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PREFACE 

The prese~t. bo~k wa~ originally i thesis for the degree of 
D. Litt. appro~~.a by the University of Allah~b~d. The book is 
entitled-'~Theo;-y of Kannan in Iridian Thodght.'' fhe subject 
is a very ~ide ·one, lri this book an attempt hlis been 'made to 
study the subject in the light' of the Sanskrit iiterature in niairi. 
?vforeover, Piili and Priktta iiierature have·been consulted in 
~onnection with Buddhism and Jainism. 

. . The inequalities hi life-in physical;. intellectu~l arid philos·o:. 

phical fields-made me to p~rider over th~. various aspects of the 
, , ' , • / ' ~ • r • I I • 0 ' j ' ' ' 

word karman. How could the prbb1ein of su~erhig and diversity 
or human nature be ·solved i> The soiuiion to this grea'.t rtcia1e 
made me desirous to go deep hi the pros and cons of the word 
'karman'. The doctrine is fully developed fo the earlier 
Upani~ads. In the 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 Dharma~astras to find out the mystery of karman. 
Chapter II describes ki:trman in Agama and Tantra. Chapter III 
gives the concept of karman in the Epics. Chapter IV mentions 
karman in Puran.as. 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 Kavir.ij, 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. I 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. I am 
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, 
Varanaseya Sans\rit University Library, V aranasi; Ganganath 
Jha Institute, Allahabad, Allahabad Unive;~ity 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 Culture.1 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 a1:1d 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 ful1 
significance. The law of Karma, as understood in India, does not 
~ean simply that merit is rewarded in heaven and demerit 
punished in hel!, 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 ~very 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~mtment. 
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-1 
works. 

1. Mi:.s. Sincfair Stevenson wrote a work on Jainism entitled, 'Th~ Heart 

of Jainism.',· In this work she passed cert:i.in very uncharitable remarks on the 

'doctrine of Karma' in connection with the philomphy of Jainism. It may be· 

_ o'.Jserved in this place thlit _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 · m:,,n and man cannot be explained by the 

influence of environments, nor bf the l:i.w of heredity. The_principle of 

justification in respect of individual joy and suffering has to be sought in .some 

form of naturai bw. 
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Reincarnation of the soul is recognized as a corollary to the 
doctrine of the Jaw 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 ·~;~-ci~ily 'of 'the researches of the 

modem 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 Reincari?-ation 
by Noel Langley' where there is the detailed account of the way 
in which re incarnation as a doctrine in christfanity disappeared 
~o~ili~1 · 

. . 
The concept of Kannan is dealt with by the Theosophical 

Sc~ool of Thought also. Theosophy has enlightened human society 
on various points (rom 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 
viewpqint is upheld by the Theosophical society. The Theoso
phical vie.w point regarding Karman convinces one that ·Karma 
is a Universal law of Nature and "Nature is ~onquered by 
obeclience."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 a man to rise above the limitations of the Law and 
secure eternal immunity from its application. For., really human_ 
life' cannot attain to perfection unless it is able to liberate itself 
from the operation of Karmic law. This liberation is in fact the 
minimum demand on the human soul aspiring after spiritual life. 

A scientific study of the Law of Karma in its various aspects 
d b . ' 

an earmg, has been a great desideratum among serious students 
?f ~ndia~ spiritual culture, not only in its higher phases but also 
m its socio-religious conventions. 

1. Vide Edgar C:iyce on Reincarnation pp. 170-201. A 
• closer account of the circumstances. under which the doctrine d 

Appendix No, I. isappeared will be found in the 

2. Details of the L f K • 
:i.w o :i.rman are given in the Appendix No. II. 

www.holybooks.com



I ,3 :J 

'The doctrine of. Karina •accept~ the follO\;ing ass\1mpd~ns~ 
• • 4 ~ ' ' • • • ' • • ",• 'I, 

(~) . ~he ·~·tre~s ·or life and consaiousn~ss as rev.~aled ,•; in 

. ~urida~e existenq~ is wit~out :beginning.· ·No absolute beginning 

_or this_ st~e~~ is c~nceivable. For, from whate·,1er point we ~tart 
· we .are compelled to assume under logical necessity that it has:an 
earlier hi~tory 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 
wit~out any beginning or end and has ·no break in the middle. 

(b) The soul assumes a body due to· its past Karma. Th~ 
quality of the body, its term of existence and the experience .of 
joys and sorrows through the body are also due to prior Kar.r;na. 
Varieties of planes of life and consciousness are also, due to Karma. 

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

, (~) Destruction of Karma as thus understood is .believed 
to lead to a state of freed?m froqi joys and .. sorrows which are the. 
inevitable concomitant or resultant of Karma • 

.These views i,n a general way reflect the usual trend of 
Indian thought; though in one of its features orily. . 

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 Hindus, the 
Buddhists and the Jainas have equal respect for this doctrine in 
each of the systems of thought and a ge~eral survey of all the 
view-points on a comparative basis, seems to have been a great 
desideratum of the time. 

www.holybooks.com



[ 4 ] 

F9r tp.Js purpose I have arranged my data on the basis of the 

study ~f the literature of each group, the Hindus, the Buddhists 
and the Jainas and a critical examination of the doctrine from 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 demands of 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
c;>r even sects who had no such belief. The name of Loks.yata. 

S!,:hool 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 'Sarvadarsana Samgraha' 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 Atma as
distinct from the body, and the senses and in the pre-existence
befo:·e birth and survival of bodily death. A study of the earlier 
Upani~ads as also of the Buddhist Pitakas and Jaina Agarnas: 

reveals 1he- existence of such people even atheists, agnostics and' 
materialists-in the earlier ages. The Buddha and l\1ahavira. 
had no sy1:0pathy with these people. These persons openly 
proposed advocacy of Artha and Kama as the only two objects of 
hurn~n striving ( Puru~artha ) rather than dharma and Mok~a· 
as in t~'1e orthodox religion. 

It should be remembered that an approach to the problem of 
Karma as attempted in the following pages has been made from 
the stand point of" the in9ividual or · Vya~ti Jiva. The question 
of Samc1.~\i J,va and Sarna~\i Karma which determines the generaI 
moral character of an age or of a society, is beyond the puryiew ~f 
ou·· discu,sion, though at times we had to touch the issues without 
entering deep into the problem. 

It is true that in some of the systems of philosophical thought 
i. e. Ved~.nta, Pancaratta etc., we come·across such questions of 
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Vya~ti and Sama~ti, but in view of the fact the issue of the 

Sama~ti cannot be clarified unle~s and until the Vya~ti Karma is 
made in·e1ligible. We have deliberately confi~ed ourselves ~o 
the Vya~ti, It may be pointed out by way of example that' the 
,conception of dharmasarhsthaparia as found in the Gmi has its 
bearino on dharma and adharrna both viewed from the Samasti 0 •• 

-0r Collective Viewpoint.I 

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 propositio~ and from 
an 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 S' la and Acara and has mostly a social-bearing. Any remedial 
penance prescribed for it and gone through under the rules of the 
society concerned results in Vyavaharafoddhi only unless Bh~va• 
.suddhi is ·ensured through a change of hearts. The Hindu, 

. Buddhist and Jaina religious literature agree on this. 

It may be pointed out in this place that the doctrine of Karma.,: 
,vhich 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 
<loctrines are Kala, Yadrccha, Svabhava and Niyati of 'Sveti
svatara U pani~'ad.2 

I Gtt!r IV 7•8. 

~ <iGJ fu: ~~ r~~ ~ij I ~~ ctd.itfl'fil {Ni j;:qi:i( II 
qf~ ~ f<Fll.1:lll! =q ~m;i: I l:T+re~fqirr~cf {iifcJWT c: :'I~ ~pt"! I 

2. Svellrsv.'ltara Up~:~:,.d 1.2. Dr. Otto Schrad~r made a special study of these 

theories in his 'Uber den stand der indischen philosophic Zur Zeit M:rli~

viras and Buddhas'--Strasburg. ·Mm.· Dr. G. N. Kaviraj h:15 also~dealt 

with them in his paper on 'Theism iri ancient India' in ~araswliti 
www.holybooks.com
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The ancient Indian materialists re:erred 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 Svabhavav~dins 
did not believe in efficient causality. The extretnist section of the 
school rejected at the very outset t_he 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 Svabhava. This doctrine was upheld by the Lokayatika 
or the Caravaka section of the Indian Materialism. Besides 

Svabhavavada there was a parallel school of Niyativada in 
contemporary India. The word Niyati is really no other than 
dharmn, adharma and Karma of a prenatal state of existence. 
Dullan says in his commentary on Susruta Smhhita that dharrna 
and adharma earned in previous births is known as Niyatih .. 
According to Niyativadins that alone is the cause of an.1 

Yajiiavalkya in ~he Acara 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 Atma., no God, no
Mok~a; no dharmadharma or Karma and that neither dharma 
nor adharma ( virtue and v.ice )_ bears any fruit. They also 

Bhawan studies :.md in his 'Aspects of Ancient Indi:m Thought', p. 7 L. 

Also sec N. M. Tatia's 'l?._tudics in Jaina Philosophy' p. 220, footnote 1. 

Udayana's Ny?i:ya Kusumunjali Prakara1.1am which is a vigorous.support of 

the doctrine of Karma seems to attend to some of these fo 
0

his Karik~ 1.3. 
:i.nd prose c.,mmcntary. _ 

1. Ynjnavalkya's )\cara section of his Smrti

~B'T0rm ~rrrhH1T fo~: , · 
2 ~ Y~jnivalkya ·smrti, Acara Smrti 3 50 

• • I ) 

. ~~cffil ~<!Tc:;_ <fT efi@T6: ~cfiJ;C~: 1 

-~~ ~ ~...,~Per ~ ~l~:. 11 
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us~d to hoid. that Universe is limited by our. sense-experience. 

Accordinci to them there were· four elements only· namely earth, 
0 

water, fire and air. They did not believe in the existence of 
Aka~a. According· to this school, the usual perception is the only 
,valid pramr11;1a in support of existence of the reality, \\That is 
calied consciousness· is · according to this school a· by-pmcluct 
of the four matei·ial elements in a state of combin'ation productive 
·or body and senses,1 

It is easily intelligible that in a dissertation on the problem of 
Karma in its different· issues we ha·ve to look at the question from 
diffe.rent angles of vision. In our systematic study we ·have tried 
to keep in vie\V the multiple ac;pects of the problem ·· In a sense 
Kar.ma as implying moral action cannot but be good or bad from 
the worldly point of view. From the spiritual or· tramcendent 
point of view it may be neutral as we have tried to point out in 
our discussion on coloured or colourless Karma in connectiJn with 

, the Patanjala School. Coloured Karma, it has been pointed 
out, may be white or black or mixed ( S_ukla, Kf~Qa o_r Misra ). 
It is connected with worldly Karma with good or _evil but t?ere 
is also room for Karma which leads to a state of discrimination 
between the worldly and the transcendental. This colourless 
Karm~ ( A~ukla Kn'Qa) 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 KarmaJ good or bad 
leads after death either to heaven or to hell. If this result of 
· Karma is supposed t6 imply its eternal nature in the form of 
eternal heaven or eternal hell, the ancient Indian Liter~tur~ does 
not seam to accept this view, 'though it' is believed· by some reli
gious systems • 

... ~. ~agd:irsm.15.i.mucay.i by Haribh:idr.i. with the commentary by !vh~ibh.idrii, 

· PP· ·1245, · Chowkh~b~ fanskrit beries, Edited by· Pt, Damodar bl 

Gos~ami, 1·96 5, 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 is also a 
view known to students of Indian culture according to which 

Karma of J1va is always governed by God. As according to 

this view J1va having no freedom of will or knowledge or action 
is incapable of initiating fresh KarmaJ is always prompted from 
behind by the directh·e force of God. The well-known statement 
of a section of the Pafopatasl seems to imply that the fin~l 

1 esponsibility of Karma does not rest on men. 

There is another view which occurs in the Kau~!taki Upani~ad 

in which it is said that God as the author of the entire creation is 
respomib1e for the nature of the moral life of the human beingsJ 

for it is stated that before sending souls down into the world of 

action He discrirninatm 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 

Thm 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 band 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 egocentric 
complexes due to his false identification with the material body 

1, forva d~ :hnol Sr.rograha, S:iiva D:1:nhna ) pp. 3. 5 

at~t ~~~tS"l+ITe11.=f: ~:~,n: I 
oo>f'Rat tf'e%ic~· ~T ZcrWicf <TT II 

2. K:lusThki. Upani~ld Ill. 8 

'.tf ~tf i3~ <fill criT~, cf ~~~ ~~ ef~t~-~ '3' t;cTIPm <Ii+{ ~r.:, 
ij <f~l ~ij I '"'3 IU 
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-etc., he is, rather he considers himself to be the agent of action and 
-so long as this false id ?ntity 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 maxirn,1-
according to which it is the doer of an action that is morally 
responsible for its consequences either pleasent or unpleasent. 

The Karta and Bhakta must be identical, otherwise there is a 

'breach in the moral propriety of the causal law. 

The superman is also mpermoral and is free from the rules 
of moral life. This is proved hy the statament of 'Suka~taka'2• 

This is a state of super-moral life dE~cribed in different words 

-under different names as Pararnahmilsa, or, J1vanamukta or 
Avadhuta or Svacchandacara. These! people a• e not bound by 
the rules of Karma which govern our moral existence. We 
-cannot judge such people who have transcended realms of ego and 
~imitations 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 Puru~akara in the context of 
Karma. "\Ve have referred to these terms in various places in 
the following pages. The word •Daiva' is sometimes replaced by 
:the other words of a similar conception, so also is the word 
Puru~akara. Vidhili.pih, Niyatih, Lalla.ta rekha, Vidhatinirdefa 

·e:c. are synonyms of former and· Karma, prayatna, Pauru~a, 
svace~\ita 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, eitlier of the 
1Gods or of. Nature working from behind' on· our lives contrary'tO our 
,normal 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. 
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. Jt'is more or· less an unthinkable power., the secret of which is: 
unknown to us. Vve have more or less similar ideas in the ancient 
literature of the whole world. The Indian philosophers of the lateI" 
age working in different spheres of thought made a systematic 
attempt to show that the so called Daiva or Niyati was iri reality no· 
other than the Cumulative Force of our Primary Karmas kept in. 
reserve in the subconscious or unconscious mind gathering 
strength from wrong accumulation and working for I elease into 

activity at the right moment or place. The philosophical work 
on Indian theism namely 'Ny~yakusumaiijali' is a very valuable 
and thoughtful presentation of the concept of Karma or Adr§ta. 
We have recently read an interesting 1etter1 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 II I. 

. ..~. ~ ,, ,.,,.. 
: ',\.', 

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

( 1) Saiicita 
(2) Prarabdha 
( 3) Kriyama'Qa. 

Karma accumulated through ages is Sancita Karma Out of 
the Sancita 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 Kriyama'Qa Karma .. The 
general opinion regarding-this subject is that the fire of knowtedge
burns all the accumulated Karmas except Prarahdha Karma 
Under such circumstances the remnants of Kriyama)J.a Karma 
do not remain. This is a noted opinion but this also is an 
opinion. that in .special circumstances the fire of knowledge· 
destroys Prarabdha Karma. This is not an opinion in vogue· 
'J?ut still it is truth. In fact this is what Sri mad Bhagavad 
9itakara meant· when he said that the fire of knowledge burns 
all the Karrnas.2 It should be remembered that thoug):i the 

1. Published in Mat~t;;iT, Alb.hab:d. ~o. 3, Samvat ye~r 2024, pp.:·~ng ... 
Sec, 12.8 to 9) Kmna VS. Ka1mayoga (The Mother) dated July .196 5. · 

2. Gu IV 37-m~: B~tfi+t~ +mlB'~ ~ 11 .. · . · 
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commentators and with Sarirn.karmrttJi, Prn.rahdharh Vihri. ~ (~· 

~ ), but in origini11 there is no mention of giving up of 
Prarabdha. Howe\'er this aJ50 can be a fact that Jiirin'!igni (~IFTTr°.:r) 
burns accumulated Karmas only, lea\·ing Pr:irabdha because in 

the absence of the Prnrnbdha Karma, we cannot ha\·e the body. 

The pre.c:ent study is undertaken to find out whatever light is 
avnilable in Sanskrit Hternture on the subject in its different 
phases. \ Ve h,wc concentrated our attention on Hinduism, 

Buddhism and Jaini~m. In 50 far a,; 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 P~li and the Prakrta literature and the reli
gious philosophy of these two 5Chools 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, Mahrira~!ri, Gujar~ti etc. have not been taken up· 
for study. It 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 K"rma, 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 Myer'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, thr0ugh the ages, of the concept of Karma, in its 
d~fferent aspects, it ·eems well that we should try to have some 
idea of its various implicc1tiom. Every religious or ethical system, 

_i~ rooted in the idea of the functioning of Law, based on the· 
principle of justification in nature. The law of causality governs. 
e·.rery field of life and thought, which means that every, effect 

corre,ponds to its cau-e Then this ·principle is applied to the· 
sy,tem 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 ) rriust be identical with the substrata of the causal factor. 
This implies the sameness of the locus of Bhoga ( m-r) and its. 
Cause which is generally kno\vn as Karma. That is the moral 

. justification of our ( enjoyment and suffering ) demands and· 
acceptance of the principle that the extra-ordinary cause of Bhoga 
called Karma ( Dharmadharma ) must inhere in the locus or· 

.. Bhoga itself. Denial of the functioning of such a principle 
would mean denial of moral law in the Universe. We have· 
his:o: ica 1 instances of such denial in the teachings of numerous. 
Loknyatikas sects in ancient India. It is against such a back
ground that the assumpti:>n of . Universal causality ,md its 
Oj)eration. will not s.1tisfy the demands of moral justification. 
What is needed is a belief in an extra-ordinary cause subsisting 
in the :ocus concerned. The doctrine of Karma demands that the 
penon who enjoys or suffers is himself ~orally responsible for his. 
experience. Other causal factors may co-exist but the extra_ 
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,ordinary cause must be inherent within the individual who has 

,experience. 
. .) 

This is the basic idea underlying the concept of Karma. 

Generally we find it expressed in two forms in all religious systems. 
1f 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. There is no que3tion of 
trammigrntion. This is one form. It h not 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 
an end. In that cac;e the question of rebirth on ea1·th follows, 
,except in those cases where absorption in the Infinity happens.· 
'In regard to hell-life also, as it cannot be eternal, it must have 
an end and when the end comes there must be rebirth.as men, 
on earth unless it be in the form of sub-human creatures. 1n this 
section in the following passages we shall discuss the question 
with reference to the V~dic and post-Vedic Smarta Literature. 

( 2 ) 

It would be out of point in this context to discuss the characte.r 
,of Vedic culture proper. 1t 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 Brahma'Qa-Sramai;i.a is a famili~r term 
signifying the Vedic and the non-Vedic elements forming part 
·Of the Vedic culture. ·we lo:)k upon the entire Vedic culture 
consisting of varied elements as a homogeneous unit, though 
·these elements may have their independent separate origin. There 
·nre reasons to believe that the inner and esoteric sense of the 
Sarhhita and of the differe.nt acts described there in is more 
·profound than what appears at first sight.l Had it not been so the 

1. T:1.kc for iust:mcc the following m:i.ntr.:,. ( R .... ,. I. 1.· ) l · " t is ~ simple www.holybooks.com
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Vedas would not have .commanded such -appreciation .from· 

-differe·nt quarters and of· the Brahma-oas including the earlier 
Upani~ad!1. 

( 3 ) 

Vedic Literature as a general term consists of the Sarhhita 
on the one hand as well as of the Srauta, and Dharmafastra on 
the other.I lviodern scholars as a rule are inclined to think that 
the Sarhhita -portion represents the earlier stage. In this age, 
we hear, along with ·Brahmat.1as, Srama:Q.as adn Munis. The 

idea of Sarhsara, Karma and transmigration distinguished the 
Srama-oas. Scholars of today are disposed to admit in the Vedic 
age the existence oLtwo distinct- cuUural traditions, namely one 
of the BrahmaQas which ·was the orthodox view and the other 

of the. !vfunis and of the Sramat:ias whicl?, was pre~Vedic. It 
seems to me that scholars have been labouring under a confusion. 
in the face of . the two contradictory hµman attitudes in early 
Indian culture-one in favour of worldly life and _ its attendan.t 
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 un~sually 
abnormal had to be_ adjusted in such a· way that both pravrtti and 
Nivrtti could have the rightf~l place in it. Pravrtti used t~ be 

prayer addressed to Agni ( Fire ) represents here the Divine Reality, 
The pray~r means- 'O Agni (w;t) we ( cfll° ) are approaching (i31f imfB") 
Thee ( ~ ) more and more from day to day ( ~ ~ ) day and night 
{ cCT'f:fl'cffif: ) by means by self•surrel}der ( .=fm +f~.-q ) in thought and 
action ( {q.:it ). The more we offer ourselves io what we are and. what 
belongs to us i. e, ( ar~m ) ::ind ( +f+fcfT ), the more we are drawn 
tow~ him, This corresponds to the concept of ( ~Jf+f ) · and 
{ f.=r{~cfiK ) of the Grt~ and is an indication of the working of highest 

. mystic consciousness, A c.1reful study of the Nirukta :ind its older tradi
tion shows the modem interpretation of the Vedas inspite of the Ie.iming 
and knowledge revealed ( on philosophical; philological mythological 
levels ) do not seem to be n~w.1ys reli~~Je. 
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followed by Nivrtti as a rule though in exceptional cases both. 
were harmonized and mutually adjusted as· indicated in ·tbe, 

£tatement of the Ha U pani~ad,l 

This spirit of adjustment is discernible not only in the life

of Vedic Society but also of the Vedic ir.dividual. Even the· 
s 1crificial cult had a deep meaning behind it and to · be properly 
intelligible had to be interpreted in a symbolical ·manner. · In a 
later age we come a .... rosc; certain tendencies. for example in the· 

external war.ship (upasan§.) of a deity, the so-called ex:ernal 
articles ,·iz. Dhu.pa, Dipa, Fragrance, Flowers etc.2" we are
supposed to interpret these symbolically, each rei)resenting a 
real inner principle e.g. Vayu, Tejas, PrthvT, Akasa 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 m in the later one, there existed what we call Adhik~ra ... 

bheda ( atf~~) in man as well as in society. The m~aning 
of a particular mantra to be properly appreciated has to be 
studied from a mystical point of view. 

' ( . 4 ) 

From the viewpoint of the pre;en~ study we may take t~~ 
Vedic culture as integral and uniform and we must comid.er the 
U pani~adic viewpoint as dhtinct in spirit from its earlier part. 

In the earlier Upani~cldic literature we have clear indications 
of the doctrine of Karma and of the allied doctrine of the after-life· 
cxfatcncc rmd trammigration. Tt is ~aid in Daharavidya3 ( ~H~) 
thnt life on enrth ac: ·well as life in the separate world beyond 
dC'ath depends on Enrma not only in its c1cquisition but also in its 
<lur;,tion. When the Karma h exhau~ted, life· du~ to it is al~o· 
terminated.·1 

l =t-::-.-~----:·,- t-" . ..Jt 
• t ... ,. :··to:~. •1 ~..,.;1~ -u!- !)I'y"n!~~i..1. • 

:~. \J:i~ri~.:3~~:t·0 
~- c.:·Ht4:"o.:Plr.:·,"~ Up~!l~~~ .. :l \1JIJ. 

C:, ·:1~:'··~S'~ r .. \'::1:,~: \'III. Hi. ~~~::;: ;r,~1f:..:pfr 
!F:-r:i ";·; ~l'1:: ~:,;::~t , 
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It is also said that if a person departs from this life without 

knowing the Atma and what is known as true objects of desire 
( ~ cfiT+lTcr ), he cannot have a free movement in all the spheres 

of being, but in case of one who has realised ( ar~ ) the Atman 
and also 'The true objects of desire', he has freedom of movement 
in all the spheres of life and existence, 1. 

In the same Upani~ad2 there is a reference to Sukrti and 

Du~krti ( ~: ~----fu) as well ac; all kinds of Papmana ( ~:) 
absent from Atma or Brahmaloka. It js here clearly stated that 

in Brahmaloka which is eternally Iumlnom ( ~~) there is no 
day and night, no old age, no death and no sorrow. 

The concept of Karma as implying PuQ.ya ( merit ) and 
. Papa· ( demerit ) was well-known in that age. The Cha~dogya 
Upani~ad quotes an old traditional saying to the effect that a yogin 
is not effected by Pui:i.ya and Pa?a ( :Merit and demerit). In the 
Brhadarat;,yaka Upani ~ads a !: mrti is quoted. 

This shows a contrast between K:uma and Jiiana in so far 
as the former leads to bondage and the latter to emancipation. 
In another passage of the Brhadaran..yaka U pani~ad4 there is an 
interesting acc~unt of the process of a 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, Mo.rdha ( head ) etc . 
. The atrria. leaves, the other pran..as also .leave. The a.tma is 
· Savijfiana ( mcrom ,) i. e. has particular consciousness. Then it is 
mid that it is followed by knowledge, work and past experience. 5 

1 • . Chandogya Upani~ad V~I~l-6. B~9, ~r~ cfiT+fcfTU ~cf@". I 

2. _Cbandogy_a Upani~:,.d VIII-4. 

S •. Brhadar.:l)yakopai;ii~ad. II. 4-1-cfi~:{)Jf. f+iwff ~er: ~f :q. fcm=t:!Rt I 
.; "' ~ t,:::.. ,-.. C' 

~Bflc( efi+f cf ~cf1-'cf cJijcf: qR·-U;zTcf: I 

4. ·Brhadam;1yakop:mi~n.d IV. 4. . : 

5. t f<mfcfi".:i.:i:!r ~~ff ~T 'cf 11 B!h.:.d!'!:r.:.l)y:i.kopani~:,.d 4. 4. 2. 
2- .. ,... ~ .. 
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Th~ .example of leech ( ~t!ffofil ) is given.l In this connection it is 

stated that a~ one does so one becomes. A good doer becomes a 

saint and an evil doer becomes a sinner. lvferit is attained by g~9d 
deeds whereas sin i~ attained by dnful deeds.2 In this conte~t an 

, . 

old Sruti is quoted according to which being attached, ~ 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 think~r jg evident 
from various contexts in the earlier Upani~ads. In this connection 
·we are reminded of par,cagnividyit ( tf~F~m ) as described in the , 
Brhadaral).yakopani~ad4 and Satapatha Brahmai:ia.5 It is said 
that Svetaketu Arui:ieya of Gautama Gotra went to Pr~vahai:ia 
(Jaivali).6 Pravabal)a asked the boy "Did your father teach you 

regarding a man's departure from this life. 

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

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

Pitryana. 

(d) Do you know why the other Loka is not fill.ed? 

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

. 1. Brb:1aar:,.w;1kop::mi~;1d IV. 4.3. ~ qijl ~·~ffi~cfiT, Q;~~tf -wrr, 
Gl~ Glffli;:\"\. a:rmi+'f Gli~~ Btf~,fo, tt;ER: ~ '2liR~, ~ ~Rt~ 

fu'ifflf, arfcrm -rRf<IBrr, ar~ anBi~ arrijiP.f, allNITi'f~ ( '3<fB~) 1 

2. Brbad':ir.:iny:,.ko,11ni!i:,.d IV. 4.5-<fijlcfil~ ~~Rt ~~ ~-BT~cfil~ 

~q@, .tfftfcfif~T qrq) wrfo I ~~er: 3;~ fflf ~fu, 'Tiq: t{lq~ I 

3. Brh:1dar.il}y:,.1:op:1ni!i:id IV. 4.6-~cf mn; ~ fflTIB. @W +rcIT ~ 
M4'itii-lf'-i l mtc:flt:ci ~.:!I~~ <il~ cfi\f~ I m+JR~fcfi~~~ 
~tfil<i ~ II 

4, Drh:1d1'ir~J}y:1k?p:1n:~1d VI. 2. 

5. S:it.:,.p:tth:t B1:r.hm:1J]:i. 

6. Drh:1d1'iral)y:1.ko?;1ni~:id vr.2.2-Gl~t2:) ~ ~ffi f~Rr, aftirt rja- tftcfT~t 
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( f) How is the 'fifth oblation Apah called Puru,Fa ? 

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 'Svetaketu's' Vedic studies ( Sama-

vartana) took place in the time but his father told hiµi that he 

had given him anufasana. Pravahai;ia said that anusasana 
means a knowledge of these secrets.l 

1 . In the first Vidya the fire symbolises the other plane 
or heavenly plane (Dyuloka), Samit symbolis.es the Sun (Aditya), 
the smoke (Dhuma) is the syml;>0I of the rays (Ra~mayo), arcih 

. (f.arne) stands for the day when the coals for the Ivloon (Candrc,1.) 

. and the sparks (Visphulinga) for the intermediate stars (Nak~~lra). 

The Devas i.e. the Pra:i;ias of the Yajmana (in the form of 
Agni) offer oblation ( Ahuti ) of Sraddha, subtle waters apa 
( Sraddhabhavita) which are the parii;iama of the Agnihotra 

· oblation. 

The result of the oblation is the birth of Somraja.2 
• Samkara says that these subtle waters are the intrinsic cause 

of Samavayi. Agnihotra oblation entering into anupravesa,·Dyu• 
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 r.ain. (The result of 
tµis oblation is Vaqfi.). 

3. In the third the fire is the earth (Prthvi) the fuel (Samit) 
~s the air (Samvatsara), the smoke is the space (aka.fa), the flame 
(arci~ 1, is the night ( Ratri ), coals (angara) are the quarters 

l_. The five Ag'livi.:l>·a m:iy be thus d~cribed in :i t.:1buler form. Jn e.:1ch 

Agni vidya there is S.imid, Dhum.i}:!, :ll"ci~, ;,ngara, Visphuling:1. 

2. Samk;:irn quotes :-Sr.i.ddha V;,l}. apo Sraddham eve ar.11.1ye pr:11}, ya 

pracabnti. 
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( Disa ) and the sparks are intermedi_ate quarters ( Avantardisa ). 

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

offering arises food. 

4. In the fourth the fire is man (Puru~a), the· fuel (Samit) 
is the speech (Vak), breath (Pra'l).a), the smoke, the tongue 

( Jihva ) the flame (Arci~), the eyes (Cak~u), the coal ( angara_) 

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

5. In the fifth the fire is woman ( Jo~a ), the fuel is the 

sexual organ ( Upastha )~ what invites ( Nupafrayate) is the 
smoke, the vulva ( Yonib ) is the flame· (Arci~) the coals (ai'1gara) 

are what is done inside ( Aharhkaroti ), the sparks are the 
,· plea5ures ( 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, Somat 

Var~a and Retas-Garbha is then produced. Thus· apal}. 

( Sraddha ) becomes converted into Puru~ab in the fifth offering. 
The foetus ( garbha) surrounded by vulva ( Jarayu) is e~closed 

.Jn the membrane, having lain inside for nine or .ten mopths or 
more or less, then comes to be born. It sleeps in the mother's 
Kuk~i ( Ud:1ra) for nine or ten mo1:ths and the birth takes place· 

. ( Jayate ). The mother'~ Kuk~i ( Udara) is filled with urine, 
faece~, V~ta, pitta and Sli~ma and so fort_h. The garbha is 
smeared with them. It is coated with vulva and impure pus. 
· It is Lohitareta (~fu~1~) and Afocibija ( ~~;;r ). It grows by 
by anupravesa i. e. by interpenetratio::1. of rasa, food and drink 
taken by the mother. It is endowed with Sakti, Bala, Virya, Tejas, 
Prajna and Ce~ta .. It comes. out by the· dJor of yoni being 
Pitta. Afcer birth it lives ( J1vati ) till the term of its life (Ayu) • 

. Saii1kara says""7""that J1v:a lives in accordance with his Karma.1 
He moves about ( gamanagamanam ) till the enjoyment of the 

· frui;s of.his work ( Karmakaral)a) like the Kuialacakra ·or the 

potter.· After the ~n~ ~~fl{e term· of life he disappears _ {_pret-:1)· 
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The Chandogya text says that when he has departed, his 
friends carry him, as appointed, to the fire ( of the funer~l pile). 
From whence he came, from whence he sprang 1 Sarhkara 
expla1ns di~ta as KarmaJJ,a nirdi~tam 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 cac;e ~tvigas 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 repeated1y. Sometimes he enjoys the j':>ys 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 BrhadaraQ.yaka Upani~ad,2 we have a clear statement 
that the soul leaves one body and enters into another. 

Accord :ng _to this statement a new birth t<'l.kes place in a new 
body-it may be of the Pitrloka (the world of manas), Gandharva• 
loka ( the wor~d of gandharvas ), Devaloka ( the world of gcds ), 
or Brahmaloka (the world of Brahma) It does not speak of human 
birth though it refers to Anye~ar.h V:t Bho.tanar.h ( arril'tft cfT 

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

Jfrom a study of the earlier Upani~ads it seems that in that 
age there were· two classes of householders ( Grhastha )-those 
who were conversant with the se~rets of Pancagni and those who 
were ignorant. The former _knew that the birth of man is from 
fire i e. from Paraloka etc. .Man is th~refore of the essence of fire 
( Agni-svarupa ): The second class of hous~holders had no 

1.. Ch~ndgyopani~ad V. 9.2-IT >fd ~fmns.~ v;q ~ef.:q .:Rf u;~T .:re: 
@I,fil +fciRr I • 

.2. Brhadara~yakopani_.pd IV. 4:4- . 

~fflT ~ii ~1{ ~~£ft ~_lflMcqfSrl!d·*Td{ ~~ ~q ~ ,_. 
ftf?~ cfT ~- m :~cf cfT m;;rmlf crr ~- cfT~ cfT ~ l 
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knowledge of the Pancagni Vidya but were devoted to the practice, 

of sacrifices-I~tapurta and Kamyakarma. These people · o!l,, 
death go to the IVfoon ( Candra ) along the path of smoke. etc. 

( dhumramti.rga ). 

As regards the Vaikhanasas who lived in the forests, it .is s;id , 

that they were not house-holders in the proper sense of the term 
but were Vanaprasthas. pver and •above these there were Pari
vrajakas also. The Vaikhanasas and the Parivrajakas were wor
shippers and fcllowed the path of Sraddha, tapas, etc. 

The knowers of the Pafica gni. lore, followed the bright path 
or ascent after death. As regards the Brahmac~rins who are 
described as Nai~thikas and having succeeded in the act of the 
sublimation of the vital energy ( Drdhvaretas ), they are said to 
depart from the life by what is usually · described as uttaramarga,. 

the northern path. 

This northern path is called by Sarhkara the path of Aryama,. 
These people will go together w·ith the forefather;· ·by the rnme 
path. The Upakurva}J.a Brahmacatins are required to have a 
full knowledge of the Vedas. When the acquisition or' knowiedge 

' . t 

· is complete they are at liberty to take ariy course a·nd foilow the · 
rules and regulations guiding their path. 

Vvhat leads to Urtar~-marga? The Pural)as and 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 Sa1hkara-: 
carya holds "that it is meant for the h·:mse-holder. This shqw~ 
that all house-holders were not in possession of Paficagni Vidya. 
In such cases the house-holders will be _compelled to travel by 
Da1;~it;ia margn. 1t is also held that over and above these who 
haven knowledge·of the Paiicagni Vidya, those who have a direct
knowledge of the Sagur.ia Brahma also get the advantage bf 
departure from the life of the right path t Uttaramarga ). 

From the above it is clear that hous~-holders may have the 
know'.e<lge of the Sagu}J.a Brahma Vidya or of ·the Paficagni 
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Vidya. In both cases they are 'equally eligible for the right · 

path. Samkara quotes· the Sruti according to which, they (who 
are worshippers of Sagu"Qa Brahma)" attain the path of illumina

tio~ whether their funeral rite is perf<;>rmed or not-by this 

indication they go through the right path.1 

-Sa!hk~ya says that Ordhvareta BraJimacari ( ~~?a- ~~Rl ) 
goes by the Uttara marga or by the right path. The other is 
inip_ure ( Apo.ta ) on account of likes and dislikes consequent on 
a contact with f. ierids and enemies. Moreover he has Karma 

and adharma both. . 

( 5 ) 

KARMIC LAPS.SAND THEIR EXPIATION 

The law of Karma is by virtue of the nature a law of 
justification or of atonement. Papa in any. of its forms implies, 
a violation of the principie of equilibrium existing in the nature 
of man. The violation ha.: usually its origin in will and 
ignorance and in s.ome cases may be unconscious. The defect 
which,ensues, disturbs the purity of man in his mental, physical 
and social aspects.. The scriptures lay down rules for expiation 
9f a11 offences committed. The . code of purification and 

pe~ances .( Praya~citta -) is an integral and very important part 
of history of_ D_harma$astra. 

The Smrtis, the Itihasa:; and the PuraQ.as contain an 

extensive discussion of the ways and metlns of removing the stain 
caused by the violation concerned. The principle of purification 
and its different ways form an _important subject m:1tter for 
Dharmasastra. Praya~citta is the most widely used term for a 

purifying penance but in the Jabala Smrti we have a synonym 
for it in the word Kalya:t;1a.2 

A1igira obsen'es that prayal.1 means Tapa}:t or penance and 
Citta means determination (Ngcaya). This shows that the 

1. '3Jl([ cl~ ~cflml ~ 0i!f Wifra .:ifu: ~ ef,~{ffi,; ~fu @St'T~l.!f ~ .-r~';~ 1 

· -S:'1.rilk:.i.ri Bha~)':.\ of Chandogy.1 Up:'ln:~:'ld V. 1 0, I. 

2, Cf. Pr;:iy.lscitt:wivc~, p. l O. ·~ 5ll4fu~· · 
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meaning of Prayafoitta is in a particular form of penance (Tapas) 

which may have been decided as a means to purification.1 · 

Harita says Prayaschta destroys the accumulated evil 

(Asubha) due to Asubha.2 

What is the cause of lapse referred to above on the part of 

man? The general view is that the lapse is 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 kno.vn view of Yajfiavalkya.s 

An old Indian Scholar has tried to define 'Sin' as an act of 
wilful rebellion ;:igainst or disobedience of some law supposed to 
be laid down by God or Revelation. It is opposition to the will 
of God manifested in an authoritative work or at least failure to 
abide by the regulation contained therein.4 

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 Dharmasfltras refers to this fact by saying-that Karma is 
not destroyed w .1ich 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 Brahmai;iaG 
seems to confirm this truth. Apastamba in a similar strain holds 

l , Pr5y:1.scht::wivck:,., P• 2 

~Fit -i[+l' ~: 5Tl'ffi
0 f~ f~'q<f 

~in r.,~,FPJ:'l'm" m<rf*l=m'?ffo 
2. Pr~y::scitt::itivek:i p. 3 

wr~~<Ifitqf.=Iwr~+i .;r~r.rnrt:;; snef~ 1 

3. Pr:i:y:iscitt:ivivcb, p. 6, 

P.{fuo;1.._,.:i1;r5;~or<1Tfuf~~ ::;;i- WI~@: 1 

atf.m~l"=~~.qrzj -i~: q-~~ 11 

4. Mnc, His:ory of Dh:mm. ~fa~tra, Vol. IV. p. 1. 

5, G!\ut:im, Dh:unn sUtr.1 19th Adhyap, 6th S0tr."t, 

G. S:1.t:ip:\th:i.Brlihm:u_1:i, V. 2.7.27 
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1:liat actioris · done in a previous life · do reach the perpetrator 

without mistake.1 

A c~ose study of tl:ie Vedic and post-Vedic ',\!Orks ( rutis and 
·smrtis ) re-..;eals the fact that though tramgressio:1 of law is 
punishable u:1.ier law, the l~w in its general spirit of graceful 
Julfilm~nt offer certai~ comtructive suggestion, . the practi~al 
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 :refor to vocal or some to direct bocli'ly activities and others 
.to action pei'formed th!ough the body. · 

ON THE MENTAL SIDE 

The most impo:tant mental action is the acti~e spirit of 
:repentance ( Anutapa, Pascatapa) for the sin committed. Manu2 

Vi~Qudharmottara,3 Brahmapurai;ia,4 VigmpuraQa,5 prayascita
viveka,6 and other greater works lay great emphasis on Anutapa 
.as the most important factor. Ai1gira holds that constant repentance 
for the sins com:nitted followed by a course of PraQaylima 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~ 

(a) Repentance which produces freedom from sin and 

(b) Purification which is caused by the resolution to abstain 
from the sin in future. 7 

According to A11giras 

1. Ap11St.-.mba Dharmasutra II. I. 2. 7. 
Ch,ndogy21 Upuni~ad lll. 14. I. 
Brh21dar.-.1:yakop21n:~21d IV. 4. 5. 

2. Manu II. 229-230. 
3. Vi~l}udhannott21r.1 II. 73. 131-232. 
-4. Br21hm1pural}a 21 0- 5. 
5. Vil?l}.1puri:.:~1 II. 6 to 40, 
6. Pray21scittavivek1 p-30 
1. Ap:i.rark:i. on ): ~jihv;ilky21 p. 12 31 says that pasc~tapa ete. entail sm:1111 

Klesa while Pray21scitta means m1ch trouble. 
,8. · Angira -~cfill~ ~: tfl'~fcttff<g-c!f~ I 
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Yama says that Pafoatapa ( Repentance ) Snana ( Bath ) and 
Nivrtti are the three phases.1 

Prayalcitta Prakasa 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 An.gas of Prayafoitta and do not constitute

P~aya~citta itself. 

ON THE VOCAL SIDE 

(a) Confession-Regarding confession we read in the 'Apas-
tamba Dharma Sutra2 that the guilty person has to disclose his. 
misdeeds while begging for alms to support himself. The guilt 
here is that of an Abhifasta, unj1:15tly forsaking one's wife or 
murder of a learned Brahman.a. In case of a Brahmacarin having 
his sex intercourse he was to confess his guilt while begging at 
some houses.a 

. . 
Regarding confession S:1tapatha Brahmal}.a says4 'that when 

the sin is confessed it becomes less since it becomes truth. The· 
confes~ion is before God ( i. e. Agni ) and men ( i. e. priests) to 
rest~re one to Divine forgiveness. 

In Christianity we find ·the value of repentance recognised' 
I 

as an important factor in the remission of sin.s 

{b) Recitation of Vedic texts for purification or japa of the· 
G~yatri 1fantra. 

1. Ahgir:1 Smrti ™Ttlr:rFfcrfa.::-i:l-&11"'1'-'--:J(~~ I 
• G 

2. Ap:i.st:unb.iDh:mm.SUir:1 ( 1.9.24,15; 1.10.28.19,'-'nd 1.10.29.1) 
e. g, 

3. G::ut:-.m:i Dh:mn:1 Sutt'-' 23.18, 
M::nusmrti 11.122. 

4. ~ht:i.p:ith;i Ilr:i:hm:up. I 1.5 2.'lO 

5. The New Tcst:iment Thom1s Nelson :,.n•l Sons. New York. Luke \ 'j. 
"f.vc-n so, I tell you, there will be more joy in i-Ie:wen·over one sinner who 
repents th:i.n over ninety nine righteoU:. persons who need no repent:1ncc". 
''Even so I tell you, there is Jo>' bdore the :mgel, of G:><l over one sinner 
who reptnts". Epistor of John 1-9. If we confess our sins, He is faithful. 
:-.nd just to fcrgiv.:: our s:ns :md. clc....:nses us from unrighteousness. . .. 
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PHYSICAL 

(a) Tormenting the body and other austerities. 

(b) Constant Pran.ay~ma. 
(c) Offering sacrifices and making gifts. 
(d) Fasting 

Gautarna1 holds Upavasa ( fasting ) as a means of removing 
sin. He2 regards fasting ( An~.saka ) as a tapas. HaradattaS calls, 
Upavasa equal to Bhakta tyaga4 ( renunciation of boiled rice). 

( 6 ) 

From a careful study of the histJry 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 tr,msferrable from one man to another 
through sarhsarga or contact in association. Brhaspati5 or Vrddha· 
Brhaspati according to ·Mitak~ara refers to nine kinds'of contacts6 • 

in which trar,sfer of sin is said to be effected. 7 

These nine contacts are : -

( 1) Ekafayya ( l{cfi~~T )-occupying. the same bed. 
(2) Eka~anam ( l{cfif~ )-occupying the same seat. 
(3) Ekapai'lkti]:i ( u:cfitifm: )-taking food in the same row 

with the sinner. 

1. Gau ::im:i. Dharma Stitrn 19.12. 

2. G.1utam:i. Dharma Sutr:,. 19.16. 

3. Gautama Dharma Stitra 19.1 5. 

4. Regard:ng Upavasa, see K:me IV pp 52-54 

5. Brhaspati-~~B.f 1:fRn~f.RrtrcfofT~m~~ 11 .!l'f~\:.~ <frr.=ffii~ =q
~f;;f~.:f_ 11 ~r ~: m=mr ., ff!!rstlft: B{f , 

6. The contact may be threefold ::1.ccording to intensity, the most intense 
being Yoriisamb.:indh:,., (::=ex:u11l intercourse), Sr.:mv:,., ( m'.\k:ng the sinn::r 
a priest ) hfaukh:i. ( Te:1ching or le:1rning Vcd.is ), the intcrmedbte 
on,s teing• ming the same veliicle, seat, bed, or cover-let, eating in the 
same row arid le.1rn;ng the \ cdos together, The lowest is vmed
intim::'l.te t:ilk, touching. 

7. Brhiisp:i.ti Smrti Vidc No. 5. P. 36. 
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,(4) Bha!)c;\amgrannam ( ~fom~:+r,. )-Cooking food in the 
same cooking pot. 

,(5) Pakvanamgrannam ( ~cfF'lfu~ )- Partaking of food 
produced by the sinner. · 

(6) Yajana ( .:ffEr~ )-Being the sacrificial ·priest of the 
sinner • 

. (7) Adhyapana ( a:i~rq~ .)-being the . Veda teacher of the 
sinner or employing the sinner as a V. edic teacher. 

(8) Yonib ( .ft~: )-Se~ual intercourse. 
(9) Sahabhojana ( Btt~~ )-taking food in the same pot. 

According to Parasara 1 sins ar~ transferred from man to 
rman in different ways. 

The codes are inclined to think, that th3 intensity of sins 
,differ in different yugas due to different causes-that is why while· 
in the Krta yugas speaking with a Patita ( i:rfucr i.e. fallen one )' 
·involved sin, in the next age Treta t :;f m ) sin was caused by · 
touching him, in Dvapara ( mq~ ) sin arose only for 1aking · 
food in his house ~bile in the !)resent Kali age sin appears only· 
·When a sinful act is actually committed. 

There are some peculiar ideas regarding sin. . It is said in 
Taittiriya Br~hmai;ta2 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 momt.tches and then 
·the hair on the head. On this i<; ba5ecl the question of threefold 
·food in the same ve;se'., e-iting food at his home. receiving a gift' 
•from him 

Vapan~ ( qq.,) i. e. shavi:1g i-; threefold-

(!) Daiva ( a:<r ), (2) Asura ( ar1~{ ) · ,md (3) · ~\.Janu~a (+I~). 
The Asura method is condemned, the Daiva method is ordained. 

1. P;1.r!lhr,, 5:'lmh;t~ XII-i9 . 
. 2. T:'li!~itT~! flr,hm:,I):i. l;,, 5 _ 6.1-2._ ~qf ~ q~Sii<iO:. W.::';I<J ar~o:_ I a~,({ 

~<i '!'-o.:.!fl -ilV:<l'i I cf cfi~T~S~lF5 I ar~ :m~fur I W~[qt:RJi I om:~~ 
3i~ I _qry~1i.=.t I ,-r-4f,;i slqf;5_1 ~<if"t:fo (?_) e-2.i~ "1h .:ref;; I W~ ~ 
~: 1r-"t'4!S~:t~-r I tt s-~~fr::fSW5 I w~ :ui:i-1f.tr: 31~ ~m-r I cftffitS 
41<\'l,. I ~iJ ~n,i.:n<rrr I ~":fq ,:p:ifr5 I ~f:r.iT I ar~r ~q;f' ~t~ I 
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Shaving at three places is forbidden- Kak~a ( ~ ), Upasthai 
( ~~) and Sikha ( fu@T ). There are elaborate rules on Vapana. 

( cfq.=r) and Muo-:lana ( ~ ) • 

.... 
CLASSIFICATION OF SINS 

In different ages and owing to different social conditions the· 

cla.::sification of sins and the conception of its relative gravity have 

varied considerably. 

In the use of penances, however, there is an option. It is saidl! 
that whatever sins are committed equivalent to Bahamahatya,. 
ahd ~e~ain the same under the lock of hair, I cut that very tuft 
of hair. 

The Chandogya U pani~ad2 cites a verse from an earlier· 
authority stating that five great sinners are those who steal gold.,. 
drink wine ( Su~·a ), violate the Gu:·u's bed, murder a Brahmai;ta 
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, Ga.utama and others. 

Apastamba Dharma Sutra3 divides sins into two cl~ses
Patan1ya ( t@cif<i ) and Afocikara ( aref"l:n{ ) i. e. those which 
cau,e a man to lose his caste and which makes a mati simply 
impure. As to which offences are · patan1ya and which cause im• 
r,ty onlY., O?inions naturally differ. Baudhayana speaks of three 
kinds of s:ns namely Pataniya, · Upapataka and A:focikara.4. 
Vasi~th:i speaks of three kinds of sins-namely Ena, Mahapataka 
and Upapataka.s Evidently thue is no generel agreement regard-

I. .:fTfii <!iTf~ ~ trrrrfu A'~P-rr RrrrR =q, ~~rf~:r fef:w~, mmcJ: ~ 
;:;rqp::,;r~ II • . .... . . ' 

2. · ChF.ndogy:i Up~n:~::,,d 5.10.9.-3. Ap~t:lmbry.1 Dh::,,riii'lSut~:im I 7.21. 7-19 

4. B:mdh:ty:m::,, Dh:irm::,,smr~ II.I 40-50 5, V~i~th.i ~Dhn.rm':i -Stiern . 1.19-23'. 
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iing the names of sins. Vig1.u and Katyayana refer to nine and five 

kin9s of sins respectively.1 

GENERAL PRINCIPLE OF I{ARMA 

The consequences of Karma are inevitable. Every came has 

·its effect. It is a natural law and cannot be challenged jn ordinary 

·course or life. The Dharmasr1tras, Upani~ads and Pural)as ate 
living testimony to this effect. Gautama in hie; noted Dharma-

' ·sutrar. ~ays that deeds do not perish, Sankara2. refers to this in 
· his commentary on Brahmasfttra. ~1arkal)~leya Purar,i.::i.3 says that 
man is not free from good or bad deeds without enjoying the 
fruits thereof. Bhavi~ya Purar,i.a4 says in a positive tone that a 
sinful deed, done and not enjoyed the fruits thereof, does not get 
destroyed even for hundred Kalpas. Essentially one should , 
perform Prayascitta. This is based on Satapatha Brahmawt.5 The 
·Brhadarar,i.yakopani~ad6 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 bt1:d, 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 Upani!}ad makes 
us to understand that whetever a man does in this world, seeds 

5, Katyayana-+nrnTtf =qTf~Ttf -efijf tnncfill<I" =q I 5\'T~fifc!i . 'i:1t([qrq{mqcj 

tnij<fil ir:!f ~Rf II Mitrtk~ara on . Yajii::.valkya III. 34 2 Vi~~u dh.:um;isucra 
33.3-5 

·6. Gaut~m::. DhlU'm:i. Sutra 19. s-rifu <fill 'G.i~ff I Masak:iri ( Bha}yakar.1 

on Dbannasmra ) Quotes S:unkll.ra-

.:r~ ~ ~ ~ =er ~fcr:n ,. ~aj?,- cnm~ Rr~o~cr sr~o '<f 11 

·7, Brabmc'I. Sutra IV.l-13 Samkar.t Bha~ya "~o'er 'i'IW cfi1=TT~ 'G:ft<F~' ~ffi" 
: 8, Markiil)gey.-i. Pura9:i. t XIV .1 7 ) .,ft .ft<TTO: ~~ ~lf qrtf =q i!i+:r m<'P-f 

~IB I itrmr. =er ~~ f~<T ~ I 
9. Bh:wi!}ya Purai;i:1 XIX. 2 7 s:1ys :-~ ~:tt!f. qrq~q ~P-f~~ tr;::iT'tf'tl: 1 
~~~ ;rm: ~Rmt.::fcr I 

10. Sat.-.path11. Br~hm:-1m. V 2.2-27 

11 t: Brhadir:1.1),y.-i.\,:opani!}ad IV .4. 5 
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-9f those very deeds are ingrained in the doer and. when he le~ves 

-this ·world, as a resultant of his previous deeds he is reborn 

accordingly.1 Kathopani~ad allots the next birth according to the 

Karma of the person concer·oed.2 

EXPIATION 

We now proceed to discuss the question of expiation. There 

are various opinions regarding expiation. Accor_ding to some as 
a general rule, Karma-good or bad-cannot but have its effect. 
Hence expiation is useless, But according to some expiation 
~hould be performed to remove the effect of sins_:'3 Again, some 
are of the view that expiatiqn can destroy the efforts of sins that 
are ·not committed intentionally. Manu and Yajfiavalkya also 
confirm t_his 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 performing various e:xpiatiqns according to 
Manu.s· 

The sum and substance of Smarta view is that in case o 
iµt~ntie>nal sins~ expiation enables intentional sinners to become 
fit for association with people in society.7 Beyond that . the 
experience of hell~suffering cannot be ave_rted in case of intentional 

1. Chandogy:,. Up:1ni~:1d 3-14.1 ar~ ~ ~: ~ c:fl!ITTfig{t~ifi 

~ .rcfffi ci~o: >[?-f mrfu ~ ~ ~re: 11~11 

2. K:1thop:mi~:1d II.57 <Tifiil-l;:.,'.t Q'tm~ :m.~ ~:-1 

~~~~ci <l~ i!fl!.ff~ II 
"' 

3. Gaut:1m:1 Dharma Sutra 3.1 3-6~ 

4. Mzmusmrti XI.4 5. 

5. Y:tjihv<llkya Smrti III, 22 6 . 

6. Vasi~th:1 Smrti 22. 2-5; 20•1, 2 

M:1nusmrti XI. 4 6- -

7, Yajii walkya Smrti III-2 2 6. 

~i"{~ ~T~~ +rcRl I 
~ ~~ cRf~ ~II 
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sins. There is a story in that Vedic literature thatl Indra comig--, 
ned some Yatls to dogs or wolves ( S~lavrkas ). To mitigt1te· 
the effect of the sin he had to perform the U pahavy~ 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 

Variom Prayascittas are prescribed in the Sastras. Some 

are named and described here. 

Aghamar~a,;;a3-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 Asvamedha. Acc01ding. 
Yajnavalkya,4 aghamar~aQ.a hymn is to be recited for three days. 
According to Prayascitta-Sara,5 three days' fast is prescribed in 
accordance with Aghamar~al)a 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. Krcchra-Samvatsara, Atikrcchra, Agneya Krcchra, 
Ardhakrcchra, Jalakrcchra, Tapa K.rcchra, Tilapuru~a Krcchra,. 
Dadhi Krcchra, Dhanda Krcchra., Devakrcchra, Patrakrcchra, 
Padonakrcchra, Balakrcchra, Mohatapatakrcchra, · Maitrakrcchrf1, 
Yajnakrcchra, Vyasakrcchra, Suvarn.~krcchra and Saumya-· 
Krcchra. 

Details of some Krccbras -

1. Taitliriya Snrohita VI. 2, 7. 5 

K-\haka SaDlhiia-VIII. 5. 

Ahareya Brahinai;ia 3 5,2 

2. Paras:1r~madbava, Prayascita Kax;i1:i, Ag:1m:1 Adhyuya, 1st verse-in its. 

commentary Angira is quoted by Paruhra P. 1 5n-

'3lW(~ ~~ ~ '.i:!'crnnt-''arcnmcr:·~· qrtf -s:1v:r~ci · .,- cnn:rc:r:. 
~":cfefi~ ,;r;:g ~<!I ~1l~~-~fo I 

3, Pr:iy:::.scita Prak':isl-therein Angira is quoted--

'3ITTcf W~~<'.fl~<l tfTcf {i~l~l<t"i,cf Fr ~= I 8 ~ ""'"'., . , R, V.X 1 SO. 1-3 .. 
4, Yajibv.1lkya Smrti III .. ;301. . 

5. Praya~citG Srira P. 199. 
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h ·Ktcchra~Sarhvatsara-hccordin~ to Apastamba Dhar
masutra 1, in ,this-Krcchra., Krccliraif are · unaergone continuously 'in 

a-0cyc1e for one.year. 
, ' ~ 

. . 

2: Atikrcchra-According to Manu, an observer o_f Ati• 
krcchra Vrata should take one morsel of food in· the mornings 
for three days, iri the evenings for three days and' for· three days 
eating one morsel got· without aski~g for it and should fast·for 

thr~e days.2 

On the .other. hand Yajnavalkya. prescribes the eating of just 
as much food as would.fil~ the hand and. not merely one- mors~l.3 

Ba~dhayana .. Dharma Stitra .supports the view of: Manu.4, 
According to Manu, the sin of killing a Br~hma~a is expiated 
by the performance of atikrcchra penance.s Gautama Smrti 
says that /1 .. tikrcchra is· 'the pena~ce_ for all sins except Mah~-
pMakas.6 · 

3. Krcchra-Samvatsara-In this penances are perfor ... 
rred ceaselessly for one year. '7 

Krcchrati-Krcchra-According to Gautama SmrtiS in· 
this only water fa taken on those days·on which food is allowed 
and that this penance makes a man free from all sins. Yajna
vall-ya9 prescrib.es the diet of milk alone for 21 days. According 
to Manu10 Krcchratikrcchra should be performed as an expiation 
for drawing the blood of a Brahma~a by beating him with a stick. 

1. Apastamba Dh:mnasUtra 1-9-27-8. 

2. Manu XI. 213. 

3. Y!ijib.valk;·:i. ~mrti III. 319. 

4. B.ludhay:mil.dbarm:isUtrn 4. s. 8. 

5. M:mu Smrti XI Adhy?'ira 

6. G:,,utanu ~mrti X.XVII 

7. Apastamb:1. Dhimm. Sutra 1, 9. ~7~ 8.' 

8, G:-.ut:,,mlSmrti 2 7 

9. Yujii-..vaUcy:,,, Smrti III. 3 2 O 

10. ~·hnmmrti XI, 208 

3 
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. Gomutra ~ Krcchra-According to the Prtiyascitta Sara,1 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 grut1l of those Yavas cooked 

in cow's urine. 

Agneya Krcchra-If a man subsists for twelve days on 

sesame alone that is agneya krcchra.2 

Ardhakrccbra-According to Apastamba Dharma Sutra 
Ardhakrcchra is to take food only once in the day for o~e day, 
only once in the evening for one day, taking food for two days 
without asking for it and completely fasting for two days.s 

,. 

Tapta Krcchra-According to Manu a Brahmai:i,a should 
take ~ot water alone for three days, hot milk alone for three days 
and hot air alone for three days. One should bathe once a 
day.A According to Yajfiavalkya in Taptakrcchra, 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 BrahrnapuraQ.a speak about this Krcchl'a, viz. hot 
water, hot milk and hot ghee should be six palas, three palas and 

f. Prayascitta Sara, p.' 18 7 

2. • . r.:,"' ~ .... ~ ft 
• Agn1 Pwl'iI_U 171.14-1.ff~HJ::f ~ ~~m{.,,q+ft a~ l. 

3. Ap;istamba Smrti lX Aclhyay.\ " 
' 4. Manusmrti XI. 214 

5. Yajibvalkya Smrti III. 31 7 

Atri Smrti Verses 122-123 

S.IDlkb.i Smrti, XVIII : 4 

ParaS:1r:1~mrli lV Adhyay:i, 7 

Baudhay:1nn, Dbnnna Sntr.i IV. 5.1 O 

Erahmapurlrl)a-

mr~~ ~-~if urcf f~~'i:f: t 

~~ Emw:r ij~ §Bmf~: 11 

'Sf+tffi ';I)R!f ~~ ~~ fq4?./.{if4{ I 

qT;f ~ft~ ~ +le~' ~ fffl I 
~ii "c{fr~ f~~ rmri ~~: 11 
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one pala respectivelyp The Brahmapural)a adds that water, milk 
and ghee are to be taken respectively in the evening, morning and 

noon. 

T11Iapuru~a Kfcchra-. According to Yajfiavalkya, taking of 
~il cake for three days., · the foamy' Scum of cook~d ri<:e for 
three tlays., · butter milk, barley and water each for _.three days 
-constitute Tulapuru~a Krcchra.1 Atri2 also supports. the view of 
Yajiiavalkya. According to Samkha Smrti,s oil-cake, the foamy 
-scum of cooked rice, butter-milk, water and barley meal . are to 
be taken each respectively on one day, followed by a fast on the 
next day. · 

.Saumyaltrccbra-According to Yajfiavalkya4 this penance 
fasts'for six days, in the first five ,of which one subsists in s,uccession 
•upon oil-cake alone, foamy scum of boiled rice alone., butter milk 
:alone water alone arid saktus · alone and on the second last day a 

total Tast is observed. 

Santapana-Lasts for two ·days. On the Brst the sinner 
.drinks together covls urine., dung, curds, ~ilk, ghee and Ku{a 
·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. e. it lasts for 7 days J.o 
Mahasantapai;ia is also said to last for twenty-one days. 7 

\. Yajiuv:i.lky:i Smrti III. 322, 

2. Atri Smrti 126-12 7 

'3. S~kh:i. Srorti•-XVIII. 4 

4. Y!ijn:walkya Smrti-III. 321 
Atri Smrti. 126 

5. ~nu XJ.212 
Y:tjih~lkya Smtti III.· 314 . . 
B:1udh~y:10:i. Dh~:i. Sutn-1 V. 5.11 
Atri Srorii-11 5 

'6, Y!tju:walky:i. Smrti-111. 31 5 · 
Atri Smrti-12°6 

7. B3udhlpn.°' Smrti-IV. 5. 16 www.holybooks.com
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Brahmakurca-The sinner fasts on one day. and on ,t~e

next day mixes up the ·pancagavyas w~~h Verlie .mantras .·and · 

drinks with mantras,1 

Regarding details we may note2 -

Gomutl·a to be taken .with Gayat~1s 
Gomaya to b.e taken with the mantra Gandhadvaram4·. 
Milk with Apyayasva5 
Curds with Dadhikrava:i;i.06 

Ghee with Tej?si7 

Kufa. water with devasya tva.8 

,, 
, .... 

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

_Total fast for the whole day ·and night, particularly on a -full. 
mo·on day and then drinks Panca.Gavya the next morning.9. 

CandrayaQa-It is an old penanace. According-to Baudhayana 
Dharma Sutra,10 it is of two kinds-Yavamadhya and Pip1Iika•·· 

1. Viji'i':.tneswar:i.•s commentary on Y1.tjiill.valkya ll I. 314-

2. Srunkha is quoted in. Prayscittaviveka p. 515· and he defines Brahma-
kurCl Vr1tta as follows : 

iTFI~ ~r·if.:1:fritfu· -TI~ I 

ol!Qf~·~,'r;_it~~@·it~ 11 

tiJlsBtf.r;,~·~ ffi ~.:cili!_cfi~ I 

itl~~~~ ~ 'eyf~-=q-~ II 

~-t~·G."<-,rr~tfiil<!i~ ~f\<!J: 1 · 

~nrct ~ ~a- Bcflcffl,,~ II 
3. *-gved:i III. 62, l O . 

4. T.:i.ittirry:i. ArnI].yak3. X.l 

5. J:-.gveda un .16 
6. J:-.gvcd:1 1v;:.9,6 

7. V:;:j:i.s~iyas:u~ihitl!-22. l 

8. Vr.j:'l.S:meyi ~:irphit?t 22.1. Aitarcy:i. Br1thm1i;i:1 37,3 

9. J!!h"ibsmrti-

ol~U'=ilmIT ~ tif<!f+rJW ~: I 
lffil¥4 ftfeta:. m~~~AA: ~: 11 

1 O. B:l.udh!ty:m:i DhMm:1 SUtr11.-1II. 8.33 
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madhya·." Pra_yafoitta Viveka quotes. Jabalal arid counts Caridia
yaIJa of five types-· 

:'l. Yavamadhya 2. Pip1lik~ madhya 3. Yaticandraya:i;:ia, 
. 4.-. Sarvatomukha ·and 5. Sisucandraya:i;:ia. 

It is a penance par ·excellence. When no specific . name is 
-mentioned, we may -take as ·candraya:Q.a.2 It ·destroys all sins.s 
When it is performed for a year, it becomes the imtrument for 

accumulating of merit.4 According to Gautama --Smrti~5 Krcchra, 

atikrcchra and Candraya:Q.a, are penances for all sins. When done 

.collectively grave sins are purified and when done separately 
·1esser sins are ·purified. 

Yavamadhya Candraya:Q.a is.defined as follows--

Suklapratipada c the first day ·of the bright half or a month )
To take only one morsel of food. 

··suktapak~advitiya-To·take orily two morsels of food viz. 
-on each day to go on increasing one mouthful till on the 
J>fm;,.amasi fifteen morsels are taken. 

_ Kr~oapak~a pratipada-F··urteen morsels ;:ire t;:iken which 
are reduced by one ·on each succeeding day. On the fourteenth 

·-of the:dark half only one ·morsel is eaten and on the Amavasy~ 
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. e. 
:On Prm;,.ima· much food is taken. Barley ('Yava) is thin at two 
,ends and thick in between, hence the term Yava-madhya6 . 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. Pr1tya1citta Viveb-P. 517 

2. Y1tjii avalkya Smrti · III 3 2 6. 

3. Manusmrti-XI 221-. . 

4. G_autama Smrti:28. 

5. Gautama Smrti 1 9 

6, Manu XI 217 
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on the first day and every day one morsel is reduced till on 14th 
. day one morsel is taken and on Amavasya a ~ompiete · 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 Pu.rI)amtts'i) fifteen morsels are taken . .ifore in between nothing 
is taken and the largest number of morsels are . taken. in the 
beginning and at the end. Hence it is named Pip'ilikamadbya<t 

There are different views regarding Candraya~a.2 

According to Yajflavalkya, · taking of 240 morsels during a 

month is known as CandrayaJ;1a Vrata.s 

The entire course of self-purification by penance is worth 
consideration. Certain principles have to be involved. Leaving 
aside confession, repentanc~, gifts, pral}.ayama, Mantrajapa and 
other gentle means of self purification and coming down to' actua~ 
penance., certain principles seem to be in~olved. Fast is an import
ant factor, so also Vedic . mantra. Paficagavya is a very· notable 
factor. 

Non .. performance of Prayafoitta-What will happen to 
L~a grave sinner who has not gone through .. the praya~citta rite? 

Such a man is mid 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 born as a man he is afflicted with diseases or·defects. 
Such cases are described Jo · great length in works dealing wi1h 
Karmavipaka. 4 

1. Yajfrw11lkya lll. 323-

M~u XI. 21-

_2. Vide HM":idn.tt:i. on G;,,.ut:im:i. 27.12-15 

s. Yajib.villky:i. Smrti lll. 324 I 
4. This sh(,)ws th:i.t :t m.:in wiih gr;1ve sins be:i.rs some sigm for !even 

births. A person with Up:ipat:i.b bc:irs these signs :,fter five hi~tbs, MJd :i. 

person with sins for three births, so for ~s details :,re con~erncd ~v~ may 

not find :t consensus of opinion, but the belief of the existi_.nce of ca~i. 

rebtion between a p:inicubr disc;i.se or a p:\l"ticubr zni1ru1l and the 

p:uticufar sin in c.u-lier ht1m.:in life is pcrsistz,.nt. 
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In the post-Vedic era, discourses are found in many warks 

on Smrtis and PurJQas. Satatapa's works on Karm.1 Vip1ka is 
-very well known. There was a wide-spread be'i~f that· diseases 
were the result of sins, Leprosy, Tuberculosis, ?vhlaria, Dysentery, 
Kidney trouble, stone in the bladder, cough, Fistula are due to 

sim in previous lives. l\fany Smrti-works have been \Vritten on 

birth as lower animals, often due to some sim in previom lives. 

The ~tudy of Purai)as 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 K1rmas in its 
diverse· a~pects, a,; was believed in ancient India to which the 
:above literature testifies, we now proceed to asce:·tain the 

ancient Indian thought of .the movement ~f 'the· soul· after its 
separ.1tion from the human body on death. Belief in heaven 

and hell is found almost in a:ll religion,; ofthe world. Virtue 
leads to heaven and sin drive, one to hell. There is aho a beliej 

in - transmigr..1tion which me::i.ns rebirth in the world in ano~her 
body. The two beliefs may be distinct an::l indepe:1.dent or b:)th 
may co-exist. 

The g~neral belief in .ancient and medieval countrh~s is that 
immortal element in man survived. The virt~.ous go_ t<? heaven 
and the sinful to hell. In early days there was also_ a ~elief in 
transmigration ~nd rebirth, This belief· was shared. in ancient 
Greece by famous thinkers like Pindari, Piato, . Heredotus and 
others. 

SVARGA OR HEAVEN 

There are descriptions of heaven in early Vedic · literature.l· 
These are repeated in subsequent works of"" the· an~i~nt age. 

1. The ~gvedn nnd nnd the Athnrvnvedn supply us with the infonn:ition 

nbout heaven. ere are three he:1vens : 

~gved:1: 1,3 5.6 ; VIII. 5.8 ; VIII. 41.9 ; IX. 113~-9. : .. : = · 
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The,Katha Upani~ad1 says that in heaven there is no ·suff1:ring 

..:at ,all and there is no particular perpetual joy. We hear of 
mumerous mansions in heaven,· each belonging to a particular .god. 
~he attainment of heaven is due to dana Of Upasana.-2 Heavenly 
:life is full of joys and delights. One has all his desires fulfilled3 
1Immortality ( '3l+!mct ) is o1}tained. Thus the Kaufitaki 
U pani~ad4 refers to the diffe.rent heavenly zones to Agni, 
Vayu, Varul}.a Aditya, Indra., .Praj,apati, 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 f ulfilled.G According to the E.gveda there is immortality 
in heaven. There king Vaivasvata dwells. There the su:1 is 
confined that never sets. There the Divine waters flow. 6 A 
sage attains immortality, enlightenment, familiarity with gods 
and are sure of not being harmed· by enemie~.7 Heaven is said 
to be equal to the abode of Yama. The sound of flutes and of 
songs resounds there. Those who perform sacrifices and praL tise 
penances go to heaven.8 According to the Atharvaveda., it is 
stated that in the heavenly world the bevies of \Vomen are the 
-denizens of heaven. People get many edible plants and flowers. 
There are ponds of ghee, streams of milk and honey. \\ ine 
flows like water and Ictus lakes surround the denizens. The 
meritorious alone are entitled to enjoy the deHghts of the heaven, 
free from diseases whatsoever.9 According to Brahma-sutra10 
the lord of Brahmaloka was ·HiraQyagarbha. . In another context, 

1. K~,h::1. l'pani~::1.d I, 12 

2. T~gved::i. 1.12 5. 5 

3. ~gved::,. IX. 11 3.11 

4. ~u~Iu,.ki l:p::1.ni!}io.d 1. 2-4. 

5. l~gved::1. IX. 11 3. 11 

6. l}gved:1 IX, 3 5.8 

7. l}gvedo. Vlll. 4 7 ,3 

8. ~gved..,. X, 135.7 

9. Athc,v.wed::i. IV. 34. 2 :i.nd 6 

1 O. Dr::1.hm::1. Sut~ 4.3.4 
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-the Brhadarai;,.yakopani~ad1 speaks of the spheres of loka .of .tnan, 

gods and devas and says that the sphere of the gods is the best. 
Ac'"ording to the ~gveda, on account of liberal .gifts people 

resort to heaven and reside there as bright- stars or· go to· the sun 

.and become immortal/3 

Bodily transference to heaven-
According to the Taittiriya . SaIT1hitaS offering the adabhya 

-cup in .Jyoti~toma results in stay in heaven while still livi~g in 
this world. Taittiriya Brrl.hmaIJ.a4 records that those who offer 

:sacrifices become shining stars in the firmament. The Satapatha 
Br~hrnat;ta5 is an evidence to the fact that a sacrificer is-born in 

the heaven with his entire body. 

:Heavenly bliss-
According to the ,Brhadarai:i,yakopani~ad, joys of the worlds 

, of gods are hundreds of times more delightful than those of the 
mortal world. 6 

Heaven not a place-

There are various opinions whether -Svarga means a place or 

lt means anything other than a place. On Jaimini Sutra, Sahara, '1' 

. 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. It also means a place 
where there is neither · heat nor · cold, neither ·hunger nor thirst, 
ueither distre_ss 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 arid 
not a thing which brings joy.s · 

1. B!hadlira1nakopani~ad I. 5.16 
2. ~gveda X. 107.2 
3. Taittiriya SaI?hitlt VI. 6. 9. 2. 
4. Taittiiiya Brll:bmal}a I. 5. 2.5-6 
5. Satapatha Brll:hmaJ}a Xl.1.8.6. 
6. BrhadaraJ}yakopani~ed 4.3.32 
7. Sa.hara on Jaimini :::iutra VI. 1. 1 

-8. Sabara on Jaimini VI, 1. 2 
Also see Ka!hopani~ad 1.12 
Vide also Taittiriya Upani~ad:II.8 
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Hell-
There is no clear mention of Naraka ( hell ) as such in 

the ~gveda. There is an indirect -reference to it in some places.1 

Indra and Soma are called upon to strive dqwn the evil doers into 
bottomless darkness.2 Indra is implored by the sage to send 

down into darkness whoever attacks him and his disciple.s 

In the Athan·eveda4 there is a reference to 'Naraka Ioka'. 
In the Va jasaneyisarnhita, 5 the Viraha is relegated to naraka 
The .~atapa1ha Brahma:o.a6 finds reference to torments of hell., viz. 

men cutting upto the limbs of others one for crimes committed .. 

According to the Taittir1ya Ara:o.yaka.7 there are four narakas 
namely Vi~arpin, Avisarpin, Vi~adin and Avi~adin in the South
east, South-west, North-west and North-east. 

The Kau~itaki Brahma:o.as gives us the idea that a man in 
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. 9 According to .Gautamalo sages of .the· 
past are of the opinion that Naraka i,s nothing more than this 
lo~s of capadty and of the fruits of good acts. The commentator 
Haradatta11 remark~ 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 9r Svarga was a 
place or not. Some regard Naraka as a place· and others do not. 
believe in the idea. 

1. Ji-gved:l IV. 5. 5 
2. J~gvcd:,. VII. I 04 .2 
3. R.gvccfa X. 1 52.4 
4. Ath:irvcv:i.d:l Xll. 4. ~6 
5. Vrij:1!>:m<::yis:nnhitl'i XXX 5 
6. S:1t:1p:1tl1:l Brrihm:m:i XI. 6.1.4 
7. T:i.itti1Iy:1 Ar:1i:iy"k; 1. I 9 
8. K."\u~Itaki Br-lhm;'\n:\ XI 3 . . . 
9. ~.f: Bc<F-T~ fcr~~it .f~c!i: 11 13. 7. 

1 O. G.lut:1m:1 Dh:inn::,.sUtr:1 21.4-6 
11. ~~ 8 fq~ ~~ ~:~m.,~ 9Ttl) ~.~fcr II www.holybooks.com
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Narakas in the Smrtis-. 

. Smrtis deal whh narakas. An . attempt has been made to give 
the.names of these Nar~k'",~ iri a tabular form that· are found in 

' . 

different Smrtis. The names of Smrtis are given below:-· 

S: No. 

I. 

Name of Smrtis . 

.1.vfami & Yajfiavalkya 
.Manu & Yajfiavalkya 
Manu & Yajfiavalkya 
J\fanu & Yajfiavalkya 
l\1anu & Yajfiavalkya 
:Marni & Yajfiavalkya 
Manu & Yajfiavalkya 
11anu & Yajnavalkya 
l\!fanu & Yajfiavalkya 
lVIanu & Yajfiavalkya 
Manu 

2. 
3. 
4. 
5. 
6. 
.7. 
:8~ 
9. 

10. 
11. 
12. 
13. · 
14. 
15 .. 
16, · 
17, 
18, 

'19. · 
20. 
21. 
22. 
23. 
24. 
25. 
26. 
27. 

l\!Ianu 
Manu & Yajnavalkya 
Manu & Y8jii.a~1alkyir. 
Manu & 
Manu & Yajfiavalkya 
Man'u . 
.vianu &. Yajnavalkya 
rvianu &·Yajnavalkya 
.Manu & Yajfiav.1lkya : 
.Manu & Yajnavalkya 
Yajnavalkya 
Yajfiavalkya 
Yajiiavalkya 
Yajfiaval'.<ya 
·Yaji'iavalkya 
Yajfiavalkya. 

Vide Manu IV., 88. 90 

Yajnavalkya III 222-224 

Name of Narka · 

Asipatravana 
Andhatamisra 
B.j':!}a 
K~lasutra 
Kakola 
Kucjmala 
Tamisra 
Tapan 
Pantha 
Mahanaraka 
Mahavici 
Maharaurava 
Raurava 
Pratimurfaka · 
Lohadaraka 
Lohafarhku 
Yaitario1 NadI 
Salmali. 
Sa:i1pratapana 

. Sa,nhata 
Sainj1vana 
Avici 
Sali1ghata 
Lohitoda 
Savi~a 
Mahapatha · 
Kumbhipaka •. · 
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V AS1STHA SAMHlTA ON KARMAN 

Vasistha Samhita divides :Karma into two clasi;es namely 
-Pravartak; and Nivartaka,t from which it is clear that according 
to Vasi~tha it is not proper to renounce Karman at any stage so 
that Karmasamasya has no place in his scheme. The Pravart.aka 
Karma is initiated by desire and will and every member of the 
Varl)asrarna system has to follow it. This karma is. known.as 

Pravartaka as it encourages a man to lead a wo··Idly life but when 
the karma is combined with Jnana and is free from all desires, 
it is called nivartaka karma, It is so called because it prevents a 

man from entering into the cycle of birth and de1th. It is thus 
dear that man falls into the cycle of birth and death due to Karma 
<lone with a special motive but if the action is performed with 

the idea that it is one'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 Gn~·s Nitlk~ma Karma. 
Vasi~tha 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 Sastras. 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 Vasi~tha ~11 
the rituals enjoined by the Sruti and _the Smrti can be performed 
mentally. Vasi~tha, points out that as a matter of fact mental 
.action is superior to bodily action in every case. According to hirri2 

Nitya karma should be done regularly, 

Vasi~tha was an advocate of Jnanakarma - samuccaya and 
believed that salvation could be attained by the united action of 
Karma and Jnana. 

In the Nitya~Cara Paddhati it is enjoined that on journey one 
should perform Nitya Karma mentally. 'Vasi~tha. however says 
that even in usual times mental actions are better than physical -
actions. This idea existed in the U pani~adic times also. In the 

1. V:,.si~\h:,. $:uphita 1. 19 

2, V:1Si~\h:,. S:i.f!1hitri- 1. 2 O www.holybooks.com
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Hopani~adl it is said that immortality is attained by vidya. 
Avidya is equal to Karma. Here Jfiana and Karma are enjoined 

to be practised simultaneously. Kenopani~ad2 refers to Karma 

together with tapas and damah, 

In Chandogyas U pani~ad there is a reference to householder's 
life as a means to realising Brahmaloka. In the MuIJ.Qaka 
Upani~ad4 there is a reference to a state which is Atma KriQa, 
Atma. Rati, and also Kriyavnn. This means highest Brahma 
Vidya.. In the HarHa Sarµhita5 it is said that eternal 
Brahma is attained by Jiiana and Karma just as birds fly in. 

the sky by both the. wings. The Maht"\.bharata6 also says that 
neither Juana alone nor Karma alone but both Jn~na and Karma 

make for perfection. 

The Brhadyajnav~lkya7 also insists on the. combination o~· 
Jnana and Karma for the realization of Atma. It is like a bird . 
requiring both its wings for flying. According. to this work those,. 
who are .in favour of Juana alone do so be:ng afraid of bodily 
troubles involved in the performance of Karma. Jfiana without. 
Karma is not seen here. s 

Medhatithi, Bhaskaracarya an& Vijfianabhik~u also support 
. this opinion. This. is the orthodox view in the ancient Vedanta and 

Sankaracarya in his Commentary on Gita also refers to this. 
Vasi~tha in Vasi~th_a Sarp.hita.9 recommends the performance or· 
Karma with Jfiana. He also recommends Nitya Karmas with_ 

1. Isopani~ad, Verse IX, 

2. KenJ;:;ani~ad IV. 8 

3. CM:ndogya Upimipd VIIl.·I 5 

4. MuJ]-qak:i. Upani~ad Ill. 1.4 

">. HarTta S:upbita VII. 1 0. 

6. Mahabharata,\Santi. p:uv:i. 320.40 

7. Brbadyajii:i.vryl~y:i. IX.2 8-~ 4_. 

8. lvt.;tsya PuraJ]-.1- 52-8:-12 

9 •. Vai~\ha fotri~iut-1:27-«<T: cntfc1 ~~ !ITTf¥tSN ~~: I 
qm(f+{fir ~-'1\ ~lilitl"ci~ cfi;r_ ml: II 27 II• 
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Jfiana because when desire for fruits is gone, mukti is meritable. 
Vasi~tha also says that all the Nitya and Naimittika karmas 

,enjoined by the scriptures should be done with Jnana. 

;.,--:-- .. , 
.\i"-1 

Juana according to Vasi~thal is knowledge acquired 

through Yoga. 

. ' ~ 
SE~A KARMA ( ~tSf cfi+f ) 

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 exi.sted in other religious 
-systems of the world; though wi:h 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 times in India the idea of rebirth 
has universally prevailed. The idea of experience of joy and 
-suffering in heaverl and hell is very old indeed arid- in this regard 
.all the religious systems of the world are ~f one accord,. but the 
idea of. transmigration in India is co-eternal with the c·)hception , 
,of heaven and hell. The Vedic conception of Se~akarma . can , be 
pointed out.: 

The idea of Se~akarma is very old in India as it appears in 
Verlie 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 favou~ of infinite_. 
life of joy and heaven or of suffering in hell as a res~lt of finite. 

1. ~fc'f <l~ ffi~, .:f~ '3TR+:rTif ~ 11 · 

,2. Tne above description of the views of the Vasistha Snrnhita are based . . . . 

upon the YogaMJ}ga of th~s work on which a critical s~dy ,vas made by· 
Pt. R.G. Kok~cshastri and tr:mslated by Dr. C, K. Pai. The. Vasi~\ha- · 

S:uphita was printed on behalf of the_ Kaivalyrrsr~mi, :mthorities, Lonavb_

The in roduction -of .Kokgi~roashZ1Stri :was published in Yogamtm!tps\'.,' 
•October, 1967.·, www.holybooks.com
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Karma of the , present . life; for an eternal effect is inconsistent 

~vith the finite cause .. 

Ancient ·Indian· thinkers pointed out that both hea;,renly 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 Se~a Karma or residual karma 
ibegins to function after the lapse of heavenly or hell life and as 
a result 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. 
Se~a Karma automatically takes the soul back to. earth conscious
ness. Se~a Karm 1 is something like the water or urine sticking 
to a bottle after it is emptied. \,Vhen PuQ.ya and Papa ( Merit 
and Demerit) are both exhausted, the enjoyment and suffering
further life in heaven and hell being impossible, the soul through 
Se~a Karma or residual Karma comes back to earth. This has 
already been refen·ed 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 Siitras as Pretyabhava etc. 

Apastamba in his Smrti:L has made it clear that people of 
different Vari;;ias and A~ramas who are devoted to their duties 

· according to Var1.1a and Asrama 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, 

1. ,,~ ,ijf~~ ~~= ii~ cnB~<l ffii:· -~ fqfu~~Rr-
~-'l~: ,3fflci'rjM'rjfl€1;lim1 ~ st~''- . 

'3 e 
<.)noted by Swamr B:ilaram:i, the comment:itor,. in · bis book'' . ,Pat:mj:ib. 

D:1rsli:n:1 Pr~kf.s:."-Jl. 13. 
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appearance, length of life. learning conduct, wealth, happiness. 
and intelHgence. This is Se~akai:ma ( ~~ ) . 

The question often comes in the mind of .man-what after 
death? In the Vedanta Sutra1 it is said. that after death an 
evil doer experiences the fruits of his karma in the abode of Yama' . 
( Sam.yaman ) and then ascends to. this mortal world. According, 
to the Kathopani~ad,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 •.. 

1. '\'c-d'."-'lt:-. Sttt'~ III. I-\ 3. 

2. K.~\ho?~rhJ\d n. 5. www.holybooks.com



C':-IAPTER I l 

'KARMAN ·1N 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. \Vhat is called. creation, sustenance and destruction of 

the world is . its round of three-fold act. What happen.; 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
revel.1tion. 

This process of action within the Supreme-self may be looked 
at fro.n 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. Thi. round 
of his activities is in a sense an eternal round from which there 
is a·pparently no escape. Vedanta and other systems of philo
sophical thought referred to these three · Supreme-acts in 
Paramatma. It is true from the relz.tive point of view but it 
leaves unanswered the question of the,possibility of the first and 
the nature of what happens ultimately after the final act. These 
three represent the round of Sarp.sara 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 
Atma, how are we to account for the possibility of its compulsory 
association with the body. .In the same \Vay, 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 <1fter a short time, may be after a big period 
of cosmic destruction ( Mahapralaya ). 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 Sarpsara. or mundane life 
remains inevitable. It is for this reason that the Agama as a 
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 Maya, 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 known as 
Tirodhana ( IBU'l:'fFl') and Anugraha ( ~ ). It therefore means 
that the Supreme Atma first of all 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 itself by itself. This is self
concealment of the true nature of the Atma. Unless this happens, 
the question of creation or the assumption of the body by the Atma 
cannot logically present itself. In a similar manner, death is not 
the end of the life of the soul., for we know that it is followed by 
re-birth which is followed by a second death 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 technically· known as Ai;;tava-Mala. The 
word literally means the assumption of atomicity on the part of 
the Atrn5. 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 rcmders Siva-Bhava into Pasubhava. 
The animal nature of the Atma 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 ( Prat;ta ) , 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 Atma is·destroyed by its own self-impossed coating. This is 
the so-called innate covering of the Atma or Ai:iavamala. It 
corresponds to the assumption of Jeevabhava or Pafobhava cones• 
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 regtlessness, in 
consequence of which the Atma comes in contact with the wdrld 
of Maya and assumes a bodily form. )v!aya as a principle of 
creation and its five products working jointly with IV[aya cons
titute the so called Kaiicuka ( ~ cfi ) on the Atma. These 
Kancukas are the products of Maya functioning with Maya itself 
may be named as follows :-

1. Kala, 2. Niyati, 3. Kala, 4. Vidya, that is, impure 
Vidya, 5. Raga. These principles of coating work with l\1aya 
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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From 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. An.ava, 2. Karman, 3. Mayeeya. Con-
sequently we have in existence three kinds of limited souls aS
Pa~us i. e. those who have only one limitation or Mala namely 

An,ava, 2. those who have two limitations namely Ai;ava and 
:Mayeeya. 3. those who have three limitations-An.ava, l\1ayeeya 

and Karman. 

A. Those souls who have only one coating and have been. 

liberated from other two coatings are called Vijnanakala. 

B. Those who have two coatings, are known·as_ Pralayakala .. 

C. Those who have all the three coatings untouched are 

described as Sakala (~)souls. 

Souls in their em odied existence are usually of the Saka la. 

( Bt!i~.) type. So long as the cosmic destruction has not arrived,. 
all the souls are coated wit I their bodie~. In this state all the 
three coatings are present simultaneously. This is · what we· 
generally call embodied existence, the entire animated world not · 
only in this world but also in the regions of the Devas-. not only 
in a 'particular Brahma1;H;la bnt existing in all the Brahman.<;la .. 
These · animal souls are classified under the category of Sakala 
Pa~u. There are others who have given up their bodies and are
in 'a 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 Sam.skaras continue to cling to them, so that 
as ~.oon. as these Sa111Skaras 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
sti '. l left. These are known as Vijfianakalas. They are free 
fi om Karma and therefore represent a higher class but they are 
:ho cla,c;ified uncle_: Pafos in as much as they have still got the 
AQ.3.Vurnala left. A1;1avamala is the inmost of impurity of a soul 
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:md until it is re:n'Jved the sottl continues to be called an animal 

'Soul· and its divine or Sh•amaya Pr:-ikrti is not brought into 

nctivity. These highest souls nre luminou5i powerful and endowed 
with all faculfc.~. They ha\·e n glorified body and are active 

partners in the dispemntion of the world. The.c:e souls are 1echni

<:a11y known as Siddhns nnd continue to exist until their nnimal 

n:-iture is exh;rn;fed and the divinity rc-e,;tablishcd. These souls 

ha\·c only one bond out of the three left in them. This limitation 

{!nables them to ri~c above the embodied human exi-;tenr.--:! of 

1he world as well as this disernboidied human existence is 

Kah·alvamukti etc. 

From the above observa~iom, it ic: clc;\r that there are diffe
rent 1 imitat:ons in different categories of souls-the Vijiianr1 kala 
souls arc of the highest order. Some of these souls whose in,ate 
impurity or A:oavamala is mature, received the Supreme Pi·Jine 
Grace at the end of a particular cyde and according to the 
degrees of their individual purity they are gifted with a:vine 
gr,v·e of a particufar order and invested with powers for taking 
part in the wor1d administration. As administrators on higher 
plane,, t:-ey arc classified on the basis of their purity and power 
into different classe~. They ;ire all furnished with a glorified 
body comequent on the o;:,eration 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. :Ma·1tras, 
Mantre~waras and .Mantrabhairave~waras etc. 

They are workers in Divine Harmony, working· for the 
rr1orc1l upliftment of the human race. Th~y have no Karmas 

.of their own and yet they may be said to have Karmas of a 
. superior type. The impure Vasana of ordinary human beings 

<lo not exist in them but tbe pure Vasana of higher soul of angelic 
.character belo:'lg to them and continue to function. When th'ese 
_Vasanas will disappe:ir after their gradual fulfilment,' these souls 
will be absolutely pure and the atomic coating will disappear 
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altoaether. It must be remembered in this connection that 
0 

the:r 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 Kaivalya 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 
which is technically described as the position of a V,jnanakala,, 
Vijiianak<=vali souls~ These souls live always a life of isolation 
without any body or senses of any kind and detached not only 
from 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 

. ha, been secured.· These souls are free from Karmic forces of 
any kind and therefore never go down to the mundane world 
to reap the consequences of those Karmas. Being deprived of 
accession of .divine wisdom they are also unable to attain the 
status of Siva,· These souls as such do not get the advantage 
of Divine Grace till the innate impurity gets sufficiently matured°" www.holybooks.com
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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 ~tates represent freedom of the soul from 
contact with Prakrti consistirig of three gui;ias, There is a higher 
state of Kaivalya which represents a state of immunity of soul 
from contact with l\1aya where the impurity of matter is co:npara
tively less. There is a third state of Kaivalya which represents 
the highe~t state of freedom from matter, as this state represents 

the highest possible purity attained.by the soul after its freedom 
from the purest form of matter namely Mahamaya. 

\Ye have spoken of two kinds of souls namaly the higher 
Vijnanakala and the lower Vijnanakala These souls are above 
the functioning 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 Vijnana, 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 aho for some length of time. It is followed by a state 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 Vijnanakalas only. The Vijnana
kala as well as the Pralayakala souls are both discussed, but while 
the Vijnanakalas 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 impurity to be removed. It is 
the basic impurity known as A:o.ava mala. The Pralayakala 
souls have two impurities left, namely the A:Q.ava mala as well as 
the Karma rnala. 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 lowest man, all embodied beings belong 
to the Sakala class. When we analyse the viowpoint of the www.holybooks.com
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Tentras, we find that th~ Vijfian~kala souls are always above. the 

function of the Karmas. Karma 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. The Saka1a souls 
always lh·e under the shadow of the operation of the Karma 

fcrmula. Consequently, the operation of Karmic Jaw holds 
good in the case of the embodied Sakala beings as well as the 

temporarily disembodied under the Pralayakala beings. 

The entire phenemena of birth, death, transmigr£1tion and 

rebir h are all related to Sakala souls and have nothing to do 
with Vijfianakala altogether. It should he remembered that the 
Ni~kala souls either Prafayakala or Vijflanakala may have the 
possibility of obtaining the Divine Grace directly from the divine 
source if the maturity of their l\1ala 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 ( +TW{Tefi ) may be converted into Man:ra.5 or 
I\1antreswaras as the case may be, but the Pralayakal~ .. disembod• 
ied muls may be converted in case of sufficient maturity of their 
?.fala as Mantrdwara but never as lvfantras. In case of :Vfantr
e~wara it may be pointe..: out that the equipment af Paramantreb• 
·wara is from the Viji1anakala souls but Aparamantreswara is 
never bas2d on Vijnanakala souls but only on Pralayakala souls. 
The impo:·tant point to be considered in this connection is that 
AparamantreJwara is a functionary who works within the domain 
of :Maya and has therefore a duel body attached· to him. A 
Ma)ika body according to the nature of the maturjty of.the 
I<arma sarhskara. and the glorious body which is consequent on 
Divine grace. This is a very important fact · to be taken into 
consideration in connection with problem of Karma. . The duel 
body referred to above includes within itself the ·pure body called www.holybooks.com
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13aindava Sareera ) (~ ~) received from the Divine Source 

in consequence of grace received and the impure body made of 
11:aya due to the maturity and functioning of the Karma seeds 

·still left ·in him which compel him to assume a 1\1ayika body 
·corresponding to the plane of his Karma by means of which be 
works at Karma as before. The existence of the impure body of 
l'viaya enables him as a Guru to function on a corresponding plane 

·Df ?viaya. This shows that adhikara consistent with the Divine 
Administrative machinery is possible in the impure body of Maya 
provided that 1\falapaka 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 m~n with the impure bodies in the Sakala State may 
·be blessed with Divine _Grace. If this Malapaka is sufficiently 
high these people have a double function to perform and they are 
distingnished from the Pralayakala souls receiving divine Grace 
by the fact that they are not converted into Bhuvaneswara as in 
the former case. 

The operation of the law of Karma demands that every 
--perrnn has to work out the law of karma with two bodies both 

·impure. Of these two bodies, one is called Tattvafareera. This 
is made up of the elementary Tattvas from Mayli below Kala 
oelo·» Kala. down to the earth principle. This corresponds to 
the so•called So.k~ma Sareera in other systems of thought. In 
·Agarnas such a Sareera or body is described as Tattvasareera 
-which is a permanent possession of the soul until the Karma is 
finally worked off, either through Vijfiana 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-
-went and suffering; for it is not a Bhogadeha at all. It is simply 
,the carreer of the human soul from one state of Bhoga to other. 

What we know as the physical body or sthula deha is in the 
]anguage of Agamas designated as Bhuvanaja Deha. It is not 
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a tattva-deha but is a body which experiences through itself t~e

results of Karma either as .pleasure or as pain. This physical 

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 tatcva-sareera when coated 
with the Bhuvanaja sareera may enjoy the pleasures of every kind 

and may also suffer intense pain of ever~ sort. Example of 
pleasure-giving bodies are found iri the lower heavens and higher
heavens. Similarly examples of bodies which cause pain or 
suffering are found in the different dark regions of the hells and 
nether world. The physical bodies or hell-beings are techni_cally
known as Yatana Sareera. It is not p8ssible for ordinary human 
bodies to tolerate the extreme pain inflicted upon them in helt 
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 comtituted that they· are not capable of enjoying the· 
the intense pleasures which have to be enjoyed in heavens. 
Both these bodie3 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 pleao;ure and extreme pain. The 
usual rule is that a person on death leaves behind h_im his ordinary 
human body and begins to migrate with his tattva sareera from 
one plane to nnoth~r, in order to reap the consequences of his. 
former deeds. This they have to do not in the tattva-sareera. www.holybooks.com
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to which they migrate but through Bhuvanaja fareera wh:ch·. 
they save to assume both in hell and in heaven. The function 

of tattva-sareera 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 Vi~aya ). 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 sareera 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 mundane 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 .<Jf the term. The demands of Karma compel a 
man to remain bound to mundane life either as an angel or a 
celestial or sufferlng like a hell-man in deep and dark dungeoi1s .. 
Even if the .. Karma Sa!hskara is wiped out or burnt down under 

the influence of Jnana or self-illumination, it need not be· 

regarded as the supreme ahµ 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 pmsess Yogic Vibhr1tis 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 ].) oisE d in a sense or 
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 an4 Jaina thought seem 
to indicate. The true aim of human life is to divin;se human 
nature and to tramform it so thoroughly that a man may become, 
in the long 'run endowed with Divine StF-tU5 and Divine Power. 
The true aim of man's life is to perfect himself in such a way-www.holybooks.com
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-that he may be capable of rising above his so called atomic 

condition which represents his self-m<1.de 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 . 

ignorance which stands behind the origin of Karma. Hence 
the ideal of Kaivalya or Nirvai:ia in the sense of fraedorn from 
human limitations is not acceptable to a Tantric .. If this state 
is understood in the sense of dissociation from Karma and it~ 
basis., the true aim of a man according to Agama is to recover 

his lost divinity which he c-anno~ effectively bring about simply 

by the de;;truction of Karma. The aim of hnrnan life as has 

been already pointed out is to attain a state of illum·nation follo· 
wed by imm01·1ality 1,vhich implies a ,state of tran;formaticn of 

human soul into the Divine Essence. 

Utapalacarya in his Hwarapratyabhijna Karika and Abhi• 

navagupta in his commentary on the same ( Vimartini ) have tried 
to throw useful light on the question of Karma.mala and all its 
implications. According to U tpala 1 thera ar~ three malas or 
impurities named. and described in this manner :-

1. A.I)ava 1\fala 6r Atomic impurity-This jg the basic 
impurity of the Supreme Atma. This impurity is of two-fold in 
nature. The pura Atma in its fulnes.s represents two elements 
namely Bodha { cftl:T ) or awareness as well as freedom of action 
( Swatantrya) combined as one entity. The atomic impurity 
means that there is a disturbance in the integrity of the supreme 
self implying a :::ep;:iration as it were of the two basic element" of 
the pore Atma. In other words when Bodha ( awareness or con
sciou~ness ) is deprived of free action and when free action is 
deprived of consciousness. The,e ar~ the two different forms of 

1. Ih·~r;'\ pr:\t)':\qhijn~ Vim:idini Vy:.:kbyli 111. 2. 4. 5 
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basic or intrinsic impurity when the supreme self poses its inte~ral' 
character. Vve may bear in mind in this connection that Siva 
without Sakti is really Bodha without activity. In the same way 
Sakti without Siva is action without Bodha. To speak more· 
familiarly ,•,,-e may say that the fulness of the Supreme Atma con

sists in its integrity in which Jnana and Karma are integrat<;d as· 
one substance. In the language of the Agamas Siva and. Sakti · 
or Jn~na 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 
impl:es 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. 

'\,Vhen in the beginning of creation this central unity is as if it 
were split, there comes into being what is known as l\1aya which 
is a state of being, in which there appears the consciousness of 

something other than the conscious being. It is in this state of 
Maya that the subject sees an 01:ject outside of itself. In the state 
abO\·e 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 1\1aya or knowledge of a second object 
01her 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 name1y AQava or the primal self-limitation and Maya 
which is mbsequent appearance of duality resulting from the 
original self-division. The Agama says that there appears a third 
impurity in the form of Karma. Kclrma 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 
Jnana and Karma represent two aspects of one and the same crea• 
tive activity. In other words., to be aware is two act, and toact 
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·is to be aware but in consequence of tbe original split, Jfiana and 

Karma i. e. Siva and Sakti appear to be separated and in conse-
•quence of this, Karma losses its touch with Jnana or consciousness. 
The fact is, in every case of action we find the actor as devoid of 
Bodha or knowledge. Had ~here been no such split between Bodha 
and Karma, Karma in the sense of Dharma and Adharma i. 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 
Mayafakti represented as the supreme freedom of the Atma which 

-converts the impossible into posssble ( Aghatitaghatavakarir;ii 
: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 Uttamakartrta) 
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 .Al)ava rnala. or the innate purity is 
·twofold. The perfect state of the Atma is described as perfect 
consciousness with freedoom of action or will. 1 ts limitation 
implies a two-fold change implying a state of consciousness or 
·Bodha devoid of all freedom or free activhy dP.void 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 ls destroyed. After this primal 
,impurity, has taken place in the form of iielf-limitation, the 
.appearance of sense of difference in consciousness appears. This 
is technically known as Mayaeeya mala or Maya. In 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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~ppcaring before it and ntt.'lched with it-This is the origin of 

the sense of difference, technically known as l\fayl'i. This would 
h:we not been pos.<:iblc had there been no split in the unity of 

'Supreme Self. On the appearance of ?\fayn. producing a sense 

of otherness in comcioume.,;s, there appears the third impurity or 
Karma viewed as merit or demerit and producing birth in a 

physic:,1 body and experience of pleasure and pain through that 
body as .a result of aforesaid merit or demerit. This body has a 
limited durntion ba..~d uprn the nnture of the Knrma. This 
-shows that Karma as .Mata or impurity gives rise to birth ( Jati ), 
term of life ( Ayu ) and experience of pleasure and pain ( Bhoga ). 

In view of the nbo\'c it would appear that there is a possibi• 
1ity of different categories of soul ench with a distant character 
-of its own. As a result of the above split, there appear certain 
'Souls which are distinguished from the pure Atma-for though 
-they are abmlutely of the nature of pure consciousness like the 
pure Atmri, they ha\"e no freedom of activity which the pure self 
-enjoys. These souls are technically known as Viji1yl'.inakala or 
VijfianakevaH. Their essence consists in pure consciousness, 
( Chinmatram ) hut they have not the consciousness of ego or 
Aham which means that the Supreme Self-centredness in con
sciousness ( Swatantrya ) is lacking. These souls are essentially 
of the nature of p'ure 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 Supreme Self. Not only this, inspite of their. purity in 
-consciousness they are distinguished from the pure sou.I 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 Vijnanakalas among themselves is really due to the supreme 
will of the Divine self. Besides Viji'ianakala souls, there is 
another clas.,; of souls who are described as Pralayakala. These 
souls have their ego-sense which rests in pure inconscience that 
is pure void of Sllnya ( ~ ). These souls are of two kinds. 
Their sense of I-ness rests in pure void or insentient matter or in 
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PraQa 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 Prai;;ia or Buddhi. 

They are described as A.bodharupaharttarah. 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 sets in, they become endowed with bodie:; and 

senses. So far as these souls are considered they are of course 
tainted with the primary or atomic mala ( Al)ava mala ). They 
are also associated with Karma mala-known as Dharma-dharma, 

merit and demerit in the form of residual dispositions ( Vasana
Sarhskara ). 'l hey have also sense of difference which mayeeya 
mala involves. A.bhinavagupta points out in his Vimarsini that 

there are two possible state:; 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. Su~upti 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 
Su~upti is A.vidya, it shuld not be regarded as a state of dream, 
In both the states of Su~upti, the common feature is that there 
is no conscio .sness of the Karya and the Karal!la.:.namely the 
physical body and the senses which is a common characteristics or 
P1 alayakala. 

I 

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 remembered that even 
when At;1ava and Karai;;i · impurities are absent, there may exist 
the pure object of Maya mala. We are not referring to the case 
of souls technically known as Vidyeswara. These souls regard 
the pure consciousness as their self and at the same time po,se;s 
the sense of ego and consider themselves as active agents. These, 
souls are both omniscient and omnipotent. These are technically· 
designated as Vidye~~varas. In the case of this class of beings,. 
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it is noted that they a,e tainted with the impurity called Maya 
in so far as they have a consciousness of bodies, sense'> and worlds 
of- experience. Next to these tw.:> 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 Sarhsaras. They range fr.:im 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 
Maya. It is Karma alone which gives rise· to their mundane 
conditionor Sai1s~ra. 

It is said that the field of transmigration is c~extensive with 
the extent of mundane existence. The traditional view is that 
the eight kinds of Devas and five kinds of sub:1.uman race-these 
fourteen varieties represent the field of Karmaic operation. The· 
eight kinds of Devas include the Pis~cas, the Rl:ik~asa'-, the Yak~as, 
the Gandharvas, the Devac; connected with Indra and those who 
are connected with Soma., Prajapati and Brahma. The five kinds 
of sub•human creation are Pasu, Mrga, Pak~I, Sar'isrpa, and 
:::thavara. Sri Abhinavai Gupta's description of Sarpfara de::nands 
the attention of 'the learned • 

. He points out that though AQ.ava 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 Vijfianakala souls and 
others2. 

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

1.- ~'!~~for~ ~cf"'cl ~ ~ cfcd+rr.n 11fci~{ij

~fu ~cf\:ij Sf9~':ll cfc~~Ff: ~~~€\' TI 

2. ~flllq<f[>lT.:r~r ~ .:r~ .=r cfir~ B;T~ ij~ftr cfiihrr f<Ffr \1 ~&:1AAm . ~ ~ 

+{Tc[tf+r~crq , ~furn"'~r cfiffi~~t - ~frr ~~ci cfit{+f~ ooH.~ ~ ~ 
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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 m1,ndc1ne condhon 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 usual 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 Su~umna and with a gradual increase of this activity, the 
Tureeya condition is followed by the Tureeyateeta when the bo~)l 

falls off. 

From the above brief account, it would be clear that the 
state of a Vijnanakala 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 An,ava 
state persists, it is supposed to be ·good spiritual condition in view 
of the fact that it is above the functioning of Karma due to the 
operation of Viveka-jfi.ana. In the Tantric lit.erature, the spirit• 
ual state ·or a Vjnanakala is not an ideal conditioµ alth<;mgh it is 
free from Kanna i11: every form and its operation. . . 

In this connection we should like to refer to the views of 
1 Swatantra Nandanatha. the author of Matrka Cakra who hac, 
stated his own view~ very kindly and boldly. 

From the above survey of Agamic doctrine, it is clear to 
every reader that the destruction of Karma as such. does not 
necesmrily repres:nt the ~ighest spiritual condition as in many 
other systems, Av1dya or Aviveka has to_be r~moved together with 
the re~oval of Karma._ ·we are constrained to note in th.is 
connection that unless An.avamala is removed th I f . . . , e remova o 
1<.arma 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 IV!l:'l.y!'i 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 vVisdom which 
reveals the Divhie nature of the self, but Karma as a source of 
im!_:>urity 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 Ivfonists however 
do not look upon Karmamala as a substance. The difference of 
approach within the two views lies in the foct that with one view 
it ( ~ala ) is a substance and has to be removed when mature by 
~ome 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 destr0ying 
Karma through. action or knowledge as the casE: may be. The 
ancient Tantric Dik~a as is found in the Swacchanda tantrai 
contains an elaborate scheme of destroying Karma including 
even prarabdha. It is pointed out in the La1:{~ami Kular7J.ava 
that Iv.faster or Guru who initiates the disciple enters into the 
body of the latter. In this connection it is further expl~ined 
that Guru leaves his own body by means of the Pingala · nac;li 
( fct~ ~ ) and enters into the heart of the disciple. through 
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the latter's ic;la Na<#. Thereafter, he cuts off through_a mantra 

the Purya~taka or subtle body of the discipile. This technically 
known as Astra mantra. The ~eparated purya~taka has . to be -
drawn back by means of the dhama mantra and placed i~ the 
Dvadasanta or Brahmarandhra i. e. · in the head~ Thereafter,, . 
the teacher takes recourse to Samharamudra :'for making a Samp· ·· 
uta or covering of the consciousness or Chaitanya a-nd fill it with 
his own heart through the Ni~kala mantra called Bhairava. In 
this way we have the successive .functions af three mantras. This 
is .followed by the performance of Kun:ibhakriya in -which the·· 

Ni~kala mantra is used and breathed out by the nostrils: ·So . 
much being done, the Guru takes it up from the Dvadaianta,. -

throws it into the womb of Bageswari by means of Bhavamudr~ · 

or Li1igamudra. This process of throwing in as a part of the act · 

of Yojana in which connection the Acarya has to meditate him_self 
as identical with Isvara in whom Kriyasakti is preadominent and· 
also to meditate on Bageswar1 as the Mother. The Chaitariya or
the consciousness of the disciple has to be initiated. Being joined· 

with that ( SaJ:!lyukta ) the Guru creates a · number of body in . 
the plane. In this manner the impure plane of Maya becomes
conve; ted into the pure plane of .Mahamaya induced in the pure 

jeeva. The Mayika rupa has no connection with Siva Vidya .. 
If there were any connection, it would be unreasonable to create 
a number of bodies for the simultan~ous purification of successive 
Karmic experiences. The Adhara or plane in this context 1s. 

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, life.terms and experien· 
ce; which are due on account of earlier Karmic forces. These· 
CX'.)eriences being due have actually to be gone through·. . 

As o the nature of these bodies, they are, on account of ti~e~ 
~1ncc nnd nature, capable of experiencina different experiences 

• C 

simult:mc:ou,ly. Thei~ Vipaka or maturity in natural course. 
tat.n:)t be simultaneousiy. Each Karma becomes varied to prod
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iaw of nature>, but by virtue of ·mantra-power the Vipaka becomes 

siniul·aneous. It may be remembered that the different hodies 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 differe.1t bodies 

'. -of different nature at one and th~ same time. It is also pointed 
. out that the Guru causes the · so-called Garbhadhana in the Bage• 

. .swar'i in relation to the soul --of the w·ould-be disciple a·nd infin:te 
number of. bodies pertaining· to infinite :number of planes as a 
result of the infinite number of Karmas to b3 experienced, is 
:created_ by the- Iviantras. It is believed that in this ,onnection 
-even the Prarabdhas of the would be disciple are destroyed 
through Bhoga. 

Th;s is an extraordinary process of destruction of Karmas 
which is foHbwed by ·the Agamas at the time of De~ksa ceremony 
of the disciple, because before th~ actual work of initiation is 
commen.ced it is necessary tha~ there should be what is technically 
called Vi~le~an~ of the Karma seeds from the Chiua of the. person 
to be initiated.· ~his is necessary and for this the potency of the 
_Mantra is utilized, but iri the normal course, the Agamas follow 
the natural' 'course.of other philosophical thinkers in connection 
with the disposal ~~ Karmas. 

PRATYBHIJN!\HRIDAYA ON KARMA 

According to the Agamas, as said above Karma is a Part of 
Karma mala. In t_he view of the Acarya Deva the three impurities 
or malas may be interpreted in the following manner:-

The thre~ malas or impurities are:-

Ai;i.avamala- 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 Ai;tava J..1ala. It is in 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 Atm~. The word Anava literally 
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means atomic. The next stage of limitation is technically known 
as Mayeeya Mala. In this state the Atma loses his own status 
under the action of M1ya and other five Kancukas. m~ya 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 Kala, it 
does no longer feel itself as eternal but only exis.ting a wholly 
limited period of time. This is not the state of the Atma in its 
purest Sivatva. The second Kaficuka is Niyati or space Hmitation. 
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 kancuka is Vidya or Asuddha vidaya i. e. impPre 
knowledge. It is opposed to Suddha vidya on the one band and 
omniscience on the other. It refers to the limited k~owledge of 
the self which reveals only a certain number of objects and not 
all. The fourth Kancuka is Kala or limitation of the power of 
activitiy, The purest Atma which is not limited by the Kancukas 
or Kal~ is unobstructed in its activity, as a result.of which it is 
called Sarvakarta or Omnipotent. Thi~ infinite power . of actio~ 
is limited by the Kala which is an aspect of maya. The fif£fl 
Kancuka is called Raga. It 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 '.\1ayeeya Mala' with all its Kancukas or 
limitations is followc:d by the Karma Mala , which is considered 
to be the third Mala in the Agamas •. The. Kar~a Mal.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 AJ}.ava I\1ala, it is· 
called Vijfianakala. When the atma is under the influence not 
only of the A)}.ava mala but also of . the m~yeeya mala, it is. 
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technically known as Pralayakala of course. This pralay~kala 

condition is of the Apavidya. category in as much as in this ~ondi
tion, no knowable objects are found to exist in the consciousness. 
,vhen, however, the Atma 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 Atma moves in a limited world with limited 
knowledge and is associated with all the Tattvas under maya 
from Kala 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 being<;, 
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 corre~p:mding plane. They 
have three states of waking, dream and dreamles., sleep and are 
found to experience the pleasure and pain as a result of their 
previom Karma. Really speaking all the three kinds of Atma 
beginning with Vijnanakala equally mundane and subject to the 
laws of SaJ.11sara. It is clear from the above that the three kinds 
of soul'> do not belong to the same statue; although they are equally 
considered as pasus. .The Saka1a state means a state of embodi
ment but the pralayakala and the \ ijnanakala 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 Karmas. As soon as these Karmas become mature, 
these souls take birth in the nex.t cycle of SaJ.11sara. It is thus 
clear that ·Karma exists in the Pralayakals as it exists in the 

. Sakala~, 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 Vijnanakala souls 
may be pointed out in thi.5 connection. In the Pralayakala 
Karma exists, though in an immature condition, but in the Vijna• 
nakala state it does not exist as it has been burnt up by the fire of 
Knowledge of discrimi~ation or viveka-Jnana. 
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It is thus clear that the state of Vijfianakala is considered to 

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
nakala 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 p:lSSibility of the descent and is therefore coveted 
by some, but it i5 pointed out that there is no Karma and no 
re-birth. It is not 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 pmsib1e 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 in'strument 
of knowledge and activity are all due to Karma. According to 
the statement of Svayambhu, Karma is the instrument of body, 
objects and Karat;1a.1 The Mrgendra text de.scribes the property 
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 (GuQa) qual=ty. The 
reasons for this view are the following :-

1. It represents a partial aspects of the substance, 1t 1s 
varied in character. It is short-lived and it pertaim a particular 
_puru~a and not a common property of all the purup and that 
it :s continuous, Naraya1,;1a-Kat:1!ha points out that the bodies, 

1. Ev~y~mbhu•,. statcmcnt-
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~ <i: f:;;re:-Jt+fcr: +li<TBT'<:l~.=f ~00 B<Tt-r:, ~ m<flR ~.:rt"il~~ ~tflmmt 
~f( ~~= ~~ I <if( mt ~R ITT( cfilf I 
Mrgcndragcna-

m='-t ~~~~~ ~~ ;;:iR!ftfi: ·~rn: I 

smt$f'~ 'q ~;:n~ 'q ·~~ 11 
www.holybooks.com



( 73 ] 

~enses and the objects of persons, animals and sentie·nt 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 ( ~~ ~ ) 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 owh it is 
\veil known that they see everything distinctly where there is no 
·light and cannot see anyth :cg when there is light. 

In some cases animals with big ·eyes cannot see and in oth~r 
-cases animals which are as good as blind are capable of seeing 
subtle 'thkgs·. As regards the peculiaries in objects, Narayar.ia
kaQ.tha gives an e){c~ple of the following :- Catakas 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. N~r:ayaIJaka:Q\ha mys 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. It is well-known that his other Karmas which produce body 

.and pleasure-pain experience continue to exist and cling to him in 
the m:itter 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 P?int to the special characteristics of Karma. 

In· connection with Karma, 
·couplet to show its characteriticsI. 

Agho_rasivacl:i.rya quotes ~ 
Karma is considered to be an 

auxialiary cause.2 In order to function it has to depend upon 
other forces as for example God, 1;wara, Avidya etc. 

~rma functions and as a result of this f~nctioriing a verr 
. subtle force is generted and attached to the soul. This is called 

Adr~ta ( ~ )8 
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It should be remembered that according to the Agamas~ 

Karma cannot function except through the prior operetion of 
the Rodhasakti of God and of. Avidya. In other systems. 

Avidya is recognized to lie in the background of Karma as .in 

Buddhism, Pataiijala and Jainism but in the Agamic culture, the· 
most important force which stands behind Karma is Divine 
Rodhasakti. It may be pointed out in this connection that accord

ing to the Agamas, the divinisation of soul, depends on the Anugr .. 
ahasakti 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 Anugraha:fakti referred to above. · 

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

lswara, as Nimitta, Adr~ta 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 came of the effect but also the sustaining. 
cause and also the source of pleasure and p·ain experience. This 
description is very important to appreciate _the phHosophical 
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, it is 
the sustaining cause ( Dharaka cause ) b~cause it is only through 
Karma that the fixed amount of time for the experience of plea-
sure-pain is determined. · 

Karma by producing its result contributes to the Bhoga of· 
the individual. · It is pointed out that this Karma as outlined 
above may be a source of truth or it may be a source of er~or., In. 
the former case it is called Dharm'a and in the latter case it is. 
ndharma1~ 

1. <ri.:.nl.=iT ~.j a;r -J<TtfoFJ ;a'r•IBffi I 
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One most important chatacterisitic 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. \,Vben the cosmic destruction is complete, 
Karma continu~s to abide as a Samskara in Maya. It is an impo-· 
rtant point th~t Karma can by no means be destroyed until and 
unless its fruit is experienced by the doer • 

. The exponents of sivagama say that Karma of which the 
essential nature has been described above imparts Pravrtti or 
motion to the bodies, senses and objects within the area of the 
region covered by the principles of Maya. down to Kalagni. 
~his 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 is not eternal like the Atma. 
It is called pravahanitya and therefore it is not possible to its· 
beginning in time. 

Karma is- auspicious when it manifests the Pul)ya or merit of· 
the agent ·but when it stands in the way of mukti it is called Rodhi 
or.the 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 Saktipata. It is at that time only 
that :final emancipation is possible. 

It is said in the Kirat.1agama 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 · 

2. Kir,uiag:im:i..:-
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body abides in the w;:,rld of 11ahamaya on diff~rent planes either 

.attached to Suddha vidya or to Hwara or to Sad~siva or even 

to a Higher Source. So long a5 it is attached to the lvfayic body, 

during the period of its ,:ontinued 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-Jnana 

ceases to be attached to the body and follow the laws of Karma., 

then the result of this would he a separation of the conscious-self 

,or Chidatma from the unconscious nature to which it is attached~· 

Thi.s 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 
Achttta or Prakrti. The combination of this process of detach• 
·ment will result in a sort of discussion of Chitta with matter 
.altogether. This may be a sort of freedom of Chitta from the 
·fetters of matter but it is not a prel~de to the higher·Divine 
State. It may be called Kaivalya or Isolation in which Chidatma 
i<; established in it<;elf as distinct from the self. But yet the Atma 
does not realize its Divine Status. In this state Atma is eternr3lly 

free from Karma indeed and it has not to reenter the tangles of 
matter to experience the'fruits of Karma as in the mundane state~ 
This state is brought about by jiiana wh:ch is idenf cal with 
foddhn.\'idyrt rind comes down in its own way as Divine Grace 
but it i<; a j:i:'ina which is equal to discrimination of co:1sciomness 
frorn matter. There is a smiliar state like this lower down 
which looks like Knh·alya but is far from it. It is a state of 
co:m1ic destruction which happ~ns as a pe.iodic E!\'Cnt and is 
technically known as Pralaya. In this stnte also the huma:l soul 
is dcprh·cd of its outer embodiment in as much a~ its bodv senses . , ' 
nnd menrnl cqmpmcnt are all dest:-oycd by Pralaya. It must 
dt'! rcmcinbcrlO that in thi~ ~tatc the Karmn of the human souls 
is no':. destroyed but is gcrn.!r-.1Hy in.1.:.tivc on account of the www.holybooks.com
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Universe of destruction in which everything produced has be(ln 

reduced to its original sciurce. 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. It is 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 

the,e is P,eiodic revival of cosmic activities during the succeeding 
stages of creation. It is a state analogous to sleep in the individual 

self, as in sleep all conscious activies of the body ars suspended 

for. a short time and are resumed when · the sleep is broken. In 
the same way the C(?Smic system a~so goes to temporary suspension 
of activities and resumes its normal active condition after the 
period of its rest is over. This is a periodic affair .both in the· 
individual or i~ the cosmic system. The period of rest is followed 
by the period of action and peried of action is followed by the 
reriod of the rest. This goes on eter·nally 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 individ·ual self in 

a~l cases remains only suspended and revives on the resumption of 
<:re.atiqn. 

The, humati soul which receives Di.vine Grace in the form 
of pure intui.tive know ledge ( Suddha Vidya ) Maharnaya. If . , 
rises up layer after layer in the region of pure rµatter ( Sudq.ha-
Mahamaya). If the soul has Karr,nas of the Mayic world attached 
to.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 spiritqal body accor
ding to its deg~e of perfection occupies a stat.us _in the world 
of pure matter .and this stat~ is always shifted 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 works i. e. 
if the person is in the. Mayic world enjoying the fruits of his past 
Karma. his spiritural body will always be a passive enjoyer of www.holybooks.com
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KARMASAMYA 

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 untH a space for 

it as it were, was made ai1d unless the two opposite forces of 

Dharma and Adharma are ·kept in a state of b~lance. The 

implication of doctrine is that ~hen opposite Karmas neutralize 

each other for a brief mo~em·ent, Bhoga disappears and the ego 

also which is responsible for· c11l human activities. This is the 

neutral movement in the life. of a man. The Divi.ne 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 f1:om the moment . 

. . 

. , -. _MALAPAKA 
I 

In the view of the Siddhanmgama as well as of other Saiv1iw 
-gama~, the attitude of the seeker after trur:1 towards Karma is 

more or less the same. Karma functions within a limited region 

-of the manifested universe i.e. the region which i{ dominated by 
impure Maya. It may be remembered that in the higher regions , . 
-of 11ahamaya or Suddhamaya, Karma does not exist either 

·in its origin or in i~s enjoyment after maturity but the mundane 

world still continues though in a higher sense. Before we can 
-understan~ this position properly, we should rememb~r the basjc 
attitude of the system and the place of the Karma in the Iife,of 
the human soul. It may be said by way of explanation that 
though Karma is at the root of the lower world and is re3ponsipie 
'for its activiti~s and experiences, it does not exist _in the high~r 

world where the soul abi.des after it,; release f. om Prakrti and 
Maya. The hu'Tian soul after its descent from the Supr~m~ 
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 o:1ly a ~piritual 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 
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1s the state of Ivfala or obscuration which· deprives·: H of its: 

existence as are witl_i Siva. This is from time immemorial: and. 

h~s no beginning in· the past but it is not eternal as if is sure to· 
di~appear after the functioning of the Divine Grace. The e~istence

of this basic impurity or Mala whieh is like the substantia_I imp-U•
rity of the eye in the case of a patient suffering from the c~taract, 

cannot be ignored but this impure substance in the Divine ·Eye· 
of the soul can be removed by operat:on as it were by a skilful 
.:::urgepn. The 1\lfala is a substance and has to be removed by 
an a1..tion or Kriyasakti. It is not a mere error of the intellect 

which may b~ removed by knowledge but it should be·remem
bered that as the cataract cannot be operated upon by the surgeon. 

unless it is m<1ture, in the same way, according to the Siddhantins,. 
Maia, as a substance also cannot be removed by the Guru until 
and unless it is mature ( B'~ ). After maturity, Maia or the· 
basic impurity is removed and the soul is restored to its Divine
State. This is calltd Suddhavidya or pure Divine ~nowledge,.. 

but it shou!d be remembered that though 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· 
Gr.:ce of Guru. This body is known as Baindava Sareera. 
Bindu is Mahamaya ·and is pure. This body is made up of 
Mahamaya and it has nothing to do with the ordinary prakrta 
body of the three Gu\}as. The pr~tkrta or nat_ural 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 lumino:.1s or the spiritual body of the 
soul has nothing to do with the bhoga, of its natural body which. 
is due to Karma. In this connection, it should be remembered 
that Bhega is according to the Agamas twofold-natu: al which 
is dt.e to Karma a1,d supernatural which· is due to its possession 
of a .mpermitural body. 'Xhis ~upernarural Bhoga has nothing 
to do with t!:c ordinary Kcirma. The soul with its supernatural 

www.holybooks.com



[ 80 ]· 

this status which is attained. It cannot enter into any active parti
cipation in the work of Mahamaya which is possible only when 
the M~yic body of the person falls off. There are threefold fun
ctions in the spiritual world arranged in a graded order as Aiswa
rya ( V:'fci~ ), Bhoga ( ~t<T ), and Laya ( ~'-f ). In the first state 
a person functions like a creator with Supreme po\ ... ·ers of controll· 
ing Maya. This is the first opportunity when the Atma is a 
Siddhapuru~a, attached to the Suddha Vidya Tattva. He is 
engaged always in creative and protective activities in connection 
with the world of rri~tter. He is one of the members of the adm-· 
inistrative machiner'y in the world of Maya. .Siddha personalities . 

• 
like him abound in the world of Suddhvidiy~. 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 Sarriskaras exhting. 
in him for service of the world. A. time comes in due ccurse 
when the pure, Atm'§. 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 be in 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 frorr;i 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 Mahamay~ rises up from ·one 
stage jnto another until it becomes free from the. action of all 
states. These different states are due to the function of Bindu 
or Mahrrmaya in relation to the soul, but when Bindu is transcen· 
dld, the soul is above the three-fo1d layer of pure matter and 
enters the world of Parasaihvit or Chitafakti. It is then converted 
into its original Sivatva which till now remained hidden under 
matter-pure or impure. Such a soul is known as Mukta Siva www.holybooks.com
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and is identical with ·Parama Siva in every way though it does 
not function like the latter. 

MATANGAPARAMESVARA ON KARMA 

In the Matangaparamesvara, _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 
aspects of dharma. This Karma functions under the influence 
of v~~ana and produces a result in the form of an experience of 
pleasure · and pain which jg called Bhoga corresponding to that 

. Karma .. It is said that it is only the Pasu soul which is affected 
by Karma. The M~tanga says that people who oppress others 
are thrown into hell where they suffer intense pains but when the 
Kar~as 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. people take birth as different animals. The 
different births are really the results of the different kinds of 
Karmas; Matanga says that happiness, sorrow., life, and death are 
due to Karma, none is able to avoid tliat.1 

Paramefoara 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 his Praktana Karma. Different 
Karmas lead to different experience in different forms ~f 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 sonnection., 
the verses 3 i 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 

Candraya1;,1a and Tirthayatra lead to different happy results. 
A person may attain through sacrifices the position of Indra, 
the Lord of the Devas; 1 but he points out that even a thousand 

· sacrifices cannot lead to the high position which the devotees of 

Siva may possibily attain. It is further pointed out tha! people 
with Sraddha 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 still others 

• through Karma. He has said further that a devotee of Siva may 
attain to the position of the Bhuvanesvara or Lord of worlds from 
the lowest to the highest i. e. from the Ka lagni at the bottom of 
the Universe up to the plane of Siva. 

Paramesvara, in the course of his teaching states the conse
quences of Karma in the form of the worship of Sivalii1ga. Even 
the position of Sr1kai;1tha or Sadasiva may be attained as a- result 
of Karma prescribed. It is further pointed out that the Vasana 
in the form of 'l' or 'Mine' is the source of mundane life domin
ated by ignorance. The subtle Kala 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 Paramesvara discoursed 
to Matanga on tbe nature and the bright consequences of Karma. 

, 
SAIVAPARIBHA~A ON KARMA 

Saiva Paribha~a is a descriptive work on Saiva Siddhanta 
written by Sivagraha Jogi ndra Jnana~iv~carya, while expounding 
the Siddhanta conception on Karma it points out the Karma 
which is an extraordinary cause of pleasure and pain to persons 
i: an outcome of Maya which is looked upon as the Parigraha 
Sakti or intrinsic cause of the world. This Parigraha Sakti is 
material and resides as a power in the Divine Lord. It is entitled 
Kul)QalinI Sakti in this Saiva Siddhanta system. Karma orig,inates 
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from r.1:~ya and reo;ts in it during cmmic destruction. It is mainly 
three-fold viewed as mental, physical and vocal. .I\1ental 
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 
is 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 

:tvfantra, { ~)fe6~, ~~' aTl\c."1:ffRl=f-fi, anf~{<ii, ~ ). The Laukika 
Karma is illustrated in good works like the digging of tanks, 
wells etc. for general welfare. The Vaidika Karma is illustrated 

inJyoti~toma etc. The Adhyatmika Karma is generated from a 
sense of dispassion Vair~gya 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 Pafa or source of bondage to the soul It is held that like the 
other sources of bondage namely An.ava and Maya, Karma has 
to be destroyed so that ivfok~a which is the revelation of the self 
in its supreme ·Divine Glory may be attained. 

KARMA AND A.CARA ACCORDING TO THE ,_ 
SAKTA TANTRAS 

A cursory glance at the history of T~ntric Karma could 
~uffice that · according to the Tantras, Karma of a particular 
Sad_haka depends on the nature of his affiliation to· a particular 
mood or approach to the Divine. In Tantric literature it is said 
that the human attitude in relation to way to supreme tru_th 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 
invo1ves the three-fold nature of the huma~ soul in · relation to its 
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objects of worship is everywhere recognized, according to which a 
man in his animal nature is said to belong to Pasubhava. When 
there is an awakening of the lat.ent spir:tual 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 Brabma.1 

It is .stated that the Supreme Bhava or Parabrahma becomes 
many under the influence of Kriya and becomes threefold namely 
Pasu, Vira and Divya. It is further stated that the rituals corres• 
ponding to Pafo Bhava is threefold, namely Vedic, Vaig1ava and 
Siva. There are three kinds of worshippers under the same 
group. _ This group is technically known as Svabhava Pasu but 
there is a different kind of Pafo other than the Svabhava. It is 
called Vibhava Pafo.2 

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

It is pointed out by scholars that a Vibhavapafo is indeed 
free from Pasubhava but the higher Virabhava does not yet appear 
in him. It is for this reason that in his case that Paficatattva 

1. Sarvo1l~a Tantra Chapter VIII 
tr<ii i 'Clef +l1IT 1 +rrcft i!FiTC<f ~~ f?rlf' I 

. u.clmfci 'If~ ~~~ II · 
2. Ibid., Chapter IX q~ ~: ~;;ft ~'cffef~: I 
3. . Sarvanandat:u-angint -
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is allowed only as substitutes. It is also pointed out that there is 
a distinction between the Vibh~va Pafo and the Vibhava VIra;
In case of the latter, 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 Pasu. It is thus clean that 
Vibhava Pafo and Vibhava V1ra are not allowed· to worship 
Sakti in the proper way and are permitted to worship the Kuma ri 
alone. 

The true V1ra Bhava is associated with the cults known as 
Dak~iJ;iacara, Vamacara and Siddhantac~ra. In Dak~ir:1acara, 
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 V1ra-bhava finally. The highest bhava is the divine 
( Divya ). It is a supreme state of unification in which all forms 

of dualistic manifestations disappear. 

So much about the Bhavas. But there is a transcendental 
state which is beyond all bhavas. . It is according to some the 
state of the Kaula. 

The late Prof. Dinesh Chandra Bhatt'achnrya in his learned 
introduction to the Sarvollasa Tantra of Sarvananda has spoken 

at great length on ~his subject. 

It may be remarked that this subject has been dealt with in 
different·standard works on tantra namely Kulan1ava, Bhavaco.<;la-. 
mar;rl etc. · It is worth noting. 

PASUPATA AGAMA AND KARMA 

In the history of Agamic philosophy of India, the Pasupata 
system is the only system which do~s not in the final result recog
nize the importance of Karma as a rnoral force of retribution in 
the world. The Saivagamas of different schools attach due impor
tance to Karma in its own place. Besides, the AJ;lava mala and 
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Maya, they recognized importance of Karma in the 1\1:ayic world 

but the Pafopata system stands on its own footing based on the 
belief in the absolute freedom of isvara. 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 Kartna and the Sarhskuras attached to the human 

soul. These systems recognize man as a free agent and from that 
point of view holds him responsible for ell! 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 ma.in 

function is to 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 Pasupata. philosopher 
who are in favour of the theory that initiative towards every 
action comes in the ultimate re:source from the Divine Source. 
Men are mere puppets in the hands of the Lord and are made to 
move in one direction ot· the other according to His sweet will.1 

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 determinis~ 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 fre~dom is regained., a man rises upto the level of Mahesvara 
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 fo known as K~ivalya and th_e 

1, Ga9akltrika, Appendix II-

~T~fiRq,ey<;;~ ~~'<!RT ~ ~cl+( I 
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P~supata 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 

1'fahe6vara is every form. The fact is that the souls are Safijana 
and Nirafij~na-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 Niranjana but it is a state akin to the supreme 
state of the Divine. This. state is technically known as Siddha 
and is declared to be much higher than that of the Niran~ana soul 
in the , state of Kaivalya. So far as this is concerned, it is 
more or less on the same line with the other lines of Agamic 
thought. 

The worldly attitude of the Pafopata looks like what we 
might call determinism but the true attitude. is that the Pafopata 
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 bozidage and in this state it is not 
possible to regain access to true freedo:n which is his ultimate 
aim. According to these thinker3 m rn goes to heaven or hell as 
desired by 'God.1 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 knoi:vledge ( ar~ ) 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 

1 •. anlft~~rms~ anc+Ft; ~:~m; ·1 

t~m if"c~ ~· ~WI' cff II 
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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 I\.1ukti 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 P~fopata thinkers ~ay 
more emphasis on Divine Yoga than on ordinary Karma. They 

say that ordinary Karma as PuQ.ya and Pfi.pa 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 Pul).ya. 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 

Pasupata. It had a good literature of its own, most of which is 
now lost. Rasikara-a great scholar, wrote a great commentary 
on the Pafopata sf1.tras which was held in great esteem and is 
quoted by I\1adhavacarya in the Sarvadarfana Sarhgraha. This 
c0mmentary is not no-v available but the commentary of 
Kam;;1.'Jinya, v1hich 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 Gm:iakarika by 
Bhasura., edited by G. D. Dalal in the Gaekward Oriental series, 
No. 1, in the year 1920. A verse is quoted jn Bhasarvajna's 
GaQakarika.1 explaining the ex.tent of mundane world (Sa1nsara
maQ.Q.ala) which consists of Devas 8, Tiryagyoni 5, Ivtanu~ya 
11, ( Gods lower creatures, men ), altogether fourteen. All these 
fourteen varieties of beings are described as Pasus of the· Sanjana 
type endowed with bodies and senses. There a;e other 

pasus namely Nirafijana who have neither bodies nor senses, 
These are- · 

· _ 1. Sa1hhrta ( ~1:i ), 2. l\aivalyaprapta ( ~'=!~ll.lfffl ) 3. Ni~tha
prapta { fo,:itS\'IB ). The term Ni~\ha means the last one of the 
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five states ( ·at~~ ) of the Sadhaka. In this state, Sadhaka's all 
the activities are fully at an end but it is a Nirafijana state.1 

The Siva Praka~a defines Karma as the cause of the souls 
receiving a body and various types of experiences. Karma is 
responsible for death and btrth 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 
t~ttva, cause of papa and demerit, pul)ya or merit. 

According to Purvam1 marhsa, Karma has no activator, no 
administrator. As a farmer, after sowing the seeds, in a particular 
area, gets the fruit aft~r 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 ph,ce as that in which. the seed 
died but the result of deed is exp·erienced 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 perfor~ns its functions in 
aid of itself. 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 Sancita in the present 
world birth. 

The enjoyment and suffering which one experiences as the 
result of past action in the for~ of Prarabdha becomes the source 
of fresh acts, which are called Agam1. An action can he either 
good or bad. Good action is called ar~ma, the result of which is 

1. Cf. G;il):ikltrik~-p::'<ge 8 .1lso p;:'lgc 15 NiW1n:,·oga expbincd :\S Atig~ti, 

Sayujya-sthi.ti. 'Ihis is tecbni.c:-.lly known as Kriyop:1r;im'.\yog:\ :\Ud is 

distinguished from Kriyayog;i. ( ~) 
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puQya ( merit ). That action is called papa the result of vihich 
is not named; for even papas Iap~e 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 has a 
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-I. 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.1 

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.a 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~na 
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 puQ.ya 

1. Logical present:.'ltion of tbe S:i.ivasiddbltntn l'hilosophy by John H. Pict, 
pp. 65-69. 

2. Ibid,, p.·28. 

3, Ibid,, p. 42. 

4. Ibid., p, 43, 

5, Ibid. 
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and puQ.ya committed by the non-devotee becomes papa. For . , . 
instance a Brahmar:ia -cow-hc!rd and a great devotee of Siva, 
Sande~varan by name daily milked his co~vs on the bank of a 
river where stood a Sivalii1ga. Inspite of the fact, that he 

poured his milk over that lii1ga the milk which he brought home 

in the evening was none the Ies,;. One day, certain villagers 
told his father about the curious acts of his son. 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 liiiga, 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 be spilled 
the milk to be used in the worship of Siva. 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 meritorio1:1s deed. 

Dak~a-a great king reporFed to have been the son of Brahma, 
~efore performing sacrifice called together all the gods except 
Siva. Wliile the sacrifice was on, Siva ·became angry because 
Da:k~a had failed_ to respect him. The form of a~ger he assumed 
was that of Virabhadra who dispelled the sacrifice and killed 
Dak~a. Siva did_this because Dak~a did not perform the sacrifice 
from love but from egotism and pride,1 

JIVAN-MUKTA AND KARMA 

As long as the soul of the Jivan-Mukta continues sthUla 
· 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 it is so, there is ~othing 
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 act as soon as the soul acquires . 

1, Logical Presention of the Saiva-siddh~nt.i Phil;sophy · 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 nu11ified, 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 Karma and Maya, ( because 
aQ.ava 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 Pa~~pata school is that Isvara or God 
is not dependent on Karma in the distribution of fruits to the 
human souls. He is 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 Karan.a and that is the most 
predominant force i. e. God.I. 

It may be pointed out that in its view Karma becomes 
altogether useless. The Pafopata teachers point out and reply 
that the real position is that the experience of pleasure,,and pain 
in this life fa due to isvara as well as to earlier Karma. When 
an Hvara is loo]ced 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 isvara. 
The right conclusion is that neither Karma is useless,· nor is there 
any reason why a people should not take recourse to it for obtain• 
ing fruits. In this view, I~varamfa doe:: not lose his absolute 
freedom or svatantrata,2 

In this connection it may be pointed out that there is a 
slight distinction betwe~n the Saiva school and Pafopata school. 
The Saiva thinkers hold that lsvara distributes fruits to men 

1. Vi<lr; S.:irvAd,us.inl S11rngr.1ha on Nnlml!sa. Pasupatn. 
2. Ibid. 
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according to the nature of deeds and not ~n an arbitrary fashion, 
but the Pasupata thinkers point out while this view is true, it 

does not rule out the possibility of this distribution ~f happinesg 

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 Pasupatas hold that there is 
si:ch a thing as Ahetukrp~ (viz. grace of God), need not necessarily 
depend on human merit·. This is the freedom of His \,\ ill. 
According to Saiva view., Grace of God is indeed an absolute 

·necessity but it is dependent on human merits and js not Ahetuka 
(~~): This is a 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 T~ntric literature in its different branches 
is an extensive literature. The different sections represent the 

original· Agama on the one hand and historical Agama belonging 

to_ the Pratyabhijna, Spanda, Mahlirtha, Siddhanta Saiva, Vira 
Saiva, the Sakta Agamas etc. on the other. The Pasupata school 
·has aho its place in· this list. The Saiva Agamas impite of their 
_differences in Dvaita or Advaita etc. seem to have a common 
basis but the Pasupata Agamas have different pattern. There 
are certain common principles which apply more or less to each 
of th.e Agamic sections. · 

RATNATRAYA BY SRI KANTHA WITH COMMENTARY 
BY AGHORASIV A 

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
ces in 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 
Prthvi etc.i It is pointed out that like the Bhoga . vaicitrya, 
Jfiana vaicitrya also is due to Karma but in the case of Jn~na

vaici trya, the auxiliary cause or Sahakari karal)a is N~da~ The 
general philosophy is that Karma produces Vaicitrya in Bhoga 

but as its fruit. But for this purpose it requires Vaicitrya in the 

Sahak~ri Karar.ia. 
In the Sv~yambhuva 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 Sadhan?l ( S~dhanavaicitrya ) 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, Du]:ikha 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 Sad~~iva 
and others. The pure Bhoga is not possible in the world of Maya. 
It is possible only in .~uddha adhva or in the world of·Maha
maya. The Buddha Bhoga as well as Mok~a which consists in 
equality with Siva or experiences that are possible in the world 
of Mahamaya. The higher Mok~a or Siva Samya is possible 
through D1k~a aided by a Sahakar{ Kara'Qa such as Yoga. etc. 
It should be remembered that if the maturation of Mala is slow, 
it entitles one to Bhautika Dik~a followed by the Bhoga and 
ultimately Mok~a. If the maturity of Mala is of a higher order, 
there is a necessity · for Nai~\hika Dik~a. In that case what 
happens after the relapse of the body is the reception of Nai~thika 
Dik~a which leads to Nirva'Qa at once or Mok~a. 

Sadyajyoti was the author of a number of Karikus named 
Bhogakarika. These Karikas were c~mmented on by the famous 

l. Ratnatraya, by Srtbl)tha with the Commentary by Aghora Siva. · 
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. . 
Saiva teacher namely Aghora~iv~carya. 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 ( suk~ma deha ) 
subtle body which consists of different tattvas or principle of 
existence ac; well as Bhoga deha through which the experience of 

pleasure and pain is effec~ed. The Suk~ma deha is not for all 
persons · though it consists of the thirty-one tattvas in the case of 
all per~ons 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 Suk~ma deha of which 
individual A tm?i 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.1 

The fact is that there are three kinds of bodies namely Kal~
deha, Tattva dehaJ and Bhuvanaja deha. The Bhuvanaja deha is 
the so-called Sthu~a deha of the different systems. Tattva deha is 
really the Suk~ma deha and Kala deha corresponds to KaraQa 
deha. Actually the body which moves about from world to world 
in pursuit of pleasure and pain; is the Tattva deha. It may be 
pointed out here that the Atma on account of its being coated the 
basic impurity or Mala is incapable of performing many actions 
without association ;ith a So.k~ma deha. The Snk~ma deha 
con.sists of a s~rie~ of tattvas and as such is simultaneously 
connected with Puru~as or agents. The question is how can such 
a body which is unique in nature perfor~ differ.ent actions of 
different kinds. Tei meet this difficulty it is assumed that Suksma . . 
deha is multiple so that every Puru~a or A~ma has a Suk~ma 
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deba of its own. Atma is multiple and consequently Suk~ma 
deha is also multiple. It should be remembered in this connection 
that though the Suk§ma deha is multiple in nature like the 
Atma it is not all-pervasive like the latter. The iq:imediate 
effect 'or a Suk§ma deha is a manifestation of Jiiana and Kriya:9 

knowledge and action. 

Now it is clear that the Suk~ma deha represents an extra• 
ordinary tattvasamgraba. The Tantrists say that the creation of 
tattva ( tattva sr~ti) is of a dual nature. It is Asadharal)a or 
extra-ordinary or uncommon as well as common. The extra· 
ordinary creation of tattva is of the nature of Suk~ma deha, 
but the ordinary creation of tattva is of the nature of BJ:mvana. 
It should be remembered that there is difference between Bhoga 
and Bhoga. Suk§ma deha represents one kind whereas the 
experience of the tattvas, in the form of multiple Bhuvana etc. 
represent the other kind. It is shown that tattvas ~ntitlec:l Suk!}ma 
deha sometimes enter into Bhuvanaja dehas under the influence 
of Karma-in this way partial manifestation of Jfiana and Kriya 
is possible. · 

KARMA IN PARAMARTHASARA 

The results of Karma-good or evil arises .through ignorance 
or false know ledge and hence dharma and adharma ea·rned 
through ignorance are destroyed by Vijfiana. Even the present 
Karma of a wise man ( JfianI ) does not bear or produce fruits. 
As a seed free from coating ( Tu~a, Karhbuka and Kinga~arka 
does ~not sprout, so the soul free from A~AVA MALA, MAYA .and 
KAi,MA does not produce the worldly bondage (BHA\'Ji.NKURA) 

Ignorance and worldly bondage, thus, are interdependent. A 
man free from doubt and error, his Pm:iya and Papa being 
exhausted is free from the knot of ignorance. Karma performed by 
a man 9f knowledge does not fructify in the form of birth as a burnt 
seed does not sprout. The Sarhkucita citti due -to limited know
ledge or Mi.thya Jnana and Bhavana of a future body according 
to Karma gets a body corresponding to U dbhutakarm~ vasana.1 
1, Vide Paramrirthaslira, 53~6 7 
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On the basis of our knowledge of Tantric I!hilosophy whether 
of the monistic type or otherwise, we can have a clear knowledge 
of the significance of Karma in human ·life. Impure Karma is 
what is associated with Sakala souls or even with the Pralayakala 
souls but in the vijfi~nakala 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 pul}.ya or of the nature of demerit or papa; 
elsewhere known as dharmadharma or adrsta. TMs 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 consequent state is one of Kaivalya. It is the state 
free from Karma of jmpure 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 Baindavafarira in Siddhanta faiva. 
It is technically known as vijiianakala. These souls as thus 
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 
associ.ated with Karma though it is not impure sarhs~ra in the 
ordinary sense, From the Taptric 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 May~ and 
functions as a member of the administrative staff under the 
Divine order exercising control over the world of M~ya. This 
distinction between pure and impure Maya is very important. 
\1\/e should remember in this connection that the Samsara 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 III 

CONCEPTS OF KARMAN IN THE EPICS 

In the Post-Vedic Sanskrit literature the place of two Epics-
.. Ramaya1>a al)d Mah~bharata is unique. Looking into these t~o 

great works, ~t seems to us that the concept of Karma dominated 
the ~inds 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 
-rriay be. Merit or good Karma gives rise to good. results in 1he 
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. 
·Hariumanl in his address. to Tara says that good or evil deeds 
fructify in happiness or sorrow. 

This is a clear evidence· of the telief that Karma produces 
its results not only in this Jif e but also in th.e same way as the 

. e'.'<periences and happenings of the·present life, goqd or bad, me 
, due to Karmas done in a previous life. . · 

-Thus this concept of Karma was known to RamayaQ.a as we 
. have it. The other aspect of the doctrine of Karman was . what 

is ·usually considered as Daiva. Daiva is distinguished from 
Puru~akara or Pauru~a. Puru~akara implies human effort whereas 
Daiva has the sense of certain fruits which are supposed to be due 
to th~ 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 

l. Rum'dy.lt;i:i, Ki~kindhlt ~i;igi. 21.2 
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consequently known as Daiva. There are two views of Daiva 
either as ide~tical with the unseen merit or demerit of the previous 
Karma and operated by the believers. In opposition to thi~, 
Daiva is popularly conceived as a blind higher fot·ce which 
corresponds in some sense to the· idea· of destiny or· faith having 
no causal relation to the prior Puru~akara of tpe person concerned. 
In the Ramayai:i.a, 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 Ramayat;ia or Mah~bharata, but also in some other 
· works, we find usually a strong contrast between the doctrines 
· ;. of Karma ~nd 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 incFned 

··to tbink 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 Hitopadefa, where 'INC have the following 

· statemant,1 in which there is evidently a reference to contrast 
~ between Daiva and Atmasakti. Ordinary people in those days 

considered Karma as an expression of Atmafakti ,vbich asserts 
, itself on the overpowering of Daiva or ser.called action of unfor& 
~ ~een forces. This c9ntrast between Pu~u~akara, Atmasa:kti and 
_ I;>~iva was a popular feeling in _ancient times. _ Later philosophi~l 
: _literature· i_n ~ts discussion on ~arma has studied the question 
. _carefully and harmonized the apparent ·conflict between Daiva 
, and· Puru~akara .with the formulation of theory of Ad~ta- . In 

.this .. view Karma is .used in the sense of Dr~ta Karma or actual 
. .action .in the present and Daiva is understood in the sense of 

1. Hitop:i.des:i 
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adr~ta karma or ancient karma concerned in ~ the . mental . b;ck .. j 

ground in the for~n of dispositions and tendencies. 
" . 

. In Hanuman's address to Tara,1 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 bis own actioh right· or 

wrong -in an earlier life. 

In the Ramayai;;ta, Ayodhyakai:i<;la 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' 
desci:ibed 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 Ramayal}a, it appears that 
the word Daiva covers all such incidents and event,; 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 
f· aiva. In this sense the conception of Daiva is parallel to that of 
predestination but a study of philosophy of Karma as understood 
in· ancient India would seem to show that the so-called un1mown 
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 Ramayai:;ia 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, Rama yzii;i:i, K,~kindhakai;igzi 21. 2 

2. Ibid., Ayodhyak1:1.11zi, 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 case it 
was a concession to the popular view that the forces of nature .in 
the form of Daiva · also appeared to regulate the experience of 
humanity. · 

In ancient Sanskrit literature as in the medieval. we always 
come across a note of contrast between Daiva and Puru~ak~ra, 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. Puru~ak~ra is 

evidently the present Karma initiated by the ego's will. In the 
Ramayai:ia, we find a clear st~tement .of the apparent distinction 
between Daiva . and Puru~akara. In the Ayodhyaki:.i.Q.<;la of 
Ramayar,i.a,1 Rama admoni<:.hes Lak:}mar,i.a and gives him a good 

sermon on the true origin of plea sure and pain as well as of other 
mental disp'.lsitions. It is pointed out in. this connection that 
neither pleasure nor pain is impo.sed 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 powe~ which overwhelms not only ordinary human beings 
but also great E~is who were well known. for their hard penances. 

'I his indicates that an incident which happens all of a sudden 
and whic~ \:,ras not.even conceived before, is described as originat• 
ing from Daiva. In other words, what is known as Dai va is 
U'"lpremeditated and incapable of being discarded or thrown 
away. On~ important peculiarity of Daiva is that it is irrevocable. 
In some places tbe word Kala is used in the pl,H.e of Daiva 
and is described as irrevocable. Kaufalya.>s inst1uction to . 
Rrimacandra on . the eve of his leaving for . the forest is an 
example,2 

In his speech to Sumantra, Lak~maQa points out that the 
strength of Dah:a is greater than every other strength available 
to man. A.nd it is for this reason that even Ram.acandra who ·· 

1. Vide Ram~y:-.~:1, Ayo:1hyru))~:1, S:u-g:i. 22.., 20-22, 24 
2, Ibid., 24th S:u-g:i 30, 35 www.holybooks.com



when excited is capable pf destroying all- the devas.,- assisted by all·· 
the G_andharvas, Asuras and R5.k~asas. He is als(? unable to 

neutralize the power of Paiva, Gandharvas, Asuras and Rakr1sas, 
bound by the decree of Daiva. 

\ 

It is well known that sometimes Karma brings about its 
consequences in the present life and does riot wait for fructification 
in a life to come. The dictum which is pointed out by the Yogil. 
implies that Karma in the form of a dire action bears fruit in the ·· 
pi;esent life itself and does not wait for a future life. Dafaratba 
b~gan to feel on the separation from Ramacandra that this misf <?r .. 
tune was ·the direct effect of his bad action in ki11ing the ~~i 
SravaQ.akuma~a. He admits this in the course of his lamentation.2 

It is pointed out in the Ramaya:Qa that the law of Karma is 
irrevocable. It does. not make an exc~ption ever1; in the ·case o( 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. Ra.ma's sep~ration from 
Sita was ·an account of the curse_ of Bhrgu l}~i.3 

In Brahmaloka, no one feels hungiy, out a tapasvi of 
Brahmaloka feeling hungry enquired of Brahm§. about the reason 
qf hunger-:--\",'.ho said :that having only done the penance and not 
having done the charity he felt hungry.4 

CONCEI>T OF KARMAN IN MAHliBHARATA 

As in the Ramaya:i;ia, so in the Mahabh'arata, we find a 
similar attitude towards the working of Daiva. It is clearly 
stated that what is bound to happen ( Bhavitavyam) is- inevitable 
~nd as such there is no room for lamentation for its happening. 
This is Daiva and is incapable of being averted by one's intellec-

i. ~~; ~~; tfltf°; ~cf tfm~ij' I 
2. Ramaya:rp, Ayodhy~kaJ:1.g.i XXXIX. IV 

~ ~ ~ ~ ·fcrcrctrr:. cf[cf; ·~; I 

snfiu.n fufffirr cf1ft ctt+11faAgq~ 11 
3. Mmayal}A, Uttarakal}ga, LII. 18 

4. Ibid. LXXVlll_., 15•1 7 , . 
www.holybooks.com



t, 104 j' 

tual resources at the present moment. It is said,to be a decree 1 

of heaven ( VIDHATJ~.VIHITAM )., and' it is not possible for 
a man to avert it or transgress it in any way. As a matter of fact, 
existen~e or non-existence, happiness or misery~au are' based 
upon the decree of Kala or time spirit. It is also the dispensation 
of God ( VIDHAT~VIHITAM) and cannot be averted. The 
Vanaparva of the; Mahabharata fully bear out the truth of the 
above statement.1 

From this passage of Vanaparva, one Jhing seems to be 
clear. It is that what is desi"gnated as the decree . of fate, other· 
wise known as Daiva or the will of the Lord ( VIDHAT~VIHITAM) . 

· is the dispensation of the Lord of Karma. 

In another passage in the Mahabbarata, 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 Kala or time spirit had bitten 
the damse1.2 

. . . 

In the same work we find a statement of Dhrtara§tra that. 
the playing of dice was not at all to his liking and yet he approved 
ciOt, having been influenced, as it were, by the decree of heaven.8 

. . . 
In ·another- passage of the same works we find stated that 

the present dispositions ( Vrtti ) of all creatures are due to tq.eir. 
past actions ( Karma ) . 4 · 

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

When Damayanti was suffering from the separation from her 
husband. she thought that it was due to her o~n misdeeds in a 
previous birth. The passage forming a part of Dam 1yant1's 
lamentation gives a clear statement of the conception that any 
evil done in a previous life bears fruit corresponding to its itensity 
in the present life. , , 

1. l\fuhabharata, Adi Parva Chapter I, 24 6-24 7 

2. M:ihabharata, Adi Parva, VIII. 18-19 

3. M:ilil'ibh:'irata., Vana Paiva, IX. I 

4. Mah!'ibhar:1ta, V.l.Il:1 Parv:1, 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. ,vhat is once done can never be wiped out. 

In another passage, in the same work,1 we find Bhi§ma on 
his death bed saying to Karn.a that it is not possible to transgress 
Daiva by means of one's own personal exertion or Puru§akara other• 
wise known as Pauru§a. The same idea is found in Droi:ia Parva.2 

The same idea of the greater strength of Daiva having the 
supremacy is expressed by Yudhi§!hira.s 

This idea of the supremacy of Daiva was expressed by 
Dhrtata§tra 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 Puru~akara. It is said that the foundation of human society 
is b!.!ilt on the mutual interaction of the two cosmic or individual 
forces i. e: Daiva and Puru§akara. 

. The same idea is found. in the Sabhaparva.s The Epic is 
not wanting in passages which show that there is n<;> inherent 
opr_osition between Daiva. on the one hand and Puru~akara i.e. 
one's persona~ 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 k~o~n 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, is not really 
different from the original Karma. Though it appears to be 
invincible 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, 
power of Daiva. 

1. Mahabhtirata, BhT~m:i. Parva, CXXII, 27,28 
2. Mahabhtrrata Droi:p .. Parva, 9th Adbyiya, 10th verse 
3. MaMbharata Dron'I Parva· CXXXV. I 
4. Mah~bh~ta Sabb~ Parv;, XVI. 12 
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In the Sauptika parva,1 it is emphatically remarked that exer• 
tion and destiny to6ether lead one to success. · Here the ·spirit of the 

statement seems to be that man's duty is to exl.:!rt 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. He· should . 

be regarded as being overpowered by the forces of Daiva.2 

This is the philmophy of action for the practical man accord· 
ing to the Mlhabharata.s It is clearly stated that good 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 fo his favour or against 
him. Every man is his own friend and is his own enemy. As a 

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 Parva th;it 
Daiva and Puru~akara are mutually dependant for practical 
purposes, a person should exert himself in the direction of Puru•. 
~nk!ira or n personal exertion and should not like an impotent 
ptmon try to depend hopelessly on Daiva.4 This is exactly the 
spirit of the other statement of S~ntiparva.s 

An interesting passage in the Santiparva makes a curious 
ttatcmcnt to the cff ect that though some people may lay emphasis 

on present activity i.e. Puru~akri.ra and others on the other hand 
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declare their . view in favour .. of . Dai va. There exists a class of 
thinkers who are described as materialists (Bhutacintaka J, who 
have no faith either in Puru~akara or in Dai va but who aie 
advocates of doctrine of Svabhava. They are of opinion that 
neither personal exertion or Pauru~a nor Daiva is capable of 
yielding fruits without the help of SvL\bhava or nature. Looking 
closely into the problem one is constrained to think that neither 
Daiva nor Pauru~a nor even Svabhava can ·give rise to results 
exclusively. The three forces wor'k together harmoniously to 
Eroduce proper results.1 

In the.Santi parva,2 there is a short account of the theory o~ 
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 fo 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• 
Cc\I'ya etc. according to the principle of the Karma theory. 

From an extract of the Mahabharata,s it appears that Juana 
is adhi~thana, avyakta is ajiiana i.e .. buddhi and ahankara. 
The· · ajnana is superimposed in the seed of an embodied j1va 
( dehij,va ). 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 dream'> a'> if with a body. In the same way· the 
embodied soul or Debi by means .of .its qualities of var,;;ia .and 
k_arma exp~~iences the worldly movement, (SAMSARABHRAMAij'\)_. 

·CONCEPT OF KARMAN IN BHAGAVAD-GlTA 

Vve now turn to Srimadbhagavadg1ta and find out the 
teaching of Sr1kr~Q.a on the doctrine ~f Karma. Gita., as · inter-· 
preted by Lord Krgi.a is supposed to expound the philo:;ophy of 
action in its -highest sense. At the time ·when. the Gita was· 

1• M;ih,bh"ir;1.t::1. 'S3nti Parv.i, 232 Adb:iyay.i, 19-20 

2. Ibid., San:ip,rv.,, ch:1pter Vlll, verses l-2 9. 

3. Ibid S~ti Parv:i 213. 12•14. 
' . , www.holybooks.com



t 108 1 
preached, the entire, atmosphere was charged with the spirit of 
the Vedic sacrifice. Srikrg1a · 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. 
Sr1krg1.a raised his voice against this sort of action because, he · 
pointed out that it increases the impurity of the mind and does : 
not secur~ the eternal peace' and happiness. He pointed out that 
the joys of heavenly life however, prolonged and varied, are short· : 
lived and are b~und to disappear altogether when the soul_ will 
be compelled to come down to earth and take againHs normal 
course oflife. This sort of Karma does no good to the doer nor , , 

to the world outside as well. Srikfgta pointed out that the 

supreme reality which he represents is Puru§oltama as distingui
shed from what he describes as K~ara puru§a and Ak§ara puru~a. 
Puru~ottama is paramatma. and he himself is an _incarnation as it 
were of this paramatma. In the Gita Srikf§Q.a 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 a 11 elements.1 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 Bis Divinity. K~ara Puru~a represents the 
changing world in all its aspects3 and the Aksara Purusa is the . . 
Great Immutable:.1: Of the Three Puru!}as, the K~ara represents· 

1. Bhng:w~dgiLa IX. 11 

2. Ibid. XI. 8 

3. Ibid, XV. 16 

4:. Ibid. XV. 16 

at¥tl~fra i:rt :i:r,~; ijmtf't ~ijrp .. rn~ 1 

~ifit'(Cf~+l; I 
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· the changing aspect and the flux and the Ak~ara represents the 
t Great Immopile. There is no relation between the two. The 
:Uttama Puru~a however is Paramatma which stands for a harrno• 
nious combinations of the opposite and the contradictory elements 

. of change and no change. This Paramatma or U ttama Puru~a 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 Puru~a, which· holds 
. together the creation. The A para Pl'akrti or the lower nature 

, ·is the Prakrti of Sarhkhya consisting of the three gu~ias ( ~) 
and is material in structure, The gul)as or the qualities of the 
Apara Prakfti stand for an action. It is said that man because of 
egoism, thinks himself the agent, :whereas deeds are done by force 
of Prakfti.1. 

Paramatrn~ 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. Sr1krg1a says that true 
action is far removed from the action in which ordinary people 
take p.art. True action has before it a double motive, though in 
'ordinary cases it remains hidden under the surface. True action 
is one which benefits the doer as well as the world outside. I~ 
ordinary life, action is preceded by a desire for the acquisition of 
its remlts. The hidden spring of action is the desire for happiness 
which is described by the M1n:ia.msa philosophers as I~tasadha
?ata Juana 'i.e. a knowledge of the fact that the action will succeed 
in producing the de,ired result. · Sr1krs1;,1a says that this is the 
' .. ' 

nature of all Sakama' Karma ( Wfil+:r ~ ) which aims at gaining 
happiness and averting evil. This is ~ntensely personal and it is ini.; 
pure as it is tainted with desire and aims· at the, acquisition' <?f 
fruits. These fruits may be heave~ly pleasures, and so forth. They 

.. 
I. Bhagavadgita III. 27 

· ~; f~rR ~: cfilll~ B~zr: , · 

Ottttl<M'i..,:g(ti{f <imieftrfu +Fl@ II www.holybooks.com



:[ 110 ij 

do not tend to purify the soul and even the pleasures which they 

secure are short lived and do not purify the soul. This is one. 
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 tlmt it keeps the man or the_ 
doer tied down. to worldly prospects and doe5 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. Srikr~n.a raised his voice against this Sakama 

Karma in ancient India and pleaded very strongly . i.n favour of 

Ni~kn:ma Karma i. e. disinterested action or action which ~ims 
at self-purification and attainment of supreme truth. In order 
to keep free from the evil effect,s of Sakama Karma, there rose a 
school in ancient India that rnised their voices against the perfor .. 

mance of action altogether. These people represented the extreme 

Sarhnyasis who were recluses of some sort or the other. Sr1krg1a 
found that the two currents were contradictory to eaGh other. 
The current followed by the householders is in favour of Saka.ma 
Karma in a householder's life which leads to heaven and rebirth. 
The other current is that of the recluses who have left their 
houses in search of Supreme Truth and are deadly against the 
perf 9rmance of any Karma at all. Both these currents were really 
anti-social. Sr1krg1a suggested a path which lies midway qetween 
'the two opposite currents. He said that the true path lies 
~etween. these extremes. He was not .in favour of renunciation 
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 W~th the metaphysical background which 
pleads for Uttama Puru~a or Puru~ottama i.e. Param~tma as 
combining together, the opposite elements of Ksara Purusa as 
well as Ak~ara Puru~a. so he suggested that the b~st eleme~ts of 
two courses should be brought together in a sinole path which 

0 , . 

he named Ni~kama Karmayoga. He said that Karma should be 
retained., so a1so renunciation and, for this he sugge3ted the renun· www.holybooks.com
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ciation not of Karma: but of the fruits of Karma. He pointed out 
that this was the true Nai~karmya and not the renunciation of 
the action itself, and on the other hand he recommended Karma 

and rejected the ~esire for fruits. In this way the middle path 
was discovered as a doctrine of Ni~kama Karma. The result of 
Sakama Karma is the attainment of K~ara Puru~a and the result 
of Samnyasa or lenunciation of karma is the attainment of Ak~ara 
Puru~a Both are extremes and were avoided. He suggested 
a course where Karma was retained and desire for its fruits reject• 
ed. The inevitable result of this path will be in favour of a life 

in touch· with the Uttama Puru~a or Puru~ottama. This is the 
important secret behind his philosophy of action. It was a 
sympathetic view, for he kept in view the permane~t 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 Ak~ara Puru~a. By virtue 
of action for a fault without regard for its fruits, the result would 
he a life consjstantly with the life ofUttama Puru~a or Parama.tm~. 
If a man· followed th~ life in favour of the K~ara Puru~a, it 
would me~n transitory attainment which would render no per~ 
manent good to the agent, For the attAinment of K~ara puru~a 
would mean a life of constant change-going up and coming down 
and having no concern with his fellowmen in the world. The 
life of a Nai~karmya yogi in the old sense would mean · sta~ation. 
It ~ight lead to the attainment of the Kntastha ( ~ ) but 
will have no connection with the welfare of the w~rld at large. 
The philosophy of Ni~kama Karma as discovered and preached 
by Him ( Srikrg1.a ) leaves room for his individual uplift in 
the scale of spiritual 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 
~s not at all a point for-consideration. What is truly aimed at 
is the purity of the mind- in respect of the performance of the 
a ti c on concerned. In the eyes of such a person, the Yoga 
consists in the sense of eq0c,lity 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 active l~fe is attended with a d_esire 
for success and enjoyment. He a~so observes that· inaction by 
itself is sterile 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 
Joss of activity, but it consists in a freedom from desire which 
actuates the activity. Therefore, He said that the true path of 
a man lies midway between the two w~.ich consists in_ ac_tion 
without desire. Action under no circum~tance - should be given 
up but the objectionable aqion in u_sual elen:ients 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 ori 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 in so far as it is 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· so that 
in consequence of such action a man cannot' attain to the· Imperi
·-shable. On the contrary the inaction of an ascetic which may be 
good in itself leads to mok~a which is a ' state of freedom from , -

action or sarhsara. Snk~~a was completely- in opposition to these 
two antagonistic ideals namely the ideal' of a perpetual -Samsara 
which is implied in K~ara Puru~a and state of absolute inaction 
which is implied in Ak~ara Puru~a. He admitted K~ara Puru~a 
as well as A~ara Puru~a- both as the two opposite' poles of a 

· common line just like thesis and anti-thesis of some of modern 
· thinkers or Sat and Asat of ancient Indian thinkers. He, was in 
favour · of a doctrine of synthesis which ·_ exp'ressed through bis 
_interpretation Uttama Puru~a or Puru~ottama or· Paramatma in 
-the Gmi. Puru~ottaina represents a synthesis of K~ara and 
Ak~ara. In the same way Srikrgia combined in his theory of 
Karma yoga the elements of Truth and the theory" of action and 
inaction both. This Karmayoga is- usually known as the doc• 
trine of Ni~kama Karma and its ·result is superior to the results of 
the extreme forms of Karma and Samnyasa. The extreme_ form 
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~f · Karma was represented in the lifetime · of Sr1krg1a by the 
so-called Vedic Karma which was always performed with a vie~ 

~ secure profits in heaven. 

The extreme.form of Samnyasa was a state of inaction in the 

pure Brahmai;ia. None of these had any bearing ~n living humanity 
and its sufferings but the doctrine of Ni~krama Karma was 

intended to help not only the doer of that Karma but also the world 
.as a whol.e.. It helped the doer with purification of his mind which 
:was not possib~e in Sakama Vedic Karma. It also helps to improve 
,the sta~us of the social being in as much as the doer of the action 

_does not claim t4e fruits o~ his action but dedicates them to the 
society w~thout retaining any personal interest in them. Accumula• 
tion of the fruits of Ni~kama 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 Ni~kama Karma 
. on the doer, it is enough to say that with the purification of the 
.mind of the doer, his egocentric life also begins to change. In 
due course the whole of ego becomes )ess and less tight. It must 
be remembered that according to the Gita all action really 

··, , ' 

proceeds from the activities of the guQas of prakrti.1 

. Though. the action is done by the nature's forces and not by 
· :: the Atma; Atmi under the stress of its egoistic impulse feels that 

. the action was pone by him. The truth of the matter is that the 
Atma is merely tlie silent observer of the action and not the agent 

. of the action itself. As a result of Ni~kama Karma, the hold of 
ego becomes weaker and weaker until it disappears altogether. 
Anfi it is at this critical moment that Sr1kf~Qa advises his disciple 
Arjuna to give up all religious activities and to surrender to the 
will of the Supreme Lord. When this s-urrender is complete~ the 
Lord takes over the charge of his disciple and through his own 
infinitely powerful ":'ill initiates' a change in the personality of 

1. Bhagav.1.dgrt:i. III. 2 7 , . , 
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'His disciple who is at that time merely an observer and all action 

in his mi.nd and body precedes from the· Divine will alone. 

This is the ultimate culmination' of Ni~k~ma Karma as 

'pr~ached by Sr1kr~~a. 

I{ARMA AS A MEANS TO PERFECT REALISATION. 
ACCORDING TQ GiTA 

The Gita insists in various ways on the _importance of 
Karma. It goes so far as to say that in ancient days there were 
great persons like Janaka of Videha who attained to perfection 
through Karma alone. The word used by Gita is Samsiddhi. 
The statement saysi in plain words that the perfect siddhi of 
Janaka and others rested on Karma and Karma alone. The 
words Samsiddhi 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 
Jnana 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 prapatti. 
The prapatti or surrender to the Divine will puts an end to all 

· egoistic activities on the part of the Atma and ends in th~ realisa• 
tion of the supreme idea which is described as Paragati.3 It is 
stated that a man after the attainment of perfection in various 
births attains the Paragati. 

This shows that some Supreme sam.siddhi in the language of 
the Gna is the one wny to supreme realisation. Karman as a way 
to S:up.siddhi is certainly a path to the realisation of the supreme 
ideal. SaTI1Siddhi is therefore, more or· less on a line with know• 
ledge rn that Karma as a knowledge is supported by Srilqg1a. 

1. llh:\.i;:w.'ld Gr,:. ( 1II. 20 ) 

2. lb:d. ( VII. 19 ) 

S. Il;:d, ( VI. 4 5) 
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KARMA AS A SACRIFICS OR YAJNA 

A cursory view of the Bhagavad Gita would suffice to con• 
vince one that Srikf~'Q.a 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 t~e Divine is the true Karma. It· is called 
a sacrifice or Y ajfia. Any other Karma which has not this aim 
in view is a source of bon?age. 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 Git5. that the creator 
( Prajapati ) created Jivas ( Praja ) in the beginning of creation 
together with Yajiias {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 ofYajiia. In other 
words the development of humanity is said to depend on a true 
cultivation of what is described as Yajfia. It is held that it is 
through.Yajiia 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. It is 
a state of mutual support in which one is essentially needed for 
the .exi_stence of, the other as the other is. Of these two one 
cannot thrive exclusively 1:1nless 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 
based. 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 rl:)cognised and the philosophy of sacrifice represents 
as it were the recognition of this bas~c fact. The fact is that the 

\, .. '° .. , ~ ! ( - \ ' 
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whole order is an organism i.e. properly organised · in relation 

to all its parts so that one part has to depend.f~r its existence on 
the other as the other on itself. The recognition _of'this basi? 
truth in nature is reflected i~ the advice or m_utuaJ sentime~t 
found in the Gita.I It is th~s clear that the desired objects of 

life could be automatically supplied by the Deya. ~r .. c~st:,ic 
forces if they ·are in their turn propitiated in ·a proper way by' 
the human beings.2 This implies th;t a pe~;ori who enjoys 
the amenities of nature without on his part giving to the 
higher forces their dues is really a thief. The ~dea is that 
true Bhoga is not possible unless legitimate ·aues ·_to others_ 
are discharged. A man can in all propriety enjoy only what is 

left behind after the full payment of his dues to others. . It is 
for this reason that in ancient India the householder who served 
the guests was entitled to enjoy wha( was left b_ehind after ~he 
service was over. In other words it was thought sinful for a man. 
to cook for himself. He was required to cook for others and 
after the satisfaction of all he was at liberty to enjoy the · remnants 
of what was utilised. Such people were called Yajnasi~tasinal} 
i.e. 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 qf sins. In the technical language of the Gita,_ 
Karma develops into sacrifice and sacrifice lends to the formation~ 
of rainy clouds. Rain from clouds helps in the growth of fo<:>d 
and food is the basis of all c\nimal life. . On the other hand. 
Karma is the manifestation of Brahma and Brahma· i~ genetically: 
related to the immutable Aksara. The cult of sacrifice as thus 
understood, explains how i~ acts as ·the basis of Brahm~. This 
cycle as described above is · technically known as Brahma~ak~a · 
and it is the duty of every human being tg follow it up ·in. life.· 
One who does not do so Hves in vain.· The life of such a man 
steeped in sense.pleasures is no true life. at all. ' 

i. Grta 111-11. 

f· Gr,alH-12. 
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. ~TSNA KARMA' 

There are many secret doctrines in the Bhagavadgmi which 
are not as carefully. studied as they seem to deserve. One of these 
doctrines is the. ~heory 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 object according to Patafijali everything contains 

~v~rything else so that everything in nature as a product contains 
in an unmanif ested 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. 
Patafijali says in his Sutras 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 Sarvarh Sarv~tmakam. 

The commentator says that Jatyanucchedena Sarvarh 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 o~ 
seeing Karma in Karma and Akarma in A.karma, for_Akarrna is 
static arid Karma is dynamic and two are distinct from each other , -
but Srikf~:Q.a says that the secret of true wisdom consists in 
having a vision of the Karma in ail 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 ( Buddhirnana ) can 
~· work this out easily In his life. In this way Karma finds its 
fulfilment inJfiana and Jfiana in Karma. One who is supposed 
to represent the Krtsna Karma is not ·required to perform any 
Karma at all, but he bas to have the tru~ . ~isi~n' or intuition. in 
which Karma and Akarma are equated. According ·to the Gitii~ 
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this is the sign of true Buddhi to see the · whole thing in a part and 
a result of that to be the agent of the whole.I 

' 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 attai~ to the divine level. · It is. said that if a 
man continues to remembe1: G~d at his dying moment, he attaiµs 
to the status after h~ has left out his connection with the b(?dy.2 

The rule is that a man may attain to any position provided 
be is able to remember it firmly at the time he loses his sense_of 
identity with the body.· The fact is that an act of memory for 
~ single moment may be an eternal act provided it occ.urs when 
there is no io~ger any sense of identity with the b~dy. This is 
really the i~ner significance of Sada fa the explanation-Sada
tadbhava bhavita}:i.3 

In the verses I O to 12 there is a formed statement of the way 
in which the ka·rma of the dying ma·n has to be performed. At: 
this moment, the dying soul is supposed to be equipped with the 
foliowing qualities ...:.. · 

A. Concentratedmind 

B. A sense of dev~tion. 
I 

G. Yoga Sakti as expressed in the lifting of the.Prat;1afakti and 

phicing it within the two eyebrows. This implies that the 
dying person is furnished with Yoga in relation to mind and to 
Prat;1a 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 dharaJ;la, the dying person should be able to 
keep. his vital energy ( PraJ;la ) confined within the crown of 

1. Bh:1g.1vad Grta, Adhyaya IV. Verse 18. 

2. Bh:1gav:1d Grt~, VIII. 5 
3. Grt~ VIII. 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 AU¥ which 
represents Brahma. Such a person when he departs from the 
body attains to the supreme aid.1 In the paper on '~croFI' 
i3TI\ ~'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 mudra, 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 ( with• 
drawal of the senses ) but it should be remembered that before 
the action of this mudra commences, the person should 
practise pra.Qayama beginning with pUraka followed by 
Krimbhaka. 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 nac;lis ) becomes unified and equalised with the 
Su~umna. At· that time, the vital energies flowing in those 

. Nac;lis come to be equilibrated and assumes the form of the 
praJ;).a. This is technically .known as the equilibrium of the 
narJ1s. There after the person has to meditate on the su~umna 
as an upward flowing stream. The su~umna 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. As a result of this practice all nacJis and all the granthis 
beginning with 'the hea~t are suspended and under the influ• 
ence of meditation comes into the full bloom and begins to 
.flow up\vards. The vital energy in the differ~nt centres like 
the heart, throat and palate etc. have lost the straight motion 

: 1. Bbagavad Gtta VIII. 11. to 12. 

, 2. murFr ~ aJT{ \iN'i'IT, Vol. I. pp, 463•47 5 
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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 t~e dual action of contraction and 
expansion. The control of the doors as referred to in: the Gita is 
really a form of Pratyahara. As soon as the pratyahira in 
the above form -is form~d 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· mind 

within the heart. 

A detai_led study of the entire process of !he Karma ·may be 
found in the above article and need not be repeated here: 

V ARNA AND KARMA , ~ 

Srikfg1.a in his instructions to Arjuna in the Gita expressed 
His personal ideas on the origin and evolution of the van;;ias 
wrongly translated as caste by modern ~riters. The entire social 
system of the ancient Hindus is based upon the organisation of 
different varQas. The well known Purusasukta of the E.gveda in 

. . ,, 

its X chapter or Ma1,;u;lala refers briefly to the origin of the ~our 
varQas or caste. In this brief account, the cosmic mari ( Puru~a ) 
is supposed to represent its mouth, the K~atriya its arm, the 
VaHya the thigh and Sndra the legs. The cosmic Man is in a 
sense the Indian or rather the Vedic society of the ag~. The 
four limbs of man repre£ent the four sections or castes of the Indian 

. community known at that time. In this representation the place 
· of precedence is given to Brahma:r;ia who represents the mouth. 

This is due evidently to the fact that the Brahmal)a in the earliest 
stage of the Aryan Society represented the intellectual and spiritual 
section of the community. The K~atriya .evidently represented 

·. the physical and the martial section and Vaisya stood fc?r the 
. economic strength of the community. The ~udras 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 Hind~ Society in the Vedic 
age. This classification is usually. ·supposed to be based on the . 
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division of labour. It is true so far as it goes but what Srikfl}t;.ta 
says in the Gita seems to imply that the entire classification was 

based on general principles of gu1,.rn and karma. GuQa means 
the infinite quality of the person concerned and karma means the 
action which follows from guQa and is consistent with its nature, 
Following this line or thinking we find that the division, threefold 
or fourfold is not arbitrary. The entire classification or objects in 
the external world .is based upon this principle and it is well

known that any deficiency in GuQa or karma or efficiency in the 
, same has a tendency to bring down or raise up the standards of the 

vari;ia 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 Jacking in higher qualities and show traces of 
qualities which are normal to the lower and vice versa. A 
Brahma1,1.a may have qualities of a Kl}atriya ,md a K~atriya that 
of a Brahmat;1a. The instances of Paraforama and Vi~vamitra 
will clear the point. There arc of course exceptional cases and 
~re explained in the Epics in an adequate manner.l· 

But in the ordinary course of the nature, a Brahmat;ia 
sepresents the spiritual heredity on the one hand and the spiritual 
acquisition on the other and so with the others. It is said in 
the earliest literature on the subject as interpreted by Yajfia-

. valkya that there are three principles involved in the philosophy 
of varoa or caste, Jati, Karma and Vidya. For example, 
the BrahmaQa body must 'be in the ordinary course a product 
of Brahma1,1.a parents. Such Brahmat;ia is technically known ·as 
JatibrahmaQa - it is Brahmat;ia by birth just as bird or beast 
-or a particular species is born of a bird or beast of the same 
species. In the same way, a Br~hmat;1a is born of a Brahma~a 
.parents. This represents the superficial qualification of a 
.Bra.hmar.ia body, namely Jatya BrahmaQ.a}:t ( m~r ~~; ) This is 
birth in a BrahmaQ.a family with the specific characteristics 
inherited from his parents. · 

· ,-1. See Mah~bh!l:rnta Anus~sana Parvat Adbyaya IV. For the exampt~\f 
Visv~mitra; ,md R~mayaJ].,, Bm11_kliJ].qa ~arga· 75 .. 76 for the ~xamplc of 
Paras:.irama. . · 
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this is a simple affair. It is well known that' the varQ.a 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 tlie person who is born. If a person deserves 

to be born as a Brahmar.ia, he is by natural forces transmitted 
to the requisite Brahmat}a parents. In this connection it should 
be remembered that in some .cases there arises com·plica.tions in 
the birth. This also is due to the influence of Karma. · In other 

words, for instance, a man born in aparticular family is exp~cted 
to have tendencies and characteristics for attaining that parentage 
but there are cases on record where complexity :is noticeable~ 
In all sacred books we find here and there such complex instances_: 

The two glaring examples are those of Visvamitra and Parasurama. 

It is, well known that Visv{imitra was born _of K~atriya 
parents. His father was Gadhi., the son of Ku~amba. It is well 

known that though by birth he was a K~atriya, he ·through his 
parents became converted into a Brahma-oa. On the other· ~and 
~arasuram~ was born in a Brahm::i:Q.a•family but was gifted yvith 
q~alities which aTe proper for a , K~atriya. As to how 'this 
cornp lication was possible, the ancient literature gives detailed 
explanation.l. 

1. M:\h!ibh:fr.i.t:1 Adi P:uv.1, Ch:ipter IX, www.holybooks.com



CHAPTER IV 

CONCEPT OF KARMAN IN THE PURA~AS 

The. Paur~Qic literature including the !vfahapuraQas, Upa
ptir~i)as and the other allied works affiliated to this school is very 

' . 

essential. · Speaking briefly it represents t~e spiritual and religio.us 
~.ulture 'of medieval India. The Epic literature is allied to it. 
The po,etic~l literature in Sanskrit specially is intimately connected 
,vith it_ and in most cases is based upon the traditions etc. 
recorded in . the PuraQa~. In my humble way, I have tried to 

.make a special study-of this branch of anc_ient Indian literature 
keeping in-view popular beli~fs 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 illustra
tions of illustrious . persons tahlng th~ir birth in different periods 
of time which. are sometimes countable in terms of Yugas, Maha
)'ugas, M-anvantaras and even Kalpas. In the course of this 
study., it sometimes appears that great <;lifferences in the scale of 
'tiine · do not count in ·regard to the recollection of a minor 
incident after ordinary periods of time. The question of different 
dimensions· 'in the region of time and · space method crops up 
and has to be settled in its own way. It seems from a careful 
~tudy 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 d?es not lie in the form and activity shown ·on the 
stage but -lies far behind in the basic p·ersonality of the man 
whic~ _does not show itself in the so-called historic~! or pre-his
torical acti~ities known to us under that name.- Sri Bhagavan 
Sankaracarya me~tions this fact in his commentary on Vedanta 
Sutras. By way of example, 'Vfe may take the ~mes of Indra, 
Vyasa etc. Really speaking, Indra or Vyasa is_ not the name ~f 
a ;_I~rop~r person~ In different: ages, different persons have 
appeared and play~d the p~rt of. Jndr-:1, w~ find this Jn the 
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The next step in the evolution of the Brahmini.cal · nature is·· 
the activity · or conduct of a true BrahmaQa. This is· Karma., 
This conduct befitting a Brahman.a 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 BrahmaJ)a. As a result 

of these activities., in due course of time the immediate knowledge 
of Brahmal)a reveals itself. At that time the person deserves to 
be called a true Brahmai;.ia. As with BrahmaQa, · .so with 
other members of the society. 

If a person by virtue of his inherent qualities develops parti· 
cu1ar attributes and propensities befitting a particular van;ia; 
he is reborn in that varl}a after his death. ·. This appears to be a 
line of thinking in ancient scriptures. Abrupt change of one 
varn.a into another is not admitted though it is found in 
exceptional cases in the Pural}as. There is another sid~ of 
the question which developed in later society on account of a 
contact with foreign elements. It is Jati Bhrarp~a or Patitya. 
"This means that such a fallen person 'is an outcast and is not 
allowed to take part in the normal· social function pertaining to 
that caste.* 

FAILURE OF KARMA AS A POSMIC 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 Ka1ma, 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 hum.an 
beings is either good or. evil or a combination of good and evil 

. as it is stated in Yogabhti.~ya ( white i. e. Sukla, Kr~'Q.a i.e. Black 

. * These detnils h:we been carefully studied by nncient scripturnl code writers 

. :md h:we been well summarized in some modern works, Comp~re P, V. 

K:me's History or Dh:mn:ifastr:i, Vol. IV. 
www.holybooks.com
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' " and Sukla·Kr~n.a i. e; mixed ). The.· ·colourless Karma ( neither 
white nor black or Sukla Krg1a ) belongs to Y ogins and not of 
the ordinary· 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 per~on, so 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 parti~ular 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 ·a man or a nation from time to time. It is on such 
!Jccasion that what is known as a Dharrnaglani ( \:Tl{t'~Ff ) in the 
9rta or downfall of righteousness and predominance of dark 

. forces take place that the cosmic agency intended for the main .. 
tenance of a natu~al position in the world fails to function. The 

· W?rld forces are i?competent to sofoe regularly the critical 
world'position. ·It 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 d~scent of God in the form of an 
·Avatara. . . 

I 

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

FUNCTION OF KARMA, GRADED BffiTH, KARMA 
AFFECTING BIRTH 

It is well known that the Gita teaches and is supported by 
all other Sastras that the caste or varJJ.a of a particular person 
is determined by the principle of equitable distribution of gur.ia 
and Karma i. e. qualities and actions.1 

-Karma is action and gm:ia 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 

· l • Bh:i~avad Grm IV-13 'i:ff~cJ<r<r' .J('.{T ti~ ~; T 
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case of Devatas and E.~is, As Indra is not a proper name, so 
Vyasa and Vi~vamitra are not proper names., for many individual 
souls in the course of the ages ·have appeared on the scene and 
functioned pr~perly on the stage. This is a very important point 

to be considered. 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 
~~i, it belongs to a particular person _appearing on the scene 
under this name and it does not necessarily 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 appe'aring on 
the scene and not to the individualit'y of the true perso~ con• 
cerned. · · 

A* comprehensive study of the entire Paurai;;i.ic, Iiterat~re 
is in itself a subject for specialization but still we have tried to go 
through the entire literature ~s far as pos.sible. 

Summing up the entire literature on the subjec.t, we have 
been able to take note of about eight ·or nine more outstanding 
~ases of rebirths recorded in the Pur:i]Jas. 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 light 
on the subject. 

Topping the list of these accounts, we may place the story 
of Safi, the daughter of Dak~a Prajapati and the wife of Lord 
Mah:rdeva.1 · 

• I :un indebted to Sri Raveendra Kumara Siddhanta Sastri whose 

illumin:1ting .u-ticles an PurltI],:lS have enlightened :md inspired me. The 

:\rtices .lppem:d in a Bengali Magazine ''Pnther Alo". 
1. The story or Satt is found narrated in the following Purai:i-;is

(i) Br:1hma Pur-!~:1 Ch."1pter XXXIV 

(ii) Liiiga Pur-:!rp Chapter L · 
' 

(iii} 5k:mda Puran.-,. Mabadcva Kh:mda of Keda~ Kh:uu:b. 22. 84-86 . . . . ' 
(iv) Siv:1. Pur:.1::11 Adby?iya}VII 
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, We have placed the name of SatT, the Supreme Goddess of 
tpe Saivas in front of this list. It is found in the Purai;i.a that the 
rela!iori of Safi to Siva Mahadeva 'in both her births is the same. 

Indra-:-Tt is' stated in the Padrilapuran.,a, UttarakhaQ.c;la, 
Chapter CCII, that he was reborn 1n the other birth on earth as 
a son of a person named Sivasarma who was a Brahma:i:ia 
living in· Hastinapur. It may be· sta~ed in passing that Siva• 
farma came to remember his previous life after a bath in a 
particular pilgrimage. ( Nigamodbodhaka ). Indra is described 
in the MirkaQ.c;leya PuraQ,a as taking birth as a Pan.,c;lava in the 
Treta age. It is stated there! that the five PaJJ,c;lavas were really 
five Gods who took birth in human forms ,for removing misery 
in the human birth. 

Narada - Devar~i Narada describes himself to have been 
in his earlier life the son of a maid servant of ~. Brahmal}a, He 
is also known to have been Upabarhan.a·Oandharva in one of 
his births. It is written in the Brahmakhatic;la of Brahmavaivarta 
Puran.a2 that as Gandharva he had . several wives but in spite 
of that he developed an insatiable sexual .. urge on seeing the 
nymph Rambha. Brahma cursed him that he·would be born 

· on ea1 th as Sudra and then take his. birth again as one of the 
mental sons of Brahma. 

Nala. Daniayanti-Sivapural}a records . the story of Nala 
Damayanfi;s previous . birth: . 'Nala in his previous birth was a 
Bhila-a well kno,vn tribe in Western India~ Once a BrahmaJ;1a 
came to the Bh'ila's house ·.and sought refuge for the night. 
Bhila: had ·accomodation 'for two. people only_.:he himself and 
his ,vife. · He · thought of helpin'g hirri by allowing him to sleep 
inside and. arrange for"his own· sleep outside the door, although 
he knew·that .sleeping outside was not free ftom·danger. During 
riight hours he kept awaking for a Jong time and as soon as sleep 
'came to him, a deer tore him asunder. In the morning his wife 

1, Mark:11:;iqey:"1. Pur-JI}:i, V. 20 

2. BrnhmavAiv<'l.rt:. Pur:ilp, Br~lum.khl\I}q:i, Ch:iptcr XIH, 
9 
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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-''ln the next birth you will be bo~ as 
Ni~adharaja and your wife will be reborn as your companion. 
You will be given the names of Nala and Damayanti,"1 

Sµratha-lt is known from a study of the Devi Mahtitmya, 
otherwise known as Saptar~i Ca~j'i. included in the Markai:i<jeya 
Pural)a that king Suratha was a devoted worshipper of the 
Supreme Goddess and as a result of a boon received from the 
Mother attained after his death to the status of "Savarl)i 

Manu."2 
Jaoa Bharata-Vig1u Pura1)a gives the story of Ja<;la Bharata, 
A son of king ~~abha, he was very much religious and after 
ruling over kingdom for sometime he hari~ed over the kingdom 
to his son and took way to the forest to practise Yoga. Before the 
attainment of perfection., he died and was born as •Bbarata' in the 
family of Yogis.s He is known by the name of Jar;la Bharata. He 
went to Saligr~ma 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 born then and 
there seemed to be alive floating on the water. Out of compassion, 
~harata brought him out of water, took him to his Asrama and· 
reared him up. At the time of his death,_he thought 9f the 
young deer with the result that he was born a deer. On account 
of being a Yogi, he was a Jatismara { ~;,: ). When born as 
deer, he would go to the Sl!ligrama 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. Siva Purli:J}a 

2, Mm-kandeya Pur~ 93. 13-14 . . . 
3. Vi~l}tt Purli9a 2. 12. 33.34 
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BHARATA~ Orice this JaQa · Bharata had a discussion ·with a 
king Sauvira by natpe. The details of this are given in the secona 

amfa of the Vi~'Q.U Pura'Q.a. 

F~om· the. life. of Jac;la Bharata, it is su~ciently cle~r that 

whatever . mail thinks at the time 0~ cleat~ (' ~hat ) he becomes.1 
.This reflects the whole character of a person fo 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 througbout; · 
--King Nrga.-In the ·Bhagava~ Pur~Q.a,2 is given the event of the 
-.king Nrga who was of charit~ble bent of mind,, ~nee a cow of a 
Br~hma1.1a _ got mixed with the cow~ of king Nrga. The king 
taking the cow. for his own donated the ·_same to some other 
Brahmai;ta. . Due to this sin, thy king. was b,qrn as Krklasa. 

SaQc;lilya-In the Kum~rika of the Mahe~vara Khal}.c;la,s 
WP. have the instance of a Kurma·wh? was aJatismara and.related 
the story of his past birth. ·In. one 'Of his former births, this 
tortoise was born in the family of a Brahma'Qa. Then he was , . . . 
called 'Sai}.Qilya. In his childhood, this Sa'Q.c;lilya by way of play 
would constr!-1ci a temple for Siva and in his young age he actually 
··worshipped· Siva with-devotion. Due to this'Pm;,iya, after death, 
·he was born again·in the dynasty of BrahmaQa and wa·s 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 v~st kingdol_Il. 
Prati~thanapura ,vas· his: Capital and. his na·me was Jayadatta • 
. This king Jayadaita also was a Jatismara •. This hig41y devot~d 

' I I . 

. king. con·,tructed- a Siva temple at .various places. Siva was highly 
-pleased 'and wanted to give boon to Jayadatta •. Jayadatta asked 
·for immortality ,a,Jid freedom from ·age and the sanie W!3S granted 
by Siva. After the attainment of this boon, Jayadatta's wisdoi:µ 
was .thw~rted and he got involved . in various bad actions 

:'including ~d~1tery~ ·Yaina cou'~d·not.take away his life because of 
. . . ~ ' 

.1 •. Git?\·VIII. 5 
: '' • j 

2. Bhlrg:i.v:it Pur?i:n1 X. 64 . . · · . 

:·s,. Sk?nda CPurri~a: Kum;rikr/~h~J}1a of M~he~a~~ Kl~.aJ}1a, Aclhyri:ya XI. 
.. . . . : . .. ' - . 
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• 
:Siva's boon. Helpless Yama reported the matter -to Siva. 1:he 
:loyal wives are most devoted to Siva. On hearing that their 
chastity was molested by J ayadatt~., he got enraged,_ called 

.Jayadatta and cursed him-"Eenceforward you be tor,toise." 

Jayadatta satisfied Siva by his penance and Siva said-''First y.ou 
"will be born tortoise for a long time and in the 60th kalpa., you 

will be free fro II). the curse and will stay by me." 

SECTION 1 

In the foregoing- pages we have given a number of illustra

tions of cases of rebirth referred to in the Pur~i;ias. These are 
,only some cases out of a very big numbeP 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 di_fferent 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 
~nd 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 -;-:S_afi whose rebirth was deter~i-~_ed 
by Her wi\1. As she was pure,st:lf,--;above Maya, the question of 
Karma does not arise. A similar case is also found in the rebirth 
.of five. Pa:Q.cyavas. These PaQ.<Javas 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 Dharmaraja 
·came down and took birth as Yudhi~thira, Iridra; Arjuna etc. In 
other cases, whi~h include the entire field of mundane existence., 
·the doctrine of karma holds good as we have tried to m~intain i~ 
the present thesis. 

, 
\\That appears as Sapa or Vara in the PuraQ.as is only the 

secondary operative cause which has no real value because the 
idea of pronouncing a curse or a blessing in the case ~f potent 
Yogis or 1$-~is is closely bound up with the previous karma of the 
person or persons concerned. It appears outwardly that the boon www.holybooks.com
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er 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 Sapa or Vara. We have the 

following cases in the Pural}as-

J •· According to the Brahmavaivarta Pural}a, 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 UpbarhaQ.a Gandharva with 
a long life and with a number of children.1 

2. Sau. worshipped . Siva and He appeared to give Her 
wishful boon. Parvat'i expressed her wish to be His wife.2 

SECTION II 

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 p~tson who remembe.rs his previous lives. This power 
of recollection is due to certain causes, we may gtate tw? causes 
in particular-· 

l'. The Yoga literat'ure 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' Samskaras lying stored in his memory, In the 
Yoga SastraJ we hear a great Yogi like JaigT~avya who was able 
to remember all the series of his past life both in heaven and jn 
hell th:rough Yogic faculty: In the Paura:Q.iC stories, we generally 
find that their faculty remembering the past life ( Jatismarata) is 
often due to external caus~, such as- a djp in some holy waterJ 
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 ofperfectioh .. A person.who rememb~·rs the event 

1 • Brahmavaivart:1 Pural}:1, Br:ihma Kh:1I}d:1 .a~ 54 

2. Skanda PuraJ]a, KedarnkhaIJcJa 22. 84:-~6 
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of another Yuga or :t\.fahayuga may riot be able to remember the 
·events of the past Manvantara. and· one·· who can remember 

'Manvantara may not be able· to rememb_er a Kalpa. These 
degrees imply qualities of perfection. Examples ofsom:e Jati• 
-smaras as mentioned in the Purai;:tas may be noted below-. · 

l • It is stated in the Matsya Pural}a1 that the seven sons of 

R~i Kausika, who had been the disciples of Gatga Muni; 
·committed the great offence of having kilied a cow in consequen· 
·ce of which they we're comp.eiled 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 rgood places,. some in,. the 
families of Vedajfia Brahmal,)as ~~. ~1:!ruk~etra, others as sons of 
. kings and ministers. This. st~iy as narrated in 11atsya Pura:o.a 
is also repeated in Ha;iva!hsa so that: its. popularity in ancient 
·time was undisputed. · · 

2. The remarkable story of birth recollection. is furnished in 
· the Marka'Q.c;teya Pura'Q.a in the dialogue between the father and 
· the son. We refer here fo the case ·of the Brahma'Q.a 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 duU and unintelligent person. 
· He said to his father that he happended to remember millions of 
his previous lives i1:1, detail.2 · 

The father wanted fo know· details regarding the .past lives 
· and the boy described them. This includes several interesting 
·incidents of his past life. 

SECTION 111 

A cursory study of the Purai;:tas 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 Purai,:,.as here and there records 

· of the actual casual nature ·or Karma so that we find a detailed 

l. 1'hlSy:i. Pur"'"'l:-:,. Ch:iptcr XX. 

2, Mr.rr.:-.x)4cp Purlirp, Adhyt!yt\- l 0~ www.holybooks.com
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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. 

I. In the Markm;1<;leya PuraQa,1 it is said that if a man 
accepts money from a fallen person, he is reborn as a donkey. If 
a man serves as a priest in the case of a fallen person, the priest 
has to take rebirth as a worm. If a person does not treat bis 
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. Ill-treatment of parents 
compels one to be reborn as a dog. If a 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 rebor~ 
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. In the Brhadnaradiya Pura1;.1a,2 it is stated that a person 
who behaves against the rules of Vari..1a~rama 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 
.child for two successive births. Tlien he is horn in the house of a 
·p.oor Brahmai:ia.s 

3. The N~radiya Pura:cia gives a brief account of how 
simple persons take their births after the sufferings of hells. It is 
said that in the beginning they are reborn seven times as donkeys 
followed by births for ten times as a dog. Thereafter · they are 
reborn as worms in excreta for one hundred years. · This is followed 

1. M:rrkai:c}.eya 1~ura1p, Oh.apter XV. 
2. Brbadnardarya PuraI}11, XIV. 73-78, 
3. B!badnaradiya l1ura9:,. XIV. 73 .. 73. www.holybooks.com
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hy their rebirth<; for one hundred years as, mouse, followed ht 
twelve years as serpents. After this they ~re reborn as animal 
for thousand times. Thea they are reborn as trees for one 
hundred years. Ultimately they are born a,; lower animals after 
which they arc reborn as human ~eings. As men they become 
cal).r.lalas for seven bii ths. Then they take sixteen births as 
Sudras, one birth as Vaisya, one birth as K~atriya. During this 
time, they· are tormented very much by powerful people. 
Ultimately they are born as children of poor Brahma'Q.as.1 In 
this connection this Pura1).a2 adds that gifts and other deeds 

sometimes help in destroying severa 1 lives in succession. 

It is said in Siva Pl.lrat)a3 in praise of Jyotirlii1ga, that being 

born in an inferior birth if any.body sees Jyotirlii1ga after death, 
11e is reborn as an owner of abundant wealth and in that birth 
doing good deeds, he is able to attain emancipation. Born in the 
Mleccha Yoni or in the Yoni of Antyaja, if any one sees Sivalii1ga, 

he is able to be reborn as Brahmar.ia. One who is bom_as an 
, , 

impotent, or is devoid of any Asrama, he, by seeing SivaHi1ga. is 
reborn as Brahmal)a;1 

SECTION lV 

THE SPIRITUAL STATUS OF A SELF-FORGETFUL 
PERSON TAKIN'G REBIRTH 

In the story of Narada, · we have found that Narada was 
originally Devar~i and the mcntc'11 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 cou1<l enjoy carnal pleasures in the utmost fashion. 
After this birth as a Gandharva, he was born as the son of a 
maid servant a-; ~ta led in the Brahmavaivarta Pura1;1a.li Brahma 

l. N~r.!.'~I:,:1 l'm::J)-,. XIV, 81·8G. 

2. :,r,r.-.dty~ Pur::9J. XII I. 
" <: ' J> "'n 38 '1 ~ Z Cl ( J , • 1, ' ) , .;:,. ,o\::\ ur.~.,., •4,- .. .i.y~~:t.rnuta 

4. H:nhmw::.iV."J"(.."I. l'll!!J):i, nr.-.lim:1kh:rr.1r}:'I, Ch:1ptcr Vlll. 

5. Br~hm·w:1iv:irt:'I. Ptir:-:9>i, Br.-.hm.~kh:rry}~, Ch:\ptcr VIII. www.holybooks.com
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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 

d·etached from the enjoyments and he was against this opip.ior). 
As a result of this Brahma became enraged. and curse.c:1 him.so 

that he might ·be i:eborn again as a Gandharva named U pabar
ha~a and in the course of long life would procreate many ch.ildren •. 
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 
~id that a person who is a Jatismara may be born as swine 
and yet he may retain l;iis divine consciousness.. As a result of 
:this divine love, he attains to the highest Divine po?ition 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 
immoral 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 Dharmafastra-in words of social m~rality, 
Acara or_ purity of conduct and puritr of moral life are supposed 

to be foundation of not only moral but religious life also. The 
questjon .arises,. is _it possible for a man. who is workine1 under . . . . . o. 

youthful passion to become· a true· devo~ee of t4e Lor,d .? N.arada's 
prayer seems to imply that even the irregularities of ·his se~~al 
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 th.is point and makes the whole position clear... The Lo_rd in 

t. ' . 

the_ Gita clearly says that.even if ~n i~oral person worships 
.. Him with sing~e minded tj.evot~on.., he must. _be regarded as.a 
.· saintiy, person; for he is having irnpli~it'fai~h.i~: HiJn, t · 

r. 1-. Bhigavadgita lX~30. 

;_ s,1fif: ~ ~~~-~ m+t ~r?.f~fcli_ I ·c 

·-- _ .. w~"tc! Rit""~;-~RI~~..(c{Rqtlf ~-~; n. 

' .. ' i " 
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T_his shows that even extremely obj~ctionable condu~t in: 
s'bcial morality need not stand in the way of a man being a truly 
spiritual person deserving to be called a Sadhu and dear to th~ 
Lord. All this dep~nds upon the person's attitude towards ~od. · 
If the person dedicates himself totally to the thought o_f God and_ 
to His. love, he· deserves to be called a true saint inspite of 
his moral lapses, ·however condemnable fr6m the social point of 
view. For, the secret of a saint for the saintly life is not out• 
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 word.s of Gita it appears that such a combination ·is not 
impo~sible, 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. In 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 Narada lays a special emphasis upon this 
'_interpretation of spiritual life. 

· SECTION V 

PHYSICAL TRANSFORMATION UNDER=THE 
POTENCY OF KARMA 

Up to this time we ha~e discussed the question of !ructifi• 
' cation of Karma in. different births. In this case, we have. the 

: 
1 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 Purai,as that this assumption of a second· 
body by way of fructification of Ka.~ma performed in the earlier www.holybooks.com
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_ body may be without the intervention of death of the persons at all. 
In the Pural)as, this is illustrated in the case of the evfl action ·by. 
the illustration of Nahu~a and in the case of the good action ·by· 
the illustration of Nandisvara. To make it more clear, the 
existing body which is the result of Prar~bdha Karma of the 

previous life is usually bound to continue till the prarabdha 
which is generated, is exhausted. A ne;,v prarabdha can 
function after the current prarabdha is exhausted and death 
has occured but in the cas·e of a very great Yogi the desired 

~ody to be assumed in future after death of the present body 
may be assumed iri the immediate present. In such cases death 
is averted. In other words, the present body undergoes the 
process of physical transformation ( Jatyantara Parii:i.ama) as a 
resul_t of which it is transformed totally into the body which was 
to have been assumed after death. This is affected with the help 
of the Prakrti. 

As said above we learn from the PuraQ.as the story of NandI
svara and Nahusa whose transformation took place in their . . . 
present life without the intervention of ,death. It is said th.at 
Kumara Nandisvara 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 Yogasutra.J 

As Nandisvara's human body was converted into a celestial 
. body, in the same way Nahu~a's celestial body was converted 
into the body of a ~e1 pent. 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 co.nversion ·of one body into another becomes possible.2 
The sfory of N~hu~a appears originally in the Maha~~arata, 

1. Patanjali's YogMutra IV. 3 
2. The story of Kumara Nandt is found jn the &anatkum~ra Sru:nhitlt of 

~ivapurll:i}a, :Chapter XLV, vern;es 134-Chapter L~ Nandt w:is the son of 
Sir-;id Muni, but ~is :body was not of the ordinary type of a sexually born 
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:Pali .or Prakrta. AU differences are in details. A rational.study 
.of the entire scheme of heaven and hell is not needed here. It has 
been attempted in connection with other plac~s ~ith which we 
.have had to deal in the course of this study. 

In the present context we propose to give below a system• 
a.tized list of both heavem and bells as narrated in the Pural'}.aS, 
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 aJ?d 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 purrin.as as a 
_rule bad an implicit faith in the ancient conception of. the seyen 
planes-Bhu, Bhuva}:i. Svab, Mahal) Jana}:i, Tapal). an~ ~atyal}. 
~ere Bhu represents the physical plane, Bhuvab inclµding th_e 
.earth with all its divisions and the subterranean planes of the _so 
· called ~nderworld i.e. Pata.la and the Hells. The Bhuval;,. 
.represents the intermediate planes above the earth and below the 
. Svah or Heavens . . . 
: : · ·. Sval}. is Svarga which is heaven proper. It is presided over 
by Indra and has_ practically infinite divisions~ Svarga represents 
.heavenly life. It should be remembered that it has a dual nature 
_ so that we have a lower heaven called Bhoga . Svarga and ine 
. higher heaven called· Mok~a Svarga. We are· now dealing with 
the lower heaven wh~re righteous persons are rew~rdeq . wi~h 
. enjoyments of various kinds-long life and great powers._ . There 
is_ no pain to be felt on this plane. All enjoyments ~re sensual. 
. The inhabitants of heaven enjoy all sorts of sensual ple~sures in 
· this heaven. · It is exactly as we find it described in' the_ Yoga· 
·bha~ya~ People enjoy their long life, freedom from fatigue and 
-powers of 'Siddhis' of different kinds . 

. The higher heavens beginning with Mahabharata are all 
· fields of Krama'rnukti or graduated evolution. There are enjoy• 
· m~nts there undoubtedly, but they are not due to· iinoranc~ bqt 

www.holybooks.com



[ 143 ] 

' caused by self knowledge though · of a limited type. · These · 

heavens(are abode of Jrvanmukta Puru~as of different grades of 
. spiritual planes. A<1, regards the Narakas we append below a. 
short no:e which will give a general idea as found in the Pural}_as. 

• ... V ~ • ... • 

We have incidentaIIy referred to the fact that significance of 
zµerit _and demerit became in course of time conventional.. We. 
give below a consolidated list of the names of hells given in 
Purav.as with full references as far as possible giving a brief 
account of sufferings and tortures given therein mentionin~ if 
possible, the dark karmas which stain the truth.* · 

Name of Narakas 

l. Asipatravana 

2. Andhatamisra 

3. l.lji~a 

4. KalasUtra 

5. Tamisra 

6. Tapan 

7. Mahanaraka 

Names of Pural}as 

Vig1.u, Vamana, 
Agni, V~yu, Siva, 
Bhagavata 

Vamana, Agni and 
Bhagavata. 

Agni 

V~mana Agni, 
Bhagavata,. Vigm 

Agni., Vamana; .' . · . 
. Bhitgavata_ 

Agni. 

Agni 

8. Mahavici Agni 

Sins 
. ' 

. , . . . -

• It is said in the Siva Pur!rJ}a that in the kingdom of Y~~ja there .are 

.. numerous ' hells. Persons are thrown c'irito them accorcHng to the gravity 
·of sins. Vid~ Siv~pur!.it}:!!, Sanatkumltra Samhit~, Chapter IV, V,:rses 
50-51 . ., 

.,. .. 
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It is said that Nahu~a who was for sometime the king of Gods 
i~ Indra's heavenJ· compelled all the ~~is and Mahar~is t~ bear 
a: palanquin on their shoulders. Nahu~a himself was seated· 
within the palanquin which was carried by·~~is. The ~~is were· 
not accustomed to work in this way and fdt tired. Consequently 
they had to halt fro1:11 time to time in the way. Nahu§a was there· 
l;>y enraged and becc:1me excited with ange-, He came out and 
kicked ~~i Agastya with his feet. Being thus insulted Agastya 
i_mmediately afterwards cursed him saying that on account of thus 
kicking, all his virtues which enabled him to rise upto heaven an~ 
became . its. king, became exhausted and that he should go down 
into the lower world and assume the form of a serpent for ten. 
thousand years. Nahu~a's bo?y was immediately converted into 
that of a snake. 

From a study of the Purai:ias, '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 grante~ Nandi not only personai blessings, bu_t 
also blessings to his father.and friend~. For, he was allowed to 

body. It wnsAyonij:i (~f~). This body on nccount of Nnndi's.perumcc, 

and propitiation of Maha<lcva W.lS convened into a celestial b:Jdy through 

the blessing of. the Divine. Its norm.11. Lenn of life w.is only eight 

years •. er. ~~c Slntemcnt-o3P:Tkn:t i3l!VT cftr ;;rr~i .cr·~M"'<lffi I It 

wns the st.:i.tcment of Mitr:ivaru:r;n, the tr11.nsformed body of Nandr was 

glorious result of the blessings of. M.lhadeva. The penance of NnndI 

wns in the form of intense devotion to Siv.1. In this connection he 
declared-

...; om ~1~ .rna- .er =rr f~ , . 
~i.cr ~T +Ff?-11 ~ 1:f~cR: 11 

Sivapurl'i:i;ia, S.inatkumarn Sumhita, Chnpter XLV, verse 197. 

The boon of Mahade_va was in the following term, : - · 

.'f ~Q°o<f .'f ~6o?:f g"i)S~ef ucf ~<fi I 
· . .'f :;:r_ ~.=+I ~F((~: ~FmJ:. +rf~fu 11 

: i3l~~ ' ;;i.:rrr ' • r-.-.r., ~ 
~,v.., !!'m; "3<T~:@l991,:f ~T;. I· 
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·live in Sivaloka not · only' by himself but also . with bis entire 
family and friends. 'Nandi became his personal attendant narried 
~'Pan:jadagatagaQ:1pab" and assumed Siva's form: 

' ~ '- .. I· 

In the case of ·physical. transformation ( Jatyantara ·Pari• 
.JJama) either for good or evil deed, the intervention of death is 
.not necessary. 'Whl.t is indispensable is the so-called apuraQa 
of the causal forces or prakrti as explained in the Yoga literature. 
The casuality of nimitta is not direct or immediate but th_rough 
.the implementation of prakrti as explained there.* 

. SECT ION· VI 

HEAVEN AND HELL 

In ~e course of our Paurat;i.ic 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 sense' is a-place fdr 
enjoyment of various kinds of-pleasures, as a result of a iire of 

--good action or pious thought on earth. In the same.way Naraka-or 
Niraya meaning hell is supposed to be a place of intense torments 
and sufferings as a result of-wicked thoughts and deeds of unpious 
persons. A .general idea of Svarga or Na:i:~ka·is analogous to 
what we find in other branches of Indian literature-Sanskrit, 

· * The' Yogic philosophers · are distinctly of· the opinion that the rebtion 
between· the intrinsic or material c:iuse ·and the efficient cause consist~ in 
the fact that the intx:insic cause which is prakrti itself, which transforms 
itself into the effect without the intervention of the efficient cause, the 
function of which is simply to rem'lve the forrier in the path of the 
prakrti's transform;tion. The quickness 'of time depends upon the inien· 
sity of the functioning of the efficient. cause. Just as in a · hilly · country 
0£ a · ~loping nature, water locked . up in the higher fields, ·er.mes down 
automatically to the lower, after the b:U'rier is removed, it is exactly of 
the smie nature. On the :malogy of this teachi~g of the Yogasastr,;,, :it 'is 
believed that the sinfulness or piety· in the· case of Nahu~.1 or N:.'lildisyara 
was so gre.1t that as soon as its barrier was removed, it revealed itself 
in the form in the effect immediately, Hence the celestial body oLNahu~a 

· ' was instantaneously changed into the body of a snake and the hUirulll body 
. 'of N,mdi~var.1 in the similar ,manner was immediately changed into·a 

ce}estiill one with·1tit br:ing required to pass through the st.1ge of death, · 
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-------------...;.-----~--~-
Nelmes of Naraka'S 

,·g •. Maharaurava 

10. Rautava 

11. Vaitari'Q.'i 
Nadi 
, 

~I. Salmali 

• l'"' 

13. Sarhprarn.pana 

14. Sanja1vana 

15, Avici 

16. Samghata 

1 7. Lohitoda 

18. Savi~a 

19. Mahapatha 

20. Kumbhipaka 

21. Apraci 

22. Aprati~tha· 

23. Adhasira 

. 24. Krm1fa . 

Names of Pur~~as 
' . 

V~mana, Agni 
Bhagavata 

Vi~Q.u, Vamana, 
Agni) Siva and -
Bhagavata 

Vi~,:m, Va yu and 
Bhagavata 

Vayu and 
Bhagavata 

Agni 

Agni_·_ 

Vi~n.u, Bh~gavata 

Vigm 

Vigm 

Vi~n.u 

· -~,. Vi~n.u 

Vigm, Vu.yu and 
Sivapural;,).a·, . . 

Vigm, Vamana 

Sins 

Giver of false wit'!' 
ri.esses 

~; . 

:'·' 

: , 

r. 
• J 

Sacrificer ·or Ani~ta. 

-H~te.r of ~~ds, : ) 
Bi:ahmaoas, · Pitrs, 

: Contaminator of 
Jewals. www.holybooks.com



Names of Narakas 

27. Ta.la 

28. Taptakumbha 

29. Tamas 

30. Papa 

31. Pii.yavaha 

32. Mah':ijvala 

33. Laval)a 

34. Lalabhak~a 

35. Vahnijvala 

36. Vilohita 

37. Vifasana 

38. Svabhojana 

39. Samdamsa 

40. DaruQ.a 

10 
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Names of Purar.ias Sins 

Vi~'Q.U Crossing the limit of 

,, 

,, and Vamana 

,, 

" 
,, 

" 

,, 

Vi~QU, Bhaga vata 

" 
,, 

Bhagavata, Vi~r.i.u 

Vigm, Vamana, 
Bhagavat~ 

Vi~QU 

the fields, remaining 

under impure tricky 

bent of mind. 

Doer of evil deed. 

Disloyal 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 

41. Snkara 

42. Rudhtrambha 

43. Ghatiyantra 

44. Taptakumbha 

45. Sonitapurbhojana 

46. Kuta~alma1I 

4 7. Karpatra 
, 

48. Svanabhojana 

49. LohapiQ.Qa 

50. Karambhasikta 

" 51. K~~ranadi 

52. Kitabhojana 

:53. K~ur~gradh~ra 

54. Ni€1tha Cakra 

55. Sathfo~ana 

56. KU1;amala 

57. Po.tamrtika 

58. Lohafunkha 

59. Lohabh~ra 

60. Sak~kufo, 
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Names of Puratias 

.,, 

Vigm 

Vamana 

.,, 

.,, 

" 
.,, 

Vamana 

" 

" 
,, 

" 
,, 
,, . 

" 
Agni 

,, 
,, 
-

,, 

,, 

Sins 

Intoxicants, . KiJler 
of Brahma., Stealer 
of Gold and its other 

products. 

Taptaloha hell. 
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: Names of Narakas Names of Pura:r;ias 

.9 I. Samghata ,:, 
• 

62 .. Asi·alavana Sivapura1;i.a , 

63. Kardhaka 
" 

64. Karmabhaluka ,, 

65. Galagraha :, 

66, Bhairava 
" 

67. Mak~ika 
" 

These hells are within the jurisdiction of Yama~ The Visnu-
, . . . 

,puraJJ.a has named the different sins on account of which different 
.sorts of punishments are meted out in different hells.1 

It is said that the hell-beings can see tb({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 
·:::uffering in hells is over, are released from hells and are reborn in 
gradually higher and higher stages of life, namely Sthavara, 

· 'Krmi, Fish etc. ·Jiving in water, birds, animals, human beings, 

virtuous men. gods and ultimately Mumuk~uii · aspiring . after 
liberation. It is also said, that a sinful person, unless he performs 

. r~quisite penance is bound to go to hell. The same Puran.a also 
· refers to the Prayafoittas. In this connection it is stated that the 
best penance for a sinful man 1s to remember God in the form 
of Sr1kf~Qa and to feel ·a sense of ·repentance on account of sins 

com~itted. It is further noted that the best penance is to 
· reme:nber God Vi~QU with' a sense of 1 epentance. · 

While concluding this section, it seems t~ be desfrable to 

try t~ present .a ~limps_e of the general picture of Svarga and 
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Naraka, heavens and hells;found in the PuraI)as. While descri• 

bing the Brahm~n..oas with its fourteen fold divisions, the PuraI)aS 

generally r:fer 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 Bhu.Ioka 
including the earth and its multifarious divisions and sub-divisions 

into dv1pas etc. Below the earth, the PauraI)ic literature recogni
zed the existence of the under world or the nether world called 
Patala inhabited by various tribes of beings distinguhhed from 

the human race-Naga Loka, Yak~a Loka etc. Beneath the. 

Patalas, the Puran.as speak of the existence of the dark world 

of hells. 

Above the earth-plane, but below the higher heavenly planes., 
.there is the Bhuvana Lo~a or Antarik~a~ the outer space in which 

.planets and stars move above. Above the Bhuvana Loka or 
the intermediate plane, we have the heavenly plane or Svab, 
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 w_ith 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 deni~ens. These people have 
extraordinary powers ,by which their desires are translated into 
action. They have a long life and a joyous existencr. 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 temporary status of godhood. They are thrown down 
Into the earth as soon as their piety is exhautted. 
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All this is ab:mt the lower heavens and their inhabitants, but 
there are higher heavens also represented by 1v.Iaha, Jcina, Tapa 
arid 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 higher 

regiqns have come up by what we regard as the Devayana Gati 
which represent the path of Kramamukti. The:se heavens are 

. recognized as affiliated to the Brahmaloka which has its duration 
ttll the e~istence of the present cosmic system that is until lvfaha

pralaya takes place. 

The lower heavens are numerous, each having characteristics 
of i.ts 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 
Garu~a PuraQa, the happiness of the heaven is mixed with the 
infinite sorrow. After residing in the heavenly abode, · there 
remaim the worry of fall in the minds df heavenly creatures day 

· and night.I 

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 inten;~ poison. 

1. GJ.ruqa Pum.t;la. 

~ :r:@im~ lfctfira-0:rcnrc.ifa-: 1 .... ~ 

Sf~ efcM"rffr ~o~l[K cf~~ 11 
,: . .:::. ...... ...... 

.=£RcliR'qcf B~~ ~:@19MG I 

~<'I .yf~ qi'o~~~~cf<f: II 
,: 
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To sum up, ·the heaven is such a place that sorrow cannot 

even be felt by the heavenly people, but if at all they feel, it 

means the time of ~heir 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, ai e u~der the direct supervision of 

Dharmaraja or Kalaraja or Yamarl:'\ja. It is described in the 
Puran.as, how the messengers of Dharmaraja bring sinful persons 
to their destined ·places immediately after the·r physical death. 

In this connection there 'is a beautiful discussion in -the 
Puran.as.1. 

It is believed ·that the souls of sinful persons immediately 
after death, are coated with a . special body which is known as 
Yata~adeha (<ller.na)r) i.e: a body fit fo{· experience of intense 

suffering. It is said that the souls coated with a pain-body 
( Yatanadeha) are carried having hands and feet bound up, 
by the messengers. They are dragged wilh ropes round the 
necks. Various torments are inflicted in the way to the abode of 
Dharmaraja. The souls feel intense pain due to the thirst an? 
hunger. They feel the intensity of heat· in the way and suffer 
tortures from the messengers, They are dragged on mercilessly. 
Sometimes they are fallen to swoon and as soon as they recover 
from it, they continue to·be dragged on as before. It is by this 
way that they have to coinplet~ the :journey within a short time .. 
Thereby the sinner. experiences the ·great · suffering and 

, torture. 
. ,• 

After death, having arrived in Y amal~ka, the sinner accord
ing to the Karma experiences numerous sufferings by this Yatana-, . ' 

deha. Srimad Bhagavata gives the details2 the body of the 

l. Bhagav::1ta l'ural)lt V. 2 6. · 

2. Bhagavata Purri9a. V. 26 
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sinner is burnt while being kept in between the Agni~ikh!. 
He sometimes eats his own meat after cutting it, sometimes 

another ~an after. cutting. his (sinner's) meat feeds him with 
.. that. 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 Garu~a Pural}a 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 ! '!'.heir feet are burnt by the heat of this 

earth~ Thus sometimes sinners are torn asunder, sometimes 
they are burnt. Sometimes they are made to ~rown and made 
to suffer extreme suffarings · in various hells like K.umbhipaka 
Raurava etc. Similarly- the sinner while crossing the Vaitarii;.i1 
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. Sbea1 so repents likewise.1 

Just as for the enjoyment of heavenly happiness., we have 
got different pitrlokas and heavens of various types, similarly 

1. GarucJa Pur~J]a-

-~~ ~ .... ~ mfttmwrqfi:r.:rr , ~~ inct~ ME'qFa <m@~T: 1 

'li ~~'<!! ef~ qH._'<Tfcffo I ~ ~ ~ tffcU~ ~cffi $ii~ ~: l 
cR:1.:r;.~ ~ ~ %R~ll'll'~f I -;rr:~~: itmcrf: ('d'iff&.:fF(rff: ~: ~: I 

trT lffim~ sti.-a:+ll.=ff: ~:k.cltll: I ~m;rr€_f~-R'IT ~(~ 
crfig.;r 1 +r<rr ;,i- ~.; ~ riffi~, crq't .=r crccf, f~ T .=r ~m: 1.=r ~ 
f?rfu:at \ ~l:{Fifil, ~~ ! ffl~~ ~ WiT .; ~o+( I .; ~,m ~T:, 

~:, 'if 'i:!lf-*'!T: . B~ 'c=I" B~: I lfU'tfqiKf: .=r ~m: ~'q.f, ~-l: ! 
<Flf~~ ~ ccl"lff ci ~ell( I www.holybooks.com
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to experience sorrow., we have got a number of hells. Y~maraja 

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 ~orld 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 Leing collects good deeds 

for future and evil deeds also by doing evil. Hence the· mortal 

world is called Karma-bhu.mi. 

SECTION Vlll 

KARMA-BHOMI 

in the Vigm Purar.ial, it is said that India or Bharatavar~a 
is described by saints and sages as Karma-bhumi. In respect of 
persons going upto heaven and on the way to final liberation 
( l\1ok~a )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 Bharatavar~a.s It is further added that it is 
in this country that four Yugas Satya, Treta etc. flourish. It is 
also said that it is in this country that penances are performed and 
sacrificial oblations. are offered.4 It is pointed out that in the 
entire Jambu dv1pa, Bhuratavar~a alone deserves to be called 
Karma-bhumi while other countries or Var~as are described as 
Bhogabhrimi.6 It is believed that a person who takes bis birth 
in this Karma-Bhumi and performs Ni~kama Karma and dedi
cates all his actions to divine is most fortunate. 

1. Vi~l)u Pur-::t1p. Ch.:1pter II I., Section II 

2. Ibid., Verse 4. 

3, lb!cl. 

4. ibid,, Ver.;es 19-20 

I. Vi~~'J 1>ur:i:1p, Ch:-..ptcr III, Section II, ver.!.e:t 22. www.holybooks.com
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From a careful study of th~ Paura])ic .religious culture it 

would seem that in a~cient times as in modern days the doctrine 
of karma d:d not take any roots in other parts of the world. A 
study of religious and spiritual systems of the world would reveal 

the fact . that the d~ctrine of Karma . is not a new outland~sh 

growth in this country · but has come down . from the most .remote 

time. In the midst of a worldwide culture where faith in 
Karma was practically non-existent. What is said in the Vigm 
Pura])a does not represent the history of a particular time but 
it stands_ for what is true for all times from t~e remotest past. 

The distinction between Karmabhumi and Bhogabhumi is 
ve·ry important; it sho~s that the activities of men belonging to 

countries described as Bhogabhumi. do not bear fruit in life after 
death. They fruc~ify themselves in the course of this life. It is 
for this reason that . these actiom do not lead to~ man even to a 

· state of inactio~ leading to liberation.· This is a clear indication 

of the fact that people in all 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 bboga i. e. either 
enjoyment or worldly happiness or suffering of worldly troubles. 
It also appears that people in India due to ~ome sort of frailties 
or errors may be reborn in those countries and may come back 
to India after the consequences of th~ ka:rmas are folly reaped. 
It is well known that Svarga is a bhogabhumi as much as Naraka 
is. As in those regiqns no fresh karma can be generated. in the 
same way no fresh karma is possible in bodies born in those 
countrie~ •. For one aspiring after heaven or after finc:1.l emancipa~ 
tion birth in India is essential. This is as the ancient Indian used 
to think due to the fact that as no ne\v karma can be generated 
in a subhuman or animal body or a superhuman or a celestial 
body but a human bo·dy is nece3sary3 in.the same vvay 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 Pural)as, bodies which are capable of 
reaping the fruits of past karmas but not generating fresh karmas. 
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It is also said in the VisQ.u Purat;1.a that "in the other parts 
of the world the evolution of Ka.la in the former Satya., Treta, 

Dv~para 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 Caturyuga or the Fourfold 

Time is a belief in the gradual degeneracy of human mind a~- a 

result of which the downward process of the movement of· kala 

becomes an object of religious conviction: vVe are dealing with 
tbe question ~hether the evolution of temporal process.as we 
find it in the Paurat;1.ic literature is a process· of gradual degenera· 

tion. The theory of fourfold Yuga is real_ly a theory of karrrian 

expressed in terms of the gradual declining of Dharma. It is 
well known that in all evolutionary prdcess there is a 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 
prqportion to the involution of spirit and vice versa. · This 
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 m_ovement of Kalacakra ( cfiffi=crni ). Satya 

which is absolute truth is above Time but as soon as it appears 
in time, it comes from its normal level of per[ ection and becomes 

known as Satyayuga-a period in which truth predominates but 
is not absolute. The more it moves forward the· more it declines 
until we come down to wh 1t is called Treta. The process of 
downwards movement goes on till they present Kaliyuga. Tbe 
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 
comequently no belief in.the Yuga theory, What is stat~d in 
the Purat.;1as seem, to be a rational theory o.n the popular belief. 
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SECTION IX 

THE DEVi BHAGAVATA AND THE PRARABDHA . ' 
KARMA 

The DevI Bhagavata 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 J1vanmukti i. e. 

liberated with body intact. Mok~a presents itself to it as soon 
as the body falls off.l. 

In the same Purai;:,.a, in the story of creation it is stated as 
elsewhere that creation is threefold -i. Celestial or Heavenly. 
ii. Tiryak or Animal and iii. Manu~ya or man.2 A further 
classification of animals under the four classes A1;1<;laja or egg-born, 

.Svedaja or Sweat-born, Udbhija or plants and Jarayuja 8.re born 
of uteru~.s 

. Thus, as might ba naturally eicpected, the Pauranic literature 
reflects in a nutshell the different trends of Indian religio-philoso
phical thoug~t and different lines ,of its approach. In this 
connection we have stated above the prarabdha karma as found 
in the Devi Bhagavata Pura1;1a. The discussion on Daiva and 
Puru~ak~ra etc. is found in the lvfatsya Purat;ia. 

It is said in the Matsya Purat;ia4 that Daiva and Pauru~a 
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 Pauru~a. Pauru~a is therefore considered to be 
better and superior to Daiva. The Daiva when it is adverse may 
be overcome by Pauru~a.5 

1. Devi Bhagavat.i. Purl'iJ],.i Ill, 12 56•58 

2. Devt Bhagavata 3.13.34 

3. DevI Bhagavata Purl'rJ].a-3.13.2 5 

4. M::ttay:i Purai:ia Chapter 221, v::trses 2-3 

5. Ibid. 
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Karma is therefold according to guQas aud its results also. 

are similar.I It is also pointed out that in some cases Paurua~ 
when assisted by Daiva bears its fruit. It is· also said that 

for the origin of fruits, a m:1.n should have a co:nbination of 
three elements namely Daiva, ·Puru~ak~ra 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 scason.3 It is urged that human exertion is always desirable 
rather than blind dependance on Daiva.4 

Again, coming to Dev'f Bhagavata Purat;1a,5 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. Ka!'ma is of three 
kinds-i. Sancita. ii. Vartamana. iii. Prarabdha. It is further 
pointed out that the entire universe is subject to the influence of . 
Kala, Karma and Swabhava i. e. Time, Action, and Nature. 6 

The idea of predestination appears in the following state• 
ments of Sa~ikala, the daughter of Subahu-the king or' ·Banara.s.1 

. Another similar statement is that whatever 1s to happen, no 
means can avoid that happening.a 

SECTION X 

THE GREATNESS OF HUMAN BODY 

It is said that the birth in human body specially in Bharata~ 
var~a ( India ) is extremely ra~ and this body is thereby to be 

1. 1vfatsy:tpurl'.iJ)l, Ch:tpler 221, verses 8 
'L. Ibid 

3. Ibid 9 

4. ll1id 12 

5. Dtvibha:s:i.v:i.t:i. Pura(}.:,, Section III Ch:i.pler 20 

6. Dcvt Bh,g:i.V:-.t.-. Purat):'.\ 3.2 0,36-3 7. 

i. Ibid., 3.21.41. 

8. Ibid 
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regarded as a stepping stone to heaven as well as Mok~a (Eman• 

cipation). No other animate life except that of men is capable of 

producing heaven as a liberation. The Devibhagavata Purai;ia 

has explained it in a lucid manner.i 

In ancient religion in every country it was believed that man 

,vas originally androgynous i. e. in the beginning there was no 

division of se.'C. The same man was male in one part and feamle 

in the other. We have a record of this tradition in Plato.z A 

similar tradition is recorded in Devibhagavata and it i~ said that 

the first of the fourteen Ivfanus i. e. Svayambhuva originated from 

the right side of the Brahma while Satarup~ took her birth from 

the left side of the Brahman.s 

It is sta~ed 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 Pevas, 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 Ardh~ngini 

points to thi~ belief. Now this bisection of man is explained by . ' 

'Aristophanes 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 between man and man and difference 
within man him5elf.4 

I. Devr Bhagavata Pur~l)a 3.2 5. 1 8-19. 

· 2. · History of Comparative reFg1on, Bacon, Press. 

3. Devt Bhn:gav~ta Pural)a. III. 13-1 5 •. 

4, History of Comparative Religion PP. 173-7,4~ 
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SECTION XI 

In the Devi Bhagavatam,I there is a dialogue between Dhar• 
maraja and Savitrr. In this section it is stated that both pious. 
and impious acts have their origin in Bharatavar~a and· not 
elsewhere. It is stated that the karma is produced by men as 
well as Devas. Daityas., Danavas, Gandh~rvas and Ra,k~asas etc. 
i. e. gods, demons and celestial beings.2 It is also said that 
animate beings feel the consequences of their actions in heavens 
and hells. Good actions lead to heaven and bad ones to helJ. 
Long life or short life, disease and freedom from disease, pleasure 
and pain, all are due to karma. Good Karmans lead to siddhis., 
evil deeds lead to blindness and deformities.s 

It .is further pointed out as stated. elsewhere that birth as a 
man in India is the best birth/!-

SECTION XI 

THE WAY IN WHICH A PERSON LEAVES HIS 
BODY AT THE TIME OF DEATH 

In the Agni Pu~an.a,5 there is a big account of the manper 
in which a person leaves his body at the time of death. In this 
connection there is ~ brief statement of the light avenues through 
which 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 ). Through·· these eight upper .do~r.s, 

I. Devrbbagavzita P:ut II, Skandhzi IX, Chapter XXIX. verses 13-21. 

2. Ibid 

3. Ibid 

4. DevT Bh~gavzit:i PuraJ}'.'l, 2nd part, &kandh:,. iX, chapter XXIX,. verse 
23, Ch:ipter XXXX jn Sbndh:i ix, mentions the ziccions which lead 
to heavenly life. A description of hells in .Skandha ix, chzipter XXXX-II 
verses 6 to 21. Further details ::ire found in the chapter XXXIII, XXXIV, 
XXXV. Vide ch:,.pters 168 to 1 72 of the Agni PurliJ}1· for hells ch:ipter 
37}. 

5, Agni Pur5J.]-a verses 3 to 5, Ch:,.pter 3 7l . www.holybooks.com
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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 gene:tal organ. 

·' · Th'e way in which death takes place is in the following 

manner. At the moment of death, pral)a is influenced by Apana. 
Consciousness is obscured by Tamas ( ~) 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 Devas look at him with 
.the celestial eye ( Divyacak~u ). 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 des~ription 
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 ar~ groups of ~ve leading hells.1 

. In the Garuaa Pur~J;.1a, UttarakhaJ;.1c;la, there are important 
statements in connection witli the doctrine of Karma. It is 
st~ted that persons whose souls depart from the body through 
the U!)per doors or ~venues go upto higher regions and those who 
depart· through the· lower avenues go down. to lower ~egions . 
. The· word avenue or Chidra ( ~) is ordinarily described as 
dvara ( ~ ) I. e: door. 

It is well: known that the number of prehuman states is 
eighty four lacs. · In chapter III of_ the same work there is an 
account of the Karmans which ,lead to the state of preta ( depar
. ted) •. An account of preta ancl it~ life is -gi~en in the text. 

' . . . 

According to the Vayu-Pur~iµ when. a person is dead, 
nothing accompanies him except the Karma performed.2 It is 

1. The nature of suffering is described :it length in the Chapter 3 71 of the 
Agni Pur"".up, verses 1-39, 

2, V:tyu Pu1a1,1a, Ch:il?ter XIV verse si •. 
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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 Samsara is described 

as threefold-I, Tamasika 2. Rajasika and 3. Sattvika ( full 
of inertia, full of activity and full of knowledge ). 

The Tamasa section starts from Pafo (animal) just below 

the human species. The next step is Mrga (Deer) and the other 
steps are Pak~i and then Sar1srp1 and Sthavarn ( Birds, moving 
creatures and inert things ). This order of descent is notable. 
This is Tamasa Sarpsar;i. The Sattvika Samsara begins with 
Brahman and ends with Pifaca and the place is in different 
heavens. It is pointed out that in 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 ( Vi~tambhaka) working in the fourteen sphere 
1s rajas.1 In the same book, there is the mention of the circle 
· of worldly life { BBT~ ) that is said to be of fourteen kinds.2 

In chapter eighteen, ·evil · Karma ( m ) is said to be of three 
kinds-vocal, mental and physical.3 · 

The Bhagavata Pura'Q.a also ·speaks of the mundane life of 
an ordinary soul subject to birth and death and the experiences 

. of pleasure and p~in under the influence of karma performed 
· by him in-an earlier ·Hfe is thus given. This gives an idea of the 
· worldly life' which continues until the cosmic destruction takes 
· place. ·It is a life of joys and sufferings· resulting from actions 
done in the physical body with organs of actions tinder the influ• 

:: ence of Vasan~. · In this life, results of earlier ka'rmas are experi• 
. enced and fresli Karmas are generated. 

- ' . It is stated in the ~hagavata Pural)a4 that ~ven the life 
after death which is iived · in a plane produced under the influ"'. 

. ence of one's karma-is transitory. , 

l. Vayu Pur~i:ia, Chapter XlV 
2, Vayu PurITI].:,., Chapter X\/, verse 1. 

· '3, Vayu PuraI].:i.~ Chapter XV, verse 2. 
4, Bhagav.1t.i PurITJ}:,.11. 3,.20. 
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.It is stated that all these sufferings due to Karma may be 
removed by the Illumined Master who should be well grounded 
in the knowledge of Sabda-Brahma as ·well as Para-Brahma.1 In 
vetses ·43 to 45, there is a brief account of Karmayoga. There 

is a ·reference to ·Karma, Akarrna and Vikarma. It is s:1id that 
Karma is intended to liberate one from the consequences of 
.Karma.2 

. It is added that one should follow the Karma enjoined in the 
Vedas but if one sticks to· Vi karma, one is destined to pass from 
death to .death. This Vikarma is described as Adharma. It is 
noted that if a person performs the Vedic Karma without attach
ment and surrenders that to God, he attains real Siddhi which 
is nai~karmya. The result of this is snapping of the knots of 
the heart .. The way of action.is described in certain verses.s It 
is said in chapter IV, that the E,.~i N_~raya'J)a and Nara born of 
Murtti, the daughter of Dak~a, is still performing Karma that is 
capable. of dest~·oying Karma. This is known as Nai~karmya~4 

In ·the ~ame work5 there is a reference to three ·kinds of 
Karma as mentioned already. Sr1dh~ra Svam.1 explains Karma 
as that whic~ is· enjoined with ·the Sastras and · Akarrna is 
non-performance of the sarrie Karma~ and Vikarma is proh,bited 
by the scriptures. Again, there is a reference to Karmare:ou i. e. 
the particles of Karma. Sridhara ·explains· reQ.u as vrisanl:1. The 
vrisan~s are the particles' of Kar~a. · Tbese have'to be renounced . 
. Besides thP.se one has to increase the q~lity of Sattva by rejecting 
raja and tamas. . It is afte~ this that. one atta.ins · Nir_v~Q.a just 
.as fire is extinguished. when fuel is burnt up. . ' 

· It is said that ihe ·birth of .the soul as a man -is a very rare 
privilege. In the evolution of nature the earlier stages are 

l. Bhn:gavata Purlt~a \ 1.3.20-ven.e 21 

2. ibid. Skandha XI, verse .H. 
3. ibid. 11. 3. 48 to 55. 

'4. Ibid. XI, 4. J -6 

i. Ibid. 11. 7. 8. 

11 
-' ' ~- . 
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described as Vrk~a, Udbhija and Matsya.. These. _bodies are 
unable to have direct vision of Brahma. The human body ·alone 

is capable of Divine Vision.1 

It may be pointed out that here Puru~a means Puru~adeha. 

Sndhara Svam1 quotes a Sruti which extols the greatness of the 

human body.2 

The entire chapter X in Skandha XI of the Bhagavata 
Pur?;.Qa has to be gone through carefu Uy in regard to heavenly 
life in connection with Dharma and lapses after the exhaustion 

of Dharma.s 

SECTION XI 

VI~~U PURA~A ON KARMA AS THE CAUSE 
OFBHOGA 

The Vigiu Pura'(la expresses the popular belief regarding 
Karma as the cause of bhoga endorsed by philosophical thinking. 
According to this Purat;ia, Karma either dharma or as adharma 
is the form of enjoyment or suffering through the . body.~ 
Differences in bodily formations are due to Karma.5 

VISNU PURA.NA AND THE CATURYUGA . . . 
In the Vigm Pur~"Q:a.6 · there is a beautiful description of the 

Caturyuga with special reference to the prese~t Kali age. It i5 
said that in the first period called _Satya or Krra Yuga., the entire 
creation is created by the Creator ·Brahm~. Dharma which is in 
its complete form, begins to grow weaker and weaker · as the 
age proceeds.· Its four-padas · (~)or parts lose their integrity. 

l. Bh'Sg.w:1t:i Pur:'iJ)a XI 9.28. 

2. Ibid., Xl-9.28. 

3. Bh!tgavzita PurliJ)l Shndha XI, Ch:\pter X in detail. 

4. Vi~J)u Pkvr5l}lt section II Cb3ptcr XIII verse 83 •. 

5. Ibid., Section II, Ch:,.p•er-XIII, verse 98. ·. 4 ~ .. 

6. lbii., Section VI, Chapter I, vcnc 9~58. 
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and · be~ome mi;>re and more ~isr_upted. In this , context it is 
pointed out that one great vi~tuel. .. in this iron age viz. in the 
midst of all its evils is and tµat ·its most_ important feature is that 
even. a little of good _action at this time produces a goo~ fruit. 

: NATURE OF.KA.LI AND THE VI$~ PURA~A 

.It is said that Kali-the incarnation of the present dark age 
has Kala or time as its form. It descended· on the very ·day on . . 
which Sr1kr~J;.1a left his body. 

KARMA AND ·CREATION IN THE VIl;,~U PURA~A 

From what has been said in the foregoing pages, we have 
had some idea of the great importance the Pur~Qa 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 Vi~t;lu PuraQa,2 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 Pur~Qas, the creation of man 
was made possible after several stages. Of these s1ages, the first 
one is known to be main ( ~lf) which includes the creation of 
mountains, The second stage is described as Tiryaksrota.(@~lcf). 
This clause includes plants and vegetables. The third is that of 
Drdhvasrota beings, namely the Devas. They are shining 
within and without. It is said that with this threefold creation 
Brahma was not satisfied. 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 a lower level than the other entitled Ordhvasrotn 
including celestial or humanly beings. It was found, so it is 
said, that all these types of the creation so far affected is imper~ 
feet in so far as it is incapable of rising upto spiritual perfection 
through its Karma or individual moral activitiei, This shows 
that even in the earlier ages it was believed that neither lower 

1. Vi~9u Pur:t;u. Section VI Chapter I, vcm GO. 

2. Ifnl., Scctfon I, Cbaptec V. 
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creation nor higher 1 creation represents the position from which 
higher evolution is possible. In other words when on account 
of his innate · capacity which · includes discrimination ( ~:fi ) 

and rationality man is capable of exerting himself morally as an 
active agent capable of producing ·re~ults 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 moving about in different realms of the ~niverse 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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CONCEPT OF KARMAN IN SANKHYA, YOGA 
VEDANTA AND OTHER SYSTEMS OF 

INDIAN PHILOSOPHY 

Indian philosophy, so far as Hindu philosophy is concemed, 

is usually comidered to be six in number. Hindu Philosophy 

from its earliest stages in its faint adurnberations in the Upani~
adic and post Upani~adic literature is known to have various lines 
of approach to the trut\-1. 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 P_:evalent in the country. As in Buddhist literature works 
like the 'Katthavattu' show different ways of thinking, so in the 
Upani~adic and post-Upani~adic India, philosophical thought ran 
in different directions and apparently there was no system:1t:za• 
tion. We know of several materialistic schools who did not believe 
in karma or freedom of wiII or God and immortal self and the 
post-mortem life corresponding to the activities of the soul in the 
present existence. '(Ye know of the Aji:vakas and others. There 
was definitely a materialistic line of thi.nking which gathered 
strength under the name of Lokayata and later Indfan 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 sutras under his name which in later year~ came 

· to be known as Barhaspatya Darsana. This system consisted of 
several sutras which have been recovered from dfferent Sanskrit 
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 sutras 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 Prama~a 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 
adr~ta 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, Puru~artha (S,~T~). The so called sacred scriptures are all 

fictitious representing the invention of crafty people, · Death repre
sents emancipation ( Mok~a ) . . 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 
a post-mortem life in different forms 6r 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-VA1SE$JKA VIEW ON KARMA 

Of the so called six Hindu systems of thought,. the Nyaya 
and Vaifo~ika schools represent strong realistic trends. The Nyaya 
system was founded by the E.~i Gautama and the V;iise~ika system 
by the ~~i Ka1;;1.ada. Both the systems were realistic and had 
much in common. They had a strong faith in the doctrine of 
karma. According to Gautarna,1 Karma is the cause not only 
of the origin of the body, but also of the conjunction with a soul. 
According to him2 separation between body and soul is due to the 
exhaustion of karma (kaunak~aya). Gautama seems to distinguish 

1. G.i.ut:un:1 III. 2. 7 O 

2. G:mt:im:i III. 2. 72 
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betw·een Adr~ta arid Karma.· The two sutrao;; make the distinction 
between the tw~ quite clear.l C~autama and Kan.5.da understood 
Karma as corresponding to Dharm~ and Adharna, PuQ.ya and 

Pa pa. Dhar~a and Adharrn'a represent the opposite aspects of 

the same attribute called Adnta or Unseen Force. Looked at 
philosophically, Dharma and Adharma i. e. adr~ta are placed 

under the category of quality or guQa and are said to inhere in 

Atma or in Jiv~tma as its attributes. This adr§ta or Dharma

dharma corresponds to what is popularly known as Karroa 

which· is the object of our special study at present. 

· It is pretty clear that according to Gautama as according to 

older P.hilosophers, 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 expe1:ience of .its results become? exhausted, 

there is no force left to bind the human soul with the body. It 

is also cle~r t •at karma is the cause not only 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 · th~ Jivatma in its embodied 
state, there arises in the Atma itself cert::iin tendencies which 
may be described Dharma or Adharma according as they l~ad to' 
pleasure and pain. Karma as 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 specific qualitie;5. 
This karma or moral force (Pu:oya and Papa) is thus a ·quality 
of the human self and inheres in it ( Atma ) by virtue the relation 
known as Samavaya. Every mundane soul is coloured by Karma 
as described a hove and cannot be free from it until it attains 
self-knowledge and realizes · mok~a. Karma can be destroyed only 
by Jnana 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;y) which is the logical sequ'ence 

1. Gaut:un:i Ill. 2.73 

Gaut.mu. Ill. 2. 72 

. l 
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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 

(~~). 

The psychic life of a man consists of certain quaHties which 
inhere in the Atma and determine its specific character.- In the 
Nyaya So.tras, we find mention of three moving forces or do~as 

( m ) which stand behind all psycho-physical activities. These 

three do~as are Raga, D11e~a and J\1oh'.:i i.e. Attachment, Jealousy, 
Infatuation. These are said to be the ultimate cause of 
pravrttis or movement. It is further pointed out that Maha is 
the cause of Raga and Dve~a. One may consult Nyaya-Sutras 
in this connection.1 It seems that the Plitafijala view and the 
Nyaya view wi:h slight differences are analogous to each other. 
According to Patanjali, Asmita, Rag::1 and Dv~a ( aITTilITT, ~FT, itr ) 
are due to Avidya. According to Gautama, Raga and D"e~a 
are due to moha which is the same as avidya. · 

It is pointed out by the philosophers of these schools th,tt 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 itc; body and senses is constantly generating 
karma and in the same manner enjoying and suffering its 
consequences. The mundane life or Sa!ilsara Jiva amounts to 
this. It is only through self-knowledge that the avidya which 
gives rise to arrogance (abhimana) can be destroyed and the 
'possibility of the generation of k;uma is destroyed forever. 

The doctrine of Pretyabhava or transmigration of soul is 
referred to or explained in the Nyayasruras.2 \,Vhat Vatsyayana 
says in the commentary of Nyayasutra, implies that the soul 
gives up the body. inhabited by it and assumes a fresh body. 
This means a continued series of death and life i. e. death followed 
by life or birth and birth foliowed by death.· This is techni-

1. Vide Nyiiy::isutr:i.s IV. 1.2 9 

2. Comp:1rc Nyr.:y:1 sutra and its commentnry IV. 1. 10. 
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cally known as pretabhava popularly known as trarl!imigratio11. 
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.1 This is evidently the view of the 
some extreme Pafopatas who were believers in the , supreme 
efficiency of the Divine Principle without any reference to the 
human action. The author of the Nyaya sfltra objected to this 
doctrine and pointed out that though Isvara may be rational 

antecedent of the origin of the human experiences, he cannot 
produce. them independently _without any consideration of the 
human effort. Hence the Nyaya slltra 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 sayss 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 effect is concerned is 
the specific karma of the agent. This karma may be dha~ma 
when reproduces pleasure or it may be adharma which produces 
pain or suffering. Vatsyayana4 points it out in his Nyaya• 
bha$ya. 

This vie\v of Nyayasn.tra and its comnentator is supported 
by Udyotakara in his Nyayavarttika who points out that Hvara 
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 

l. Nyaya Sutra IV. 1. 19. 

2. Nyaya SUtr.1 IV. 1. 20. 

- 3. -Nyaya Bha~yalV. 1. 21. 

4. Nyaya Bha~ya IV. 1, 21. 

5. N)•aya Varttika 1 V. 1, 21. 
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points out that isvara 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 
( Puru~a ) who i ~ to be held responsible for the appearance of 

fruits of karma i. e. pleasure and p 1in. These fruits cannot ori

ginate directly from God, unles:; there is human action behind 

them. 

Like the Naiyayika, the Vage~ika philosophers look upon 
karma as a quality of the mundane soul which is the moral cause. 
of all inequalities in the cre:ited world both mental and physical. 

The VaHe~ikas admit seven categories of being-six positive and 
one negative. Among the positive categories, they admit subs
tance (Dravya), quality (Gm;:i.a), action (Karma) and universal 

( J~ti ), particularity ( Vifo~a ) 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 puQ.ya . and papa is called by a common name Adr~ta 
or the umeen force. Technically speaking this dr~ta is a quality 
belonging to the soul and remains in it until it is destroyed by 
knowledge. Prafastap~da in his corn ncntary. ~n the Vai~e~ika 
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 karma in the form of 
dharma and adharma in the Guoa section of· the work.1 In 
these .sections he has dealt with dharma and adharma from the 

1. Pras:istapada Bhit~ya pp. 2 72•280. 
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social point of view of the· ancient Hindus. His treatment is 

based on the dharma~astras and deserves to be ca~efully studied. 
He has tried to show that if a perso·n is ignorant ( avid van) and 
is subject to the impulses of desire and aversion i.e. ( raga and 
dve~a ) 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 adharm;i, he is provided with the body, senses and 
objects of enjoyment according to the strength of Karmafaya .. 
Realization oi 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.1 He also points o.ut 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 sarhsara and it is 
caused by pravrtti dharma as described above but in the case of 
a person born in a high family practising ni~kama karma i.e. 
karma without any desire for fruits an~ 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 re·ality 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 .alt~gether. Fol' such a person, the so called kar~a 
or dharmadharma will not come into existence and in his case 
the old karmas which are stored up ( sarhcita ) will d1sapp~ar 
after experience. He will attain contentment and will then 
practise only nivrttidharma., as distinguishEd from the pravrtti• 
dharma as describ.:::d 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. Pr:is.l.St.1p!'.idabh~y.1 p. 280 

2. Ibid. 
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all their forms are rooted out, the atma or soul beco:nes seedless 

so that when his bodies, senses ·etc. once disappear, they will 

never reappear. This is just like the disppearance of fire when 

the fuP.1 is burnt up and the result is peace. This peace is 

emancipation ( mok~a ).l. 

Thus in the two passages, 2 the author speaks of dharma 
and adharma as specific qualitie-; of the Atma. It is also pointed 

out there that dharma leads to priya, hita and mok~a i.e. 
happiness and emancipation whereas adharma leads to suffering 
and transgression. Both of these are supersensuous (Atindriyal).). 

This corresponds to what is popularly known as kar~a. Vyoma· 
~ivacarya in bis commentary called VyomavatI on Prafastapada 
expands the above idea. He quotes an ancient Agama.s This 
means that the Atma or self is essentially fr1::e from dharma• 
dharma i. e. from karma but in mundane life it is associated with 
both. So long as this karma remains, Ayu}:i or term of life 
Sanra or body., lndriyaQ.i (senses) and Vi~aya}:i 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 cc:>Iitinue to exist. 
There is no relief from worldly condition. _Vyoma~iva from his 
own point of view contradi~ts the view of the opponents, who 
believe in dharma but have different opinion in regard to its 
Substrata (adhara). In this connectio~ he criticises the views 
that hold _dharma to be a quality of buddhi- or as a quality of 
Paramal)u or as the attribute of the void (anasrita). Details 
regarding these views need not be shown in this ,contex:t.4 Jn 

this connection Prafastapada points out consistently with the 
traditional view that the origin of dharma or adbarma is possible 

1. Pras1SL.1padabha~ )'.1 p. 28 2. -

2. Pr.:i.s.ist.1pad1 Bh~y.1 with sDktisetu and Vyom.1va:1 ediled by Gopinalh 

Kavir:tj and Duodin.1th Sh:istri 1930 pp. 63 7 nod 643, regarding 
Db.1rm;t. 

·3. Vyom::sivlicarya's Vyomavatr. 

4. Vyornavatee page 639. 
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only when there is raga or dve~a, attachment or aversion based 
upon the basic ignorance or avidya in the agent.1 As said 

before, this is quite consistent with the traditional . view expressed 
in the Yogadarsana. 

Jayantabha~a in his Nyayamanjar'i 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. H~ quotes the Carvaka view that death is the end 
oflife and there is nothing beyond death, neither heaven nor 

hell and every man should try to live a life of pleasure • 
. C~rv~ka 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 to suffer the 
~onsequences of its past actions. Consciousness belongs to the 
Atma and not to the ele~ents combined together. There is a 
postmortem life of the ~tm~ in different planes according to the 
nature of karma. Jayanta in his same work gives adequate 
reasons for the existence of Paraloka. He points out that there 
is a previous life of a person before his birth in the present body, 
so 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 in support of his belief in favour of a previous life 
of a child.2 The verse quoted by him means that a newly born 
baby or child is found to smile sometimes. This indicates 
pleasure and pleasure suggests the existence of memory and 
memory_. points to immediate experience and this ·means belief 
in an earlier existence in another birth. This is of course in line 
~vith what has been pointed oµt in Sutras and commentaries in 
S:ist'ras. . . 

1•, VyomaWltT p:,.ge 643. 

2~ Ny!'iyammj:u-r by J::i.y:,.nt:,.b,h::i.tt;i. 
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Jayantabhatta in his aforesaid work gives out certain fine 
arguments in support of Adr~ta karma in certain beautiful verses 
which are quoted below.1 

Sr1dhara in his Nyaya KandaI12 writes a very useful lorig 

note on karma and jiiana, the sub3tance of which may be 

reproduced here. Sr1dhara 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 cames liberation.2 
Details of argumentation on both sides need not be reproduced 
here. 

J1yantabhatta.; the author of NyayamafijarI, has spoken at 
some length on karma as possible cause on the origin of mok~a. 
He does not accept the view that karma rightly performed could 
lead to mokia. He does not seem to be in favour of the other 
view that 'karma as well as jnana combined are . capable. of 
producing mok~a. He accepts the view of. th~ Gita that the fire 
of the knowledge bwns up all karma.3 

A detailed treatment of the subject may be found in Jayanta's 
work.~ 

1. Vide Nyliyamaiijart by Jayantabha«a edtd. by Suryanaray~a Sukla, · 
Varan:isi, Kashi Sanskrit Series, ~ amvat 1992. 

2. Ny~yakandalt P• 286. 
:·. Gtta lV.37. 
4, Nyt.yatruii'ijari by ]ayanta p~t II, pp. 87-90. 
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Thus the views of the Nyaya Vaise~ika school are in keeping 

with the ·general outlook on the question of karma and its 

fructificatfon. Vatsyayana, the commentator of ·Nyaya sutra 

observes that a karma which has been accumulated from the 

past is destroyed when it has borne 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 matur~tion of time is either 

uncertain or very wro.ng. They are capable of bringing together 
heterogenous karm1ris by · the power of sam~dhi.3 . This view
point implies that ~very karma. has to be experienced in ,its 
consequences. 4 

Bhasarvajfia refers to this in his commentary Bhu~a"Qa.5 

Kar.m.a and Prakrti-In the Nyaya vaise~ika system, 
karma as Adrsta is held to be the efficient cause of creation. The 

· ~orld as a product h~s for. its intrinsic or .material cause the 
atom_s. These atoms in the process of creation are held together and 
constitute themselves into the forms qf objects which beget plea• 
sure and pain to an individual connected with the karma concer
ned. The atoms are the constitutive ot Samavayi KaraI)a 
( B+rcilMcfil(-0! ) of.the objects of experience but the nimitta k~ra))a 
is karma or dharrnadharma which represents the efficient causality 
in the production but the Sa1hkhyayoga view is slightly different., 
though the efficient causality is still believed to pertain to karma 
and dharmadharma. The difference . between the two systems is 

I. Ny?ry:i.bh~ya III. 2.67 

2. Ny?ty:i.v!trttih, p. 26. 
- 3. Ny:iy:warttib. Tfi1p:i.ry:,. Tecb p:ige 80. 

1 4 • .:rt+l<ffi ~1>:r~ <lilt ~R:Uauq- , 
l 5• .,, d:t:i.ilcd :,.o:i.lysfs of the position is found in Ny?t>·:i Bh~:m:,. comment.:uy 
\-
! 00 ~)·ay~:.r:i. pp. i8.i9. 

www.holybooks.com



( 176 ) 

that karma as a nimitta ( R~ ) 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 Samkhya yoga is that the 

constitutive cause which is prakrti itself does not require any 

out.side factor to act upon it as an efficient cause in the production 

of the effect- Pra'krti as equilibrated is self-generating ·and does 

not require the action of an external factor to be evolved into the 

product. Patanjali lays down the rule that karma as a nimirta 

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 
e~olution of the prakrti, 'karma is both dharma as well as . adhar

ma. Every 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. It is said that 
dharma mobilizes prakrti by removing the obstacles plased before 

it by adharma and N"ice.versa. If the obstacle is removed, the 
material cause or prakrti will evolve itself on this line. Dharma 
by re;isting 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 Yogasutra1 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 iti own effect. If the nimitta functions 
at ali, it functions only to remove the obstacle in the path of the 
evolution of prakrti. Thus dharina_ or adhar~a 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 qnly point 
is that the relation between dharma and adharma bein:g antagoni
stic, dharma removes obstacles in the path of the prakfti by 
adharma and adharma does the same in relation to dharma. The 

1. P:1t.mj:ili's Yog;,.sutr:i IV. 3. 
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generation of effect from prakrti is spontaneous though it cannot 
t_ake 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•vaisel}ika system but it has the 
power to remove the barrier which stands in the way of the self .. 
generation of Prakrti. 

PORV AMiM~:nSt\ SYSTEM OF INDIAN 
PHILOSOPHY 

Th~ Purvam1m~rhsa system of Indian philosophy was a. 
strong advoca·e of the doctrine of karma. The 1\1:imarhsakas for 

this reason were cailed Karmavadins as dLtinguished from the 
Uttaramimaipsa or Vedanta which was described as upholding 
the theory of Brahma. HhaUotpala in his commentary on the 
Brhat-Sarhhim of Var~hmihiral. says that karma is the reason of 
, the existence of this world. In support of this a verse2 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 
cieatures. 

, . 
SANKARA AND KARMA 

In the Vedanta school of Sankara, th~re is a question of the 
relation between Jnana and karma. The que tion turns upon 
the possibility of Jfiana i. e. the unity of k.nowledge of Brahman 
having any effect on the .karma past or present of the Sadhaka. 
Karma has its origin in ignorance or Avidya3 when therefore the 
right knowledge comes into existence, it. has some reaction on 
karma, The Brahmasfltras3 discuss the question of the inter .. 
relation between Jnan-a and karma. The Sutra No. 13 lays down 
plainly that the siris committed before the origin of knowledge 

1. Vide comment:iry on y.uruimihir:i's ~rh:its:m:ihita by Bha\\otpl:i I. 7. ·. 

2. ~*'lil~~ <:!::;;'9 <fill q•m ~~ I 
c,.. ..;)' ,...:J' ~ 

~~"1 B<T~~.,t ~fbz~hD~~ 11 . c-

3. Vide Pr;1hm:1 sutr.'.\ IV. l.13, 1 9 : 
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are destroyed by knowledge but those which are committed after 
the origin of knowledge do not attach thems_elves ( asle§a af!<Wf ) 
to the person concerned. It is pointed in the commentary that 

the opinion that sins are not attached to a person on whom know

ledge of Brahma has dawned, is bac;;ed on the statement of the 

Srutil which says that jmt ac;; 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·. The sins 

com'11itted before the know1edge are destroyed according to 

Sruti quoted by Saiikara.2 The statement of the SrutiS implies 

the destruction of all karmas on the rise of immediate ~ntuition 
on Brahma as indicated in the following statement.4 

There is no doubt that karmas possess an inherent potency to 

give rise to fruits. This is 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 

rnanff estation. 

Another question arises in connection with the effect of 
Brahmajfiana. Jt relat~s itself to dharma or merit and.not to 
the sins. It is pointed out that even the virtuous acts follow the 
same course of action on the rise of Brahmajiiana •. 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 ~he present body of a wise per~on became ne~ther 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 does not apply. S~nkara 
has dealt with this problem in pis commentary.5 The accumulated 

1. BrnbmasUtr:i.bb~yrun IV, 1, 13, 

2. MuJ}1:i.k:.i. Up:,.ni~ad 2/2/8 quoted by Sankara, 
3. Cb~ndogy:i. Up11ni~ad 5/24/3 q~oted by San'kara, 
4. In this connection see the Critique of the Brnhmasu~ 3.2.11 to 4 of 

Kon, H. Modi, ye:u- 1943, pp. 332-34 5. 

5. ~;uik;\f:,.bha,ya on Br:i.hm:,.siltra IV• I, 1 5, www.holybooks.com
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karmas of previous birth and that of this birth before the dawn 

of 1..-nowledge are destroyed on the attainment or knowledge but 
prarabdha _karmas, the basis of the present birth, on the attainment 
of knowiedge are not destroyed by Jfiana. 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 Brahmaso.tra emphatic
ally says that prarabdha karmas are destroyed only by experiencing 

. their fruits,1 The Upani~adic 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 kar:nan right or wrong excluding the 
prarabdha which has to be experienced and is uneff ected by the 
original knowledge. 

VIDYARA'tfYA ON PRARABDHA · KARMA 

We have already dwelt at some length on the triple nature of 
karma: in our analysis of Pataiijala yoga and in that connection 
we shall state the current view-point of philosophers and the 
special feature;; . of prarabdha karma but Swami Vidyarai;;,.ya in 
his standar ·1 work ''Jtvan Mukti Viveka", on which A.:hyuta 
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 Vidyaral}.ya in his standard 

· Vedanta work · the Paficada~1 has referred to the , triple 
nature of Prirabdha.s But in· his Anubhliti Prakafa4 · 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 Vidyarai;;,.ya's ]Tvan muktivivE:ka. 

l. BrahOl:ISUtra IV. 1.1 9. 

2. Chaudogya Upani_!}11d· VI, S .14. 2. 

3. Paficadast, Tr?tidip:i. Chapter, ~,8ilf.-I"'eycf{~T :.;r STT~l:T ~fci''=f ~~~ l 
. 'f. P~f!e.1d11~1' Anubhµti frak5s11? chapter IV, 

www.holybooks.com



[ 180 ] 

The pr-:irabdha karma undoubtedly produces its own tesult 

in the form of pleasure and pain in {he agent concern~d, but 
it is pointed out that in producing its inevitable result it lias 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, but in actual fact, the experience is due to pra
rabdha alone. This kind of prarabdha is known as Svecchaya
phafada ( ~~-cijltl~ ). In a similar manner VidyaraIJya 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 prarabdha alone. This pleasure does not arise 
under the will of another person though . it appears to be so. 

The fact is that Bhokt§. reaps the result of his own personal 
karma of the past which exhibits itself through a different 
person's activity. 

The third kiµd of prarabdha does not require one's own 
iccha or another person's iccha ( 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 Anubhiiti Prak~fa by Vidy~ra7>ya 
Sw~m1 there· is an interesting discourse on the·prarabdha karma. 
It is said 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 th~ person'~ .outlook on the self as 
( arR<lmt) Atmarati is based upon his best view. In such cases 
the pleasure-pain ·experience has not much prominance but in the 
madhyapr~rabdha. this experience asserts itself more prominently. www.holybooks.com
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In such ca3e3, 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 ~he 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 ( fcrcfi~ ) or mental 

dispo,itions. He enjoys in that state oneness of being just like 
· ·a liberated person. . 

Evan here in every cam, 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 clas$ification is based on the degree tibra, madhya 
etc., each of which is said to be thre&fold according as it is 
associated with sveccl~a, pareccha and aniccha. In this manner, 
there are altogether twelve kinds of karmas beginning with 
sveccha fibra upto Aniccha supta. 

Each karma is illustrated in the activity of a particular 
person known to the paura1}ic tradition. 

1. Sveccha Tibra-This prarabdha is illustrated in the 
life ~f the Rsi Saubhar'i. It is said that Rsi SaubharI was once . . . . 
ohser11ing· 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. Pat·cccba 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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~. Anicch~ Tibra. - An example of this is found in the 

acceptance of samadhi on the spokes by the R.~i MaJJc;1avya. 

Experience of pain W(lS felt on Vyuthana. 

4. Sveccha Madhya - Its example is in the case of Aj~ta

satru etc. They enjoyed all the amenities and rich life and yet 

meditated on citta as supreme self at intervals. 
, . 

5. Pareccha Madhya - It ii; illustrated i~ the life of Sikh1-
dhvaja who even after enlightenment was engaged in the adminis

tration of his kingdom at the will of the cnc;1ala. 

6. Anicchii Madhya - Its example is given as Bhagiratha1 

Svecchamanda- The example of this kind of pr~rabdha is 
' said to be found in the lives of Kavi or Sukracarya, Had etc. 

Parecch~ manda-This is exemplified in the life of Dhruva 
who enjoyed the pleasure of the vision of Srinarayal)a which 
was in fact a form of Atmananda. It was effected by the will of 

a different person, namely Narada. 

Anicchil 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. 

Svcccha Supta- This was found m the life of R.~abha 

Deva whose nirvikalpa samadhi was never in any way disturbed. 
Pareccha. Supta- An example of this is said to be found 

in the life of Vindhya ( mountain ) who was a disciple of the E~i 
Agastya. 

Anicch~ 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 Advaitamrtamafijar1 Achyuta Roy has supplied· an 
additional list of illustration of the different kinds of· 'prarabdha. 
These illustrations are different from those given above. These 
are as follows : 

1. aj'~1aoi ~.ft{~ ~+fr~~+rftr I 

~~fctti-qitfi~ mm ~cns~~u« \1IB f~a 11 
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1. Svecchatibra.- A..n ex:i.mple of this kind of prii.rabdha 

is found in the life of ~~i Yajnavalkya who was a Jivanmukta 
and yet h~d a desire for cows.1 

2. Pareccha Tibra- The ~~i Kasyapa is an exa,mple of 
this kind of prarabdha. He was undoubtedly a Jivanmukta 

and y~t had a strong de3ire fo,_. u-iion with his wife in the sacred 
hour of the evening at the strong per.masion of the latter. 

3. Aniccha Tibra- Its example is found in the lives of 

Sanaka!, Sanandana etc. who uttered a curse on Jaya and Vijaya

the gatekeepers of the holy city of Vaiku:Q.\ha. . 

Sveccha Madhya- An example of sveccha madhya is found 

in the life of Dattatreya. He indulged in worldly pleasures 
during the period of his life in which enjoyment or bhoga had 

the prominent place. 

Pareccha Madhya- Its example is the well•known case of 

Jaifa Bharata who carried on his shoulders the palanquin of king 
Rahugal)a. 

Anicchamadhya- 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 ) 

Svecchamanda- The classical example is Bali. It is said 

_ that he was all the time enjoying the happiness of Samprajnata 
Samadhi just like a couple enoying the pleasure of sexual union.2 

Pareccha manda- Its typical example is Prahlada-before 
his realisation of the final nirvikalpaka samadhi. This· was due 
to the Divine will of Lord Srl Vigm. 

Sveccha Supta- Its classical illustration is the life of Suka 
the son of Vedavyasa. He through Janaka, the king of lvlithila 
and his instructor bad his doubts removed and then went up and 

1. Vide Brh:i.dar:1.J}>':i.kop:,.ni~::1.d - NMno V:-.y:un Brahm:,.nigh:.y::. K•.:rrn-ll} 

gokam.'\J.,. ev:i. V:i.y:un. 

2. Yo1r-1,r.1Si~\h:i.. Up:isr:un:i. Section, Ch:i.ptcr XXVIJ. 
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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 ( Saktipata ) on 

him from Vasi~tha.1 

P:A-TANJALI'S CONCEPT OF KARMA 

Pataiijali has evolved a definite scheme of karma in his 

Yogasutra which the commentator Vyasa has carefully elaborated. 

It appears that the word karma as ordinarily used in Sanskrit 

literature in the serue of action in general or as mere movement 
bas 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 state is karma. This activity 

may be voluntary being the effect of free will of the doer. or may 
be due ~o 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 Puru~akara. Such action depends on the 

will. The latter is known as Adr~ta. It does not depend on 
one's will but has to be done of necessity. ·· 

According to Sarhkhya yoga, the entire cre:ition 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 .t\~idya or ignorance. 

It co_nsists in 1,on-perccption 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 
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itself the primary klefa. Avidya gives immediate rise to ego 

( asmita ) which results in desire and aversion ( Raga•dve§a ) and 
also in apprehension of self-loss or death ( Abhinive~ ). 

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 

evik Such a karma, even when it produces happiness is not 

free from its impurity. It may be white ( Sukla ) but has not 
bearing on the soul's relea~e frotn ignorance. So also the other 

I 

two varieties called dark ( Krgrn) and mixed ( Suklakrgia ). 

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 is uncoloured, in.the sense that it is none 
o: the coloured varieties. This karma has the effect of producing 
discrimination and thereby removing avidya etc. which gene
rates mundane life. It tends ultimately to destroy the function 
of the gm;ias which consists in helping forward not only the cause 
ofbhoga of the ignorant puru~a but also the cause of apavarga 
of the same puru~a. This is the karma of a yogi which enables the 
soul to regain its detachment from nature and ultimately to instal 
it on the prdestal of aloofness from creation. This karma of the 

. yogins is a form of yoga which is described under the technical 
appellation of Kriyayoga by Patanjali consisting of Tapas., Svadh• 

· yaya and Hvara prat).idhana. The three forms of Kriyayoga 
representing 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 produces 
knowledge. Hvarapran.idhana in its lower form is to perform 
our duties without an eye on their results which have to be 
dedicated to God or the Su?reme Guru. ·In its higher fqrm the 
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pral)idhana stands for surrender of one·s perso.1al 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 tlie 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 sarhskaras ( Tanutva ), 
so that they might become infinitely weakened and might be 
burnt up by the tire of pure knowledge which in due time arises 
through the practice of Samadhi yoga. This knowledge is usually 
called by the name of prasari1khyana. 

This Kriyayoga as such cannot destroy the psychic dispositions 

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 kli~ta. 
From the above it is clear that the human mind has in itself the 
seeds of both sarhsara (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 saihsara. 

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 Avidya and the other 
klefas inevitably leads to bondage. 

KARMASAYA AND VASANA 

Karmafaya is the name given to Karmaic disposition which 
results from such karmas .as are influenced by . Klesas including 
ignorance, ego etc. It is either good or evil and is produced 
only when there is behind it the elements of desire (Kama), anger www.holybooks.com
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(Krodha), greed (Lobha) and delusion (Moha). The popular 
names of good and evil karmas are dharma and adharma. In 
this connection it should be remembered that the above mentioned 
disposition or samskaras may be of two kinds namely Sabija and 
Nirb\ja. The Sab\5a sai:hskara may be <:.auc;,ed by a mental vrtti 
,vhich is either defiled or undefiled. In the technique of the 
language of the yogins, the former are classified under Ajnana• 
samskara and the latter under prajfianasarhskara. This may be 
shown in a tabulated form as follows. 

Due to Kli!}ta Vrtti 

I . 
Due to ignorance 

I 
I 

Karma 

Samskara 

Sahija 

I 

Due to Akli~ta Vrtti 

This is based on prajna: equal 
to white and not black 

Karm~saya (Trivipaka) Vasana 

\ 
. I 

White . black mi:xed 
equal to Dharmadharma 

I I 
Divya 

I 
Narak1ya Manuljya 

(based on the nature of vipaka) 
I 

I 
Jati 

I 
Ayu Bhoga 

I 
I 

Tiryak I I 
Sukha · Dul)kha 

From the above it is clear that the Klil}ta saihskara or karrna• 
faya alone which is due to ignorance bears fruit (Vipaka) or 
fructifies in a t~reefold . manner-in, the form or body ( Jati )., 
.term of its life ( A.'Ju) and experience in the form of enjoyment 
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and suffering. This naturally generates sa!hsara or mundane 
life. The other Sa\nskara which is undefiled (akliHa) and arises 

from prajna is destructible sarp.sara. 

The difference between Karmasa ya and Vasana has to be 

understood c1early. It is true that both karmasaya and vasana 
belong to the category of sarhskaras and that both are equally 
defied but inspite of this similarity in the two there are important 

differences. It may be pointed out that sarp.skara called Karma
saya 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 mem')ry 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 karmasaya. This important difference 
should always be kept in view. A well known student of Patafi· 
jala yogaJ Sri Hariharananda Aral)yaka points out in his work 
that Karmafaya is like seed, vasana is like the field, Sakti 1s the 

tree and pleasure .. pain sensation is the fruit. 

TIME OF MATURITY 

Karm~tfaya may be good or evil. Its result is accordingly 
similar in nature but the real question is when does the karmasaya 
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. This is true in. 
case of each karma described above. Intensity of the karma and 
its quality cleµend 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 Purar.ias. In the 
case of righteoU5 karmasaya it is sai 1 that the intensity depends 
not only on its greater inner urge ( Ti bra sa:i;v~ga) 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 (Aradhana) of great pe~;sonality from God 
down to Devata, Mahar~i or Mahapuru~-:i. In thh case w~ have 
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the classical example of the boy Nandisvara who was a heaven 

being and yet in the same life was physically transformed into a 

Devata. But if the karmasaya is able which is generated under 

the impulse of a strong affliction ( Tibra klesa ) in respect of 

harm done again and again to a person ,vho 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 ha.ve simple 

faith in the per.son and have no idea about the dark misdeeds to 

be committed against him. This al5o includes c.ases of improper 

actions against great souls including E.§is and Tapavsis. This sort 
of karma also matures immediate!). The classical example for 
such immediate fructification is found in the Pural)as in the 

story of Nahu§a, king of the devas being converted physically, 
and 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 
klesa or affiiction is exhausted has no karmasaya 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 js that a Jivanmukta will 
not be born again either on this earth or eh:ewhere and cannot 
have adr~tavedaniya karma i. e. the karma of which the fruit is 
experienced in the succeeding life. 

VIPAKA 

It is said that no karmafaya can bear any fruit relevant to 'it 
·if the basic klefas, are not present.1 The Vipaka is the effect of 
· K.armafaya but only when there is kJesa 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 karmasaya 
does not bear fruit. 

Before we enter into a detailed expositio1:1 or the process we 
wish to speak a few words in : the manner in which the karma or 
the karm~faya are prese1ved. The general rule · is that every 

1. Pataii.jal::l. Yogadanhoa II. 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 
J 

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 subhum::in 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 present in 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 ~orld region ( Brahman.<;la ). 

It is· believed that there are numerous ·islands in every Brah• 
man.<;la 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 whi~h a Hindu householder is 
supposed to use in his annual tarpan.a and it is not unlikely 
that such transfer does happen in the Brahm~i:ii;1a also., for there 
is an infinite number of Brahmal}.c;las in the cosmic system.l· 

As the individuality of the soul remains intact. changes of 
life and death, its Saficita karma is infinite in number and infi
nite in kind. In fact from a higher point of view, the Sancita 
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 
( J~ti ) . But the question is whether a single karma is sufficient 

1. Refer to Kusum!ilj:tli by Ud~y:1m, Section 2. www.holybooks.com
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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 1 that one karma cannot produce one body only, for in that 

cas~ 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 Jack of fructification of the other karma,2 

The third alternative view is that multiple karmas give rise 
· to manifold births. This also is 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 a bout 
will follow. Finding fault with this· view as untenable, Vy~sadeva 
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 ( pradhana ) and subsordinate ( Visarjana ) combine 
together under a single effort ( t;cfiSl'cfi2.cfiwf ) and causes death a~d 
being held t~gether ( Samsr~tata) give -rise to one birth only. 

· This birth is the assumption of a body of which the 
term of existence ( A yu ) 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 called Trivipaka. Here karmafaya is Ekabhavika. · 

Now this Ekabhavika. karmafaya may be dr~tajanma
vedaniya that is to be performed in the present life or adr~tajan
mavedanrya i. e. to be experienced in the former life. . In , the 
former case the karmasaya may produce one vipaka namely 
bhoga or t\~O vipakas namely Ayu and · Bhoga.· These are 

1. Vyas:i.bhli!iy:i II. 13 

2 ~q"cfi11~ 
'Cl " 

S. Vy~ Bh~y:i III. 13. 
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illustrated in the lives of Nahu~a and Nandisvara respectively 1 

what is meant is this. The dr~tajanma implies that the vipaka 
takes place in the present and not in the succeeding janma. 

The vipaka in -this case is either Bhoga or Ayu or both. The 

devadeha of Nand1svara was really the transformation of ~is 
original human body and wa~ not the assumption of a new . body 

after the death of the old body.2 

. We have spoken of karmasaya as well as of vasana in the 
foregoing pages. Both are samskaras and are Kli~ta. But even 
the fundamental difference between the two is that while karma• 
saya is Ekabhavika i. e. related to one birth only. The vasana~ 
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 
bo~y in which this is to be experienced together with its duration 
( Ayu ) • This medium or body is usually called the Bhogayatana 
because it is th-rough 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 ac; well as vasana. The 
fundamental difference between the . two is that the karmafaya 
is Ekabha.vika while the vasanas 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 (Ayu). · 
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. N:1.hu!}:,. W:\S the r.ing of ckv.:i, :md w:is tr.:insform.cd ;nto ::i serpent. This 

is :m c:u:am;,le of OD! viplk:l n:im::ly bhoga only. 

2. N:1.ndt;v.:ir,"I W;'\S :1 boy of eight. He b::came <1 dev:i with a very long 

life. This is :.'lO inst:i.nce of brm:1. with two fold vipribs namely Bhog:1 

::1.S wcll_:as Ayu, www.holybooks.com
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of recollection.1 This recollection is due to the prior experience 

of klefa, karma and vipaka. 

The karmasaya which has been described as Ekabhavika 

_may be described as twofold from the view point of its vipaka 
which may be certain or uncertain. In the case of a karmasaya 
which has to be experienced in this life ( dr~tajcmmavedaniya ), 
the rule is fixed. But in the case of a karmafaya which is 
adr~tajanmavedaniya that is which has to be experienced in a 
· future life and of which the \Tipaka is uncertain (t\niyatavipaka), 

there are three possible alternatives-

I. The karma which is done (krta) but which has not 
matured (avipaka) may be destroyed by praya~citta etc, 
e. g. on 1he rise of sukla karma., the black karma is 

, · destroyed in this very life. 
2. The secondary karma may be included in Av~pagamana 

in the primary karma. 

3. The secondary karma may be overcome by primary 
karma which is niyatavip~ka and remains still for a 
long time. This is known as Supta or dormant state of 
the Karmasaya. 

This is an old idea and we have it in the earlier Vedic texts 
e g. those quoted by Vyasa in Yoga Sutra.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 

· l. Vy':rsa Bh~y.'.l. IT. 13. 
2. Yoga Sutrn, Vyas:,. Bh'i~ya II. I 3. 

3. fl!ltel<>:46o:fi{: fllITT:~: ~ITT~~: ~~ -'fftf'-fil:ff.:f '31'~ I ~? 
~ w: if <is aJ'~fw ~ '31lflTFITtf+:r-rn: <;c£ifm ;arq~ '*rf 
~1 
13 
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is sacrifice on which · there are two diverse elements i. e. virtue 
(Pun.ya), as the entire action is intended to deification ·of the 

animal sacrified in ~astrik principles. This dE:ification 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 i_t _is 
sacrified. The sacrifices really are an act of extreme kindness 
done to the animal which is identified with the person _offering 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 c~mseq~ence 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 pm:1.ya 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 himsa. In normal circumstances the 
pu_n.ya would have caused a life into the world of gods enjoying 
the d~light 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 interconnected aspects rather than two 

'separate karmas distinct from each o'ther, "the result also is a 
single. a~t · of Bhoga. Jn· this· ·single line composite structure of 
karma, the result is also single. The element ·or papa involved 
in hirhsa does not cause. suffering as such, but being combined : 
with joy which is the effect of puJJ.ya decrease, the-intensity, 
quantity, duration etc. of the joy~ This is the result of th~ process 
of Avapagamana. . · 

'Ilhis third· alternative is plain. In this case, the karma 
concerned is overpowered by.the niyatavipakakarma and continue!!· 
long suspended. Death is supposed to be the caui;e of rtlanifesta• 
tion of a karma which is adr~tajanmavedaniya as w.ell a~ niy~ta· 
vipaka. Man's such karmas adr~tajanmavedaniya as well as 
niyatavipaka are manifested in the dying . moment. But the 
supposition is not correct. These karmas Le., ·(those·of which 
the maturation is uncertain and those of which the fructification 
is in future life) remain as dormant (prasupta), and capacity of www.holybooks.com
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rousing them into activity does not present 
( kala ), where, ( defa ) and how ( gati ) 
become mature is very doutbful. 

itself. As to when 
these karmas will 

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 mysteriom and are believed to be h·ard of 

. ascertainment. 

KARMA AND SUKHA DUf.IKHA 

The yoga sfltral. plainly 
IS the vipaka of karma , and 

(pleasure) or Paritapa (pain) 
karma is pui:iya or papa. · 

says tqat Jfiti, Ayu and Bhoga 
may be of the. nature of labha 

according as the nature· of the 
' . , 

This is a plain statement of what is recognized in every system 
of philosophy as realized in the earlier Hindu philosophy. 

. '\Vhat has been said above will make sufficiently clear the 
-conception of karm:ifaya. [t may be pointed out that although 
the sarhsk~ras 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 ~m~karas which are trivipaka are destined to 
lead to a particular birth. With reference to these sar.hskaras 

· and this birth {Bhava), it is usually maintained that karmafaya 
is ekabhavika. In ~th~r words, refering to a particular janma 
the antecedent and causal karmafaya are of the immediately 
preceding life. The general rule is that sam.sk~ras of the action 
of a particular life being more distinct and potent than of earlier 
lives are mainly the ~eed of the succeeding life called karmasaya. 

· This is the general ru!e, though ids true that a portion of earlier 
accumulated sam.skarac; sometimes due to specific reasons enter 
irito the seed or karm~faya. It may be pointed out that as some 
sam.skaras of the earlier lives enter into the composition of karm~· 
saya so· some samskaras of the present life are left out different 
altogethe-. These ·are left behind as part of the saficita or 

. 'accumulated store. 
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The karma units which mate up a p~r~icular set up of 

karmasaya are not atl of the same kind or t~e same strength. 
For this reason some are c1assed.cls chief c\t1d the rest ~s subordi

nate. The strength (pradhany;i) of a p~rticul~r kan~a depends 
on the greater frequency cf its operation. as well as _on its gr~ater 

intensity. 

Before the dying moment the karmafaya reveals itself. 

How ? At that time . all s~m:skara_s _ arjse simultaneously and 
arrange themselves in order of that strengh. As ~!ready said 
some s~rhskaras of earlier liy~s ~op up and joii1 the group and 
some samskaras of this life are suffused. The sarhskaras become 
huddled tog~th~r like a i~mp and cause de~th ~o, follow a·nd _help 

to generate a fresh body. 

It is sa,id that the attention of the dying man is concentrated 

on inward loo~ing. As a result_ of the inwardness of mind," the 
opject of sin becom~s ~xceedjngly clear. As a result of t}lµi 

· memory becomes very sharp ~µd all past incidents, even minor 
ones become clear. It is for this r~~on that the dying man;s 
memory becomes very cle~r SQ that his kn9wledge direc~ed 
automatically inwarcls reveals ~learly in a sweeping glance as it 

-were all the in9ide_r1ts qf tlw closin,g life wi_thin ft short t'itr1~. The 
pow~r of knowledge becqn;ies stronge_r and hits on many -things 
untouched before. 

AYU AND UNTIMELY DEA';I'H 

If Ayu or teqn of life i~ determined by pra,rabdha karma, 
the question aris~s as to whether th.er~ is such a thing ~s a~ala 

· mrtyu or untimely death, as we are ~ware of prolongation of 
life as well as of shortening of it. In this connection we have a. 

· learned discourse on thi~ subj~ct by Indu in his.commentary 
Sasilekha on Vagbhatl;a's . A~tangayogasutrasthanil. . It is asked 
how do the best and the worst karma which are opposed to each 
other combine together and produce the result. It i~. replied 
htat the best Pauru~a can resist the lowest Daiva. -In the same 
way eht best Daive resists the weakest Purm}akara (efforts). 
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Some people are inclined to think that Ayu 1s fixed, for irtspite 

of remedial measures, people are found to die.1 

Indu thinks that in this case Daiva is sttonger than Puru§a· 
kara. Hence, ac~ording to him Daivakarma is twofold-(a) 
Niyataphala i. e. when the result is fixed Daiva is then strong. 
(b) Aniyataphafa-In this case it is weak. In this case the 

· Pauru§a resists .the fructification of baiva 

Hence death is twofold-

1. K~lamrtyu 2. Akalamrtyu 

In this case of the akalamrtyu; Daiva is weak. The cause 
of death is karma which is not niyataphalaka. According to 
lndu medical science has no handjn the matter of timely death 
but it can interfere with untimely death. Bhagavata says that 
according to the _Vedic views of. Vagbhatta, the kala-rnrtyu 
is one while the akalamrtyu is of one hundred kinds. 
~ ' ' ' 

According to Buddhists, mrtyu is of four kinds. Akalamrtyu 
is possible. In the Vedas, there is injunction for Sayanyajfia-for 
·destruction· of enemies.· There is p·rovision for Atmahatya 
· (suicide) in the dirghapravasayc1jna and there is similar provision 
for longevity in mitravindhya yajna. 

THE PLAN .S OF EXPERIENCE 
. ' . 

There are fourteen types or' iiving beings who are in the 
grip of Avidya and inhabit this world. ·The world consists of 
three broad divisions-upper, lower arid intermediate. We hc:id this 
conception in the early Vedic literatm·e as also in the late religio
'philosophical writings-· Dyuloka, Bhuloka and Antarikl}a·.2 

E_ach division is subdivided in various ways. We have 
'this concept in the PautaQ.iC, Bauddha and Jaina Scriptures as 
· well. 

We may state here the views of the ~atafijala school. The 
divisions are-

I. >ffH!cff'{fSfct m!fr:ff(!f[ ~;2;: I ~t!'iI1Jl.YOJ,1su,r.~i eh 't~:i, Adhyaya XL. 71. 73 

2. ~ :.:r '!~1 :qr-:uft~ l 
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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 Bhuloka which 
contains the hells, the patalas and the Bhutala upto Mount Meru. 
The Antarik~a is from beyond Meru upto Dhruvaloka including 
planets, stars etc. 

Above the Antarik~a 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 
Brabmalokas-namely jana, tapa and satya. The lowest or 

BhO.loka consists of three layers. Thus from below ·-

Hells (Naraka)-There are six great Hell Regions from 
Avici (1) Mahakala · (2) Amari~a (3) Raurava '(4) Maharau• 

rava (5) Kalasiltra and. (6) Andhatamisra. 

In these dark regions, beings live and suffer the dire conse
q uence1 of their own past karmas.1 They have a long life of 
suffering. 

Above the hells are the seven p~talas viz. Mahatala, 
Ras~tala., Atala, Sutala, Vitala., Talatala and P~t~la. 

The 8th region is the Bhumi or vasumafi with seven divisions 
(Dvipa) and several sub-divisions (Var~a). · 

There are different kinds of creatures living in different 
parts of the A1rJa. In Patalas, oceam and m0untains liv~ 
Devas. Ac;ura, Gandharvas, Kumaras, Kimpuru~as, Yak~as, 
Ra~asas, Bhutas, Pretm, Pisacas., Apsaras., Brahma Rak~asas, 
Ku~mat;i9-ac;, Vinayakas ; gods and - men live in the islands 
(Dvipa). 

The Davalokas and the inhabitants of each are shown 
below-Indraloka (Mahendra loka). 

1. '-~'!1,iftrlf:-f{l::;;~~~~ I 
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The s;x kinds of Devas living here are called Tridasa ( ~ ), 
Agni~vatta (ant~), Tu~ita { ijfrrn) Aparinirmeta ( '3ft:fftl'ffl) 
and Vahavartti ( ctt?.lcfdi ). · 

All these celestial beings are saihkalpasiddha i. e. have a 
freedom of will and are endowed with effective will power. They 
are all invested with eight yogic siddhis. Each of tbese has a 
living life extending to-the end of the Kalpa. All are Vrndaraka 
worshippable. AU of them enjoy the fruits of desire (Kama

bhogi). Their bodies ~re not born of parental union (Aupapa
dika deha). They are attended by most charming and attractive 
nymphs (Apsaras). Mahftloka is also called Prajapatiloka. 
There are five kinds of gods on this plane namely K.umud, 
~bhu,. Pratardana, Arijanabha -and Pracitabha. Their yogic 
powers are higher. They are controller of the great elements. 

They do not take food not even arnrta (nectar). But they 
are supported and sustained by the strength of ineditaion ( dhya
nahara ). Their term of life in each case ex.tends to I OOO kalpas. 

Janaloka ~r Brabmaloka: Here there are four kinds of 
gods namely Brahmapurohita, Brahmakayika, Brahmamaha
kayika and Amara. They control the elements and the senses 
( Bhutendriyas ). 

Tapaloka: There are thre~ kind~ of Devatas-Avasura, 
11ahabhasvara and Satyamahabhasvara. They . control the 
elements, the! rnnses as well as nature ( Prakrti ) . Their terms 
of life are double in each case. They live on meditation ( dhya-

. nahara ). They are all Ordhvareta-i. e. their vital and sex. 
energies are always directed upwards. Their .knowledge of the 
higher planes is unobstructed ( Apratihata ) and· of the lower 
planes is open ( Anavrta ). · 

Satyaloka : There are four kinds of Devas namely 

I, Acyuta-T~ese are always rapped in Savicara Samadhi. 

2. Suddhanivasa-These are always rapped in Savicara 
Samadhi or a de6ree higher SJ.nanfa Sa;rnidhi. 
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S. Sattabhava-They are always engro~sed in Sananda 
Samadhi. 

4. Sa1hgasari1g1-They are always deep in Asmita Samadhi 

which is the highest form of samprajnata samadhi. 

They are free from Bhavananyasa 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 svapratl~tha i. e. they have controlled: 
pradhana or mulaprakrti. 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 kli~takarma. They are not 
outside the jurisdiction of Ignorance or Avidya. It 1s 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. 

'TI1is 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 puQ.ya or virtue is exhausted,1 VVe have 
seen this in connection with Vedic studies. 

The second heaven contains Devas who attain higher yogic 
powers-higher than A§!ac;iddhis. They can control the ~{aha· 
hhr1tas. It is in this stage that they can become free from krtma 
(worldly desire) and therefore depend on worldly food and 
lh·e on meditation. Naturally they live longer. Of the three 
Br.1hma\oka.;, the lo,vcst 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 O.rdhvaretas i. e, unless there is a stability in this state 
of sublimation ( Drdhvaretasta ) 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 wo~ld 
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. From that plane is to . be seen only one human figure 
representing all merged in Asmita-the central point of sam
prajaiita Samadhi. There is one being ( satta )-those who 
have sublimated their vital forces. 

HELLS 

The names of hells as given by Vyasa may be thus stated
Mahakala,. Ambari~a, Raurava, Maharaurava, Kalasutra and 
Andhatamisra. 

The names of hells as found in the Dharma~astras are given 
below-

I. Tamisra 

2. Andhat~misra 

3. Maharaurava 

4. Raurava 

5. Kalasutra 

6. Mabanaraka 

7. Safijivana. 

These are so called because here a man is revived into life 
and 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. Sannitapana-equal to kumbh1paka. 

11. ~amghata. 

12. Kakola-ln this hell people are made to swallow thorns. 

13. Kuttamala-ln this hell putrid soil is the source of 

trouble. 

14. Sulohasamka-In this hell, the limbs are pierced by 

needles. 

15. ~ju§a-It is like the burning frying pan. 

16. Asipatravana. 

17. Lohadvaraka. 

18. Pantha na. 

19. Salmali-ln this persons are pierced by salmali thorns. 

2Q. Nadi-ln this hellish region are like vaitarh;ii and 

others full of putrid, blood mixed bones. In the 

Manusmrti also we hear of twenty one he11s. 

NYAYA-KUSUMANJALI & KARMAN 

We have stated above almost everything that the philosop~ers 
of the realist school have said regarding karma 9r adr~ta from 
their point of view. This account cannot be said to be complete, 
I believe, unless I refer in this connection to what U dayanacarya 
has said in this connection in his well known work on God in 
tlie Ny~ya Kusumafijali. This work is held to be · magnam opus 
of U dayana on theistic proofs. It is in five chapters. The first 
chapter of which is devoted to the concept of adr§ta or karma, 
'The unseen force which accounts for man's migration !1Dd move• 
ments in the next world (Paraloka). He says that our experience 
of the world shows that there is no room for s~~vatavada or for 
ucchedavada ( ~~c{t~) in connection with the world as some 
would say. There are two eictreme views which prevailed in 
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ancient India among certain heretic followers. The former view 
or fasvatavada upholds every thing· to be permt.inent. There 

· is no room for destruction anywhere. On the other hand U cche

davada implies that nothing does re.ally exist in the world. Our 
experience stands against the two extreme views, for it points 
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 
cauc;e which accounts for this occasional character of being or 

non-being.I A quotation from Nyayakusumafijali is supposed 
to be a denial of karma or adrnta which is an extraordinary 
cause for explaining postmortem personal experiences of pleasure 
and pain. The denial of adr~ta 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 adr~ta are as follows : 

1. Sapek~atva 

2. An~ditva 

3. Vaicitrya 

4. Vi~vavrtti 

5. Pratyatrnaoiyama of Bhoga or experience of pleasure and 
pain. 

Sapek~atva-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 

l, Nyaya Kusum!iiijali 1,4. 

~ificfi~. 1'.J~l<fiBT~ aT+TfcITT( I 

2. Udayana, Stablka- 1. 

~q~~ifTRtotltRr~cfqRf(f! I 
. - . 

~~ ~~cl' ~g(cl!Micfi: 11 _ ¥ II 
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span of life is already fixed or predete,·mined. For inspite of 

remedial measures, people are bound to die,1 

Indu thinks that in this ca~e daiva is stronger than puru~a- · 
kara. According to him the Daiva karma ktwofold-(a) Niya

taphala i. e. when the result ·is certain. This is poisible when 

the Daiva is strong. The Aniyataphala when the result is uncer

tain. This happens when the Daiva is weak. In this case the 

pauru~a or the human exertion resists the fructification of Daiva. 
In view of the above facts, death is considered to be twofold in 

nature, namely- kalamrtvu- 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 certainly inter

fere with cases of untimely death. 

phanvantari2 says that in the· ·iiew of the Vedic ~~is Kala· 
mrtyu or timely death is one only but akalanirtyu or untime!y 
death is said to be of one hundred kinds. The term one hundred, 
remains here fot an indefinite number and untimely death which 
has nothing to do with the expiration of the fixed term of life, 
inay be· of different ki~ds. 

We sha11 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 ak~lamrtyu 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 yajna as well as for longevity in the mitravindaya
jna~ 

1. A!zFngahrd:iya by Vitgbb:i.n.,., Vol. I. p:ige 8 6. 

2,. Dh:invantari quote:! in the commentary of A~tanga h!d:iyam. by . the 

Commentator, Lalacbandra Vaidya 

~<hl'Qt ~:W~ at~: ~ I 
~<ii: <!iT~=m: ~:, ij atFFctcr: wm: 11 
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CARAKA SA&IHITA & KARMAN 

According to Carakasamhita, some diseases are born as a 
result of · the previous karma and according to the proverb, 
'Ava~yameva Bhoktavyam krtam karma Subhasubham' if it is a 
general maxim to reap the fruits of previous karmas, yet the 
strong present karmas can suppress the, same.1 The difference 
between riches among various families, 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 
parok~a, pratyak~apramai;1avadins 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; 
accordir,g to some paranirmaI.la is the cause of birth and according 
to some yadrccha. This gives rise to some doubt. Is there any• 
thing like punarjanma or not.s However the wise know to believe 
in parok~a. Pratyak~a alone cannot be praman.as because the 
senses that make us to visualize pratya~as are themselves apratya• 
k~as (pratyak~apram~i:iagrahya).4 

Persons regarding parents alone as the cause of birth, do not 
accept the four kinds of births-Jar~yuja an.,;laja, 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 cetanata, hence parents alone 
are not the cause. 5 

PaficamahabhUtas and ~tma's Svalak~nli is sv~bhavika
natural. The solidarity of the earth, liquidity of water, warmth 

1. Carab s.1mhita Commentay-Adhy1iy.i I. Verses 55.57 

2. Carab s:mihita, Adhyaya 11,12-~ ~t ~ G{tt<lii\~~;i;. 
~ '<f fcrrrif '<f ij1lT cfil{cf ~ I 

3. Carah • Samhita, Chapter II, Adhyayz,. 6 - mat ftmi ~ ~ 
~~~, ~ q~ ~ '<fITT ;;:i.=rr: , ~clfn: ~: -- fen 
;r~~~~fat 

-=-
4. Caraka ~:mihita - VIT. 11. 

5. Carak.i S:unbita XI. 11 
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contingency comes into being for no cause at all (akasnlat); this 
cannot be true. The expression '•akasmat bhavati'' origin1tes' 
from nothing, may mean, one of five possible alternatives namely 
as denial of cause ( hetu ) or denial of coming into existence 
( bhu.ti ) or becoming. It does not mean an assertion of the 
possibility of its originating out of itself ( sva ). It does not 

even mean the assertion of the unspeakable or the void. These 
four alternatives are impossible. In the same way the fifth 
alternative of svabhava~ada 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• 
nacarya by the p:etty expression of "Avadheya niryatvatal:,l"1 i. e. 
the fact of a limit being there is already a predetermined certainty. 
There is an e1aborate 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 believe in accident 
and the other alternatives also are not possible. 1 his cause of 
varieties can only be experienced by a legitimately asserted 
causal factor which in the present case is the unseen .indral force 
dharmadharrna or adrnta.s 

1, Ny~yakusumaiijali, stabaka, 1, 5. 

2. Ibid. 

3. Vide Nyayakusummijali, Stabaka 1 which is exclusively devoted to the 

cst:iblishmf.nt of a moral causal factor of varied worldly experiences, which 

is no other th11~ k:,.rm1 as we unde~!>tand it, 
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CHAPTER VI 

CONCEPT OF KARMAN IN THE POST VEDIC LITE
RATURE (MISCELLANEOUS i. e. AYURVEDA, 

SAHITY A AND OTHERS ) 

INDU'S VIEW OF KARMA 
, 

Indu wrote a commentary entitled Samekha on Vagbhatta's 
A~ta1·1gahrdaya, a standard medical work in Sanskrit literature. 
He says1 that karma is twofold and is usually described under 

the name of either dai.va or pauru~a. Each of these varieties is 
again of three kinds according as it is good or bad or mixed 
( ~re~tha, avara and madhya ). Bath of these karmas give rise 
to Ayu or term of life. What is called Daiva is explained as 
the karma which is done on earth in another previous life. 
Pauru~a or Puru~akara 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 Puru~akara as noted above when 
combined together gives rise to a term of life which is not only 
long but also fixed ( dlrgha and niyata ). This process of 
combination is technically kriown as Parayukti. The worst 
quality of Daiva and puru~akara when combined, generates 
ayu which is not only short but also unstable ( Aniyatakala ). 
This combination is known as Aparayukti. The best daiva mixed 
with puru~akara gives rise to a mixed Ayu ( Samkhi;;ia ). This 
combination is called sarhkirQ.a 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 puru~akara or personal efforts can resist the lowest daiva 
and in the ~ame way the higher kind of daiva can resist the 
pauru~a. Some people are inclined to .think that Ayu or a man's 

l, A~~~gahfdaya by V~~bha«a Vol, I, 
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of lustre, down ward going of the' air, . vacuum · of the sky and 
knowledge of the soul-alJ are natural, but in their. combination 

and separation, karma alone is the. cause. In other . words, if we 

do not believe in soul and say.that the.conscious.body is borr1 
of only I\1ahabhutas, it is practically j,mpossib]e .because. panca

mahlibhutas are inert (jac;la). If the combination ~f .,these mah~
bhutas gives cetanata, then we shall have to take for granted 

the existence of the age of childhood etc~ · . Creatiqn of cetanata 

by means of Pancamahabhuta is no possibility because panca

mahabhr1tas are inert and atma is cetana. Creation of cetan::ita 
through inert-thing is an impossibility. . 

But atma is ani:idi (beginingless) and. consciousness (cetana), 
hence cannot be built by anything else. If by· the word 'Par~' 
we mean §.tma a~d that is the ·cause of birth,· then paranirmar.ia 
is all right i. e. atma again comes in this world to enjoy the fruits 
of karma. 

Paranirmaoa can also mean atma's. or body's creation by 
others. If it is proved that atma is brought up by' others, then 
rebirth cannot be attained. Thus Ana.di . cet.ana . cannot . be. 

cre~ted, otherwise atma will be no'u-eternal. If ·tsvara is to be 
the reason for man's birth that is in accordance with. man's 
karIII?l, otherwise there will not be a'ny principle in the world. and 
Isv.ara will be blamed. We find in the world that some!)ne is 
born in high family and some one in a lo~· family. If we do not 
give karma its due place and by that it is owi~g . to God's will · 
there in will come the fault of prejudice. Thus with · the aid of 
karma, Isvara creates different. creatures. Evidently karma 
and karma-fruit being the cause, punarjanma is~self-proved.1 

According to A~taf1gasa.?ngraha, the duration of age depends on 
Daiva and puru~ak~ra. If daiva and puru~akara are strong,. 
age (long~vity) also will be strong, if d.aiva and pui-u~akara. are 
weak, age (longevity) also will be weak; if one is strong and the 
other is weak, age (longevity) will be o.r medium size. 

1. C:ir:ik:ls:imhimXI.'13, XI. 2ll,Xl. 30 
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'\,Vhat is Daiva and what is Pauru~a ? Karma done in this 
birth is named as Pauru~a and in the past birth is named as 
Daiva. 

Kannas are ~f three kinds- I. Sre§tha karma-The best 
karma (2) Madhya karma-11edium karma (3) Avara karma
the worst karma.1 The best .. daiva k_arma and pauru~a karmas 
are the cause of long and h~<:1,ltby l~fe. Low Daiva karma and 
Avarakarma are the cause of short life. The combination of 
mifrita karmas is the cause of medium age. Puru~akara be~ts 
weak daiva, strong daiva beats weak efforts,2 The vip~kakala of 
kanna being · definite and indefinite, death also is accordingly 
definite or indefinite. 

THEORY OF KARMAN IS HITOPADESA AND .. . 

PANCATANTRA 

Pancatantra ·and ~itopad~fa are two well known books not 
only in India but throughout the world. The stories of Paficatantra 
are well-known for their· lessons and experiences bv which.the . . , . 
wise benefit very easily and avoid the unnecessary risks in life. 
The theory of ka~ma . also . is found . discussed here and there 
under puru~akara and Daiva. 

To emphasise th_e powers· of Daiva, it is sai~ in 'Mitrabheda' 
. that even if a .man tries his hard to protect something bu_t i 
Daiva is against. it, he cannot do-.the. same,. but someti~es a 
neglected thing is well prqtected by Daiva. Sometimes_. a .child 
uncared for in the forest .is l_iale and hearty but a we~l-cared boy 
at home is no more aliv~. 6 

1. Sutl'a!'th?tna ix. 16. 

2. Sutrasthamun IX. I 07 

3. Vidhyate karm'Sni tredba sre~thami1dhylivartvatal} •. 
I • ' 

4. Sutrasthanam JX. 108. 

5. SutrastMna IX. 110. 
' - ' ' 

6. Hitopadesa, Subrdbhedal;l. 22, Aho. vide _P~ficatantqm-Mitrabhedah•20, l~ . '' -'' ,. - '. .. .. -:: . " 
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. Bui 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 t() be drowned, the business men desire for business.I Even 
if Nature (Daiva) is against, th~ wi~e do. n~t leave the effo~t to do 
aw.ay with their p'ersonal faults and t~ satisfy their own mind.2 
"As you sow, :so shall you reap." · This proverb is supported 

. by ~aiicatantrakara.3 Man has to reap the fruits of his a~tio:1s 
.. good or bad. The r~sult of our fruits is bound to happen •. Hence 
.. no need to thJ.nk abo'ut it: No-b~dy lik~s to do·a work _that.would 
.bring him discredit but .it is only.due to Daiva.that one does so. 

'' ' .. "' ' 

The domination of Daiva is emphatically . prcsse~ by Pafica· 
tantrakara.4 One not destined to have a certain thing is deprived 
of the thing even if . it: has c~me ·into' 1iis hands. The influence 
of Daiva is evident from the fact 'that the sun and moon ar~ over
powered by. R~h~ .. . the bondage of snakes, elephant and other · 
·birds and poverty of the wise.~ The fruits of previous actions are 
experienced by. man even ~ithout 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 at -a .. particular age is experienced 
by him at that very place, time and age.6 . ~ge, action, wealth, 
knowledge and. ~eath of a person are determined while in the 
~omb of a ·mother.7 Man's pres~nt desires are in accordance 
with the actions done by hini in his previous life and hence those 
very. desir~s in a way pr~dict his future,. just as a young one of 
·a p·eaco~k even if witho~t. a symbol of kalapa in the beginning 
is known t'o be a· peacock bihis gracious steps. 8 

1. Paiicatantra•Mitrabheda•21 6 

2. Paiicatantra•Mitrabheda• XXXIX 

3. Paii<:.'\lantrn•Mitrnbhedha-4 0 3 

4. Paiicatantra•Mitr:1·sathpr-!ptil;.i. 

5. Paficatantra•Mitr:isampraptil;t• l O. 

6. Paiicat:mtrn•Mitrasa~praptif;t•2 l . 

. -.L P.mcatant~•Mitrzisamprrl:ptili·8·1:. 8'2 

8. Paiicat.mtra·Mitmsam.praptil}.·86 
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Much or jealousy and ill-will against each other would be 

done away with, if a mqn could understand the theory of action 
and the fact that every body reaps at present what he has sown 
previously.1 Not a blade of grass moves but to reap the fruit 
of previous action. The birds, flying in the air and coming down
all this is 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,s We 
cannot have the sound of hands without the co-operation of both 
the hands, similarly we cannot have the fruits of destiny (Bha:gya) 
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 it i. 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 
anirp.als, 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.s 

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.6 Time is divided in three cat~gories-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 kal~ sin 

· I. Pai'icat:intra•Mitras:unprll:ptih•XXXX 111 

2. Paii~ataotra•Mitrasatnprltptih-XXX. 128 

3. Paiicatantra-Mitra.53tnprl!:ptih• l 32, 

4. Paiicatantra•Mitrasatnpr.!:ptih• 130, 13~ 

5. Paiic:it:mtra-11itrns:unpt~ptih• 136•3 7. 

6, Paiicat:mlr:\•Mi~aJiipr:tptih• 13 t}, 
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can be transferred from one p~~·~o~ to 'another pe;son, but in kali 

age full of sins, he who doe3 ~ sinful deed also is embraced by 

sin. In krtayuga, one becomes sinner by sitting, sleeping, going 

associating and eating with the sinner. It is just as a drop of 'oil 
· when poured into water makes it not so pure as when jt was 

devoid ,of oiJ.1 

Even great ones experience the fruit of what , has been done 
by them once. ,,Vhatever is to happen take~ place even in their 

. , . , ' . 
case. N'ilakaQ.tha had to have snake ( Se~anaga ) for his bed and 
would wonder about naked.2 But emphasis on the ·influence of 
Daiva on the one hand, the Hitopadesakara there and _then 
impressed upon his reader the significance of Puru~artha.s Dai~a 

· and Puru~akara go together in guiding a life, just as a · chariot 

cannot work unless it has both the wheels. 4 'Man is provided 
with the freedom of will. Whatever · he desires, accordingly he 
acts arid once a desire is entertained, this desire becomes his 
master and we reap what we have sown in the f?rm 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.5 

Man is not to blame anyone for his sufferings. His happiness, 
or sorrow is due to 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 ·OA~AKYA 
Oat)akya has not neglected the place of karma , in his world· 

.famous book ''Artha~astra? 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. Paiicatantra-ICtlrolukey:1m, 206-207 
· 2. Hitop:,.dcsa, Mitralabha- 30. 
3. Hitopadesa, Mitrnlabb:i.-33. 
4. Hitopade:fa, Mitrnl:-ibh~. 3 5 
5. Hitop:idesa•Mitralabba-3 7. 
6, Clt9~kya prAJ}ecta Art~:15:istr:,., 14th Adhikar.up Verses 66•68/ I 00-110 
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after ,as~ertaining our ca12acitY. to finish it. ~ ficklerninded person 
never attains ~uccess in the task. A man of success does his 
work with carefulness .. vVork confronted by .trouble should not .. 
be st~rted. Knowing ~ time to do a work, one should 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.i 

If a man keeps tinie and space in view, wealth will stay long .. 
with him. Expertness in a work makes the difficult task easy. 
Even the work of the Jna'nI is destroyed by the faults of others 
and because of nature being against it. 2 Cal}.akya believed in 
appearing nature by the perforinance 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 · 

manner. Workers depending on nature cannot get their work 
achieved; A successful man is to realize the time of the success 
of his work, otherwise he is blind. After due deliberationJ a 
man should find out the way of getting out of adversity. A 
work !;hould- be started keeping in view .one's power. A person 
afraid of hard work is not worried about the failure ·of work.3 

Cal}akya lays equal emphasis on discrntion and courage. 
Mere courage does not make one to achieve the same:i 

Besides., as already said, he wants a man of action to be 
alive to the importance of time.s Only persons committed to 
sins believe in,backbiting.6 PE:rseverance, courage and .wisdom 
bring even enemies .under man's ·control. 7 Even the good fortune 

1. Hitopadeifo., mim1.lllbh:,, 3 5 
2. O:itp.kya's Arthasas r:,,, Xl V. 122, 114-1 l 8, 12 0-121 
3. CLJ).,kya's Arth:1.s'.i:str:,, XIV. 122-124, 127-128, 130-132 
4, Ibid., 149. 
5. Ibid., 151 
6. Ibid., 180 
7. Ibid., 18 l 
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is lost by the person devoid of above said qualities.1 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.2 

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 Ca1Jakya. 
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 
o( 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 reali~y is that man gets sorrow automatically according 
to the karmas.5 Man's duty is to put fori.h his best efforts, the 
result cannot be in his hands. For it is not effort alone that counts. 
It is Daiva ._ilso that plays its domincint 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. 6 

KARMAN AND ViRAMITRODAYA 

How is destiny formed ? Man attains success by being true 
to his duty. Four . classes of human beings are - (I) Brahma~a 
(2) K~atriya (3) Vagya (4) Sudra. Control of senses., purity of 
mind as well as outer purity, forbearance; straight-forwardness 
knowledge, and theism are the inborn qualities of a Brahma:oa. 

Bravery, lustre, perseveren~e, absence of ascapism from the 
battlefield, charity and idea of God-hood are the natural qualities 
of a k~atriya. Agriculture., protection of cow, business are the 
qualities of a businessman. The idea of service is that of Sn~ra.-r 

1. Cha1.1:iky:1. Arth.isascr.t • 14th Adhik.tr:ll}.t - 184 
2. Ibid., 185 
3. Ibid., 188 
4. Ibid., 189 
5. /bicI., 396 
6. C7"~:,.l:y:i.'s Sutr-:IJ:i•l4th Adhikarrl}:,.•523. 
7 • Vid-: Vrr.\mitro:hy:i., PJ.ribh~:t l'rJ.k:tsi, p;,•4 6 M 11h:t bh!trata.. 
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According to fvfanu, man should. do his duty. without any leziness. ~ 

and thereby attains the highest state.1. 

Devotion to Goel is one of the main means to destroy the sins 
accumulated thousands of years.2 Sh~ Mitr~ Mishra has at length 
dwelt on the principle of Pauru~a and Daiva ·quoting profusely 
from .Yajfiavalkya, Manu, Matsyapura~a, Vigmdharmottara~ 
pura.Qa and the like. There cannot be two opinions about the 
definition of Daiva. Daiva is Pauru~a done in yrevious body.3 . 

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 itself by putting forth the present effort. The question 
may arise what is superior-Pauru~a or Daiva? The undoubted 
reply is Pauru~a, for Daiva is nothing but Puru~artha in its 
previous birth. · The unfavourable Daiva can be defeated by 
Pauru~a. Daiva, Puru~akara 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 
own time to come out in the form of leaves and later on the 
fruit of the finished form. Lethargy and dependence on Dai va 
have been highly condemned by the Indian thought.4 

.An action done in accordance with scriptures and dedicated 
to Lord makes one dear to Hari. s. . 

Expiation for previous karmas ( sins·) is to get them purified 
by penance; seeing the image, sins are destroyed there and then.6 

l. Vrramitrodaya. Paribha~a Prakasa•pp-4 8. 

2. Vrramitrodaya-Puja Pr.1kas:1-pp-49. 

Padma Puraip, Vi~9u P~pani. 

3. Vrr:i.mitro<laya, Riijanrti Prakasa.° pp 312-31 5, No. 2 21. 

4. Ibid. 
5. Vrr,mitro··by:i Trrthadh'l!"ms PrakaraJ].:un pp. 98 N~ .. 239. 

6. VL:.m iLroJay.1 Kastpariccheda, K!tivases~,lt~hima, p. 2 51 . 
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Pilgrimage on different dates kills the sins collected in various 

births.i Sins committed in the prior birth are destroyed by a · 
pilgrimage to the Ganges that secures the highest merits.2 By 

reciting the name of Kefava, sins of this life as well as of the 
other life are destroyed.s 

Daily prayers help in the expiation of sins i. e. sins, commit
ted during night can be expiated by morning prayer. But it 

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 thnt case prayer helps in the elimination 
of sins,4 

Ki(MANDAKIYA 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 otl1er 
world and should not be a slave of work doing only the work 
coricerning present life. He should not bind himself wi1h I he 
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 kteping in view the capacity to do that, otherwise 
the worker gets nothing. but suffering only. The distress on 
account of karma gives paritapa alone,0 Works done according 
to scriptures, representing the .seat of wisdom are like beautiful 
trees and fructify immediate! y. 'T A well begun fask, if becornes 
un·successful, dcies not 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. Vframitrodaya, TfrthapraMsa, Kasiparicchede, pp-2 8 7. 
2. Vrramitrodaya, Ganglt mabatmyam, p. 3 59. 
3, Viramitrodaya- pp 409. · . 
4. Vrramitrodaya ( Ahnikaprakas.i ), Vol. II by Pt. MM Mitra Mishra· 
5. K{l;mandaktya Nrtisttra, Sarga 1 O. 
6. K!rmandaktya Nttis~a, 11th Sarga. 
7. Kamandaktya Nttisltra- 11 th Sarga. 
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yed that undertaking. With a vivid vision one should try·for the 
fruit, if it gets destr.oyed 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.1 A work done in time is conducive to welfare.2 Happiness 

in mind., faith, cleverness in means, goodness; too much of indus
triousne~s, coming in of wealth-all these are characteristics of 
karma. A karma based on little means without any impediment 

C right from the beginning brings forth success.s 

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.s Work done ·with sincerity according to the wise· 
always fructifies. 6 

An intelle~t having _become strong because of the intake of 
SattvaguQa creates fruit of Lak~mi. just as the fuel creates the 
fire. Wisdom and effort bdng forth the necessary fruit, just as 
several elements together ~ixed up bring forth gold or curds bring 
forth ghee.7 Just as shadow does not leave the body, similarly 
a courageous arid wise worker of pure acts is not given up by 
Lak~m1. Effort makes even the weak sturdy. Just as fuel in
creases fire, the weak attains Lak~m'i by being active always.8 

Daiva can be made favourable by Puru~akara and Santi. 9 

' 1. K:-:imand:\kiy:i. Ntt:sara 11th Sarga-38-48. 

2. Kam.1 ,d.1kiya i\itisura. :i4 

3. K'.imand;,.kl>·:t I\Itisara 62-63 

4. Kamandakty:i. Nitis::tra, 70 

5. Kam::md:tkTy:i. NTtisar.1-72. 

6. Kalll.lndakiy:i. Nttisara 11th Sarga-73 

7. Kamanda'k.Tya NTtistira 2•3. 

8. K~mandaktp Nrtisar:1 13th S:.\rg:i. 

9. K'i:m:1nd:ikTya Nitis'tra 13th S:'1tga•21. www.holybooks.com



t 21a J 

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.I 

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 Pafic_;iratra it is said that when all the humanly possible 
efforts of a man fail to acliieve 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 Alvagho~a, we have the 
following statement on the doctrine of karma which is at par 
with the general view point on the questi_on.s This shows that 
the man's present existence is due to his past karmas. His present 
karmas, are the seeds of his future life. .i\1an attains to the 
different positions on the basis of karmas. 

Saundarananda K~vya is 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. K~m."ndaktya, Nrtis~ra 1 fith Adhyay::i, 36-3 7. 

2 .• P1.iic.lratr,,m I. 13. 

3. 5;,.un1br-:in:md11. K':ivy::i 3.336 . . 
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The t"en Sukarmas may be stated as follows-

It 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 ( PraQatip ata Virati ). , 

2. Abstention from sex impulses and hypocrisy (Kamarikacara) 
3. Abstention from accepting things not actually offered to one 

( Adattadanavrttib ) • 
4. Abstention from telHng lies· ( Mnavadaviratil) ). 

5. Abstention from using malicious language . ( Pisunav~cana-
virati ). · 

fi. Ab:5tention from harsh speech ( Paru~avacanaJrutil) ) 
7. Abstention from making irrelevant and unconnected statements 

( Pralapaviratil.:i. ). 
8. Abstention from Abhidhya ( Anabhidhya ). 
9. Abstention from killing ( Avyapada ). 
10. Right vision ( Samyag dr~ti ). 

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 as£erted 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 persom in the world by way of relations and 
we think them to be our own. Just as a traveller takes a r~fuge 
with leaves person,; but leaves them later on to reach destina_
tio_n, similady we F1re to think of our kith and kin.l 

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. S.lund.lranada Kavya, Sarga X, 32. 
2. Saundarammrla K-Ivy.:i, Sarg:i XI, 60 
3. Ibid •. 13, 31. 
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Ayodhya, was explained by his preceptor Vasi~tha as due. to his 
prevfous 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.1 

That karma which is ultimately due to Ignorance ( Avidya) 
is des.troyed 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 ex~use can be any· 
thing. Even a garland can play the role of a thunderbolt (Vajram). 
Indumafi, 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.s 

It was believed by people in those days that nothing accom
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 Raghuva1hfa.4 In this 
very book we find a statement from Sita. when she was forsaken 

by Lak~mai:ia. 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
vam~a which reveal knowledge· of karma and its working in 
ancient India. In the Uttara Ramacarita Bhavabhuti shows a 
good knowledge of the working of Daiva as it was popularly 
understo'od in those days. He attributes all the misfortunes which 

1. Raghuvatnsa, Canto l. 7 7 

· 2. · _R:,.ghuv11,msa.., 8th Sarga, 2 0 

3. Ibid., 50 

4. Ibid., Mt1ma Sarga, 8 5th Slob 

5. Ibid •. 
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· fell upon Sri Rama Candra and Sita 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 wit~ the Praktana karma of a dark nature. The 
concept of Daiva was, that of an un1mown 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 

. wh~ch originates from our conscious activities. As to 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 
larr1entation of Kaufalya in her address to S1ta.1 

.The concept of Vidhi ( fcrf'cf:) and Daiva is evident in the. 

, foilowing statements. of Prasannaraghava.2 Bot~ the passages 

given in the footnote point to a supreme power of Daiva or 
Vidhi in the disposal of human events. 

Mu.dr§.r~k~asa-The concept of Daiva in the sense HBhavi
. tavya'· or the inevitable is clearly ·found in the Mudrarllk~asa as 

evident from the following passages. 3 Can.akya does not seem to 
. accept the· doctrine of Bhav~tavyarn4-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. Can.akya's attitude represents the rational 
· attitude of Indian p~ilosopher 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 bh~gya 
{ ~ & +rrnr ) are not admitted to be a blind force working from 

1. Uttararfunacaritam, 4th Chapter, 46. 
2. Prasann.:1raghava 1.46. 

3. Mudrar~asa- II • 21. 

4. :\1udrarak;)asa- 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, 

th~refore, 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 ·or predestined 

arrangement should not be made a subject matt~r for a crifical 
discussions. It has to be accepted as such without an attempt at 
any sort of rational interpretation.1 

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 part successfully even 
in spite of ourselves i.e numerous ways discovered to counteract 
the.way;; 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.s 

In the Ka~hasaritsagara; 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. 

' Jtistas 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'tbe 
restlessness ·or 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 supi:e:ne truth. This state of· mind is technically known as 
Ebg,ata-:1 state when its outwardness disappears altogether, It 

1. Mudrlirak<;asa 7 .16 

2. 1,ir,tarjunty:im 9, 13 

3. Nidhta'6a oi Bh:u:tth:.,.ri 99. 
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is at such a moment that truth reveals itself to him and on the 

vision.of truth thus ·attained, a man becomes free from t.he entan• 
glement of his karmic forces. This is a plain and simple -teaching 
on Mok~a and on the destruction of karma.1 The underlying 

principles of this simple story of king Kalii1gadatta may be 

brought out brieGy 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. l\fan with his consciounses5 lies between these 
two extremes. The point to be noted is that when his attention 
:is directed to the outside world, he is 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 
point, be it what it may, 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 machinery of karma. This 
shows that knowltdge of '.Truth alone is capable of destroying 
karma together with all its implications. This statement in the 
Kathasaritsagara is at par with .. Patafijali's yoga· system which 
· holds practically the same view on the question of karma. 

The following passages in the . Kathasarits~gara 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 it is due to 
good karma in: a prior life that one finds handsome results in the 
present life.s 

The following passage in KadambarI shows that the result 
of previous karma have to be experienced in the present life 

l. K:lth~s."\ritsag:ir:i, 6th L-i.mmk:t, 
2. K;ithtis:\f'its:ig;ir:i, Vll.155, VII. 114•135 
3. K:nh;,s'.\rits'<g:m1. VII. Story of VirUp:."ls~. Br-:ihm:\Jp, Story of T:u"W;l!l• 

ch::11.dr., V .iidr.i ;ind I< ing Aj.1r:1. www.holybooks.com
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though it is possible in the exceptional cases to divert its results 
.or to counteract its consequences by s~orig 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 view is supported 
by Magha in his noted book •'Sifopalavadham.'': · 

Sef-engrossment requires introvert bent of mind that makes. 

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 

·vve find different opinions regarding action and reaction .in 
man's life. According to a few tit for tat mentality does n?t . 
pay~ whereas according to some it is the duty of a wise man to 
react to dishonour in a befitting manner.3 

For a success in life wisdom · and discrimination are i;c A 
Must". For it is discretion that makes a man to venture big 
works without any mental strain, ,~hereas the ~en of ordinary 
calibre start an insignificant task with a grea~ mental distur-
bance.4 · 

' The greatest asset a man of wisdom .has, is his alertness. 
Without alertness, a man wit~ all his devises and equipments. to < 
attain an obje?tive ?ften fails.5 · 

Persev~rance ~nd co~r~ge al~ng with .wisdom mak~s a man 
-refuge of others. He gets all due help' from others., just as the 
main vice gives refuge to other secondary vices. 6 

Altertn_ess demands perseverance. A man of perseverance 
eve~ when alone does overcome difficulties and c_an accomodate 
himself to· people of various tempera~ents. 7 

l. K.lidamb."U'I. ~TmfcrmW'ral'Bl .. ~FFrl:.f; 
2. Sisupabvadham 1.32 
3. Ibid., 2.48 
4. Ibid •. 2.79 
5. Ibid. 2 80 
6. Ibid., ll-90. 
7. Ibid., ll-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 t!ffort to 

achieve an end and leave th~ destiny later on to play its role.1 

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. fvfagha of Sifopalavadha bas 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.s 

Magha has also given due importance to kala 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 
rµined on account of bis own faults.5 

Magha bas 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 1hat he should blame himself only 
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. 6 

l. Sisupll.b.vadham II-86. 

2. Ibid., II.102. 

3. Ibid., lll.2 6 

4, Ibid., Vl.44:. 

5. Ibid .. , XVI, 29-30. 

6. Ibid., XVI. 3 5 
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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.1 

The wise are neither affected by praise nor by defamation.2 

A good master inte:1ding to do good work is helped by his 
attendants. s 

In the above pages reference has been made to Kalidasa's 
Raghuvamfa. K.alidasa believed in the traditional theory of the 
karma and had firm faith in its truth. Take for instance the 
section of l\.javilapa in Raghuvamfa. 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. 
It 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 vip~ka-a ripening of 
the karma, as already referred previously in connection with 
Kalidasa's concept of karma. 

In the Abhijfiana~akuntalam4 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 karma is in a 
sense an eternal bondage. It can only be removed by what the 
people call dharma. In the Kumarasambhava5 dharma is · 
described as karmabandhachida ( ~<Fclf~ ). The word dharma 
is med here in a seme which is slightly different from the popular 
conception. It is distinguished from artha and kama.G 

I. Sisupril:wadham XVI.40. 
2. Ibid., XVII. 19 
3. Ibid., XVlII,23. 
4. Abhijii'ts".ikuntalam, Act, VII. 
5. Kum?trnsambhavam II. 51. 
6. Kumarasambhavam V. 38. www.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 Nikaya1, there is a distinct reference to threefold 
Karma of body, mind and speech ( Kayakamya, Manoka.mya 
and Vacyakamya ).2 

What is Karma ? · Usually it is a mental, vocal or physical 
act. Rea1ly mana,; thinks alone and its thought is revealed in 
cinta, vakya and daihika karya ( thought, speech and bodily 
action ) but the Buddha says-that cetana or cetasika is common 
to all citta,3 

MUNDANE WORLD AND ITS EXTENT 

It has been said that the entire system of created universe 
w_ith its infinite varieties~ is the result of Karmic forces. The 
result of Buddhist speculation in regard to the world and it~ 
inhabitants may be briefly summed up as foll?ws, It is said that 
Karma originates and its fruits too are experienced here. 

1. M:1.jjhim:1. Mkay:1. III 21 

2. Vide also Buddhism by .G. C. Pantle P. 4 2 8, Foot note 13 9 

3 • .;}.ct..-\1"1'-© ~ ~ <F.Ufir ( Pali ) . 

Abhidharm.\ kosi s:1ys- 4. 1., 

<fill;;:!' ~i:fi~~=xf ~T ~ 'i:f ml I 

.;}.~ ~Fffi cfi+r ct"(~ ctli:fi,i:fil<.li:fi4<!r"t II . 

Comp:-.re .-.lso Ma-.lhy:.m:k.-. Av.1tarn 6. 89 

m~efi.:r,. ar~ m~cfi+C 1 

f~9 ~Rf arfef'~~ II 
~ ~cf~ ~I 

~~~- .,. 'i:I~ll;,, 
www.holybooks.com



t 228 ] 

As regards varieties of creatures we have a clear statement 
on the Mcijjhima Nikaya ( Maha Simhanada .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-An.oaja, Jalayuja, Samsedaja and Aupapadhika-A:o.~laja 
yoni, Samsedaja Yoni and Aupapadhika Yoni. The A:o.c;1aja 

includes birds, reptiles ( \i~'re_:q ), fish etc. Jalayuja is Jar~yuja. 
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 Jalayu i. e. 
Garbhaparive~tanapa ( -r+fqffct~rq ). The Abhidharma Samgraha 

speaks of the An.c;1aja and Jalayuja as varieties of Garbhasaya. 

Samsedaja ·c ~ ) 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, 

aupap~dhika etc. In the latter case defects in physical features 
i. e. eyes, expression ( Bhava ) etc. are possible but these defects 
do not cause praQ.avaikalya 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 Asaiiga 
who in his Yogacara bhumi2 mentioned the above four varieties 
by name. He places swan, kraufica, peacock, parrot, sarik~ etc. 
under AJ;.1c;1aja class/ elephant, horse, cowJ ass etc. under Jarayuja 

class; worms ( krmi ), insects ( kita )J butterfly ( patanga) etc.
under samsedaja class and the hell-beings, gods and some animals 
( tiryak ) and the pretas, under aupapi:idhika type. 

It is univers;:illy admitted that a person who performs an 
action right or wrong himself reaps its consequences.s 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. Asanga's Yogacara bhiimi pp. 4 5-4 6. 

2. Majjhima Nikaya, Mabll'sinb,mada Sutt.:i 

3. cfio~~mqcIT; OOIT~~T: II 
e e · 
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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 Bhog~ 
cannot be identified with the moment of Kriya but the Buddhist 

I 

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, 1he 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 ~re 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,i It is 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 
person with spear (Sakti). In consequence of that karma committed 
ages ago, he has now heen pricked with a thorn in his feet.2 

1 · ~.l1d.i.rsmi,. 5.lmuc~y.i, ifaudh.,.dArs.:m.im, V verse. ( Commentary ) 
<IR~q f~ ~R anfirm <fi;fcfRFIT 1 
~ ~of cf'c.qffii <liflfT6" {cfffifl <flql II 

2. ~:i1d:inhn:i S:lm!.!cc,,)':l, B:iuh:1dd:mhn:"1m, Vl•vcrse. 

:;:er U.<ii•Fta: <n<?i:i' ~ ;"t ~ 'ttn: 1 
~"1 tfilTMttfcfiii 11~ f~tSk.ffewcr; 11 
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PLANES OF LIFE DURING MUNDANE EXISTENCE 

I. Apaya Bhum.i-Plane of Ap3yabhumi i. e. the plane of 
Misef). The entire cosmic system with its fourfold . division of 
bhumis or layers should be viewed carefully as yonis in the light 
of karma and its fructification. 

Lower down in the system there is the so-called zone of 
darkness and suffering (Apayabhflmi) 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 ( foc:f~) animal kingdom 
UJ?to the region of the Asuras (Demons).1 

I n. Kam.asugati-(The world of desires). 

The next higher layer begins with its habitation of man 
( Jvfanu~yaloka ) on earth as it is really understood, consisting 
of seven divisions ( dv'ipa or var~as ). Manu~yalokas are four 
in number e. g. Jambu (~i ), Purvavideha ( '{.cT~l[) Avarago• 
damiya ( aTcr~ef~r) and Uttarakuru ( '3"m~ ). · 

Above the human habitation are regions of different species 
of gods namely caturm~harajika ( =q~mf;:""fcfi ), Trayastrirnsaka, 
Jama and Tu~ita, NirmaQarati arid Paranirmitavafavarti. 

These regions are dominated by karma or earthly desires and 
yet they are blissful (Kamasugati). Usually these- regions are 
called heavens.2 

Ill. RDPADHATU ( Seventeen Places) 

Planes ~f forms-There are sixteen grades in this plane. · 
Above the kamasugati, heave.ns are the heavens of the higher 

gods known a, Ro.padhatu ( ~ ). These heavens are arranged 
one above the other in order · of the purity of dhyana. Each 
. plane is based upon a particular form of Rupadhyana ( ~~ ) 

1. These are the four well-known Johpalru; namely virudaka, VirUpak~a 
Dhrtara~\m and Vaisraval}a. · These include the dev~ also. Vide 
Sphu{'.lrthribhidbannakosavyakhya III. 

2. Abhidhammatthii. Si1.01gha V. 3. 
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natural to it, so that there are three kinds of gods corresponding 
to the nature of dhyana viz. To the first Ro.padhyana, the 
following gods are attached-

I. Brahmapari~at ( Brahmakayika ), 2. Brahmapurohita 
( Brahmapurohita ) . 3, rviahabrahma ( Mahabrahma ). To the 
second dhyanabhumi are attached the gods called parittabha, 
Apram~Qabha and Avasura. 

'With the third dhyanabhflmi are associated the gods called 
parittafobha, aprama~asubha and subhakir~a or subhakrtsna. 
To the fourth dhyana are attached Brhatphala, asarhgasattva, 
a.brha or anavrta, PuQyasava and Brhatphala. 

Beyond the fourth dhyana, we, have the following devas of 
the Suddhabhasa class namely Atapta, Sudarsana, Sudarsi and 
A pani~tha.i 

Thus there are sixteen kinds of devas in the Ro.padhatu.2 

IV. ~RUPYA ( PLACE OF THE FORMLESS) 

Beyond the highest heaven of form, we have four formless 
regions viz. Akas~nantayatana, VijiHi.n~ntayatana and Naiva .. 
·sanga or nasamgayatana meaning infinite space, infinite con• 
sciousness., nothingness and subtlest consciousness. 

The entire Kamadhatu reaches up to vayuma~1ala.s 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 wi.th the birth of the consciousness. This is in upapatti 
_( i3'q'qf~ ). The consciousness is born in the different planes 
~ccording to the state at the time of death. 

- l. In some phces it is s:'l.id thnt in the Udrm"Itr.:i. (~'t+I~) or supremely 
"defmed stnte of the 4th <lhyan:i, the :m';isavadhyana is mixed with it. 
There :rre five dev.15 corresponding to the degree of intensity nttnined in the 
Ldtmatr.i. meditation nnmely avrha apapa, sudpia, sudars:ma and Apani~tha, 

2. Vide Sphutarthabhidhamu kos.t Vyakhya ILI-2 
3. Vide Abhidh.1rn1:1. kos.t Sphutlirtha Ill•3, 
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WHO ARE BORN WHERE ? 

The consciousness which regulates birth ( pratisandhi ) in a 

certain plane of life explains the length of time life with the 

continued bhavaf1ga in the same plane as well as disappea• 

ranee ( cyuti ) from that time through death._ The life term of a 
certain plane of life depends on its qual~ty so that in a higher 

plane of life, the term is usually higher .1 

KARMA AND CREATION 

In a new creative cycle of plane that which first comes into 

being is called Bhajanaloka ( +rT*ffilTon ). This is followed by t4e 

birth therein of beings (Sattva) who wer~ thrown off cyuta (~a) 
from the plane of abh§:.svaradevas ( a:rr+rrm~ ). This is by virtue 
of karma which is known as prathamakalpasamvedan1ya ( >ftm· 
~~~ ) i. e. the karma, the fruits of which are to be experi

enced in the first cycle of creation. This is lield 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 ( ~~~s ). These · were· all 
endowed with manomayariipa ( +ri!T+f~tf ). 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 ( 1f.'r{e- ) i. e. the peculiar taste of the earth. . 
In due course there aJpeared woods and creepers and rice, soon 
without cultivation of the fields ( ar~~TH' ). This rice bas no hus~ 
in it. This is followed by rice .with husk and so forth.2 The 
gradual growth of the civil life follows, 

Ciassification of. Kar.ma - Karmas may be grouped 
under one of the four heads i. e. Janaka, up~tarobhaka, utpIQaka 
and upaghataka. Janaka ka.rma is really that particular karma 
which produces a parLicular effect that 'Which helps and sustains, 
may be grouped under one of the four heads viz. is really that 

1. Abbidbmnn:i.tth.i S:nngha V-3 

2. Yogacar:ibb umi pp-41-4 2. 
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particular karma which produces a particular effect. That which 
helps and sustains the janakakarma is called upa~tambhaka or 
auxiliary. The Upa~tambhaka karma really helps the janaka 
karma and suggests it and for this reason it is helpful. The 

Utpic;l.aka ( ~IG<fi) karma is actually the opposite of the janaka 
and upa~tambbaka. It obstructs and weakens the Upa~tambhaka, 
Utp19aka and Upaghata_ka karmas belonging to the present life. 
They are produced in the javanasthana (~ii). UtpicJaka 
karma weakens the vipaka of the Janaka karma by resisting it 
often. The kusala utp'iQaka resists the akufala utipicJaka and vice
versa. So is upaghataka karma which destroys janaka karma. 
The example of Thera Ai1gulimala is there. At the time of 
pratisandhi and the pravarttana, the janakakarma is Vipakaska
ndha ( M41cn{--fir"T) and the kusala, akusala, cetana which produces 
karmariipa. 

The chief place of producing vipaka i,; pratisandhi (~fmlfrcr), 
but the place of produciug pratisandhi during the time of prava
rtana ( 5fcRFr ) is its alambanabhavanga, five vijnanas, sampra
ficcha and samtirr:ia ( ~ari) 

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 pratisandhivijnana ( lfRm~~fJTii ) is always 
· the ·fruit of the past karma. There are in all nineteen kinds of 
the vijnana. Out of these, according to circumstances., only one 
particular vijiia.na does the function of pratisandhi at the time 
of pratisandhi,1 

. If a man performs an action of donation (~) without any 
desire for its fruits, it becomes the U pa~tambhaka or paripo~aka 
of his past act of donation. 

· But it is the utpi<;laka ( i:fttfT-scJi ) of greed ( tilt~ ) when the 
habit of action of donation ( ~ ) becomes strong and destroys 
this greed,.the act of. donation will be called the Upaghataka 
karma in relation to greed. If a man inflicts pain on a creature 

L Abhidhannartha Samgr.iba,. Ch.ipter V, III, 19· 
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the:1 it is up:1.~tambh1ka of his dehcitta, but it is the utp1~aka 

of karm;ia i .. e. compassion. If · he slays the creature, it is the 

upaghataka of Karm:ia, 

It is thus clear that the active part of our life consists of 
upa~tambhaka, upaghataka and utp19aka karmans. It is performed 
at the javanasthana. The active pa~t 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 ( cfi+t~ ). 

Thus if one who wishes to meditate on the karmasthana 

( cfill~~ ) then it is this active part of the· present life ( +£q )I. 
The active part will be supported and strengthened by favourable 
dispositions samskara ( ~cfiR ) of tha past ( afita ) life. B~t 
unfavourable dispositions ( sarhskara) will resist or destroy it 

according to power. And in the present life also good education 
will help that sailkalpa and bad education \·vill retard it. 

From another point of view Karma may be classified thus-

( i ) Guru ( ii ) Asanna 
( iii ) Acarita ( iv ) Krta or 'Upadta.1 

Here Acarita means repeat e~ ( ar~~a- ) . The three fold Karma 
: < 

namely U pa~tam'Jhaka, UtpI9aka or U paghataka appears as 
Guru karma, Asanna karma and Acarita.karma. · 

( A ) Gurukarma- 'Whether Kusala or Akusala bears 
fruit earlier. Its function may be Janana, Upa~tambhaka, Utp1~ana 
or Upaghatana. The Kusalaguru karma is the five fold arpaJ;la 
dhyana of Rupavacara - and the four fold arpaQa meditation 
of Arupavacara ( formless). 

The culture of tlie karma is possible even in the world of 
desire ( Kamaloka ). This is technically known as mahadgata 

· karma. This Kufalaguru karma is purely· mental ( mana~
karma ). 

l. Abbidh:imiirth:i S:ungr:lb:i, Pariccbed:i V 
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The Akufalagurukarma ( -3f~<lcl~~ ) is found only in the 
world of desire. This is of five kinds viz. murder ·or father, 
mother, arhat, bleeding of Buddha and Sa!i1ghabheda. 

Deeprooted false vision ( m~~ ) also is recounted as 
Gurukarma·. But it may be remedied before the dying moment. 
The Gurukarma ( ~efilf) fructifies before any other karma i.e. 
there is no interval between the time ( m ) of the performance of 
the karma and the time of the time of its maturity ( vipakakala ) 

( M41cficfilcl ). Hence this karma is known Anantaryakarma. 
( ar.Rf~) 

/ 

( B) Next to Gurukarma is mara~asanna karma ( +r~w.r ). 
This karma represents the last dying thought ( mara~a 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 ( ~ ) 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 asannakarrna 
being weak has no productive power. If any akufala nimitta or 
sign appean before the dying person, the well-wishers remind 
him of his kufalakarma. This removes the akufalanirnitta ( ar~tif
f~ ). This is called upaghataka karma. This is the manner 
of guiding the asannakarma of the dying person. 

The art of dying requires that no akusalanimitta may be 
allowed. to appear before a dying man. It requires revival of 
Kusalasmrti. It is difficult for a person who has passed his life in 
evil thoughts. 

In the ·absence of gurukarma or asannakarma~ acarita or 
abhyastakarma presents itrnlf to the maraI}abhitti i. e. dying 
consciousness. Hence the practice of Kufalakarma has to be 
repeated so that it may become natural. 1 

· In· the same way akufalakarrna if once done should never 
_ be done again or even thought of in the mind, for if a point 1s 
repeated in thought, it becomes acaritakarma. 

1. Abhidh:mn\irtb.l. s:ungrab:1, V 
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Now Gurukarma-asannakarma remembered · at the moment· 

of death and the acaritakarma of every life belongs to this life. 

Besides these all Kusala and akufala ( ~~ ~~ffii ) 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 powerfµI karma. 

If the Gurukarma ( ~ ) is present, it causes pratisandhi 
( ~IBB~ ) in the next life ( ~cf )., in its absence the function is 

done by asanna ~arma ( ~m.:.:r~ ). In its absence the function is 

done by acarita karma ( ~Rf~ ) and in the absence of all 

this ~t is done by U pacita karma ( '3tff"cf~<fiB ) .1 

The time of Vipaka of a karman often depends on the 

Cittaka~an.a of the Javanasthana. The karman of the first Janma 
bears fruit in the same life. This is dr~!ajanmavedaniya. If it 
gets no opportunity to bear fruit in th.e 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., Abhuta or bhutapflrva karma. Guru karma also is 
dr~tajanmavedanlya 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 upapadyavedan1ya karma. If it finds no scope to fructify them . 
or if it is opposed by an opposite karma, it becomes as before a 
bhutapUrva karma ( impotent karma). But if it finds ~cope in 
that case, it bears fruit as Janakakarma ( ;;Jifc!i clilr ). If it cannot 
bear fruit then it cannot function as U pa~tambhaka ( ~% ) as 
Utpi<faka ( :actff<?:tfi ) even during the next pravartana ( life). 

I. /\ch.'lrya 8arendr.1 Deva in his work has the following karma-Upacit.1 
krt:1 { B"!fR~~) Upacita S;im.:;it:1 ( ;a-qRQ .jf~ ), Kriyama1p 

. ( ~mt!J ), Arabdh11 ( 6lf~cf ) aho vide Abidharm:t kos11, Chapter IV., 
verse 12 0. Every k:1rm:1 do::., not come under ,he cntegory of Upacita, 
~~1my. whi;h becomes U~acita is equal to Ab..icldhipurvakamu ( ~f;s:-_ 
\c!<ITTl ) or mvoluntary action B3uddhipUrv.1k::1 Krfa karm:ds volunt.1ry. . 
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The :karman of the interermediate region 1.e., of the 5 or 3 
may bear fruit iri any life from the 3rd Javana upto nirvat;1a. 
This is called Aparaparyavedaniya ( artr~:Ttf<l~~Tcf ) i. e., this 
karma bears fruit at the time of pratisandhi or even of pravartana 
( ~cr.:r ). The dai:ic;laghata death or death due to stroke of Maha 

Maudgalayana is an example of this. 

The karmans which cannot produce vipaka ( ~ ) owing 
to weakness or through strong karma but opposed by opposite 

karma and cannot bear fruit till the moment of vipaka. This is 
Ahosi ( GfiffiB" ) or Bhu~apUrvakarma ( <W'lcfcn+f ). It may be 

kusala or Aku~ala ( ~ <lT ~ ). 

, According to the Vifoddhimarga1 Kai1k~avitarai:ia-visuddhi

nirdefa ( ~~cr,nfuf~;zr ), karma is described as of four 
kinds thus-( a·) Dr~tadharmavedaniya ( ~~~) ( b) Upa
padyavedaniya ( ~i:p:r£T~~2'.f) ( c) Aparaparyavedaniya ('artroi:r• 
~~~~) and ( d.) Ahosi ( arit@ ). 

The dr~tadharama, Jdaniya karma is cetana ( ~~) or 
consciousness in all the cittas in the vithi ( cr')fiq ) of a Javana 
( ;:;rq;:r ). This karma produces its vipaka during the- lifetime of 
Atmabhava ( a:fR'+nicf ). 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 (anrlfW!i+:r). Upapadya 
karma is the seventh Javana consciousness which produces the 
effect. lt produces its vipaka in the immediately succeeding life 
( Atmabhava ). If it cannot be so, it becomes Ahosi karma 
{anCTfB<fill) between the two. The five Javanacetanas ( .:iicf..=i-ria:.:ir ) 
are equal to aparaparyavedaniya karma. It will produce vipaka 
in the future ~vhen the opportunity could arise. Ahosikarrna 
( ~tfilI) does not take place when samsarapravrtti ( OOroF!RT) 
i. e. worldly tendencies continue. , -

LAW OF KARMA BINDING ON ALL 

In the Divyavadana2 it is said that even the Budd.has have 

1. Visuddhimarg.-. Cb:\ptcr XIX. 
2. Divy:tv:\drtn:i. p. 416. www.holybooks.com
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to enjoy or suffer the effects of karma. In the !vfajjhima · Nikaya1 

also, we have an expression of a similar view. Sakya Muni is 
said to have stated that even theJainas are not .immune from· an 
action of karma. It is held that Tathagata performed good deeds 
in previous lives and as a result of these he enjoys pleasant 

vedanas ( ~~) 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 Milindapafiha holds a different view. It says that 
Samghabheda ( Bef~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 ic; not 

caused by karma. When Buddha realized omnisciene ( B~sJ'fil) 
aH the aku~ala malas (er~~) or evils ·were totally dest~oye_d. 
Hence his suffering was not due to karma. It was due to irregu

larity in dhatus, seasons etc. His stroke or aghata was aupa
kramika ( -m~<li ) or accidental. His illness also· was not due 
to karma.2 . 

Death why ? Death happens owing to four . causes3 ( 1 ) 
Comp!etion of term of life { Ayuk~aya ) or of _karma or simul· 
taneously of both or owing to U pacchedaka 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 ( +fcf) 
or ( b ) Karma nimitta which was expressed in the form of Rupa, . ' 

Sabda, Gandha etc., while performing that karma which was 
an U pa karma in regard to that karma. The experience of nimitta 
as misery ( ~iJf+fi<;r+n.=r ) causes sugati in the next bhava or birth. 

Then begins an activity in the direction of next birth, a 
continued stream of thought ( RhlBrd@ ), be it pure -or upakli~ta 

L Majjhima Nikriya III. p. 227. 

2. See Mpects of Yogac:l'.ra by N. Dutta pp. I 09 to 11 O. 
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and corrc9Joncling to the birth to be nttained. All this happens 
on the basis of ulambana ( amr:~ ) before the choice of the dying 
man. Oa.ty that karma which is capable of causing re-birth 

appears to n particular door ( rn ) in order to bcget itself again 

ar; a nimitta. 

This is the way in which before the dyin,:; man, after the 
tcrminc1tion of dying vnhicitta or on the cxhnustion of Bhava1'1ga 

• ( lti'.}~ ), there appears the cyuticitta ( ~fuf~ ) i. c. in the last 

state of the citta in the pre~nt life emerges and merges. 

After the lapse of Ava .. ana ( ;-;FP3FI' ) of the cyuticitta imme• 
diately after it depending on the r..lamh:ma of the dying citta 
there arises the prntis,mdhi-citta which connects one birth with 
another. This is established in the next bh:wa i. c. life. 

TI1is pratic;andhicitta abides in the world of desires (Kamaloka 
or in the world of form ( Rnpaloka ) but not in the world of the 
formless or Arnp11oka. The pratisandhic:tta ( mm=ifr'cTRRT ) is 
produced from these smhskriras which ·are quoted by avidya nnd 
which have the:r rooL~ in Bhavatr~on. which as far example are 
supported by samprayukta caitasika, touch ( sparsa ), vedana 
etc. and which are the field (adhi~\huna k~ctra) of sahajata nama 
and rtlpa ( ;rr~ ) 

KARMA AND LIFE 
::ft~ 
I . 

------· 

The padod of pravarttana is from the moment next to a 
pratisandhik~aQ.a a cyutik~at)a of that life (bhava). The prati• 
sandhik~ana after the cyutik~aQa is known as pratisandhik~la. 
The function of the citta · during pravarttana kala is shown as 
Vithicyutta.1 The . function of citta during pratisandhi time 
has been given as Vithiyukta. The pratisandhicitta i~ Vithi
mukta. The account of the prati"andhikala requires2 -

l. i\bhidh:irm:inh:i S:irogr:ih:i chapter IV. 
2, Abhid:ibm:trth:i S:imgr:ibn V 
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(a) Where the pratisandhi ( ~RR:rfr't'f) takes place. 
(b) Varieties of pratisandhi. 
(c) Pratisandhi of what and by what? 
(d) The method of pratisandhi. 

Therefore we have to study -

(a) Four kinds of bhumi 
(b) Four kinds of pratisandhi ( srfutrpcr ) 1 

(c) Four kinds of Karma 
{d) Four kinds of origin of death. 

Four bhumis are thus counted from the lowest. 

bhumis are from the lowest -

. , 

The four 

I. Apaya (4)-Niraya (fcWT), Tiryaka (fu~cfi)· Preta 
( ~Q° ) Asura (am{). 

II. K~masugati (7)-Manu~yalokabho.mi~ the bhnmi , of 
caturmahar~jika, the bhumi of Trayastrimsaka, the 
bhumi of Bhrama, the bho.mi of Tu~ita, the bhurrii of 
nirma:Q.arati, the bhumi of Paranirmitavafavarti. 

III. Rupa bhumiZ-The bhumi of first dhyana (meditation) 
Brahmapari~ad, Brahmapurohita, Mahabrahma. 

Second dhyanabhumi (3)-1. Paritabha 2. Saprama(labha 
3. Abh~swara; · 

Third dhy~nabhum1 1). ~aritafo'1ha 2). Aprama.Q.afobha 
3). Subh~kirr,ia. 

Fourth Dhyanabhumi-Brhatphala 

Fifth Dhyanabhumi-Suddhabhasa .1. Avr~a,. · Atattva, 
Sudadana, Sudarsi, Akli~~. 

Ariipa 1. Akaslinant~yatona 2. Vjjnananantayatana. 3. Akifi· 
canayatana 4. Naivasamghanasarhghayatarui. 

1. Pratis:indhi takes place in· four bhumis, The pbce of pratisandhi :being 

in these four bhumis is given at P-163 of Abhidharmttrth:1 Samgraha. 
2, Abhidh~rtha S.ungrah:i, V. , . www.holybooks.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, Utpigaka, 
Upa~tambhaka or Upaghataka Karma. · This is to help Janaka 
karma to support it so that it may bear fruit. Upa~tambhaka, 
UtpiQaka and Upaghataka Karma belong to the present life. 
These are prod{!ced in the Yavana;thana. Utpic;laka karma 

weaken's the Vipaka of Janaka Karma by resisting it often. Thus 

Kufala Utpi(laka resists Akusala UtpIQaka and vice versa. So 
. is upaghttaka karma1• At the time of pratisandl:ii and pravar
ttana, the Janaka Karma is vip~ka and the kusalak1salacetana 
which produces Karmajarupa ( tfiJi~q- ) . 

.The chief place of producing vipaka during the time of 
prav_arttana is the Alambana ( anwcr.; ), Bhavai"1ga ( ~ ), five 
vijnana, Sampraticch~ and SamuttirQa. · 

The rule is that the Janaka Karma is able to bear its fruit 
during pravarttana according as it is supported or opposed by 
other Karrnans. The pratisandhi alambana is the sixth vipaka 
of afita Karmas. 

The chief .place of producing vipaka during the time of 
pravarttana, the i:1svasana bhavanga ( ~tfci WIW ), five vijfiana 
sarnpratTcha ( BBfflt~ ) and SamfirJJa. 

The rule is that the Javana Karma is able t~ bear frs fruit 
during pravartt~na according as it is supported or opposed by 
other Karmas. 

1. · How. t~ destroy Jan:ika Ka~a? The ex:imple of Sthavira Angulim'!ila 
is there. At the time of pratisandhi and prav.::rtt,m.1, the J:in,ika K:irma 
is vipakaskandba and the Kuihla-:1kmhb which produces Kann:ij:irtipa. 
The chief pbce of producing vipaka during the time of pravarttana is the 
ab.mbana bhavanga-i.·e. vijn~nas, sampratfccha and s:imtTn;a. The 
rule is tha~'the Jan.ika K'lrma is able to b::ar its fruits during pravarttana 
:i.ccording ru; h is supported or opposed by other K:mm. The pratisandhi 
vijii"ina ;5 alw.:tys the vip:tka of atita Karma. There are in all nineteeo 
kinds of this vijii~na. Out of these, according to circumstances only 
one vijiian;,. does the functioi:i of pr:itisandhi {:Kft:i). 

2. Vide Chapter Ill of Abhidharmartha Sarngaha on Krcyasarngr.tha. 

l6 
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The pratisandhi vijiiana is always the vip~ka of atita 
Karma. There are in all ninety kinds of this vijiiana. Out of 

these, according to circumstances, only one vijnana .. does the 
function of pratisandhi Krtya at the time of pratisandhi.1 

If a man . performs ni~kamad~na Karma, this becomes the 

upa~\ambhaka or paripa~yaka. of his past danakarma but it is the 
utpiQaka of Lobba (greed). When the Danasarhskara be• 
comes strong and destroys greed, the Danakarma will be called 
Upagbataka Karma of greed (Lobha). If a man cauc;es pain 
to a creature then it is the U pa~tambbaka of his defacitta. It is 
this utpi9aka of Karm;ia, if he slays the creature. 

In the Vifoddhimarga2 , Karma is described as of four 

kinds -

(a) Dr~tadharma vedaruya Karma 
(b) U papadyavedaniya Karma 
(c) Aparaparya vedaniya Karma 
(d) Ahosi Karma 

(a) The dr~tadharma vedaniya is cetana. Kufala· or Akufala 
in all the four cittas in the vHhi of the Javana. This -Karma 
produces its vipaka during ~tmabhava or life time, otherwise if 
there is Karma but ~o vipaka i. e. no vipaka . takes place. This 
is A.hosikarma. 

(b) Upapadyamtna karma is the seventh Javaria Cetan~ 
which produces the effect. It produces its vipaka in the immedia• 
tely succeeding atmabhava or life. If it cannot do so it becomes 
Ahosikarma ( anfl@<tiJi ). 

Bet~een the two of the five Javanas, cetana, aparaparya, it 
wiil produce·· vipaka in the future wh,en the opportunity will 
arise.· Ahosikarma does not tak~ place when Sarhsara prakrti 
takes place. 

I. Vi~.e Chapter III of Abhidha::nfirtha Satngraha. or '£<rtya Satng~ba. 

2. Visuddbi M~rga:chapter XIX. www.holybooks.com
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EXALTATION OF CONSCIOUSNESS 

It is well known that the consciousness of the plane of desire 

(Kamadhatu) is impure as well as restless. The world of desire 
consists of beings who are from the ordinary point of view below 

.human creat.ion 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 ruffied 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 Ro.padhatu. It is pointed out in 
Abhidharmartha Samgraha1 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 Pafica~ila, 
practice of living in solitude and some yogic exercise. The 
yogic exercise on which the saints lay special emphasis is described 
with its ;esults in the .following pages. 

The first necessity in this culture is that of selecting an object 
.which is to serve as a 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 upper to the lower. This object or support 
of the eye is technkally known as parigrahanimitta. The nimitta 
is nothing but the supported self. It is called parigraha in the 

l, Abhidh:mnml\l"tha Samgraha IV, www.holybooks.com
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earlier stage of the practice, when the seeker is unable to 

visualize the entire picture at a 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 U dgraha nimitta. It indicates 

comparative progress in the practice of meditation. In this stage 
the external support becomes unnecessary for _the practice of the 
s_eeker 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 hac; taken . place. In. this stage, the 

nimitta is known as pratibhaga nimitta. Meditation in its earlier 

stage is re_lated 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 thi~ stage, the meditation is 
known as upacara 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 t~e 
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 I ght. 
The_ first defect inherent in the mind is its innate dullness of 
innateness which does f!Ot allow it:to take hold of the object of 
meditation. The origin of the quality called vitarka marks an 
end of this defect. The defect is known as styanamidh~.1 The 
quality of vita_rka is characterised by repetition of the thinking 
process which means a constant activity of vitarka. 

1. Abhidh:imm:1tth.:1 S:imgahaJ II www.holybooks.com
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The second defect is named vicikitsa ,vhich 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 is represented by Sukha as a 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 Priti is 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. 

\Ve 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 o~ Rupadhyana has not yet 

taken place \Ve 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 
_U pacara m~ditation is called parikarma. This ~tage is really 
speaking nothing but· a pre_cipitate fall of the ·mind with the velo-

. city of lightning as it were into its alambana or object. This 
'is a very important step in the onward movement of the medita-www.holybooks.com
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tion process. This precipitate action of the mind is called Javana 
which marks the active state of the mind. Thus the firstJavana 
is Parikarma. The next Javana which follows it is called 
Upacara. The third Javana which comes after upac~ra is known 
as Anuloma. It is a st:ite, 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 gotrabhul). This marks the farthest lim.it of the 

Upacara meditation belonging to the world of desire. This is a 
very important stage as it marks the limit of the lower consci

ousness and the beginning of the higher conscious~ess. The last 
or fifth Javana which follows gotrabhul). is called Arpar.ia but it 

must be borne in mind that at this time the transition has already 
· taken place and Arpan.a marks a new state of consciousness 
namely the consciousness of the world of forms-dubkha. 

It 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 meditatio.1. 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.1. 

In the second aspect, the mind is free from vitarka and no 
effort is needed to conduct the mind in its relation to the 
Alambana. Vitarka is no longer needed. Only vicara is essential 
but in the third stage both vitarka and vicara have disappeared. 
Concentration becomes gradua1Iy more easy. 

In the third stage v_itarka, vic~ra 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 
--··-------·---
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Upek~a. Hence in the last or fifth stage of meditation it is 
characterized by upek§a and ekagrata.1. 

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 differences in 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 Jiave. disappeared, concen
tration or ekagrata takes its origin but when the mind and its 

functions surrender themselve5 totally in the pratibhaganimitta., 
it is technically known as Arpm;,l.a which is a state of perfect 

samadhi. In this condition the citta does not sleep, it remains 
perfectly awake but the external sense; become inactive which 
means that even when there is sense object contact there is no 
manaskara or at~ention i. e. the mind does not function and 
there is no possibility of sparfa. This sort of concentration makes 

the mind extremely pow~rful 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 praji'ia and prajfia helps to remove the inherent 
desire or tr~t;.1.a which characterises every worldly man. 

Frain what has been 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 prajna or higher light. 

Rupadhyana although superior in every respect to the consci
ousness of the world of desire is really of no value e~cept as a 
means.to make it receptive of prajna. 

The higher meditation namely Rupadhyana enables .. the 
mind to become .ir.ore and more concentrated and sharp so that 
the extreme truth may become possible. That is its main object. 
The secondary object of the higher dhyana is to take birth in 
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the higher world of the devas . .The real object is the realization 

of nirvaQa. 
' 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 nirva1;1a 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 rnpadhatu. 

TIME OF FRUITION ON DIFFERENT PLANES1 

The Buddhist thinkers point out that it is not necessary 
that a Karma done in a certain s.tate of consciousness should 
fructify in the same state of consciousness. In the world of desire, 

a Karma whether good or evil fruct_ifies in· its own good time. 
It may be sooner or it may be much later but in the world of 
Ro.pas such is not necessarily the case. J t must be remembered 
that a Kusala Karma is associated with the world of desire alone 
for there is no akufala Karma in the higher plane rupa or arupa 

but the Kufala Karma exists i~ the world of desire or in the higher 

world of the form or formless but the pecu!iarity of this Kufala 
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 Kusala Karma is called 
Anantarika i. e. a Karma which ha~ not- interval between 
its origin and fruition. This Kufala Karma of the Ro.padhatu 
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 suddhabhasa devas. 
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KARMA IN THE WORLD OF THE FORMLESS· 

Even in the.world of the formle.;s there 'is the existence of 
Karma but as has been already noted it is only Kufala or good 
Karma, for beyond the Kamadhatu., there is no scope for 

Akufala Karma at all. It is important to note that transition from 
Rupadhatu to Arr1padhatu is possible only in the highest state of 
perfection of the Rupadh~tu. The fit meditation of the Rnpadhatu 
is associated with only two properties namely upek~a ( indiffe
rence) and ekagrata (concentration). It is only a Yogi who has 
attained to the high level connected with tpe fifth riipa 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 Rupadhatu, 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 <;>f rupa• 

.dhatu. At this moment his mind begins to soar into the heights 
of the formless. It is infiniteiy wide. In this stage the pratibhaga· 
nimitta ( ef~~lfQ) 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 sunya (Akasaya
tana).i For success in this meditation it is essential to meditate on 
the karm;ia aspect of the Rupadh~tu. 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 is Kusala. After this but 
befoi~ the second meditation on the infi~ity of the consciousness, 
it is necessary to strengthen the mind through the mudita2 
meditation. In this state of meditation the mind rests on the 
infinity of consciousness or vijnana but after this, even this 
vijnana disappears from the consciousness in which nothing is 
left behind neither void nor consciousness. This is called 
Akincajy~ Ayatana. It is a state of calm and tranquility. After 
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this the object of the consciousness of the citta rises higher up 
which is incapable of being described as SamjfHi or Asamjn~. 
( BijT, e-r~r ) 

It should be pointe:l 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 Arupadhyana the 

object of meditation has to be changed in each level. The diffe• 
rence of one Rupadhyana from another Jies -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 remaiQ.s the same as the 
fifth meditation noted above characterized by two features of 
indifference Upek~a-( indifference) and concentration ( Eka· 
grata ). The formless meditation is basically of four kinds 
according to the subject but it is also divisible from the stand· 
point of Kusala., 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 rr1padhyana 
or in arupadhyana is technically known as Kriyacitta because 
it cannot be a vipakacitta even of the Kusala type but it looks 
like a Kusala citta. In the same way in the case of arupadhyana 
of the Arhatas, the citta is a Kriy~citta and not vipak~citta. 
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THE JAINA CONCEPT OF KARMAN 

According to the Jaina philosophy, Karma is regarded as a 

reality. It is the finest matter imaginable which a being attracts 
to itself due to certain impeHent forces inherent in itself. This 
attraction is followed by assimilation and a change is brought 
about i!) the individuality of the living being. Karma is thus a 
kind of pent-up force or a compressed spring which will manifest 
itself !:Ometime 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 generates 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 spirituc1I development. 
These states have been classified into fourteen stages of spiritual 
development called gmJasth~nas. Mithyn.tva dr~ti guQasthana 
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 Samyagdr~ti is the second stage of 
spiritual development (guQasthana). 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 down from that enlightenment to this www.holybooks.com
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stage or sa.vsadana-Samyag<lr~ii. The :;ouls falling down to 

this stage necessarily fa,11 back to the first stage. Samyagmithya• 

dr~ti (right-cum-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 do,\ n to this stage for an Antarmuhurta 

and afterwards either falls back to the first stage or rises up to a 

higher state of right vision. Avirata Samyagdr~ti 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 

(Aupasamika). For spiritual development, the soul must develop 
the strength of all these three-vision, knowledge and self-control. 
It 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. 

Defaviratasamyagdr~!i is , the fifth stage of right visfon with 
capacity for partial abstinence. There is only a partial expression 
of the energy for seJf .. 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 sta~e of self-coDtrol with spiritual 
inertia (Pramatta Samyatta). The· spiritual foertia is overcome 
in the next, the seventh stage of self-control with freedom from 
spir_itual inertia (Apramatta Sarhyata). · 

The eighth stage i<; called Apurvakarat,;1a. At . this stage the 
soul attains .special purifi~tion 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 vigo?r and rapidity unprecedented (Apfirva) in its history. 
The mnth_ stage of development is Anivrttibadarasamparaya. 
There is still the possibility of the attack of even the gross 
passions (badara•samparaya) and hence the name of the stage. 
The tenth stage is· called so.k~masamparaya because in it only 
_the subtle (so.k~ma) greed 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 (Upasanta 
Ka~aya). 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 U pafanta
ka~aya vitaragacaumastha. The twelfth stage is K~il)aka~aya.1 

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 born;lage 
as .the state of mundane soul which under the impulse of passions 
( Ka~aya ) 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 Mithyadarfana, Avirati, Pramada, Ka~aya and 
yoga 2 Mithyad~rfana may be primary i.e. natural ( Samsiddhi) 
or secondary being derived from an outside source. The mithya
jiiana in so far as it is due to an external source is fourfold as 
related to the four view points namely Kriy~vada, akriyavada, 

. ajnana and vinaya and is held to be of 366 kinds in an.s Avirati 
is of twelve kinds. It is non-rejection of violence ( hirnsa ) in 
respect of six bodily forms { five sthavaras and one trasa). It also 
includes lack of control on mind senses. Pramada is absence of 
interest and activities in respect of five samitis; five guptis, eight 
foddhis etc. It is of fifteen kinds. Ka~~iya is of twenty five kinds. 
Yoga is of fifteen kinds--Manoyoga-6,Vakyoga-4 and Kayayoga-7. 

. In the first place all the five causes from mithya dr~µ .to 
Yoga produce bondage. In these stages called Sasvadana Sam~ 
yag dr~ti (ffi~T~ W!f<T, ~2: ) samyag mithya dr~ti and Asamyak 
l. Gomatt~rrr:t, Jrvakand:,., 8-6 9. 
2. T:,.ttvartha Sutr:,., VIiI. I. 
3. Sarv:trth:,. iddhi on T:,.ttvarth:i. Sutr", VIII. I. 

. . 
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samyag dr~!i. The causes of bondage are said to be Avirati, 
pramada, Ka~aya and yoga only leaving out mitbya darsana. 

In the sarhyata samyata the causes of bondage are 19\~'m, efeRfu. 
s:pw{J cfilTI"lf and <Uif. In the prayata sarhyata the causes of bondage 
are oily three namely Pramada, Ka~aya and Yoga. In Apramatta 

ApurvakaraQ.a Badarasampradaya and Suk~ma . sampradaya the . 

causes of bondage are ka~aya and yoga only. In K~Tl)a Ka~aya and 

Sayogakevali, bondage is due to yoga only. In Ayoga Kevali 
Ka~aya 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 mithyadarfana 
etc. the subtle atoms of pudgala or matter are mixed with the 
points ( Pravefa) of the soul, as in the case of mixture of water 

and milk. It sh 1uld be remembered that mere sarhyoga does not 
constitute bondage in any way. What is meant to be conveyed is 
in the manner of varieties of Rasa, Bija, Pu~pa, phala ( Liquid, · 
seed, fruit and flowers ) being placed whhin a pot and convert~d 
into wine. The particles of matter within the soul are changed 
into the form of karma under the influence of yoga and Ka~aya,1 

Bondage is viewed in four forms-Prakrti, sthiti, anubhava 
and pradefa. Prakrtibandha means natural bondage i.e. it implies 
that the prakrti or. nature of karma is to ·obscure ( Avarar;ia 
Darfana, Jfiana etc. ) 

There are eight kinds of natural bondage which are discu~sed 
in texts. It may be pointed out that the karma particles when 
they arc turned into Bandha become many and tend to obscure 
Juana, dadana, pleasure, pai~ etc. deludes and becomes the cause 
of Ayu name, gotra and antaraya. Karma as such ic; one but 
it is called either Pui:i.ya ( merit ) or Papa ( sin ) according to the 
nature of its results.2 

1. T;,.ttvarth:1 Vrtti VIII. 2 
2. It m:i.y b:: no.tcd th:1t jrvas :,.ccr>rding to Jain:'ls :,.re ultim:1tcly of two kinds 

either Bb:,.vy:,. er Abh,wy:1 (~ :qJ Bt+fo<I) Um':iswami (VllI. 6) seems to 
hint lb~t kri!:ivM:11}-"\ is possible in both kinds of jlv;,.s though it m:1y be 
objected th:,t :,.: the nbl,avy:,. jTv~s h;,.vc no . power of m:in:i};lp:u-yly:,. 
jil.,n:1 .md kev:ila juan;,.. This Sl:\tcmcnt is loose. The right view seems 
to be tk~t :i soul is ~lled bhavy:,. or :,.bhavy:,. not bce3use it hilS. or hM www.holybooks.com
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JAINA VIEW OF YOGA AND ITS BEARING ON KARMA 

The activity of body, mind and speech is called yoga or 

A~rava 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 Anasrava. A wet cloth draws dust from all sides. A red
hot irpn ball draws water from all sides. In the · same way, the 
soul which is ·heated by Ka~aya due to its yoga receives karma 
by means of all points. It has been pointed out that in the 
thirteenth stage of gun.asthana, yoga takes place by three kinds of 
vargan.a or effort because the viryantaraya is then exhausted. 
S~mantabhadra in his Brhatsvayambhustotra ,says-'0' Lord! 
The activities of thy Body, Mind and Speech are not by Will, 
nor even without deliberation. Thy activities are unthinkable.1 

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 

ACARYA KUNDAKUNDA'S VIEW ON KARMAS 

Ac·arya Kundakunda is an ancient authority inJaina culture. 
His work on Samayasara is a standard work on Jaina philosophy 
on Atma, 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 thatJiva or soul and Ajiva 
or non-soul are the most important categories to be carefully 
studied. It is observed that though the~ 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 p:uticubr sakti ( Avadht of Kevalajii!in.i. ) but 'because i.s power 
c.i.n or c..·mnot be m.'\nifested by Strmyagd.i.rs1n.1 etc. 

1. Brh.1tsv:.y:unbhUstotrn of S.i.m.i.nt.i.bh.i.dr.i., 74. 

'~~ ~ ~ ~~<iil'$IT I 
:.=m.-1+fllf11 ~: ~ 1:TI\ ~~~ II 

2. Vide ·The Doc,rines of Jainr.s·-w. fichu bring, pp, 172, 180. 
3. Sam:,.yasar.i. by Ac:trya Kund.i.kund11. · 
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highest reality is. said to be Paramatma or pure self which 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 mundaq.e life are inevitable. Kundakunda says that 
the Atma undergoes various modifications by means of Karma.
In chapter V, 1 he speaks of Asrava as the inflow of karma in 
Jiva. It is further pointed out that mithyatva or. wrong belief, 

avirati or non-discipline, ka~aya or passion and yoga or psycho-: 
physical complexes are means of two kinds of Karma-Dravya 
Karma and Bhava Karma, namely material and psychical· karmas. 
The Bhavakarma or the wrong impressions is inseparable from 
the Atma and abides in it. The Bhava Karma produces in its 
turn the material karma. In this connection Kundakunda spe~ks 
of two kinds of Asrava namely material and psychical. Dravya• 
srava or material asrava . means the inflow of material par_ticles 
into the soul and give rises to Bhavakarma but in the, case 'of a 
person who has right vision o,; Samadr~ti, t?,ere is no -inflow of 
Dravyakarma into the Atma and there being no dravyakarma, 
Bhavakarma does not arise. Thus no bondage is possible. It is 
only when the Bhavakarmas develop in the .i\.tma that the Atma 
is said to be in bondage. To the person who is gifted with 9irec~ 
knowledge there is neither Bhavastava nor Dravyasrava for the 
reasons stated above. 

This shows that it .is not possible for new karmas to get 
root in to the soul of the jnani but it is also true that all karmas 
of past lives do persist in the Karman-body of the person. It is 
to eradicate these basic Karmic germs that the Jaina authorities 
prescribe a regular practice of the three jewels (Ratnatraya) in 
the form of faith, kriowledge arid conduct. It is only when the 
worship of the three jewels is not very strong that different karmas 
bind the soul. To. a :i;ight bel~eve.r karmaic i~flow is practically 

1, S:im:iy:isar:i. by Acary:i. Kund:i.ku~d:i, Chapter V, www.holybooks.com



[ 257 ] 

. absent.' In chapter VI,1 Kundaku~da speaks of Samvara 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 

Jnani'. ,vhen th~ true nature of the self is apprehended, the 
practice of samvara 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 

Jnana;arat;11ya, Darsanavara1;i.1ya 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 ~ntire 
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 wor Idly 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 knowledge2· is not adversely effected by the' action of 
pudgala ka_rrna, is not bound down or directly influenced by 
karma. It may be r~membered that this view of the Jainas is 

. exactly the view of the ~ncient post-vedic ideas. It is illustrated_ 
in the so called· qcea~-chuming described in the M:ahabharata in 
which the deadly poison was swallow'ed by Sarhkara and yet 
ins.tead of-following a prey to death, he conquered it and became 
Mrtyufijaya. Even the devas were unable to swallow the deadly 

· poison which Sarhkara with His Infinite power assimilated into 
Himself . 

. ' 

1. , Ibid •• Chapter VI. 

2. Samay:isl'ir:i, Ch:\pter VII. 195. 

:q:qr f<t<l!fl~f~: ~~: ~ ~~Rf I . . -

g~lc3iil-t•JJ: ~ ij<if ±!.cfct ~ ~£1~ ~ II 
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There are altogether nine categories namely Jiva ( the soul), 

Ajiva (the non-soul), PUrJJa (virtue), Papa (Vice), Asrava (the 
inflow of Karmas), Satnuara (stoppage of Karma), Nirjara 
(Shedding of Karma), Bandha (Bondage) and Mokla (Emanci
pation). The fundamental categories are J1va and Aj1va; 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 ~nder the influence of Mithya
darsana, Avirati, Pramada, Ka~aya and yoga. This is implied 
in the Tattvarthasfrtra.1 

Here the word Ka~aya used stands fo~ all the five causes 
of bondage. Mithyadarsana is twofold. One is naisargika. This 
is want of faith in the truth (Tattvasraddhanam) due to the 
preponderance of Iviithyakarma i. e. false action. It does not 
depend upon any instruction from others. This is naisargika 
{natural). The other kind of mithya jn.ana originates from 

instruction from other people. The term Avirati means non
restraint (Asamyamanam) of six senses. Pramada means absence 
of enthusiasm in. regard to five samitis and three guptis. The 
word Ka~aya means passions like anger etc. This includes setr
conceit, cheating, greed etc. 

Now these causes upto Ka~aya are described as the causes 
of bondage (Band ha) called sthitanubandha. The other cause 
named yoga is the source of another kind of bandha called 
Pra1q1ipradcsahandha.2 

Bandha is fourfold-prakrtibandha, sthitibandha, anubhava
handhn, pradefabnndha. Just as lemon, sugar etc. are naturlilly 
bitter and sweet, in the same :vay, the avaraJ;\Iya karma conceals 
Jnr1na and cfarfana just like the action of a doud in concealing 
the rays of the sun or just like a jar concealing the light of the 
burning lmnp . within. The causality · of sadrisadavcdaniya in 

1. T:\ttv:irth:,. S!itr:1.. VIII. 2. 
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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 Tattvartba is analogous 
to the society of a wicked person. The mohan1ya 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 Ayu~a (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. It is 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 Umasvati1 in the fourth sutra of chapter 
VIII. Its ,varieties are mentioned in Sutra v.2 This is a very 
elaborate discussion of Vidyananda and others have dealt with it 
at length. 

~rakrtibandha has been done. The intermingling of the 
Karmic material particles in the spaces of the Atma is known as 
Pradefabandha. We hav~ spoken of yoga above. This is also 
called Asrava or ·influx. Samvara is a technical term which 
means restraint, an account of which the Karmic matter is unable 

. to enter the Atma. This samvara comes under gupti, samiti etc. 
Out of these gupti means Atmagopana. On account of there 
being no cause of safi.cara, it is threefold based on body, speech 
and mind. The Samiti on the other hand means giving up 
of violence to sentient creatures. Jhis is of five kinds wrich 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 
samsara .( Bhava) and samvara is the cause. of mok~a i. e. 

,. emancipation. . 

From the ab~ve it seems that Asrav~ and S~m':'ara represent 
two functions in relation to karma but it must be remembered 

l. Tattvartba SUtra, VIII. 4, 
2! Ibid,, VIII •. 5, 
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that mere sarhvara 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 shoul~ be gradually \.Yorn out 
by means of penance etc. This is called Nirjara. The action of 
Nirjara wears out the long-standing I(a~ayas, merit and happiness 
and sorrow. It is by means of Tapas i. e. penance. Ni1jara is of 
two kinds. One is Yatha-Kala and the other is Aupakramika. 
The first kind of nitjara means that the karma which h;.is to bear 

fruit at ,1 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; The·sec6nd 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 sakama nirjara .and akama 
nirjara are mutually distinct from each other. The former is 
meant for the yog1s, the latter is meant for the ordinary people. 
It is pointed out that there ate two immediate causes wp.ich lead 

· to mok~a namely sarhvara and nirjara. Samvara stands in the 
way of the Karmic matter (Karmapudgala) entering into the 
J1vatma. As a result of this there is no possibility of Kida Karma 
containing the soul. Nirjara helps to exhaust the accumulated 
karmas. In other 'l.vords 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 Abhyasa and vairl:i.gya 
in relation to nirodha in the Patanjala 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 
sarhvara of the Arhata and abhyfula of the yogi corresponds to the 
Nirjara of the Arhata. 

When all the karmas are destroyed, the soul rises upto the 
end of Lokakasa.1 TheJainas point out that it is only on account 
of the influence of karma that the soul · is compelled to come 
down and remain embodied in the worldly plane, but wheri karma 

. disappears there is no longer any attachment left in the soul which 

1. Compare Tattvasmra, x. 5, www.holybooks.com



t 261 1 -

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 Alokakasa, there is no 

question of return. 

TheJaina philosophers, as said above, describe fourteen 
spiritual stages named gui;i.asthana 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 
morai significance and does not deserve to be called karma. It is 
J)Ointed out that the activity which is influenced by or actuated by 
falsity (mithyatva)~ Avirati, Ka~aya 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 remlting 
in birth in different forms of bodies and in different experiences. 
According to the Jainas, mok~a or liberation from karma can be 
realized through three jewels ( R:atna ) 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-( J) Abstract ( Amfirta ), 
(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 (Raga, Dve~a and 1vfoha) disappear. www.holybooks.com
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ln 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 parame~this (Pan.ea Para,ne~th1s) but s_ubsequently· 
when the meditation becomes mature and stable, Atma alone 
should be kept as its object. The Pan.ea Parame~this are Arhata, 
Siddha, Acarya, Upadhyaya and Sadhu. These represent five 
stages of spiritual perfection in which the lowest rank is that of 

- Sadhu ap.d 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 Parame~this 
from Siddha Puru~a to Sadhu. · Siddhapuru~a 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 lokak~sa as well as ·the alokakasa and -is fixed eternally 
on the top of the mundane world rather on the top of the loka
kasa. It has the hum;:in form · and is supposed to be almost the 
final form of the yog1. The state of an Arhata is lower. An 
arhata has an auspiciou~ 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. Be only appears to have one. This body is luminous 
but it is placed under the· categ~ry of Audarika or physical.1 

Though it is called physical and resembles. the physical body of 
an ordinary man it is not similar to that body because it is rion
material and free· from seven elements. -

The state of an Acarya is lower than that of an .t\rhata. 
A.cara, Darsana, Jnana1 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 mund:.1.ne soul is said to be associated with five kinds of bodi~ n:,.mely 

vaikri)a, Aharaka, Taijasa and Karman_ besides Audarika. 
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 

(!viok~a) 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, th~ 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 Gur.iasthana, the first one represents the 
condition of the average man. In this condition, the four psycho
logical sources which dominate karman namely Mithyatva, 
A virati, Ka~a ya · 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 
realisation of truthfulness in all its aspects. In the next four stages 
(from the 2nd to the fourth) mithyatva is absent altogether but 
Avirati, Ka~aya and Yoga survive. From the sixth spiritual stage 
upto the 10th, Avirati also disappears. In other words, both 
Mithyatva and A virati are absent upto the tenth stage. Ka~a ya 
and yoga do exist even in these stages so that th:ere is no 
freedom from karma even in the higher stages. In the three 
spiritual stages, from the eleventh upto the thirteenth, Ka~aya 
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 
stage is not free from karma which is initiated not by mithyatva 
or _Avirati or ka~aya _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 is another name for mok~a and siddhi. 
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The thirteenth stage or gm:iasthana corresponds 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 ghati and 
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 

J1vanmukti i. e. liberation. This is the state of Tirtharhkara. 
It is from this elevated level of consciousness, the world teachers 
are able to teach the supreme truth to the world. In this thir

teenth stage, all kinds of meditation disappear except the w 

called white meditation or fokla dhyana.1 The continued prac

tice of sukladhyana in the thirteenth stage tends to make the 
body invisible. At this moment Aghati karmas als~ come to an · 
end. This represents an immediate pre-condition of mok~a or 
Siddhi. 

The fourteent 1 stage represents the pe: fection of· the human 
soul. v\ hen there is an upper movement which tends to lift up 
the Atma continually till it reaches l;eyond lokakafa that is space 

cotaining the entire creation. The Atma rises above Karmaic 
matter and shines with joy in the Super Siddhasil5. 1 his state of 
Siddhi should not be considered analogous to the· concept of 
nirvaQa of the Buddhists or of Brahman of the Vedantins or 
to according Jainas, even in this condition, trace of individuality 
persists. In this condition the Atma evolves within itself. Eight 
Supreme qualities which ~re essentially indentical with the Atma 
itself consht of Sraddha, ]iiana, Darsana etc. 

The bodie~ of the Siddhas are supersensuous, free from 
fatigue. mutm1l1y impe;ietrable and blissful. The siddhas have 

no bodies of their own which , are due to karma. Their bodies 
are ausp1c1ous and glorious. In the Uttaradhyayana sutra 
( Chapter XX '{VI, 52-68 ), it is stated thilt the Siddhas are 
separated from l\lokaka:fa and are established from the top of 
the lokakafa. 2 They leave behind them their laukika bodies 

1. T:ittv:.nb., Vrtti ·1x. 24, 2'1. 

2. Ua:Lr~dhy:tyan:\ Sutr., X..~XVI. 52-G8 www.holybooks.com
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here and become siddhas there. It is further stated that the 
Siddhas rise up beyond the virnana namely· savartha and are 
settled in a place which looks like an urnbrelJa. This place is 
known by the name of i~atpragbhara. 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 Acaryas say that it represents two third of the ultimate 
b:dy. 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 
lviinute classification of Karma is very complex but in a 

general way same sort of classification may be attempted. 
Karmans are from a certain point of view, of two kindsl. -
(I) Ghatin (2) Aghatin. , 

J.iin:i.s believe in the existence of hve kinds of bodies of .in imlividu:il 
living in the world. The gro;scst body known to us :IS our physical body which 
is perceptible by the sense :ind ncLive is known :is Aud:trik.i Dehn. It 
corresponds to the sthUb deh:l of the other systems. Of :ill the five bodies 
belonging to I he mundnne soul this is the most dense. The other whole 
bodies nee n:1mcd~V:1ikriy:i, Aharnb, T.iij:isa, .ind .Krinn;m. The rchtion of 
Taij:1s:l and K."U'lllm body is without any beginning in time • 

.According to some nuthorities, the K<'l11ll:1n body :-.lone is without nny 
beginr,ing in time: The taijas" dt.h:i docs not belong to nny and every 
individu..,J. It <:.1nn.'.lt .ip;:,e:ir except under the influence of Lab:lhi. It 
.i.ppc;u-s for rhe sake of impc1rting blessings nnd curse (S5panugrnb~). The 
T:iijasa body which .i.ppears for administering curs::: (S~pa) is intensely hot 
and heat p:lrticles const."lntly cm:m:ite from it. In the same w.iy the Taij.i5;1 
Deha which is m~ant for sh1Jwcring blessings is very cool in nature out of 
which cool n1dbtion comes out. The Aud5:rib S:ireer:i is built up out of the 
matcri.il p:.rtidcs-and is matcrbl ..in n:iture. 1 he Vaikriy:i S:ireern is of -.i 
different kind, It may multiply into many forms :ind rejoin its origin.tl 
unity. It ma}• become visible :ind sometimes invisible. It moves on e.irch 
and yet it flies through space. The Taijasa s.1r(era is of. the light :i.nd heat. 
·1 he Karman S,uTra is an effect of Karma, is receptive of Karma and is 
purely of the nnture of Karma. The Aharika Sarrra is one by' whie·h the 
dis:ant objects (in time,.md space) .ind objects which are conceived :md hidden 

- may be ma<le .visible. · 
l. Kru-ma Prak!ti, 9 www.holybooks.com
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The word Ghatin implies injury and the word Aghatin 

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 DarsanavaraQiya, 

JnanavaraJJ.1ya and Mohan'iya. The Mohan'Iya Karma disturbs 
the psychical equanimity resulting in the delusion of the mind, 
want of right intuition and knowledge. 1 he fourth ·c1ass 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 physical 
existence. 

B Name that which determines the colour and of the 
physical organism of th~ soul 

C. Gotra-That which determines the birth of a particular 
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 Dadanavarar,.liya Karma is further divided into nine 
kinds namely-Cak~u, Acak~u AvadhiyaJ Kevala, Nidra-vedaniya, 
Nidranidravedaniya, Pracalavedan'iya, Pracalapracala vedaniya 
and styanardhivedan'iya. We n~ed not go into details of these 
varieties. 

Jiianavarar.1Iya karma also has its own sub-varieties. Jfiana 

is of five kinds. These varieties also are five in number namely 
Mati, Sruta, Avadhi, Manabparyaya and Kevala. 

The Mohan1ya 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 darsanamohan1ya and caritramohaniya are two 

.-·· -- classes of mohaniya karma. 

t;, .. 
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Under Darsanamohan~ya we have Mithy~tvamohan'iya, 

MHramoban'iya and Saumyatva mohaniya.1. The caritrya rnoha
niya karma as mainly divided into Ka~aya and Aka§aya classes.2 

The word ka§aya means passion. Even here there are 
subdivisions. Vl/e need not discuss. 

On the basis of the quality and the durability of ka§:iya, 
ka§ayas are said to be sixteen in number.s The Aka~ayas named 
above are said to be nine namely Hasya (Frivolity), Roti (Love) 

Arati (Hatred), Soka ( S.;rrow ), Bhaya (Fear), Jugupsfi. (Likes 
and dislikes), Stri-veda, Puru~a-veda and Napumsaka-veda. 

The three vedas are the names of Karmans which awaken 

sex appetite in males or in females or in both. It is clear fi om 

the above that there are altogether a large number of caritra 
rnohaniya karmas. 

Anta1 aya karma has also its subdivisions nameiy Dana, Labha, 
Bhoga, U pabhoga and Virya 4 In this way there are altogether 
forty seven varieties of Ghati Karmas. 

The Aghati Karman include as stated before Ayukarma etc. 
Ayu karma 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.5 Namakarm'a 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.0 Next Aghati karma is called gotrakarrna 
which may be either Ucca or N·ica ,high or low), according to the 
status of the family.7 The last kind of Aghati karma is ved~niya 
karma which is truly speaking pleasure and pain {Sat and Asat).& 

l. Karm:iprakrti., 53. 
2, Ibid., :>5 
3. Ibid,, 56 
4. Ibid., 102. 
5 • . ibid., 32 
6 . . ibid., .12 

· 7. Ibid., 14. 
8. Ibid., 15 
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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 -

I. JiianavaraQ.iya - Five kinds. 

2. DadanavaraQ.iya - Nine kinds. 

3. Mohaniya - Twenty eight kinds 

4. Antaraya - Five 

5. Ayu - Four 
6. Nama - One hundred and three 

7. Gotra - Two 
8. Vedaniya -Two 

Altogether-I 58. 

These one hundred and fifty eight kinds of organic energies 

functioning in human souls constitute bondage in its true sense. 

THE FOURTEEN GU~ASTHANAS 

Before we proceed to say anything in regard to the doctrine 
of guo.asthan is and its details, it is de,irable to halt for a short 
while and study the preliminary conditions which had to be 
clearl-y understood before the account of the gradual develop· 
ment of the soul through successive stages of development 
or guo.asthanas becomes possible. Th~ story of gui:iasthana 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 al'ise before the soul becomes prepared for 
the journey ac; in the Tantric conception the soul remains dor
mant spiritually until the Ku1;1t;la1inT 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 ne~ssary 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 
po,sible. The Jain:is:, like other Indian thinkers believe in www.holybooks.com
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beginning less 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 its jourpey through 
different lives, the soul seems ~o 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 
impu1se is the effect of the function of a particular energy entitled 

yathapravrttikarar.ia.1 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 ~ase of sufficient strength in the 
impulse the knot is broken In the cou~se of this struggle the 
soul has to pass through a double process which in Jaina philo• 
sophy is known as Apurvakarai:ia and Anivrtakaran.a.2 

We have already referred to the first karan.a named yathapra
vrtti which has to face in a realistic manner the course of passions 

. working in the soul. The second and third karaJ;}as 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 Yathapr,1-

. vrttikaraJ;l.a begins to function there arises in the soul a tende~cy 
· m destroy the passions. This tendency also is supposed to be ;nher• 
. ent in the soul though it begins to manife5t 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. It is clear from what has be~n 
said above that the soul begins to purify itself when the yathapra
vrttikarai;ia has come into existence. This purification is nothing 

1, . Vise~avasyaka Bhrr~ya, Brhadvrtti 12 02, ' 

( ar.'TT~~I~ <fi+l't.'Jtfl!fSFf'illS'e~<ffflllfq~t ~:q{Sfcl~~fi:r~~:' ) 
C ~ 

2. Vise~avasyakabba~ya, Brhadvrtti, 12 02 

~ ~:tliWj'ij~ef"f9Tacfiltq .r~' I 
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but gradual destruction of the K.armaic matter attached to 

the soul. 

From 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 ·no~v 
strives to get forward in the direction of its final perfection. 

The second and the third causes .( K.irar.ias ) help substanti
ally in the process of awakening. The Acaryas say tha.t Apurva• 

karat:;ta referred to above is a process which continues 'ror 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. In the Apur"vakarat,J.a the karmaic matter does not 

continue long and loses intensity. 

The progressive development of the soul through the succes· 
sive stages cannot take_ place ~nless it passes through aU the spiri
tual impulses or karaQ.as. Gradually, the progress becomes percep· 
tive. In course of time the duration of new' karmas as well as 
their intensity becomes Iessene.d. 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 gui;tasarhkrama.1. This is a very 
important process in the study of karma for in guoasthani karma 
it is 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 Apfl· 
rvakaran.a process com~s 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 

1. K:,,rm:, l'r:i.krti !!Oa-·'~: ~~R~+fl•IS!'tm;rt '31~~~ 
~~ ol'"<lcfi~(tj~q~ ~=!Till;,;{ 11. 
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way the Apu.n·akaraQa process implies that the knot has been 
cut. After this the process of AnivrttikaraQa 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

vrttikara~a reveals the knot. The Apurvakarai;rn removes it and 

the AnivartikaraQa marks the advent of light. By this time 
karmaic· matter in the form of Mithyatva mohan'iya has disappe• 

-ared altogether. After this there appears a new · process called 
AnivrttikaraQ.a of which there are five stages. At this time there is 
a process of division of karmaic matter into two parts (a:Jrcfcfi~). 

One part represents the suppression of the Karrnaic 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 
vis!on or samyag darsana 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 Aupafamika 
samyaktva, It is so 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 grouped under three heads according to intensity. The 

first of these three parts is pure as it 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 guQ.asarhkrama 
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 is said that the differences in ·the purity of 
soul depe ,d on the process noted above. The final character of 
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the soul as pureJ 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), Ka~aya or Passion and 

threefold activities of the body, speech and mind i. e. yoga. The 

Ka~ayas 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 mithy~tva 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 ka~aya or 
passions. Even in this the threefold process of karai;ia namely 

yathapravrtti etc. have to be practised. Now the suppression of 
ka~aya 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 

~lmost 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 gun.asthana. 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 ac~ion of wrong attitude i. e. 
mithyatva dr~ti.1 In this stage which is really the normal stage 
of an ordinary human soul, the soul has only a little enlighten
ment in the midst of all enveloping darkness. _Thi~ stage .repre
sents the lowest rung of the ladder. Even the souls which have 
cut the .knots anci ha~e had spiritual vision for a ·short while may 
fall down to a stage which is described· in this context as the. fi~st 
rung of the ladder. Th~ _souls which have not cut the knots 
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exist in a state of deeper gloom. This is all we should like to 

say in regard to this first gmiasthtina. 

The second guQasthana is k.now_n as sasvadana samyag?r~ti.1 

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 faIIs 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 dr~ti and Mithy~dr~ti both.2 If after 
the first enlightenment, semipure karma deluding the vision rises, 
the soul falls down for a short while into this stage. Subsequently, 
it may fall back to the first stage and rise up to a higher stage. 

The _fourth Gun.asth~na is called Aviratasamyagdr~µ.s In 
this stage there is right vision without abstinence. It is 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 wrorig path • 

. Self-control of spirit is absent, though the vision is steady. This 
right vision may be due to one or· two causes. It may be due 

· to the fact that vision-deluding karma has totally subsided. This 
is U p;fama or it rnay be due to the fact that this karma has 
altogether mbsided. This is called K~aya. Right vision in this 
,vay 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. 

I. Gom:i.tt;~ar.1, JTv.1k':i:r;ig:i., 19•2 0. 
2. Ibid, 21-24 
3. Ibid, 27•29 

18 
www.holybooks.com



[ 274 ] 

But the fifth Gul].asthana represents a stage when. the soul 
is capable of abstinence though partial. This is Defaviratasamyag
dr~t,.i Even in 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 pramada, This stage is called 
Apramatta samyaktva.3 

'The eighth stage is called ApurvakaraJ,)a.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 Sthitighata., Ras~gh~ta 
etc. i.e. the duration and intensity of purity takes place. Gut;;1a-

.. sreQi, GuQasarhkarma and Apri.rvasthiti bandha take place which 
mean that the soul is now 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 Anivrttib~darasamparaya.s At 
·. this time the process of AnivrttlkaraJ;.}a is performed. It 

is pointed out that even in this stage gross passions may 
attack. 

1. Goma\taslira, Jtv:iklil}<}:1 30-31 

2. Ibid., 32-33 

s. Ibia., 4 5-48 

4. Ibid., 50- 54 

5. Ibid., 56-57 
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The tenth stage is called suk~rnasarnparri.ya.1 In this stage 

· gross passions do not exist but subtle passions may disturb the 

soul. In this stage all the passions and ka~ayas 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 gul)asthana in which passions are suppressed. 

This stage is called Upa~anta ka~aya.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. It is therefore called chadmastha. Now 
it is free from attachment i. e., Vitaraga chadmastha.3 The 

soul does not stay for a long time in this stag~. , 

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 K~aya and Upafama. 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 calf this stage Sva
yogakeval1.4 It corre~ponds to·the stage of Jivanmukti in other 
Ind~an systems. Of the five cond~tions of bondage," the firs{ four 
have been annihilated. The last one .still continues. The last 

. condition being yoga, the stage is known as Svayogakeval,. This 
state is the stage of a Tirtharhkara or the wor Id-teacher. The 

· aghati karmas namely Vedaniya, Ayu and gotra · still remains. 
It may be pointed out that the aghati karmas correspond to the 
effect of prarabdha karma in the form of Jati, Ayu and Bhoga of 
the yoga system. 

This is followed by the last gu'Q.asthana which ·represents the 
highest perfection in spiritual development in Jainism. It is 

1. Gom:-.t1;:1sarn, JrvakaI)1it, 58-60 
2. Ibid,, 61 
3 Ibid., 62 
t. Ibid., 63-64 

www.holybooks.com



[ 276 ] 

calJed Ayogakeval1gun.asthana.1 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 Siddba
puru~a 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 

Lokakasa till it reaches the Summit and is seated in the so called 
Siddhasila beyond time, spa_ce etc. The Siddhapuru~a .is the 
mo0 t purified Atma and is eternal. It lies or stays midway bet
ween Lokakafa and Alokakasa and has no longer anything to do 
with the activities of the mundane world. 

The fourteen gul)asthanas represent a graduated scheme of the 
of study spiritual ascention in which the elimination of karma forms 
the most essential part. Karma arid the body together with the 
mundane 1ife 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 karrria continues but 
as karmas jn the course of spiritual discipline through the gux:ia
sthanas disappear more and more., the soul attains to its utmost 
purity when it is altogether freed from karma and from its con
seq uences~association with body, experience of pleasure anq 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 Atma 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 Hvara. Although it is true. that Paramatma or lsvara are 
essentially one and the same, it may be pointed out that 'Hvara 
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. 

/ 
/ 

! 
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CHAPTER IX 

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
fferent 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 

' . , , 
worship like Vai~Qavism and Saivism or Saktism or opposite 
systems of social thoughts. like Brahma:Q.ical and non-Brahma:Q.i.cal. 
In all these mutually opposite streams of thought worship and 
c.';llture, 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 karina. 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 clea~Iy 
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 
deary recognized 'that. Karma as understood by the Indians from www.holybooks.com
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the remotest past implies in same form or the other the action of 
A vidya 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 body 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-forgetfulnes:; 
due to the action of A.vidya which took place, it is argued in the 
beginningless past. This original ignorance in the Atma is de
scribed in different ways but in whatever way we l~ok upon 1t we 
have to assume a dual function associated with it namely a function 
which implies in the fint place self concealment of the Atma 
( A vara~a ) and expression of various powers under the influence 
of Vik~epasakti. As to how the original self-concealment takes 
place., there are various answers. The Sarhkhya position assumes 

the original position as Anadi and understands it as non-discrimin· 
ation between Atma as Puru~a 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 May~. 
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 phiiosophy say each from its own 
point of view almost the same thing. The Buddhist philosophy 
as well as the Jaina system are equaUy agreed on the view that 
the mundane life of a man is Ana.di and that the origin of igno· 
ranee is ultimately inexplicable. The fact .has to be assumed and 
on this basis further argutnents have to proceed. It _is of course 
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true that as we ~re 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 Sarh~it 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 uni.ty. In other words, the Tantrika 
culture holds that neither action nor inaction can be the ultimate 
explanation of the cosmic order. It is a combination of two 
opposite principles which lose their opposition in a common unity. 
Siva 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 i~entical 
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• 
1}ties basing their views on the teachings of the Agamas ho1,d that 
Siva without Sakti and Sakti without Siva is meaningless. 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 nrocesses, but even this Sakti would 

~ 

be meaningless and would not be able to function unless it worked 
jointly with Siva, 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 Atm!i. 
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It is more or less akin to, though slightly different from the 
Gita conception of the Puru~ottama as a synthesis of K~ara, the 

Mutable and the Ak~ara, the Immutable. 

This being the fundamental basic outlook of the Agamas, 
the orientation of tbe · theory of Karma proceeds in its own line 
not altogether si:r:nilar to the so called orthodox Fnes 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 U pani~ads. It has .its own theory of creation which is 
based on the concept of the Absolute Freedom in the Atma which 

. 

I 

is expressed in terms of the unification of the Saktis and the 
unification of Sakti and Siva. In this light it would appea_r 
that the philosophers of the Agamic school rested more on the 
intrinsic freedom of the Atma than on anything which is auxiliary 
to it. 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. In 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 
beginning less process in time and account for th_e origin of the 
world as the matter of timeless cosmic play, It insists that the 
proce,s as a series may be regarded as timeless from the empirical 
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 sub~rdinate 
to any _ forces outside of itself. In plain language it means 
that the Atma out of the plentifulne~s 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 i-ts 
own inherent power. A detailed analysis is h~re 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 Juana or M~ya which accounts 
for a knowledge of difference in the world and M~y~ 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 inscrutab~e power of 
the Lord. 

The Patanjala School from its own point of view has made 
it sufficiently clear that Karma as good or evil originates from 
the primary impulse of Raga and Dve~a i. e. desire and aversion. 

Raga and Dve~a on the other hand originate from the Asmita 
or the sense of egoism. And asmita however is a joint product. 
of Prakrti and Puru~a. As to when for the first time this product 
came into existence, human intellect is not in a position to 
answer. 

B 

It has already been stated that the doctrine of Karma re• 
presents in some real sense a Jaw 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 

as a \Vhole. As a 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 a 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 whe:1 a man is not 
in society and lives alone all by himself even then there is a lapse 

which the violation of karma ger.erates 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 soci.11 s de of the human being. The violation of law causes 
sin and has to be expiated through. different penances prescribed 

for the purpose by the ~~is. We have tried on thi:: basis of variou~ 
Dharma~astrika works attributed to the ~~is 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 penan'ces 
called Praya~~ittas 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 spi, it of mo.ral balance disturbed 
by transgressions in the form of commission or omission. It is 
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. Sulapan.i 
one of the special authorities on P1aya~citta on the basis of ancient 
codes draws pointed attention to this fact. In several works, 
Hindu, Buddhist and Jaina. we come across a si~ilar idea and 
we all appreciate it. Penitence is the inner.aspect of Prayascitta, 
while the prescribed ceremony is only the. outer form. It is 
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 it is 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 Prayascittas in a proper form are not observed and if there is 
no genuine 1 epentance in the person concerned, nature is bound 
to take its inevitable course. In other words such persons who 
die without proper Prayascittas will suffer the hell-fire after their 
death. It is not possible to avert a downfall into the suffering www.holybooks.com



of hell, unless some sort of restoratio~ of lo:,t balance is attempted 

in this life through prayafoitta<;-in.rier and outer. The doctrine 
of Prayafoitta · is believed by all the Indi~n religions, though the 
prescriptions for remedy are different in different cases. In this 
connection we have studied on a comparative basis the descriptive 
accounts giveri of different hells in different religious systems of 

India. Even the Upani~ads are not lacking in materials for an 
account of the hells. Manu and other E.~is writing on Dharrnafastras 
have spoken of the hells. We find a brilliant description ·or hells 
in Vyasa's comm~ntary on Patafijala Yoga Sutra ( Vibhutivada, 
3rd section ). w·e 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 
namre's purgatories i ,tended · to purge the soul of their inequities. 
It is a scheme of nature and has its own laws. 

We may comider 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 differentJorms 
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-'m (il'tcfi~~~, which shows that hells, 
heavens and other planes of existence are all f~ndamentally asso
ciated with karma for some of these places represent karma
bhUmis in which fresh Karmas are generated and some are 
Bhogabhumis in which the fruits of ancient Karmas are 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 
dc..ctrine of karma would have been incomplete if this had been 
omitted. 
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It is believed by some people that neither heaven rior hell 

represents a particular locality but is the name of a particular · 
state of mind. This belief is based on a truth b~t in common 
people there is almost universally a misconception between 
knowledge and an object of knowlege. We have heard of 
realism and idealism m every system of philosophy. . In 
reality however, both, realism and idealism · represent a 

certain · state of consciousness and both are equally true. 

The description 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 progre3sive, 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 as far as it 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. vVe have to go 
beyond the so called realism of common sense and the idealism 
of the abstract philosop~er. \Ve 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 itself different shades and colours and views itself as a 

re;:ility outside our mental consciousness. When the spiritual 
prin~iple in man is in a particular state of evolution, it feels that 
there is a world outside our confciousness 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 conscioumess. It must be 
admitted that on a higher platform when the mind is introverted 

. ' 
the entire ,vorlcl which appears to the outsider as an extramental 
reality reveals itself to the Yogin as nothing but consciousness 
itself. Its ~xistence 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 if.is 

www.holybooks.com



( 285 ) 

not an extramental world which is objective in character. It is 
really mind or consciousness itself functioning as this or that. 
Nothing beyond this consciousness exists. From this point of 
view, there is no room for realism and all things are different 

forms of knowledge and nothing ehe. This shows that the whole 

world is a 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 itc; own point of vi_ew. It is 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 o~ 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-VaHe~ika Schools. It has been universally admitted 
that aU differences in creation as spheres of human experience·are 
due to subtle shades of difference in the structure of karrria. 
Not only thisJ 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 Samprajfiata Samadhi corresponds to 
similar progress in the evolution of status of an individual Sadha
~a. Unless there is a definite progress in Dhyana (meditation), 
there cannot be an attainment of heavenly life corresponding to 
it •.. · Evolution 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 progressiofl in Rupadhyana in the Rup~vacara www.holybooks.com
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( plane of heaven ) according to Buddhism. In the formles, 

regions of Arnpavacara 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 ~ 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 ). It is believed by all ancient people 

fo 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 Kofa 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. 

- 1 his generated a moral life with karmaic activities behind it. 
In Ved~nta the evolution of Manomaya Kosa is believed to be 
an antecedent to the evolution of Vijiianamaya and Anandamaya 
Kosas. The duration of the Manomaya Kofa 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 of_ entire worlc:lly 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 pe~iod man works physically, mentally, and vocally under www.holybooks.com
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the influence· of his ego which activates the will and produces 

karma with its necessary consequences. Every system of Indian 

thought has pointed out that it is impossible to say anything 
· regarding the beginning of this life. Anyhow this life seems 
.Pc1rallel t~ the life of the ego and individual will. In this life R 

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 ec1rth or even as 
inhabitants of hell. This chequered life of every man is an 

inv<;1riable 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 ~ppear 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 
. 1,1nder the dispensation of the Divine in the direction of Vijn~na, 
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 influence of Maya. 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~1ich seems 
to initiate a new chapter in human life. It is a period which is 
marked by surrender to the divine ~vill. Indian societies based 
on religious patterns c:1-lso recognize this fact) for this state of 
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surrender is a psychological antecedent to a life of Sarhnyasa or 

Prapatti as in Vedantism so in Vaig1avism. 

In Vedantism it is well known that th ~ path of karma has 

to be followed so long as a 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. Vairagya in Vedanta is supposed to be an antecedent of 
Vividifa Samnyasa. True Sarhny~sa or Vidvat Sarpnya~a .comes 
after true Knowledge. In Vai~n.avika thought also we have the 

view that karmayoga even if it be ni~kamakarma 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 rnon as man in this way ceases to exert 
himself for his own well-being, his life as a free agent in hu~an 
society comes to an end and as soon as man ceases to be an agent, 
his moral life also comes to an end. It is then found that the 
Divine nature at that time takes up the l;>roken thread and resumes 
its evolution. In the course of this evolution which commences 
from the Vedantic point of view with the development of the 
Vijnanamaya Kofa, man proceeds further towards the. supreme 
ideal. Vijn~namaya and Anandamaya Ko.fas are then automa• 
tically evolved and man i~ altogether free from the bonds of 
karma and consequently from the necessity of transmigration. 
He then evolves a true spiritu·a1 life which is supermoral in 
character and ends in the realisation of Divine perfection in due 
course of time. · 

The Jainas also in their own way describe ihe spiritual 
progression of a man from the lowest immoral z:ung of the . ladder 
of a Tirtharhkara who is a world teacher. The Tirtharhkara 
occupies the thirteenth stage out of the fourteen, according to the www.holybooks.com
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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 Gm)asthana 
even the Aghati karmas disappear when the Atma becomes 
perfect and rises upto the highest level in the Lokakasa and takes 

,up its position on the Siddhasil~ above the infinite space of the 
mundane world (Lokakafa) but without marching into the 
formless vaccum of the Alokakafa. This is the stage of perfec
tion or Siddhi when the Atrn~ 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 ~gnorance. 

The Buddhist philosophers believe that the. entire mundane life 
is the_effect of karma subject to the influence of ignorance. He 
·h~ divided the entire creation iq 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 
m_an who is an actor in the drama of life and reaps the conse
quences in regard to those actions. It is said that in the wor Id 
of desire a 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 as a deva rise upto higher regions of light 
which are the c~nsequences of karma performed in human life. 
The true aim of human life is peace and freedom from sorrow. This 
cannot be attained except through karma and meditation which 
are possible in human existence only. The joys of the .heavens in 
K~madhatu are of no avail in a higher life striving after perfec• 
tion. · It is point~d out that even in ordinary human life, it is 
possible for a man to· rise above 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 

· successive meditative acts ending in concentration, illumination 
19. www.holybooks.com



[ 290 ] 

and the beginning of transformation. The higher devas ·of 
the Rupadhatu (the world of form)· are superior to the devas of 

the world of desire (K~madhatu) in so far as they· are gifted 
with better karmas which imply the action of pure light somehow 
or other. Transition from Rupadhatu to Arupadhatu is also 
pos-ible. 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 nirval}a or absolute freedom 
from pain. This path to nirvai;ia is said to have been discovered 
by Buddha himself. Discovery in this case is the .realization ·of 
a trµth already known but forgotten. The Buddha . preached 
throughout his life on the efficacy of. this path to nirva:Q.a. A 
person who receives this practical knowledge was calied an 
Arya and .was distinguished from the other . pers~ms who were 
classified under Prthagjflanas ( ~!Jlif ). An . Arya or initiated 
person is said to bave received the key of illuminatio.n which 
begins to work in his life removing moral or spiritual ob.stacles 
and leading him on to the goal of nirva:Q.a or perfect peace. The 
path is divided into four .rather eight subsections, the four. being 
namely Srotapanna, Sakrdagami An~gami,' and i\rhata.: Each 
stage is subdivided into two namely .way and fruit-marga. and 
phala ( ~' ~ ). 1!1 the course of these stages he is seeker after 
knowledge, . sheds gradually his ignorance on , karma more :and 
more perfectly· till the final destination is reached. . A det~iled 
analysis of the path is unnecessary · but it is sufficient to say that , .. 

on the completion of the first two stages Srornpanna, Marga 
and Phala, the man att~ins to .such perfectio~ . in morai 
or spiritual greatness that he is then required after death to 
come down to earth consciousness ~nly once. This stage is 
known as Sakrd~gami · i. e. once returning. . The att~nment 
of the next stage in its two· phases means higher attainment in 
which a return to consciousness is no longer possibl~. This · i~ 
called AnagamI •.. It may be· worth ·noting ' that most of tli~ 
· karmas in this stage have disappeared. · 1he next or the fourth 
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stag~ 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 is only when 
body ceases to exist that one can say that the person has attained 
freedom from karma altogether and realize nirvaQ.a, We may 
state here in pm:sing that this is a presentation from the stand
point of the older school which believes in nirvaQ.a 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 nirvaQ.a in a sense is not comparable to the life of Bodhisattva 
who is on the way to Buddhahood and not to nirvaJ;,la. The 
highest ideal is that of Buddha which marks the cessation of all 
lower karmas and activities of a new karmaic order represented 
by the Bodhisattvas who aspire after universal emancipation and 
not after personal nirv~Q.a. 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 A.bhi~eka 
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. 
Nirva\l-a is certainly a noble ideal · in · Buddhism but the state of 
a Buddha is still nobler ideal which does not aspire after entry 
into nirvaQ.a but rather strives for the at'tainment of a state which 
i~ ·capable· of giving nirva1,1a. The problem of karma is very 
simple and yet is ·complicate·d fro~ the viewpoint ~f higher philo
sophy as in Buddhism •. To ari impartial observer, it would seem 
that the status ofa Buddh~ is analo!YOUS to the state of 'a Tirthaxp.~ 

- . . 0 

kara who as ·the world-teacher does not represent highest per-
fection because he· is · not altogether free frcim karma although 
this karma is nominal and is of the nature of Aghatikarma 
only. A Siddha however is above all karma and is perfect. 
He has no moral or even spiritual relation with the 
m_undane world. not even is a' teacher or inspirer but th~ state 
of -the Buddha . though exactly similar to that of a Siddha is www.holybooks.com
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always associated with service in the world; l_'eal or ideal. In 
later Buddhism we have the conception of Trikaya_ Buddha in 
which the three bodies of the Buddha, nirmai:ia kaya, sambhoga
kaya and dharmakaya have their respective place and function. 

The nirmar.mkaya of the Buddha seems to correspond in some 
respects to the Historical Buddha in his physical form. Th~ 
Sarhbhogak~ya represents a higher state which is associated 
with the higher plane namely the plane of the Bodhisattvas. 
If nirma"Q.akaya represents the world teacher on the worldly 
plane, Sarhbhogakaya represents the same wodd · teacher in a 
higher spiritual level but the Dharmakaya : of · the Buddha· ·does 
not represent any such teaching personality.· It represents the 
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 sarhbhogak~ya to the Bodhisattvas and as 
nirmaJ;,.ak~ya 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 Atm~ which 
is the oneself of all Siddhas from the transcendent point: of· view~ 

We may here pause to consider the case of Avamra in.th~ 
Hindu· PauraJJ.ic culture. In the conception of A\Tatara which 
is also associated with the service of ,the world ( Jrva sevi ) v-ve 
have as stated in some of the Pur~JJ.as a case of ~ifferentiation 
from the Divine inspite of running in basic unity,. for in the, 
Paural}.ic traditions we have_ the.conception that_the Divine.Atm~ 
is nirarhsa ( partless) and sarl'lsa ( with parts).. .When the 
Divine Atma descends _into earth consciousne~s it does so in one 
or two forms. In one case the underlying unity in. connection 
remains unbroken inspite of. the descent.. It is like th_e descent of 
oil ( Avicchinna ) from a higher level to a lower one. In ,this 
case there is a thread of unbroken unity hetwr.en the source.and 
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who.arc descents from it, This is technically known as Samfa·or 
', ' ' . 

A~hinnaI}lSa. . In ·other cases when the descent apparently loses 
his. connection with the source, the thread seems to be broken· l>y 
.the interception of maya. It is like the fall of water from the 
higher sourc.e in broken drops. This is called Bhinnarhfa. This 

is the case of. human soul ( J'iva ). In the former case the 
descent is technically. known as Avatara. In the latter case 
however the descent is that of Jrva or human soul coming out 
like a spark out of the anvil. An Avat~ra in the true sense of 
the term may JJ.e the case of A!nsavatara or kalavatara. In both 
the c~se3 the hidden connecting link may remain unbroken. An 
Aihfavatara represents a descent which is superficial in compari
son with kalavatara 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 o.n the lower plane is as perfect as it is on higher 

planes. So what is usually described as divine descent is in fact 
nothing . but the descent of a human soul enjoying union or 
Sayujya of God. In this case descent is that of a deified soul. 
Other3 are of opinion that though the question of descent does 
not apply to .. Brahma it may refer to isvara who resides in a 
particular plane and may descend lower down if necessary. 
This is a disputed question and is approached by different think
ers from diffe~ent points of view. In any case it is true that 
,what reveals itself on the lower planes is 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. 

E • l,, 

In connection witlr 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 known to the ancient 
~edic people as well as. they were subsequently known in 
post · Vedic Hindu and, other religious literature. Even in the 
oldest times, the well knowp. two ways of departure were objects 
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of common knowledge. The exponents ·of Jnanav~da used to 
emphasise the fact that the dying soul, if it is 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 rio death. · It is as it 
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 Sar1ra is dissolved on illumination and the Jiv:a becomes 

one with Supreme Light. In this case the karma of the soul. 
having been already bumt up fully under the action of perfect 
illumination the soul is no longer required to transmigrate and 
gets emancipated from the shackles of rn~ya immediately after 
illumination. In this case there is actually· no death ard no 
departure of the so·ui. It gets unified with · Param~tma but in 
case where (Juana) kno'wledge is not perfect or where know· 
ledge is totally absent, the soul has to depart ·from this life accord· 
ingly. In ancient literature there are two u~ual ways for this 
departure. One· is the straight way of light i. e. the path of 
devayana which runs on in a 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, ~s 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 pa~hway into· the world of light, of course thro· 
ugh intermediate luminous zones. This is practic~lly . a path of 

Jnanakarma Samuc·caya. Karma does exist though in different 
proportions in different cases. Had there been absolute knowledge. 
and no action mixed with it, there would have oeen no possibility 
of a path. This is devayanamarga of light wh?ch passes. through 
the sun and terminates in the world of Brahm~. This is as traight 
path and there is no return from it. This is a path of the jiianis, 
yogis or the illuminated ones~ The other path is that of the mo?n 
and is curved in its passage.' It is called dhruriamarga in ancient 
Vedic literature. -It is not a straight way in so far as it goes forward 
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. a~d comes back. The soul which under the influence ·of pure 
karma is compelled tdjoumey 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 w_ill be clearly observed that both the paths are associated with 
action-one in whichJnana is prominent and action is subservient 
to if 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 ,vhen it merges into the uniti 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 litUe 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 
t.races are exhausted through the life of the soul in the heavenly 
regions or hells. Th~_ residual karma or sefakarma compels the 
soul to resume a human body again accordingly to the nature and 
i.ntensi~y of the )<arma~ Of course; 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 U pani~adic dictum jayasva 
arid 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 gr~>up. In this connection it may be pointed out that 
the word Brahrµaloka is a generic term. intended to cover all 
ausp:cious places on the . other side of earth consciousness. These 
place3 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, Vig,1uloka o:,; any other 
plane. It_ may be pointed out in this connection th~t.in the course of 
gradual n~cent of the soul o~ the bright path., the dark karmas 
diapp~ar. and the bright karmas are experienced as joy and power 
m .. ore and more till it ·reaches the Brahmaloka where the remaining www.holybooks.com
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traces of karma become gradually dissolved and at the end of all, 

the unity of comciousness 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 S~ih khya, this body is the Lii1ga 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 Adrn!a or unseen moral force is a great 
force which has to be seriously studied. It is well-known that 
different karmas act upon each other or add to the accumulative 

strength of itself. A partlcular karma of a particular nature 

adds to the strength of the same karma done in the past. It is 

therefore clear that the karmaic forces may be increased by 
additions of the same karmaic force. In the same way a parti• 

cular karma may be hostile in nature to another particular 
karma and tends to destroy it. The mere. fact that a particular 
1;arma is of the naturG of dharma does not imply that all similar 
l;:\t'mas unlc:;s they are ab3olutely of the same nature should be 

added tog~thcr in that strength, They may be or they may not 

he. In this \\'ay there is a heterogenou; net of karm3.ic tangle in 
the human mind b:>th conscious and subconscious. It is possib~e 
th:it :1 plrticular kamn acti.; up::m another karma in a friendly 
.,,:ay or in :1 hootile manner. The philosophy of prayatcitt.'l or 

pca:rncc dcp,:m·J,; on thi~ fact. In the Cls!! of karmas therefore 
we n0tkc that there m:ty be hostile knrmas or friendly 

!:;1rm:,s or k,innM which me neutral. It is true that n karma 

u~11,;:;~ it i; :t':tcd up1n ~omc countcr~forcc is never de;troyed. The 
or1iy },~r:it~rn.1.t<~ w:iy of the <lc;tniction of karma i<: to enjoy or 
! u'fr:- it-. co~H::~u.'.mc.c•. v:ithout an;,· compl:tint or murmur, 
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'snabhukta:qi k~iyate karma kalpakotifatairapi : ( .; Pj=ffi. ,~ner~ cJi+f 
c~~). 

This Bhoga may be personal or even may be vicarioµs. In 
the case of· vicarious Bhoga it is necessary that the vicarious 
Bhokta should be unified in spirit· with the logical Bhokta un,less 
this· condition is.fulfilled it would be ag~inst the principle of 
nature to allow the enjoyment or suffering due to one person to 

another. · While this is true, it is also known that yogis and 

mystics both i~ the East and the West bluntly take upon them• 
selv~ the suffedngs 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 
a 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 t~ke 
recourse to an ideal which does not reject the ego and yet tries 
to shun its . evil reactions on mind and conduct. It is in 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 

_ t~ keep clear of the dire evil consequences of egoistic life. 
Briefly speaking this represents a stage of Sila in Buddhism, 
yama and niyama in P~tafijala Yoga and a similar life of restraint 
in Jainism. This is virtually equivalent to moral life and its 
working. This life of self-restraint, .truth-seeking spirit of 
non-agression and purity of character is the foundation of moral 
life. It has a 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 Git~ but it is approved by a11 the 
different 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~ It is 
well-known that in every pha~e of life a man h_as to work out 
his i~dividual karma which is intimately associated with the· 
collective karma of the world. The question often ·presents itself 
whether moral life arid spiritual life may co-e~ist and whether 
these two act and react upon eacµ other. 

-· 
We have studied in the · foregoing page~ the question of 

Prarabdha and its effect on the higher life of a man The impli-. 
cations of moral life do not necessarily touch th~· f~cts. of spiritual. 
life. In other words the propriety or impropriety of an action . 
in moral life does not arise in the case of a 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 ~he 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 - Puru~a or a God-realised person._ 
The fact is thatin the case of an ordinary man iri the moral ~ife_ 
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 ·or the 
whole thing· is that a Jivanmukta does not feei' 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· Jtvanmukta 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 · 
associated with him in any way but i~ the effect of the Divine 
wm acting upon him. The action of Divine will i~ above judge: 
111ent but the action of human will is· subject to Judgement. In· 
the Jivanamukta, the ego having disap1,eareci arid . being rcpla~ed www.holybooks.com



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 th~ Supreme will in the act of dispemation. In this C~Iin~cti~n 
we h,;we ·had occasion to say a good ·deal when we referred to the 
diffe~ent 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 TirthaJ:i .. 

kara or a Ji:vanmukta purU§a. Acarya 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 relat'.on between spiritual awakening and teachership is 
very mysterious for though it is true that every teacher i. e. world 
teacher is an awakend person it is not conversally true that every 
awakened person becomes a teacher. In Vedantic thought which 
is generally followed by many a thinker, Aparok§a Jiiana or 
immediate Intuition of Brahma does not necessarily mean Jivan• 
mukti which is a state of a world teacher, In the scheme 
of thought usually accepted by Vedantic thinkers the entire 
course of spiritual evolution is divided into seven stages or Bhum.is 

· which need not be described here in detail. Of these stages the 
fouith stage is certainly present., the state of Aparok~a Jiiana-a 
state in which the Supreme Truth is into it by immediate aware-
ness. · This is 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· Saiicita karma 
totally and this knowledge has also the effect of converting the 
Sadhaka who was an, egocentric man till now into a witness and 
as a result of this the Kriyamai;ia 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 Jfiana but the past karmas, th?se which are responsible 
for the generation of this body and for determination of its term. 

of existence and nature and quantity of experience :cannot be 
destroyed by Jfiana. The other section of the past karmas which 
is known as Saficita or accumulated is saiq to be consumed by 
the fire of knowledge. Now the question is whether the soul which 
has acquired wisdom can be regarded as liberated soul in, thi.s:life~. 
The answer is that the mere knowledge, of Brahma is not sufficient 

to guarantee Jivanmukti which presupposes ·a complete purging 
of or a purification of the physical or mental vehicles of the 

Atma. For this even after the attainment of immediate know• 
I.edge., liberation cannot take pface 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 
Manonafa and Vasanak~aya or in other words Bhutafoddhi and 
Cittasuddhi 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 S§.stras the 
purification of body and mind follows as a consequence. If 
after this purifiration immediate knowledge arises, it is immedia• 

tely followed by jivanmukti for in this case the impurities of 
body and mind having ceased to 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 awakeni~g ~fa particular Atma does not 
in any way entitle it to be a teacher of the other Atmans. This 
is a general vie\v which is shared by the Buddhists as well as the 
Jai.nas. Among the Buddhists, if we study their views synthetically, 
considering the development of thought from the earlier to the 
later i. e. from llinayana to. the :Mahayana we shall find ,that it is 
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not possible ro·r ari 'ordinary person to become a world. teacher or 

Buddha even if he is awakened and is perfectly entitled to the 
realization of Nirv~n.a. A Sravaka ·or the old school who has 

realized the pudgala nairatmya or non-entity of the ego can 
a·spire after nirval)a in due course of time which will enabie·him 
to become free for ever from the evils of the mundane existence 

but even though he may be deserving nirva:J3.a and may attain 
to it, he cannot be a teacher of the world and it is for this reason 
that in th_e later path i.e. .wfahay~n~ it is urged that o~e has to 
beco~e a Bodhisattva and has to pass through stages of perfec
tion in order that he may be able in the last or tenth stage to 
become wort~Y, _of becoming a world teacher or Buddha. Quali
fications for nirvat;ta are not exactly identical with the qualifica
tions for becoming a teacl~er ~ In the language of the Buddhists, 
Prajnli as welI· as Karut;ta have to be cultivated. And even in 
Prajfia, the old SrutacintabhavanamayI Prajfia of the H1nayana 
has to be replaced by Bhumipr~vi~ta Prajiia 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 as in Ved~ntism. In Jainism also we 
find practically the same position. In the course of fourteen 
Guii.asthanas, one finds the place of world-Teacher or Tirthan • 
kara in the thirteenth and the fourteenth Guoasthana is intended 
to represent highest perfection or Siddhi. It is w9rth noting that 
every competent soul if it is duly qualified may aspire after 
~erfection or · Siddhi but any and every soul cannot have the 
ambition of becoming a world teacher. 

There are certain inherent properties which are needed for 
the. life of a world 'teacher but these may not be necessary in the 
case of an aspirant after perfection or Siddh1. · In the Patafijala 
Yogadarfana also, we have a simila·r view in regard to vivekajiiana 
and vivekajaj~ana. Vivekajfiana is needed for Kaivalya and 
every human soul if sufficiently qualified may aspire·after it but 
Vivekajajnana is~ different qualification which is net needed for 
Kaivalya but which accounts for perfect knowledge and lordship 
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of the soul. The origin of Vivekajajnana which in a sense is the 

highest Vibhuti of a yogi is not necessary for entry into Kaivalya. 
All these currents and cross-currents of thought in the different 
philosophical systems of 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. This is 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. 

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 
circumstance5 to pleasure and pain t..> humanity, thinkers are incli• 
ned to base such phenomena to moral causation. It is very important 
point for consideration whether the world as ~e find it represents 
a moral order and whether pleasure and pain as is experienced 
by m are ultimately explicable by the theory of moral causation. 
We confine ourselves to India and we ·find that even in the earlier 
stages t.here 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 
e·,en pleasure and pain as experienced . by human beings are 
camed by physical causes alone and that there is . no justification 
for assuming a moral factor associated. with the physical causes www.holybooks.com
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There are ways of thought which recognize causality but not 
moral causality and there are other ways of thought w!iich do 

not recognize causality itself. In India, the stand-point of the 

Lokayata philosophers who were divided in their opinions is 
: worthy .of special study. The doctrine of Svabhavavada is a 

very old doctrine and is associated with many systems . of thought 
in ancient Ind~a. . Svabhavav~da implies natural causation • 

. It denies supernatural causation but it affirms .the principle of 
, causality within. nat~i·e itseif. It does not mean. that things 
come ~bout at randon. The Carvaka System which is usually 
described as Supporters of the Svabhavavada doctrine do not 

. deny causaiity altogether but they reject the principal of moral 
· ca~ality 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 ~hich 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 co11ocations. 

The sutra attribtited to Brhaspati which is supposed to be 
a standard work of the Carvakas ·or Indian Materialists reads
+fcWNi<1a;:R1-0 lq~ , This means that Vijnana or cdnsciousness is 
n.ot an attribute of Atma as distinct from body but is a property 
of the body itself when the elements of the body are in a specific 
combination. These thinkers known as materialists do not believe 
in Adr~ta i.e .. Dharma and Adharma or Apnrva as existing as 
property of the so called eternal human soul. When it is sa:d 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 
a. strong faith in the causal operation of the physical order 
without an imposition from the moral plane. The realists of 
the Nyayavaise~ika schools., Mrmfuhsa school and the empirical 
school of Vedanta are strongly in opposition to the view
point of the S~abhavavada or natural causation and are inclined 
to think that without the iriterposition of moral caus~ such as 
Dhanna and Adharma or Ad~~ or· Apurva, there can be 
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on explanation or justification of pleasures and sufferings existing 
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 Sa.pd and Vara has a v_ariable 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 us take for 
instance the story. of the birth of the twin s~ns of Diti, the wife 
of Kasyapa. These two sons were Hira'Q.y~k~a and Hirar.iya_ .. 
kasyapa. 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 h.our, ~ame1y the ·pious moment of evening 
worship. Kasy~pa 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 N~raya'Q.a in his Divine Abode 
V;_iikuQ\ha. It is known from PauraQic records that they treated . 
with. insult_ and ins~Ience the four ~~is-sons · of Skanda, 
Sanatana and Sanandakumara who were well known mental 
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sons of Brahma. These ~~is were exemplary Brahmacarins 
and Vfere ideal Paramaharhsas being five years of age. They 
were ideal Brahmacaris and also ideal Paramahari1sas recognized 
as the exemplary Ordhvareta r~is known in history. The term 
Ord.hvareta 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 Vaikm;,1tha and wanted to 
see Naraya"Qa personally. Jaya and Vijaya-tbe doorkeepers 
seeing them coming in a naked form apprehended personal 
insult to Narayal)a and prohibitted their entrance. The result 
was that on this insulting behaviour the E.~is were enraged and 
cursed them to fall down from their heavenly abode and take 

birth in the family of Asuras in the hull!an world.1 

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 
per:;on concerned. The pr~rabdha which determines the birth 
of a particular body also determines the extent of duration of 
that body i. e. Ayu. It is h1wever, noticed that in special cases, 
the pr~rabdha determining the term of life may be changed. In 
the Mahabharata we have the well known example of Bh1~ma 
with Pr~rabdha in the form of Ayu was changed by the Divine 
Will as expressed through Sr1krg1a. It is said that Sr1kf~J)a after 
the Kuruk~etra war went to Bh,~ma with Yudhi~thira and asked 
Bh'i~ma to give sotind advice to Yudhi~!hira who was then greatly 
depressed in mind after the war in which many of relatives i. e. 
near and dear ones were killed. Sr1krg1a requested Bhi~ma 
then to give Yudhi~thira proper instructions based upon sacred 
scriptures. Bh1~ma was then confined to bed being smitten 
by arrows and wa:. 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 Yudhi~thira as suggested by 

l. Bhagav:i.t:i. 3.16. 
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Srikrgia. He asked to be forgiven. Sr1krg1a sympathised with 
Bh1sma and offered him a boon or vara saying that his term of 
life ~as being increased by Sr1krg1.a by fifty six days arid 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 be would be free from 
hunger and thirst and any other trouble and disturbance of the 
brain. As a result of this boon from Sr1krg1a Bhl~ma was 
restored to health and became free from· physical and mental 

troub1es.l 

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 'Hvara. · In the first place we come across. currents 
and cross currents of thought which . reveal a curious position in 
rega'rd to the problems connected with karma and Hvara. . How-

. ever we find that there are system~ which do not. believe at all in 
the existence of either karma or Hvara •. · These are the rnatedali~ 

. stic systems of Carvaka and similar other. thinkers.· ·We know 

. from reports on these systems that they did not believe in a moral 
· order af all so that the question of karma along with its con

sequences to be experienced in heaven or hell does not arise at a11. 
In the same ways there are systems in which karma occupies a 

· place of importance but Hvara is not at all recognized. ·· These are 
: the systems of Buddhist and Jaina Th.ought.,. for in. both these 

systems, the position of karma is very very important but there is 
· no ·recognition of a supreme moral gov~rnor to control karma. 
: They believe in the rigidity of the law ofkarm~ 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 fo the exist
·. ence of Isvara as a· cosmic.conscious force to administer the laws 

of karma.. The Buddhist does not believe· either in At~~ or in 
I 
! 
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Parama~ma. He believes in momentory consciousness entitled 

Pravrtti ·vijiHina which functions as separate units in a series 

called Alaya vijfiana. They are inclined to think that what other 

philosophers describe as Atma is in fact no other than this stream 
of momentary units of consciousness entitled Alaya vijfi ~na. So 

far as Isvara is concerned, the Buddhist either of the ~Id s_chool 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 nirma.Qakaya, Sambhogakaya 

· and dharmak~ya but the nirmaQ.ak5.ya is no other than the 
Buddh:i who is a human being in a state of perfect Enlighten
ment. In other words nirmaQakaya is identical with the 
hi~todcal Buddha known to us who is neither isvara nor isvarli• 
vatara. The Sarhbhogakaya represents a higher conception of 
the Buddha engaged in teaching the higher beings called the 
Bodhisattva~. The third k:tya known as dharmakaya represents 
the essential nature of the Buddha which is no . other than truth 
itself. None of these Buddhas i'l identical with Isvara from · any 
point of view. In way the same the Jainas also did not believed in 
the extsience of Hvara 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 karnia. Hence though Acaryas like kunda-
. kunda, and others believe in Paramatrna they do not believe in 
· l~vara either as a creator or as a uni~rsal teacher (Guru). 

The Nyaya and Vaise~ika systems believe in karma as well 
as in Isvara. . 'They say that karma is an unseen force .(Adr~ta) 
which is not s_elf..conscious nor self-governing. It is a 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 t):iat proper res~lt 

. may be produced_. T~ese ·philosophers say th~t karma is con. www.holybooks.com
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trolled by 'isvara 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 quali"ty 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. I~ 
a plain language these philosophers say that these human-beings 
do· the work-good or evi1 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. Jnspite of metaphysical differences between the 
realistic Nyayavaise~ika and the monastic Vedanta the Brahma• 
sutra-( tf'Ml=ffi i3'q-q'ij; ) indicates clearly that in its view the fruits 
of karma are distributed -by 'isvara, of course according to the 
principle of justice. This position of Vedanta is maintained br 
all the systems affiliated to the school of Brahmasutra. Vai~Q.ava 
Vedanta or Saiva Vedanta uphold the same opinion in regard to 
the relation of 'iswara with karma in this respect. 

In systems which do not believe in the existence of Hvara 
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 Isvara. The S~rhkhya 
Acarya who does not believe in .the existence of an eternal Hvara 
and the Mimarhsaka hold this position which is analogous to the 
view P?int of the Buddhist and the Jaina~ These four systems 
hold a common view in regard to 'isvara but their differences in 
other respects are substantial. It may be pointed out that except
ing the M1mamsaka, the position of the · others is m:ore or less 
similar. The M'imarhsaka is a staunch advocate of the karma
ka:Q.Q.a of the Vedas ~vhereas the other three have no such belief. 

· Though Simkhya 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 froin this point of view is at par with 
the un-Vedic Buddhist or Jaina. It may be ~ointed out in this www.holybooks.com
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connection that by the word Sai'1khya we understand in this 

context the system of Kapila whose Sai1khya sutras are available 

to us. To this school belong the ancient Acaryas like Paiicasikha, 
Asuri and others hut Patafijali's yoga school though regarded as 
a form of Sa11khya with the conception of Isvara added to it 
holds a different view .. Patafijali believes in the existence of isvara 
distinct from Puru~a or Atma. In his opinion Isvai;a is not like 

an ordinary puru~a ( 25th principle ) but is an extraordinary 
puru~a ( Puru~avise~a ) ( the 2 6th principle ) who is for ever free 
from the action of Klesas ( ignorance etc. ) karmas ( right and 
wr~:mg) Vipaka ( maturity of karmas ) and Afaya ( the psychic 
dispositions which are the after-effects of action ). 

The yoga view of Patafijala unlike the Nyayavaise~ika and 
Vedanta view holds that Isvara 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_ k<lrma 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 Hvara for the saving knowledge 
they impart to humanity. The Sr1tra runs thus-Sa pilrve~amapi 
gurul1 kalenanavacchedanat. ,.:r l{_~trrqfq- ~~: <fiM<TGicf'0~Ft<'fra:. I 

From a study of Indian philosophy we come across systems 
of thought which hold that lsvara 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 re::st upon the person ,vho 
has performed the action but falls back ultimately on Hvara who 
inspfred the person concerned to do the particular action. In 
this opimon the moral responsibility of an action does not rest 
on the performer of the action but rather on the Supreme 
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1svara who inspired the performance. The following well· 
known couplet points to this view-A}iojanturamfoyam ~tmana'\:l 
Sukhadu'\:lkhayol;t. Hvaraprerito Gacchet Svargarh Va Svabhra~ 

meva Va. ar~T~"U~1<1lS=!T~ am~: ~:~ljt: I ~Rat 71~ 

~· cfT "!(cl~ cfT 1 This is the view of Saiva Darsana as expounded 
in the Sarvadarsanasaihgraha 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 'isvaravadins some belie:ve this and think 
th;:it 'Hvara 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 Jsva1 a 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 who1e outlook. According to some the human will is free 
and man is morally responsible for his action. According to others 
the humc:J.n ,;.vill 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 
imposition from without., 

L 

. There is a rule recognized in Indian philosophy which may be 
expressed as, I< arttrtvabhokt:rtvayal;l Samanadhikaraija niyamal,1. 
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This rule implies that the principle of justice demands the 
exp ~rience 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 word, the doer of an action himself must 
reap the consequence3 of his action and not another person, 
0.1e 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 
implies that it is also po3sible under spzcial circumstances to 
inidgate, elevate or nullify altogether the possibility of the fructiw 
fication of the original action. If a man commits sin it is 
natural that he should suffer for it. The principle of moral 
justification demands it and the law of causality supports it but 
as love is supp·osed to be the fulfilment of law it is possible to 
overside inexorable character of law by the superior activity of 
the principle of mercy and lo;e. Mercy or love as a divine 
virtue does not contradict law but fulfils it. This is practically 
the ~pirit of what is called vicariom atonement. Ivlan sins and 
'God-man' ato.nes~ 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 
_immunity 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 per:ion 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 unpleas~nt consequence5 wMch 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 law by c?mpassion or grace does not militate against 

the rigidity of the law of karma. 

In the Nyaya-vaite~ika system of ancient India which reflects 

in this matter the spirit of entire Indian philosophy the definition 
of Bhoga as Sukhadu]:ikhanyat_arasak~atKara ( '!J,<a3,:~~~fctfiK) 
has been purposely interpreted as Svasarhvettasukhadu]:ikhanyata• 
rasak~atkara ( ~\l~~:<aT"~a-~ReITT{ ). 

The implication is that Bhoga in the technical sense is the 
consequence of karma and this karma can only refer to the 
Adr~ta inhering in one's own Atm~. This shows that the expe
rience of pleasure and pain r.;sulting from the Adma inhering in 
another Atma is not Bhoga. This sort of experience is found in 
Y ogins who are powerful and compassionate. This experience . 
is really vicarious. .It is 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 \vay 
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 Karm;ia is sometimes found to function 
as an active power ( Karm;iabala ). In such cases the mere 
appearance of karm;ia or compassion is enough to· mitigate or 
even remove finally the sorrows of other people. The sorrows 
are there in consequence of the evil action of the person concerned 

. but i~stead of being suffered they are 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 justice 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 se~ies 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 ma-qner the way 
in which the sleep is broken for the first time is also similarly 
mysterious. 

We have scattered accou.nts of the way in which the first 
awakening takes place and from this we shall have to deduce 
our own conclusioqs. 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 
YathapravrttikaraQ.a ApO.rvakaraQ.a, AnivrttikaraQ.a etc. This 
~mplies that though the A vidya 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 soul in an 
undeveloped condition from eternity. In the f!).Undane life of 
the soul, in course of time at some unknown moment the seeds of 
Vidya begin to express themselves. When this particular 
moment arrives one cannot say, but it does come sooner or later 

· in the life of e~ery soul. At that time it so happens that the 
function of Avidya be~o~es suspende' as it were for an Antar
muhO.rta and the first glimpse of enlightenment begins to reveal 
itself. www.holybooks.com
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It is only for a short m')ment and after its self-revelation, 

it disappears. It being an eternal power it continues to assert 
itself. A struggle between the forces of light and darkness 

folloNs. The result is the conquest of light over· darkness .. This 

is the history of the origin a·na 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 o: 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 de'iires known as Kamadhatu. It is said 
that due to the virtuous deeds he vyas translated into ·highest 
heavens or Svarga as a 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 ma~ter of fact he readied the 
farthest point of the universe first through medftation of form 
and ultimately of the formless i!l all its stages, hut inspite of 
this great achievement he found to his surprise that he v,;as not 
able to reach the ~ealm of truth ·or he 'could not have a perma• 
nent status in the realm ·of his realization and had to turn back 
to his original position. This revealed 'to him the great truth 
that insp:te 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 a.wakened 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 1he true awakening in the form of Samyagjnana or 

true J-a1owledge 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 Lokakafa or the infinite space of 

world structure, and attains to a position of Siddhi midway 

between Lok~kafa and Alok~kafa. The Siddha in Jainism repre
seI)ts the perfectly awakened soul free from all karmas including 

the Aghati karmas.· It is a state beyond that of the T1rthai1• 
karas even. In this connection there seems to exist a distinction 

in conception regarding the relative status of the world teacher 

Tirthaf1kara and the status of a Siddha who is no longer a 
world teacher or Tirthai1kara but has risen into perfection. 
This difference is notable and deserves to be carefully studied. 

In the Tantric concepti_on of Hindu CultureJ 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 Jong slumber 
of the soul as the sleep of the KuQa_alin1 Sakti. Its awakening 
is effected by the divine power of grace from the Guru. The 
Tantric teachers say that the perfect awakening of the Kut)t;lalin.I 
results in a total conversion of the human soul into the divine 
spirit. The whole process of transformation of the human into 
the divine isheralded by the influx of Suddhavidya 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 Ai;;iava 

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 
time and gets mature under this influence. When the maturity 
is sufficiently complete, light of grace falls upon it and breaks 
it away. In this view the awakening of the soul at a particular 
time and under particular circumstances is co-e·vel with the 
perfect maturation of the natural coating in course of time. www.holybooks.com
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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 aod the 

action of time upon the fallen soul determines the momer.t when 

the coating is to disa?pear. 

From every point of view the_ awakening represents a state 
when the bind;ng power of karma or of ignorance has been_ 

reduced to its minimum. The beginning of the awakening and 
its last stage repre1;ents the degr~es of the elimination of Avidya 
and of the disappearance of karmans .. 

N 

In Indian philosophy we 6.nd that in almost every system of 
thought there is a special consideration for disinterested service 
of humanity and the world at large.- We find expressions like 
Sarvabhutahiteratal). ( tfcJ~fil~\ff: ) or Sarvabutahi°ta sukhaya 
( -~~m=!~ ) 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 f ~om service rendered by higher authorities who 
are respon5ible for the immediate administration of the worldly· 
affairs. Good \Vorks done in the world by ordinary people in 
the way of Seva are regarded as meritorious action and are 
naturally class1fied under the category of virtuous deeds. This 
is really speaking identical with PuQya karma or dharma or 
kufala karma according t~ Sastras. This sort o_f 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. This is what· we have described above as 
cosmic karma or Adhik?;ii:ika karma. 

• I 

It is well-known that the administration of the entire world 
is immediately in the hands of great souls who have shaken off 
the ignorance of maya and risen above into the pure world of 
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matter or ~ahamayr:i:. These persons who are in the higher 
. world are gifted with supernatural po\vers 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 Puru~as are Brahma, Vigm, 
Rudra, Hvara and Sadasiva and the lower ones are those 
associated with Sudhavidya, isvara, Sadasiva 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 lower order have to engage themselves in 

avitiescti or karma in connection with world-administration. 

Now this karma of the Adhik§:ri personal is altogether 
different from the karma which is associated with the soul wande
ring 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 
( Prakrti and ma ya ) is crossed but the karma of th:se 
supermen is of a different character. The Siddhas are free from 
Avidya as usually understood and can have 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 lies a 
sort of Samskarn or Vasan~ which is unlike its namesake in the 
world of maya. This Vasana is innate passion for rendering www.holybooks.com
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service to others inspired by Karm;i.a or great compassion. It is 

this compassion or spirit of service in some form or other which 
binds them down to the world of mahamaya 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 Christi• 
anity as angels, archangels, seraphs, cherubs, etc. F'rom Agamic 

view point~ even this authoritative position or Adhikara is really 
a bondage and is ultimately thrown up after perfect self-realization. 

In some of the Vaig1ava works these world-servants are really 
servants of God and are known as kii1karas. They have according 

to them an everlasting life and remain as perfect denizens of the 
Divine .Mansion. For Vaigiavism, like Christianity recognizes· 
the fundamental distinction in the status of . Atma· and Para
matma. 
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CONCLUSION 

SECTION I 

· In the aforesaid pages we have entered upon a systematic 
study of the c~ncept of karrnan in the different systems of Indfan 

. 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. AU 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 Hvara, 
whether o~·thodox or :heterodox did not fail-to express their strong 
assent to karma as the basis of moral life-individual and communal. 

. In the orthodox systems, Purvamimarhsa had no faith in God but 
. were st~ongly ~onvinced of the truth of the doctrine of karma in 

.. moral life as the most important factor determining transmigration 
and destiny of men~ . In the non-orthodox systems Buddhism and 

: Jainism were both atheistic in the sense that they have no faith in 
· the e~istence of an Eternal isvara responsible for the creation of 
the worid or for the fulfilment of the human life and its aspirations. 
_A~ong the: brthodox systems like Purvam'imamsa referred to 
above; the S~Iiikhya system of Kapila did not believe in an 

. · eternal lsvara other than the human soul supervising human 
. activities .. The so called Hvara of Samkhya is not really a 
,. synonym of God as we really understand it but is the name of 

the ruler of a particular Brahma1;1a who has been raised to that 
position o~ account of his earlier sadhana. Such an isvara is 

. really no. other than a J1va put on a high position on account of 
his merit. The S_amkhya sutra namely-~~o:{(Paf~: ~ 1-shows 
that Sa_rhkhya admits those kinds of Hvara who are no other than 

· ordinary puru~as raised to a high position on account of past 
jnana and karma · 

' . 
1. ~pih's Sfunkhyad:,.rfanl.\m, III. 57, 
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Vve 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 looked 9-own 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 su.rvival of 
death. They had no faith in moral or spiritual life and were 
indifferent to virtu~ and vice. It is said that in ancient India 
this system ordinarily known as Lok~yata system and popularly 
recognized as carvaka 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, 1 being originally founded by Brhaspati t_o whom a 
number of philosophical sutras is attributed. They did not believe 
in the existence of Atma which they regarded as another name of 
the human body. One of the sutras ofBrhaspati lays down-~
[%~: ~:-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 ~Rfr-rG.f9~.1;i:."t It means that 
consciousness is a property of matter or· elements and not the 
quality of a distinct Atma. There is no mok~~, ·no svarga or 
naraka, no transmigration and no after life. They believed in 
the pratyak~a prama1;1a only, had no faith in Anumana or inference 
or sabda or verbal knowledge. 

1. In the R>;i;m!ya:r.ii1 (2. 100. 38 to 39), Ramacandra refers to these,h~retical 

sects known as Lok.~y.:tta in his speech to Bharata, In this context~ the 

commentary ex:pbins the \vord lok'!yatika a1 C!rvltkam,-ti:tnusrire:r.ia, 

Manu (2, 11) also refers to these Lok'iyatika Brl'ihmanaa. From study of 

the Pl'ili literature we find that Buddha had a positive ::i.version for the , 
Lok1tyata system (\Tinayapi\ak::i.! Cullavagga, 3~ 2). 
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It 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 Anumana or inference 
as they were convinced that there is no possibility of Vyaptigraba. 
In the absence of Universal measure, l~gical 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 tp.e 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 
1:11an dies, nothing is left of him except~ng 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 t9 state that the views of 
the. carvaka school have been well summed up by Madhvacarya 
in the Sarvadarfana-sarhgraha, in some short statements which 
confirm the views stated above.1 

1. ~~l(l~ +@T~ ~R: a~ 1 ~ u.cf a.tf1i-fil<GR01~: Fc'fitm~ 
~fw.!4ct~si'M~ I ~ ~~ WE ffi ~@ I QGJ~:-f~q 
~r 'i_~ ~4l<l' a~~~fu I q ~ ~mffff (~o ~l-tlZ~) 'ii@ I 

<;l~Q;:q~~ ~ · ~ ~i:rr 1 ~@R-=m ~f.=r ~ 1 SJ~"tl

'!'.l+ITUffi%J'41d}11.-i1a. <q~ ~~ 1 :irrr~re:fewuR'"l.:4 ~ 
~: l q ~ ~:~~~ ~ ~fa~ l ~T<m<rr 

~ s_:~ qR_tfl{OI ~<.::-1+11-;J~of m-qi«Jfrj_ I ™ +1~4f · ti~ls::--hl~-
21 
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Th~t Brhaspati was the propagator of this cult is evident 
from the following verse quoted by Madhva--al~~~ ~ '?ucr: 
~i +fBT~:, ef;[-{{\<!;i4tDiiliii ~Tf"f~f-i ~:~~ I 

They define swarga as identical with the pleasure consequent 
on embrace of a fomale companion ( ~~:.-w~'i\,i,!.\~lz-1*1',}. 1 hey 

define hell as a physical pain originating from pinching of thorn 
etc. They used to say that lswara 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 mok~a or emancipation is not 
due to knowledge but is due to the destruction of the body.1 

These materialistic philosophers were strong ad\·ocates 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 

~ ..... • ..... ~ c., ... ,.. • 
~l~+-lef!ll!fctll?,,"Q ti m~ cl~ 1c'f'=ffi~ I ~5.:~@<J,69<{:.:fTc:r 

~ ~~ \ ~ fu ~: tRfrfu ~ ~~ \ 'ii fu ~§cnT: ~ 
t'4@<TI" 'i!Tfil~~ I cl~ cfi~~ ~ ~W ti q@\4-_~if :i:f~a,, I 

:l\: Sarvadarsanasao:igraha • 

'l'he extract given in the footnote of page 113 sums up same of the views 
of this sect :-

(i) There are only four elements. Aklis;i is not accepted. Out of these 

four elements through a peculiar collocation \;hich results in the 
formation of body, there arises consciousness. When this collocation 

is deslroyed, death issues. This view is referred to in the Brhild1>· 

r:11:iyak:,. Upani~ad ( 2.4: 12 J--Maj(:.:fEl:.:f ~ v;~ +l~ ~~:, 
a1~cr ~M:.:i':8-lfu 1 .=r ilc?:I ~EITfur 1 -

_ The body as qualified by this consciousness is usually known as 
Alm?!:. There is no justification for belief in Atma as distinct from 
the body. 

(ii) Perception is the only Prnmi!l}a. It is acceptable to the wise. 
(iii) Puru~i!rtha or the tru( object of human striving is wordly p]~asure 

such as that which is generated · by embrace of a female co-partner 
etc. etc. 

1. Sn.rvadarsanasamgraha-Citrval-.adarsana. 
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actually a sfltra work as the school attributed to Brhaspati. As a 
matter of fact some of these sutras have already been found in 
different works;1 

.. 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 ~itter 
opponents of .the doctrine of karma or dharmadharma as taught 
by the Verlie, Tantric, ~uddhist and Jaina thinkers. In Pali and 
Prakrta literature the Buddhist and Jainas denounced in very 
strong terms the doctrines of the Lok a yata heretics. In the 
Vinayapitaka there is a reference to chavaggiya_(~ac;lvarg1ya) 
Bhikhus who were ·notorious heretics. The Buddha did not aIIow 
his disciples to mix with them. The attitude of the Nepalese 
Buddhists as found in Saddharmapun.c;lar1ka is similar. In the 
Bhagavatr sf1tra of the Jainas, their view is described as michya 
dit\hi 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 do~trine.of karma which represents 

1, Compare Pt, G. N. Kaviraja's paper on "Theism in Ancient Indfa" in 

his book "Aspects of lndfan thought." 

'l, In regard to the origin and spread of the Ajfvih sect from th~ time of 

Buddh:1, the reader is referred to a recently published work 'History and 

doctrines of the Ajfvikas' by A. L. B:,sham, published in the ye:,.r 1951. 

Also see 'Aspects of Indian thought' pages 45 to 71 in which Mm. Dr. 

Gopi Nath Kaviraja has dealt with all the heretical sects which flourished 

in Ancient India more or less in the El\rly Buddhist period, These sects 

were nomin:i.lly referred to in the Svctr>svctarn Vp:1ni~:1.d ::,.s K11:w:tdr 

( ~ ), Sw.:,,hh~v.:wadr ( ~ ), Niyativ:.dr ( fu<rr:~1 ), 
Yadrcch!v:tdr ( ~[-"c.W=ll.fl ) etc. who were more or Jess ant:,.gonistic to 

the freedom of hum:m wilJ. 
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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 'Susruta Sa1nhita' 

where it is said-i4\lJ .. Al~T ~ ~:, B"f ffiBl qif~ ~fu ~fu
cff~: I 

In this sense, niyativ~da and karmavada are practically 
identical. In the same way, ~hen 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 uriseen 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 wi~h K~lavada, 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 w~ have tried to represent the doctrine of 
karma as it was presented in the al}:thoritative 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 Jaw 
which operates as an'. inviolate principle in the philosophy of 
karma. It must be remembered however that this determinism 
is not identical with so called fatalism ,~hich 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 saying of the 
Hitopadefa runs thus-~ ~ ~ ~ aJl<+l~lfclll t ~ fu: ~ ~ 
~: ~ 1 · The doctrine of k~r.ma i~plies 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 guar~ntees a free human ·iife. 
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SECTION Iii 
In the course of our study of the doctrine of karma we 

have concluded by pointing out tl{at there was in India as in 
other countries a large number ·of .free thinkers, persons who 
thought over the world·problem in their own way and who had 
absolutely no interest theoretically or even practically in moral 
life, persona] or social. These people were scattered in different 
parts of the country and followed different lines of thinking and 
IDO\'ed throughout different parts of the country. They went with 
diff~rent 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 Ka.la 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 ir:i · 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 we;e known as svabhavavadins. The doctrine 
of svabhava as an ultimate principle of interpretation is not 
denied even by the orthodox people.1 Madhusudhana Saraswatf, 
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 svabha.va. 

l. CJm.:i1rc M.i.dh iud.:i.n Sir.:i.s\v.:i.ti's statement pointed out by Dr. G, N, 

K1virJ::j;,. in hi.; boo~ "Aspects of Indian Thought." 

--; 
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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 Adr~ta 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 v!ews in the Svetasvetara Upani~ad shows clearly that 
during the period of this Upani~ad 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. 

Saying sp far, I 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 physical 

, 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 primitive· maya which is the basis of the physical creation. 
The ego sense ·is ba~ed upon the primitive nescience (Ajnana) 

· which identifies th~ soul with the b~dy. 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 ignoranc~, th~ ~gent of a pa~ticular. action, he is ]Jound 
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under logical pressure to experience the pleasure and pain which 
is the outco.me of that action. Karmaphala is connected logically 
with the p,1rticular 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 
maintains. This maintains justice and order in the economy of 

· ~~man life but a truly spiritual person through his ni~kama karma 
Is ~hle to purify his mind and in consequence of this mental 
purification (cittasuddhiJ, he feels that he is an inactive person 
and is .not in any way associated with any physical activity 
connected with his body. He feels himself to be the pure Atma, 

free from ~II action and quiet in nature. He feels further that all 
action proceeds from the function of the gui;ias of the Prakrti as 
maintained in Samkhya thought. So all action is practically to 
be attributed to prakrti, though it is superimposed on Puru~a but 
Prakrti or Nature being insentient cannot be doing anything of its 
own accord. It 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 Juana. This is followed by a knowledge of Paramatma 
which implies Bhakti. In the next step as shown in the G'ita. we 
know that Paramatma or Isvara dwells in the heart of every 
sentient being guiding all his activities through his inscrutable 
power of maya. It is thus found that ultimately man is not 
responsible ·for any of his actions. Of course this is the experience 
of a wise person and not a worldly man. He then realises that all 
his actions without a single exception were produced through 
may a by isvara living in his heart. They were in the ear Her 
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 al 1 due 
to Maya 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 takes him up at this moment and trans-www.holybooks.com
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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, it is a 
sort of fatalism. In the second stage, it is a moral force and 
recognized as such 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 Vaigiava 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. 

' ·~---
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APPENDIX I 

.It 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 
Brahmanical 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 is 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 histo1·y of Ch11istian Literature cannot 
hut recognize the fact that even in Christianity the doctrine of 
r.einca:rnation 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 
karma etc. Colonel Olcatt and Madam Balavatsky have done 
enormous· work on Theosophy. According to Annie Besant, the 

noted theosophist, the knowledge of. karma removes human 
thought and d·esire 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 
expressions of the divine essence and we live and move within 
them. They are forces which set up conditions amid which we www.holybooks.com



[ 332 j 

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 karmn 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 utmo~t passes into the 
reservoir of our forces and the· failure of today means the victory 
of tomorrow. 

APPENDIX HF 

Dear, 

•••••. The question of Daiva and Puru~akara is a very 
complicated thing. To approach this question through logic and 
reason is futile. I have thought over the matter. The conclusio,n 
I have arrived at is a simple one. That is, we should always 
remember and never forget that Ultimate Truth is One-so this· 
Dah.ra and Puru~akara with their apparent diff~rence, .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 bas 
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 
se.veral 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 
Puru~akara'' are nothing but the play of One Consciousness. So 
the vet'y same thing which is there as Daiva determining some· 

'l. Sec Footnote l, p. 10. 
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body's fate, is also changing that determinism by its intervention 
as Puru~akara. But never forget that both are one and the same 
thing in its source, corning 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 
Paiva of one lev~l of consciousness by the Daiva of a higher 
consciousness is puru~akara 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. But in his mind he can be 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 
'puru§alcara' 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. :rvfan is nothing but a 
combination of different vibrations of consciousness, gross and 
subtle, which are continuously changing. '\Nhen we say 'Daiva', 
-it is nothing but ari approximate vision of the future according to 
the present relationship among the different vibrations of conscious
ness. When we say 'Puru~akara' it is nothing but an effort to 
c~nge the present relationship so that it can affect the future 
and change the 'Daiva' or an effort to maintain the present 
relationship and fulfil the 'Daiva'. But this •Daiva' is not at all 
fi.,ed or unchangenble as there are many fates in so many levels, 
for one man. You can say it is something like dialectics of fate. www.holybooks.com
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. 
As there are so many levels of fate: 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 Puru~akara arc one and the same 
thing. Because in that ]eve], everything is supremely free. By the 
intervention of that supreme and conscious freedom, one can 
chnnge any fate of lower level. 

That is why prayer to the Divine is so much effective in 
completely changing the predeterminisrn of the lower forces.' 
Divine Grace is supremely free and it can do and undo anything. 
It can change and alter any: 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 ris~ to that level, automatically all 
the facts of determinism or 'lower level begin to crumble down 
automatically. 

So, the best form of Puru~akara is to completely surrender 
tq the Di vine 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 'Puru~akara' 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 solved 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 THE 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 
gospel of karma and it is also true that there is a stage in human 
'Iife when karma as such ceases to be a living force and makes 
room 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 Annamay~kosa 
( '3'.F.i'"li4tfil~t ), Pra~amayakosa ( ~101l-12lcffi~I ), and Manomayakosa 
( +r.tt+li4<hl~t ), 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 
a man represent the three-fold characteristic of human life-mani
fested in the waking state when the senses 'function in relation to 
the outer world and the mind.: The dreaming condition when 
the senses work inward as it were ahd 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. All these three work in rotation and this is genera! 
hµ_man life. In the case of ordinary man, ·these three stages are 
evident but in the case of subhuman creation the consciollsness· 
functions not in the waking condition but in a state of drea~like 
acti · · ~itzes arid lower down in· this strata of creation there is a 
s_eries of inorganic and unorganised beings where we might say 
the state of dreamless sleep prevails. In no case · do we find a 
state be d h . • h T yon t ese three. What 1s technically known as t e 
U un~a, is not a normal state with ordinary ·humanity. In the 

pani~ads where the different kosas are mentioned, we find 
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a reference to the Vijfianamaya and · Anandamayakosas. In 

an ordinary man, only three kosas ~re active. In the lower 

subhuman creation, only the Anandamayakosa is active. In 
the higher subhuman creation the Annamaya and Pran.amaya

kosas 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 kosas. The so called 
Vijfianamayakosa 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 
evolu~idn of Vijiiananiayakofa is practically the beginning of the 
way to supermanhood. The life of a man during which karma is 
functioning is the Hfe 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-cn1f~ atc/i~G:J;;q+I... 1 The infinite varieties of life 
consciousness and existence in the different worlds are due 
exclusively to ~rma 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 ·10 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 o\vn ego thro~gh 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 
hut 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 beginning of the formation of Vijnana

mayakofa. The Vijnri.namayakofa 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. Vijnanamayakofa, 
once attained, never leaves a man. A man becomes a superman, 
when the Vijfianamayakofa is evolved. The lower state of 
Manomayakosa was a period of moral activity based upon 
individual discrimination and ego, The higher sphere of Vijnana
mayakofa is guided by a higher divine power and never functions 
und~r the impulse of karma. Man is free from all karma when 
he realises his Vijn~namayakosa. He is now free from the need 
of transmigration but there is no ego in him. With the advent of 
Vijn~namayakosa begins the spiritual life in place of the moral 
life whicli existed before. ·Viji'ili.namayakosa 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 Anandamayakosa. The Anandamayakosa is beyond 
the Vijfianamayakosa and it presents the joy and felicity of the 

pure divine consciousness. There are different stages in the 
.Anandamayakofa. All the stages have to be gone through. The, 

.Anandamayakofa represents the Divine Life as distinguished from 

the spiritual life. It thus appears that moral Jife 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 (~) and we proceed to the Organic 
or ~ I These two constitute the we] I 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 Pral).amaya
kofa is followed by the Manomayakosa and this is related to the 
advent of man with the human body~ The ego comes· in. The 
evolution of Prakrti disappears apparently and man goes on with 

his life of karma. 
What we have said in the foregoing pages in connection with 

karma pertains to this period and not to . the earlier. period of 
Annamaya and Pral)amaya and not even to the later period of 
Vijfianamaya and Anandamaya; Karma is confined only:to the 
Manomayakosa 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 Vijfianamaya and this is 
followed by the Anandamaya stage in a man correspondent to·tbe 
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. Manomayakosa. Human wi11 then 
preponderates and _there is· _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 Vijn~namayakofa. This is a state of genostic consciousness. 
This is followed by the Anandamayakosa. All this movepient i::i 
under the law or evolution. Finally man becomes a superman
agnostic being and God Himself. This entire movement is the 
movement of man becoming Gqd. Just as God becomes man 
similarly man also rises up to the level of God. The activity of 
k:'lrma comes in the middle, not in the subhuman and not even in 
the superhuman. It has its own moral significance but ultimately 
Jt disappears. 

APPENDIXV 

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 Jaw 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 
its 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 Ta:ntric philosophers are coated with a 
three-rold cover including what is usually called the seeds of 
karma. From a study of the vast occult literature both Vedic and 
Agamic, 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 di~criminative knowledge ( fcfctcfi m;;) 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 
~elds of usual karma activities. Such souls are not of the sakala 
type and belong to the spiritual regions beyond the bounds of 
prakfti, · Such souls may belong to different categories but in all 
.cases they seem .to belong. to higher regions, where the usual law 
of transmigration do~s not function. To make my point more 
clear, I should like to state that about the usual transmigratory 
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worlds to which sakala souls belong, there are regions whe~e higher 
souls dwell for untold aeons, who have not attained to perfection 
from the hgamic view point, but wlio yet ha~e gone beyond the· 
planes of life and activity within the regions· of pr·akrti. , I am 

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 sripercosmic regions who under 
the orders of the Supreme Lord come down on the lower piane 
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 Paural)ika 
literature. The great Sankaracarya speaks of similar souls coming 
down in the past history of the human race. 

He says:- . 
~q(.:tRa+-1: m:raerrstfr~: 4(+\~i{OJ ~ ~qR~ f~: W'5: ~ C ....;.,, 1"1911"-:.-;. ~''3'''' 

;_-i:;..,..(•i:;_=tPl i:fi*'4~ffiq~lllo:fi+-!IIJJ: ~{ffiB• .. ':11 II 

In this context we learn that the great Kr~11advaipayana 
Vyasa, the author of the Ivfahabharata etc. was rea11y a re
incarnation of Apantaratama}:i in tbe past aeons .. Skanda was the 
reincarnation of Sanatkumara. Maitra varm:ia was the reincarnation 
of Vasi~\ha. Dak~a, Narada etc~ had also to take reincarnation 
as told in the Paura ~ika 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 birth from time to time. These people 
being ignorant do not remember their past lives but the high~r 
~ouls of whom I am speaking }?.ere, belong to a different category. 
They take their birth as man under qi~9t orders from the Divine 
and are not ignorant like ordinary pe.ople 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. S!'ink:ua Bh~y:i. on Br:i.bm:i. Sm~~. 3.3.32. · 
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distinguiscd from the ordinary soul who arc under Yogic wisdom 

and arc in n po:;ition to remember their past lives. Sa1ikaracrirya 
points out that the tramition of these supermen from one body to 
another is voluntary and they a,c born with all their faculties of 

recollection in t:ict. Compare the following stntcmcnt of Sa11kara-

111ey arc not like ordinary yogis gifted with the power of 
remembering their p:1st li,·cs. We arc reminded here of specific 
imtances of great souls of some supercosmic regions comirtg down 

to the level of earth-conscioumess of their free will. lvfany concrete 
instances may be multiplied in this connection. Their dcsc~nt and 
acfa·itics do not really fall within the scope of the subject matter 
of the thesis as they arc supposed to be above the laws of karma 
and yet within the jurisdiction of the · supercosmic universal 
activity of the great Lord. 

There arc many similar instances of descent in the human 
life which we have dealt with in the Chapter on the Paura~iika 
Literature. We arc informed by the j\gmnas there arc.two kinds 
of souls which take their birth as human beings on earth-Most 
of these souls reincarnate 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 Adhikilrika souls belonging to the 
higher worlds of pure matter may take their descent in the regions 
of prakrti specially in the realms of Brahmav<Ja. These souls need 
not be ordinary Pasus. They may be of the regenerative type. 
Who have shaken up their animal nature under the influence of 
Divine Grace or Suddhavidya and are now inhabiting as 
Adhikari~a souls in the regions of pure matter as regenei·ated souls 

I g,,..k 
• an ;.ar;i. Bhli~ya an Brahm.i SUtrn, 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 Paura"Q.ika 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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