1ve maya which is the basis of the physical creation.
The ego sense is based upon the primitive nescience (Ajiiana)
‘which identifies the soul with the body. Whatever action proceeds
from a particular body is supposed to emanate from the egoistic
sense associated with that body. As man feels himself of course

through 1gnorance the agent of a garucular action, he is bound
*www.holybooks
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.llnde_r logical pressure to experience the pleasure and pain which
Is the outcome of that action, Karmaphala is connected logically
with the particular karma and both are associated with the same
Atma. In other words the atma who considers himself to be the
doer of the action is liable to be bound by the consequence of
that action. So long as a man feels himself to be the Karta, this
Is the logical consequence and this is what the doctrine of karma
mainjains. This maintains justice and order in the economy of
'l.lpman life but a truly spiritual person through his niskama karma
18 ;able to purify his mind and in consequence of this mental
Purification (cittaduddhi), he feels that he is an inactive person
and is not in any way associated with any physical activity
COnnectedﬂwith his body. He feels himself to be the pure Atmai,
 free from aly action and quiet in nature. He feels further that all
action proceeds from the function of the gupas of the Prakrti as
maintained in Sarhkhya thought, So all action is practically to
be attributed to prakrti, though it is superimposed on Purusa but
Prakrti or Nature being insentient cannot be doing anything of its
own accord. Tt is actuated by Paramatma behind it and produces
the action. We started with karma, and from karma we came
upto knowledge when Atma was found to be an inactive witness.
This is Jfigna. This is followed by a knowledge of Paramatma
which implies Bhakti. In the next step as shown in the Gita we
know that Paramatma or Ivara dwells in the hcart of every
sentient being guiding all his activities through his inscrutable
power of maya, Tt is thus found that ultimately man is not
responsible for any of his actions. Of course this is the experience
of 2 wise person and not a worldly man. He then realises that all
his actions without a single exception were produced through
maya by Iévara living in his heart. They were in the carlier
stages associated with him but in the long run the realisation
turns up and shows the true light in which the Atma begins.to
realize that whatever actions arc attributed to him are all due
to Mays actuated by the Divine Will. He then surrenders himself
to the Divine Will and becomes a mere puppet in the Hands of
God. The Divine Power takey-hibrogfy 20this moment and trans-
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forms him thoroughly as a result of which the human personality
becomes changed with the Divine. In this brief analysis he finds
that the doctrine of karma occupies an intermediate position in
the spiritual path of a human being. In the earlier stage, itisa
sort of fatalism. In the second stage, it is a moral force and
recognized assuch by all Indian systems Hindu, Buddhist and
Jaina. In the long run again we find that the doctrine of karma
. which was the foundation stone of the cultural thinking falls to
the ground replaced by the docrine of surrender not only in the
Gita and the Vaisnava literature but also in the general social
Hindu literature of India. It is a very interesting point and has
to be carefully taken into account in a systematic study of the
philosophical standpoint until free moral atmosphere is changed
to social stability and moral life and ultimately it is given up for
ever when the moral life is replaced by spiritual life and with the
surrender of a man to the Divine Will begins the period of self-
transformation without which the human element cannot be
transformed in the Divine Will. |

Ky
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APPENDIX I

1t is generally believed that the doctrine of reincarnation is
confined exclusively to the East and specially to India. It is well
known that the most important religious systems of India, the
Brabmanical or Vedic, the Tantric, Buddhist and the Jaina had a
- strong faith in the doctrine of incarnation as an issue for the
justification of the inequalities of the human life. All these
religious systems inspite of -their mutual differences due to their
difference in outlook believed in reincarnation of the human soul.
This s practically a belief and faith in the doctrine of karma.
From a study of ancient religious literature it appears that faith
in incarnation was an important issue in earlier Christianity also.
A close student of the early history of Christian Literature cannot
but recognize the fact that even in Christianity the doctrine of
. Teincarnation had a place in it and also that it was abolished
about the 600 A.D. when in 558 A.D. the Congress of Constantine
Was summoned by Byzentine Emperor Justinian to condemn the
writings of Grigen which had been inspired by Platonic Thought.

APPENDIX II

The Theosophical Society of India even since its foundation
took a keen interest in the theory of transmigration, occultism and
karmay etc. Colonel Olcatt and Madam Balavatsky have done
€normous-work on Theosophy. According to Annie Besant, the
noted theosophist, the knowledge of karma removes human
thought and desire from the region of arbitrary happenings to
the realm of law and thus places man’s future under his own
control in proportion to the amount of his knowledge. The
fundamental concept of karma is that it is law-—law eternal,
changeless, invariable, inviolable, law which can never be broken.

Karman is like any other natural law, all laws of nature are
Cxpressions of the divine essence and we live and move within
them, They are forces whichwsetolytpokeonditions amid which we
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live and which work in us as well as outside of us, we can
manipulate them as we understand them and as our intelligence
unfolds we become more and more their masters until the man
becomes superman and material nature becomes his servant.

To understand the law of karma is not to renounce activity
but to know the conditions under which activity is best carried
on. Man should always aim at little more than he thinks he can
do. That we can do a little means power of doing more and even
if we fail, the power put forth to the utmost passes into the
reservoir of our forces and the failure of today means the victory
of tomorrow. '

APPENDIX IFE?
Dear,

......The guestion of Daiva and Purusakara is a very
complicated thing. To approach this question through logic and
reason is futile. I have thought over the matter. The conclusion
I have arrived at is a simple one. That is, we should always
remember and never forget that Ultimate Truth is One—so this
Daiva and Purusakdra with their apparent difference, contra-
dictions, oppositions etc. is nothing but different plays of the one
and the same ultimate energy or consciousness, whatever you may
call it.

This ultimat: consciousness is taking different shapes, it has
different levels and gradations etc. The matter is nothing but one
level of this consciousness, life is nothing but another level of it
(though a little higher than the material level) and so also the
mind a still higher level than the level of life. There are also
several levels higher than the mind, to which Yogis and greater
personalities have access. But they are nothing but the play of
one force i. c., the ultimate consciousness. So this “Daiva and
Purusakiara’ are nothing but the play of One Consciousness. S0
the very same thing which is there as Daiva determining some-

1. Sce Footnote 1, p. 10,
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body’s fate, is also changing that determinism by its intervention
as Purugakara. But never forget that both are one and the same
thing in its source, coming from the Divine.

As there are different levels of consciousness, there are also
different levels of this Daiva and determinism. Determinism of
one level can be completely changed by the intervention of the
determinism of other level. And this changing or cancelling of
Daiva of one level of consciousness by the Daiva of a higher
consciousness is purusakara or effort.

Suppose, a person’s body is very weak and full of diseases.
In that case the fate of determinism in his physical level is that
he will die soon. Or, you can see the thing from another view.
As this fate in physical level is to make him die very soon, so he
- is weak and full of diseases. Butin his mind he canbe very
strong, and so strongly he can suggest about the impossibility of
immediate death that actually it will operate as a force and
change the fate of his body. That means, a higher determinism
of mind intervenes and changes the determinism of physical
level. So, there is no single fate. There are conflicts of fates, and
‘burugakﬁra’ sometimes means nothing but to take side of the
‘Daiva’ of one level against the ‘Daiva’ of another level of cons-
ciousness,

As these mind, body, life etc. are so much inter-related and
as they influence one another, it appears as though a person has
one single fate. But that is not true. Man is nothing but a
combination of different vibrations of consciousness, gross and
subtle, which are continuously changing. When we say ‘Daiva’,
it is nothing but ani approximate vision of the future according to
the present relationship among the different vibrations of conscious-
ness. When we say ‘Purusakara’ it is nothing but an cffort to
change the present relationship so thatit can affect the future

~and change the ‘Dajva’ or an effort to maintain the present
relationship and fulfil the ‘Daiva’. But this ‘Daiva’ is not at all
fixed or unchangeable as there are many fates in so many levels,
for one man, You can say it 18"¥mbiieky Itke dialectics of fate.
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As there are so many levels of faté, the best thing is to try
to rise to the highest possible level of consciousness and try to
mould the fates of all other levels according to that vision. In the
highest level, the Daiva and Purusakara are one and the same
thing. Because in that level, everything is supremely free. By the
intervention of that supreme and conscious freedom, one can
change any fate of lower level.

That is why prayer to the Divine is so much effective in
completely changing the predeterminism of the lower forces.
Divine Grace is supremely free and it can do and undo anything.
It can change and alter an}f:fate. Becauseall "these fates, etc.
proceed from one consciousness, and that consciousness in its
supreme level or in its supreme pose can change its lower forces.
Or you can say, as you rise to that level, automatically all
the facts of determinism or lower level begin to crumble down
automatically.

So, the best form of Purusakira is to completely surrender
to the Divine Will, which is above all fates and Purusakaras.
Prayer from a sincere heart can change the entire Daiva of the
Universe. So surrender is the best means to contact our real and
highest fate, i, e., realisation of the Divine.

The subject is complicated and sometimes words are used
with different meanings. Suppose if somebody uses the word
‘Daiva’ as the ‘Divine Will>, then it is absolutely unchangeable
and completely beyond the capacity of ‘Purusakira’ to change it.
But the word 1 have used is in the sense of ‘fate’.

-

What is the inner destiny of a person is to be discussed
later on.

Always remember that there is one Supreme Will, everything
comes from it and everything is determined by it. To surrender
and to offer oneself completely to it is the only way., The riddle

of ‘fate and effort’ can be solyed only when we come in contact
with this Divine Will. "
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~ APPENDIX IV .
KARMA AND ITS ROLE IN THE COSMIC EVOLUTION OF MAN
( FROM THE SUBCONSCIOUS TO THR SUPERCONSCIOUS )

Karma has its own place .in the general scheme of cosmic
evolution, It is well known that karma is associated with the life
of man but we must bear in mind that there is a stage in the
general evolution of the world before the advent of man with his
Bospel of karma and it is also true that there is a stage in human
life when karma as such ceases to be a living force and makes
foom for a Higher Power which replaces it and brings upto
consummation the evolutionary plan of the Universe. Man as we
know him is associated with a body that is a human body
furnished with life and senses and associated with a mind capable
of moral discrimination. In other words the Annamayékoéa
( =Wy ), Prapamayakofa ( SOmEERE ), and Manomayakosa
( #=fwRire ), are grouped together and contribute their own
function to the life of man. The human life as we find it on the
earth and elsewhere is a complex mechanism in which body, senses
and mind have their respective functions, The three stages of
Waking,' dream and dreamless sleep working in a psychic order in
4 man represent the three-fold characteristic of human life—mani-
fested in the waking state when the sensesfunction in relation to
the outer world and the mind. . The dreaming condition when
the senses work inward as it were and the mind functions with
the subconscious forces. at its ' disposal and the condition of the
sleep when the mind rests in the region of the heart'and does not
function. Al these three work in rotation and this is general
:‘-':ir:i‘::tlge- In the case of ordinary man, 't.hese three stages are
fanctipne ut 1r.1 the case .of subhtfnilan cre;.1t10n the consc1ou§rfeSS'
ACtivities no't in the waking cor'lchfmn but in a stat(f of dreaml.lke
Serié; - and lo.wer down in t%ns strafa of creation thfare isa
the Statemg;ggmc and unorgamse(.i be{ngs where we might say
state beyed reamless sleep prevall.s. In no case do we find a

wrsya 2’8 nd these thrge. Wha'f is tec.:hnxcally kn?wn as the
UPanis:;ds not a norma; state with ordinary hu.mamty. In the
3 where the different kofas are mentioned, we find
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a reference to the Vijfiznamaya and Anandamayakofas. In
an ordinary man, only three kofas are active, In the lower
subhuman creation, only the Anandamayakofa is active. In
the higher subhuman creation the Annamaya and Prapamaya-
kofas are both active and not the Manomaya which appears
only in the human stage. The life of an ordinary man is .
confined to the activities of these three kofas. The so called
Vijfianamayakoéa has not yet made its appearance in an ordinary
man. What is populary known as karma with the concept of
which we have dealt with the previous pages is found only during
the development of the Manomayakosa—neither before in the
subhuman creation nor after in the life of the superman, the
evolution of Vijfiinamayako$a is practically the beginning of the
way to supermanhood. The life of a man during which karma is
functioning is the life of a soul in all the planes of life and
existence. The higher beings called ‘Devas etc. belonging to the
upper world and the lower beings belonging to hellish and neither
worlds and the beings found on the face of the earth in all its
divisions—all these persons are associated with karma as a result
of which they .occupy a particular status in the world. The
Buddhists say. likely—geist Stafa=m | The infinite varieties of life
consciousness and existence in the different worlds are due
exclusively to karma and karma has its origin in the sense of ego
with which the human soul is associated. This egocentric complex
which is the basis of moral life in society continues so long as
karma prevails, We have already pointed out that there is no
moral life as there is no karma-in subhuman creation. The entire
panorama of -the world existence constituting our mind and life is
based upon karma. All differences in life, mind and outer existence
are attributed to varieties in karma. The moral force is at the
back of its existence. It must be pointed out that as transmigration
in a series of successive lives on different planes is a constant
movement- in’ our mundane existence. 'All this is due to karma,
which is morally  the effect of our egoistic mentality. Evolution
of life and matter until the advent of man on the scene was
effected by nature. This evolution seems to come to sudden stop
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with the advent of man where the entire course of life and destiny
is determined by his own ego through its action. During this
period the evolution seems to come to a sudden stop and the
Course of human life with all its varieties and its movement from
plane to plane together with transmigration etc. All this was
determined by the individual activities of man, of course, the
hidden activity in the form of natural movement did continue
but it did not appear from the outside on account of the premium
of the human will actuated by his ego. But there comes a time in
the long series of lives of a man when a sense of detachment and
weariness begins to overpower him. Man then begins to feel that
ultimately and truly speaking he has no power to call his own.
It was only his ego which made him puffed up and caused him to
feel the urge of agency in all actions, He then feels that he is
not the true actor in the drama of life. Some hidden force works

from behind and compels him to act. He begins to feel his utter

helplessness and seeks for guidance in his onward path. This

guidence comes down to him in the form of Divine Grace working
from within or from without. On the rise of this attitude, a spirit
of sincere and genuine surrender overpowers him and in response

to this feeling, a higher power comes down upon him by way of

benediction. This is the heginning of the formation of Vijiiana~

mayakoda. The Vijiinnamayakoa which is characterised by
higher knowledge is based upon the surrender of the lower egoistic
background. At this time again the Divine Nature begins to
function and the higher evolution continues. Vijiiinamayakofa,
once attained, never leaves a man, A man becomes a superman,
When the Vijfignamayakoa is evolved. The lower state of
Mandm‘dyakoéa was a period of moral activity based upon
Individual discrimination and ego. The higher sphere of Vijiiana-
mayakofa is guided by a higher divine power and never functions
under the impulse of karma. Man is free from all karma when

he realises his Vijfianamayakoéa. He is now free from the need

of transmigration but there is no ego in him. With the advent of
Vijianamayakoga begins the spiritual life in place of the moral

life which existed before. Vijisnamayakefa is full of wisdom and
22 :
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is shining. This is followed by a higher course of development:
which brings into existence the inmost sheath of his existence’
namely the Anandamayakofa. The Anandamayakofa is beyond
the Vijiianamayakoéa and it presents the joy and felicity of the
pure divine consciousness. There are different stages in the
Anandamayakoéa. All the stages have to be gone through. The.
Anandamayakofa represents the Divine Life as distinguished from
the spiritual life, It thus appears that morallJife is followed by
spiritual life and spiritual life is followed by Divine Life.

In the general evolution of human existence, we find that
we start with the Inorganic (egrax) and we proceed to the Organic
or sz | These two constitute the well known 84 lacs of beings
before the advent of man. Upto the time there was a natural
evolution, and there was no question of karma. The Prapamaya-
kofa is followed by the Manomayakoéa and this is related to the
advent of man with the human body. The ego comesin. The

evolution of Prakrti disappears apparentlv and man goes on with
his life of karma.

What we have said in the foregomg pages in connection with
karma pertains to this period and not to the earlier period of
Annamaya and Pripamaya and not -even to the later period of
Vijfianamaya and Anandamaya; Karma is confined only'to the
Manomayako$a and it continues so long as the egocentric complex -
remains in the human mind. This is mundane existence and the
field of this existence is the entire world—higher, lower and the
intermediate. When we pass beyond the Manomaya—the entire
scene disappears. We have nothing to do with the-entire world,
which is the effect of karma. We have before us the higher world
of consciousness represented by the Vijianamaya and this is
followed by the Anandamaya stage in a man corres;mndent to-the
state of Divine Bliss in the outer world. .

Beyond that is the Supreme Divine Himself. We thus find
that the Atma which was clothed in inorganic unconscious material
goes on developing under. the law of evolution, until it comes
upto the stage of man or. Manomayakofa. Human will then
preponderates and there is V the force of karma working. This
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covers millions of years and practically infinite space in creation.
This is superceded by self surrender which marks the advent of
the Vijiinamayakoéa, This is a state of genostic consciousness.
This is followed by the Anandamayakoéa. All this movement iy
under the law of evolution. Finally man becomes a superman—
agnostic being and God Himself. This entire movement is the
movement of man becoming God. Just as God becomes man
similarly man also rises up to the level of God. The activity of
karma comes in the middle, not in the subhuman and not even in
the superhuman. It has its own moral significance but ultimately
it disappears.

APPENDIX V

- We have stated in the body of the book how souls under the
influence of unfulfilled prarabdha karma recovered to take the
birth on the human plane from time to time. This is what happens
in normal course as a part of redeeming function of the law of
karma, Ordinarily this happens in the life of the individual soul
which is not yet free from the process of the genesis of karma and
lf-s fructification in normal course. In the technical language of the
Agamas, the souls concerned, belong to the sakala type. These
souls as expounded by the Tantric philosophers are coated with a
three-fold cover including what is usually called the seeds of
karma, From a study of the vast occult literature both Vedic and
Ag'clmic, we come to know that such descent into human forms
happens to higher source also namely souls of people who have
through the effect of discriminative knowledge ( {53 T+ ) reasoned
about ignorance or non-discrimination, but who have not yet
risen to the height of self knowledge as expounded in the Tantras
but who happened to lie on the higher planes of life beyond the
fields of usual karma activities. Such souls are not of the sakala
type and belong to the spiritual regions beyond the bounds of
Prakrti. Such souls may belong to different categories but in all
cases they seem to belong. to higher regions, where the usual law
of transmigration does not function. To make my point more
clear, I should like to state g\l}at ab%ut the usual transmigratory
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worlds to which sakala souls belong, there are regions where higher
souls dwell for untold aeons, who have not attained to perfection
from the Agamic view point, but who yet have ‘gone beyond the
planes of life and activity within the regions of prakrti. Iam
speaking of souls who have attained the perfection of siddhi and
gone beyond the jurisdiction of the Lord of death. These persons
are adopts and immortals of the supercosmic regions who under
the orders of the Supreme Lord come down on the lower plane
within nature and take birth as human beings to fulfill certain
cosmic ends. These souls belong to the category of Adhikarika
soul and may be sent down by the Highest Lord to function in
the direction of amelioration of the human race in a given period.

They are more or less like the so called avataras of the Pauranika
literature., The great éakaaracarya speaks of smular souls commg
down in the past history of the human race.

He says —

SATEH: SFaTSdiA: ARy 39wty fagern @ e
TR m’a‘aﬁmm. araEfmmatageat 1

In this context we learn that the great Krspadvaipayana
Vyasa, the author of the Mahabhdrata etc. was really a re-
incarnation of Apantaratamah in the past aeons. .Skanda was the
reincarnation of Sanatkumara. Maitravaruna was the reincarnation
of Vasistha. Daksa, Narada etc, had also to take reincarnation
as told in the Pauranika literature. These people who take their
birth in human families from time to time are not like ordinary
people who are ignorant (Aviveki) and under the law of Karmaic
operation have to take pirth from time to time. These people
being ignorant do not remember their past lives but the higher
souls of whom I am speaking here, belong to a different category,
They take their birth as man under direct orders from the Divine
and are not ignorant like ordinary people but remember their past
incarnations also. They move about from one body to another of
their free will (of course under the Divine Command), and their
memory of their past incarnation remains intact. They are to be

1. Sifkara Bha§ya on Brahma Suira, 3,3,32,
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distinguised from the ordinary soul who are under Yogic wisdom
and are in a position to remember their past lives. Sankaricirya
points out that the transition of these supermen from one body to
another is voluntary and they are born with all their faculties of
recollection in tact. GCompare the following statement of Saiikara—

BT e Amane s anom alemtedae . wfgheemn
A 25y

Liemsgfnlemamed fmen e sim ar «RBels o a 3% st
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<

They are not like ordinary yogis gifted with the power of
remembering their past lives, We are reminded here of specific
instances of great souls of some supercosmic regions coming down
to the level of earth-consciousness of their free will. Many concrete
instances may be multiplied in this connection. Their descent and
activitics do not really fall within the scope of the subject matter
of the thesis as they are supposed to be aboye the laws of karma

and yet within the jurisdiction of the supercosmic universal
activity of the great Lord.

There are many similar instances of descent in the human
life which we have dealt with in the Chapter on the Paurdpika
Literature. We are informed by the Agamas there are two kinds
of souls which take their birth as human beings on carth—Most
of these souls reincarnaie under the law of karma to make good
their past human history and function on the earth by way of
retribution of their past history. Their lives have to be explained
under the law of karma in the usual acceptation of the term.
All these souls are supposed to belong to the sakala type, but we
should remember that even Adhikarika souls belonging to the
higher worlds of pure matter may take their descent in the regions
Of prakyti specially in the realms of Brahmanda. These souls need
not he ordinary Pafus. They may be of the regenerative type.
V\{ho have shaken up their animal nature under the influence of
Divine Grace or Suddhavidya and are now inhabiting as

Adhikaril;a souls in the regions of pure matter as regenerated souls
—_—

L. Safkara Bhiigya an Brahma Sutra, 3.3.32,
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gifted to it. Siddhi and adhikara who under the direction of the
Supreme Lord may from time to time come down to the lower
human world and return to their original habitat after their
immediate function is discharged. These cases are analogous to
the Pauragpika Avataras or incarnations except that they are not
incarnation of the God head but rather the incarnation of Super-
men (Siddhas) who though immortal have not yet attained to
perfection.
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