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The Lord Nemi in Image

LeonA SMITH KREMSER

In image, He sits

in lotus pose, crumbled at the edges
into the time-worn gray

of the pitted stone that long ago
sweetly, gave up its form to Him.

As cosmic light,

the arc behind His head glows

of the omniscience of this naked Lord,
stone gaze at eye-level

and at peace with Himself.

Mid thorns that turned aside

in His term as Lord on earth, circa 1500 B.C.
He twice travelled from Gujarat to the Deccan
teaching the Jaina right conduct:

non-injury by thought, word and deed.

As well, He laid His special blessings
on the most forlorn of the womb-born,
the slave food-animals

and thereby He projected their souls
into the spiritual dimension of freedom.

...Even today

in this age of holocaust and greed,

His blessings reach down to all living beings
who follow this distant Lord into non-injury
that is the Jaina passage

out of body bondage,

into soul freedom.

O, praise to the holy presence
within the image of the Lord Nemi
at Kambadahalli in the Deccan.



Thavaraccaputra

GANESH LALWANI

One day Thavaraccaputra was standing on the terrace. From
there he was looking at the sky.

The dusk was just approaching. Evening light was turning from
purple to gray. Birds were retreating to their nests. Moon was shining
on the top branches of an Amalaki tree. The slender leaves of Nima
were rustling in the breeze.

Thavaraccaputra was lost in some reverie. When a song sung with
a sweet voice entered into his ears he came to his senses. It appeared
to him that some people were singing together. Not far distant but
very near. The song was floating and vibrating in the light air and had
as he felt engulfed him. He was almost convinced that he had not
heard such a melody before in his life. As the distant horizon was lost
in the silken light of the moon so everything had lost its identity in that
song. It was so absorbing, so sweet !

After his first enchantment subsided he ran downstairs to his mother.
Questions like these were arising in his innocent mind : What is this
song? Who were singing? Why were they singing? He had to get
answers of them all. And except his mother who could give answers
to all his questions? Because in age he was only a child.

On hearing so many questions at a time his mother began to laugh
on his curiosity. She said, ‘If I were not there what would you have
done? Then after a while she said, ‘A child was to be born in Susama’s
house nearby, he is now born. It is why they are singing, they are ex-
pressing their joy.’

His face became radiant on hearing this. He said, ‘Now I under-
stand. When a son is born they sing. Their song echoes their joy.’

Caressing the child’s hair she said, ‘Yes they do. Why don’t they?’

Thavaraccaputra’s face beamed again. He said, ‘Were such songs
sung when I was born?’
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‘Of course ! Songs were sung.’ She said laughing. Then she
added, ‘Sweeter, richer and more melodious.’

Thavaraccaputra instantly ran to the terrace. Standing by the side
of the railing he again paid attention to that song.

Thavaraccaputra was thinking something at that time. Probably
he was thinking, when a child was born how the people were moved
with happiness.

But no, it was not that song hearing which he went down. Where
was that sweetness init? Where was that dreamlike lilt? It was coming
out as if from a bleeding heart. It brought tears to his eyes.

Thavaraccaputra’s gaze now glued to the firmament. A moon
beam of the fairy world, he felt, was mildly glowing all over the sky. Still
it appeared to him that peace was no more there, a painful realisation
coming out from the depth of his*heart had given the air an expression
of lament and tears.

Question arose in his heart again : What had happened in the mean-
while that everything had changed in a moment? Those people must
be now singing a very different song. He again ran down to his mother.

He saw his mother was sitting on the earth. Big drops of tears
were rolling down her cheeks. Thavaraccaputra cried, ‘Mother !’

As she looked at him by raising her eyes she tried quickly to wipe
out her tears but could not do so fully. Drops of tears at the corner
of her eyes still mournfully sparkled in the light of the lamp. Thavara-
ccaputra stood silent looking at that. Instantly his mother understood
what was in his mind. So affectionately she drew him near and clasped
him in her bosom. She said, ‘Why that song is not there—this you
want to know? Then she said slowly, ‘That child has just gone away,
leaying us all behind.’

Have gone away? Why? Where? Why they have allowed him
to go? When he will return? Questions like these he put to his mother.

Hearing these questions his mother began to laugh even in tears.
‘You mad.” she said with deep comprehension and affection.
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But this much did not satisfy him. So everything had to be explained
to him. She had to say, ‘Death had taken him away, never he will
return.’

On hearing this he became melancholy. Then thinking for a while
he asked, ‘Mother, does everybody die?’

She became apprehensive looking at his eyes moist with tears. She
gave no reply, only gathered him within her arms still closer. She said,
‘Let us talk something else.’

‘No mother, tell me everything.” He looked at her intently.
‘Mother, shall I also die?’

But how could she tell her son that he would also die. But there
was no way out.  So she had to say, ‘Yes, one day everybody will die.
I myself shall not live for all times.’

When Thavaraccaputra heard that one day everybody would die,
nobody would live for all times, death would carry away everybody,
then he became convinced that this earth wherein all are involved was
unreal. Everything was meaningless. Along with this a querry arose
in his mind ; Wasn’t there anything in the world by getting which one
could say that he had become immortal? Could say, he had no fear of
death any more, he had won over death.

From that day Thavaraccaputra began to live aloof from the world.
Then the day he received initiation on the path of liberation from the
hand of Tirthankara Aristanemi he left the world that appeared transient
and full of suffering.



Karma and the Arhant in Jainism

ARVIND SHARMA

The concept of jivanmukti is held in common in Indian philosophy
by the Sankhya-Yoga, the Advaita Vedanta, and the Jaina and Buddhist
schools of thought.! - The purpose of this paper is to determine the
status of karma in relation to the liberated jiva after he has become
liberated but before he dies, according to Jainism.

I

It seems best to begin by considering the situation in Advaita Vedanta.
Although there are some internal differences of opinion within the
tradition,® the general position can be said to be represented by the
following statement about jlvanmukti in Advaita Vedanta :

Moksa may be realized during one’s life and when so realized one
is a jlvanmukta. All the accumulated action which has not yet
borne fruit (samcita-karman) and all action which would otherwise
take place in the future (agami-karmarn) is obliterated; action done
in the past which has already begun to bear fruit (prarabdha-karman)
must, however, be carried out. The jivanmukta carries this out
though without its affecting him, for he is unattached to it.

For the jlvanmukta, the enlightened man, complete liberation is
obtained upon the death of the body (videhamukti): he is not reborn.?

1 M. Hiriyanna, Outlines of Indian Philosophy (London : George Allen & Unwin
Ltd., 1932), pp. 152, 169, 297, 381, Also see Surendranath Dasgupta, 4 History of
Indian Philosophy, Vol. II (Cambridge University Press, 1952), p. 246 ff.

* Haridas Bhattacharyya, ed., The Cultural Heritage of India Vol, 11 (Calcutta :
The Ramakrishna Mission Institute of Culture, 1953), p. 277.

* Eliot Deutsch and J. A.B. van Buitenen, A Source Book of Advaita Vedanta
(Honolulu : University Press of Hawaii, 1971), p. 312.
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The crucial point from the point of view of this paper is that after

attaining liberation in this life the liberated individual gathers no new
karma, though outwardly he may seem to be acting.*

IIX

What is the corresponding situation in Jainism? M. Hiriyanna

describes the situation in Yainism thus ;

4

5

The aim of life is to get oneself disentangled from karma. Like the
generality of Indian systems, Jainism also believes in the soul’s
transmigration, but its conception of karma, the governing principle
of transmigration, is unlike that of any other. It is conceived here
as being material and permeating the jivas through and through
and weighing them down to the mundane level. ‘As heat can unite
with iron and water with milk, so karma unites with the soul; and
the soul so united with karma is called a soul in bondage.” As in
so much of Hindu thought, here also the ideal lies beyond good and
evil, so that virtue as well as vice is believed to lead to bondage,
though the way in which each binds is different. If through proper
self-discipline all karma is worked out and there arises ‘the full blaze
of omniscience’ in the jiva, it becomes free. When at last it escapes
at death from the bondage of the body, it rises until it reaches the
top of the universe described above as lokakasa; and there it rests
in peaceful bliss for ever. It may not care for worldly affairs there-
after, but it is certainly not without its own influence, for it will
serve ever afterwards as an example of achieved ideal to those that
are still struggling towards it. During the period intervening
between enlightenment and actual attainment of godhead—for all
liberated souls are gods—the enlightened jiva dwells apart from
JSresh karmic influence. An enlightened person may lead an active
life, but his activity does not taint him as even unselfish activity,
according to Jainism, does in the case of others. During this
interval the devotee, as in Buddhism, is termed an arhant, and he
becomes a siddha or ‘the perfected’ at actual liberation. It will be
seen from this that the stage of arhant-ship corresponds to the
Hindu ideal of jivanmukti and the Buddhistic one of nirvana.s

For more detailed descriptions of the jivanmukta in Advaita Vedanta see S. Radha-
krishnan, The Brahmasutra (London : George Allen & Unwin Ltd., 1960), pp.
215-218 ; Sankara’s commentary on Brahmasutra 1.4.15 and 19 ; Surendranath
Dasgupta, op. cit.,, p. 246 ff. ; V. H, Date, Vedanta Explained : Sankara's
Commentary on the Brahmasutra (Bombay : Booksellers Publishing Co., 1959),
pp. 525-6 ; etc.

M. Hiriyana, op. cit., pp. 168-169. Emphasis added.
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The crucial expression about the liberated jiva is that he “dwells
apart from fresh karmic matter”. Here one should note that “the
performance of action, the form it takes when it enters the atman, and
the form with which it becomes a part of the bound atman are all called
by the same name karma. So when the Jainas say that the atman should
get rid of karma (action), we should take the third meaning”.®

In Jainism, karma is a form of subtle matter. In thisrespect the
question of the non-contact with fresh karmic matter needs to be closely
examined and the use of the expression by Hiriyanna leaves room for
some clarification.

There are basically two ways in which a cut-off of the karmic influx
could be visualized : (1) that no fresh karma flows into the jiva at all or
(2) its inflow is matched by its immediate outflow so that no new karma
accumulates.

Some descriptions: of the process of salvation in Jainism seem to
suggest that further non-involvement with karma of the enlightened jiva
results from a complete cut-off of the inflow.. Thus in the discussion of
the two realities (tattvas) samvara and nzr]ara it is pomted out that “By
a systematic control of the mental and physical activities, any fresh
inflow of karmas may-be prevented, :while certain austerities would
destroy the existing karmas”.” This seems to suggest that first all inflow
of karma:is stopped, then-a]l-the accumulated karma is exhausted (as
contrasted with the simultaneous occurrence of both in Advaita Vedanta).
The key point would be the stoppage of all further inflow.

On a-closer examination-of the eyidence, however, it- appears that
this description .of the- situation, is not ‘quite’ exact.. In Jainism, the
progress:of the jiva to liberation is visualized as passing through various
stages called-gunasthanas.® A consideration of the last few gunasthanas
is likely to shed some light on' the issue :

If a man be on the- twelfth, step, kglnamoha gunasthd@naka, he bas
won freedom for ever not only from greed but from all the ghatin
karma, and though the aghatin karma still persist, they have little
power to bind the soul : in fact, so limited is their power, that at

s P, T. Raju, The Philosophical Traditions of India (University of Pittsburgh Press,
1971), p. 109,

' Haridas Bhdttacharyya, op. cit., p. 408.

8 Ibid., p. 413.
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death a soul passes at once through the two remaining stages and
enters mokga without delay. The Digambaras believe that at this
stage the first two parts of pure contemplation (Sukladhyana) are
developed.

If a man who reaches the stage of sayogikevall gunasthanaka, preaches
and forms a community or Hrtha, he becomes a Tirthankara. He
first (according to the Digambaras) obtains ‘eternal wisdom, illimit-
able insight, everlasting happiness and unbounded powers’. When
this absolute knowledge is. acquired, Indra, Kubera and other
heavenly beings, including the celestal engineer, Vaisramana, raise
the samavasarana (or heavenly pavilion) where the twelve conferences
meet to hear eternal wisdom from the Kevali. After prayers have
been offered, the Kevali goes about preaching truth, until, when the
day of deliverance approaches, he takes to the third part of pure
contemplation ($ukladhyana). Here the soul reaches every part of
the universe and is yet contained within the body, though its only
connexion with it now is residence. The last part of contemplation
follows when the fourteenth step is ascended, and the body dis-
appears like burnt camphor. This is nirvana.

As we have seen, it is the Tirthankara, the man at this thirteenth
stage, that the people worship; for once he passes to the next step,
he loses all interest in people, besides parting with his own body.
The Siddhas alone know exactly where every one is on the heaven-
ward road but they have lost all interest in the question.

The moment a man reaches the fourtecenth stage, ayogikevall
gunasthanaka, all his karma is purged away, and he proceeds at
once to mokya as a Siddha (for no one can remain alive on this step).
In mokga there is of course no absorption into the infinite, but the
the freed soul dwells for ever above the land called Siddhasila,
from whence it returns no more, and this is mokgsa.?

It is clear from this description that the total purging of karma only

occurs at death. Then how can a Kevali be called a liberated one while
alive?

Two considerations seem to bear directly on the issue. The first

is the distinction between ghatin and aghatin karma. Ghatin karma are

* Mrs. Sinclair Stevenson, The Heart of Jainism (New Delhi : Munshiram

Manobharlal, 1970 [first published 1915]), pp. 190-191.
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“those difficult to destroy, or according to another interpretation those
which destroy omniscience : jRanavaranlya, darsanavaraniya, mohaniya
and antaraya.'® Aghatin karma are ‘“‘those easy to destroy, or thosé
which do not destroy omniscience : vedanlya, ayu, ndma and gotra’.t
As the jiva progresses to salvation he is left only with aghatin karma
which “‘have little power to bind the soul’’.12

The second consideration involves the Jaina practice of “sallekhana
or voluntary self-starvation’’ to which Lord Mahavira is himself believed
to have resorted.’® Since self-mortification is believed to exhaust karma
this practice would make soteriological sense as ensuring that-no karma
at all was left clinging to the soul in the end.

The basic point suggested by these considerations seems to be that
it is not so much that after enlightenment the living jiva is totally free
of karma but rather that his karma evaporates virtually as soon as it
arises so that in effect he is free from it.

v

The conclusion is perhaps best presented in terms of a metaphor
drawn from quantum physics wherein light is sometimes treated as a
particle and sometimes as a wave. So long as the jlva is in bondage,
karma consists of subtle particles of matter that stick to his soul but
once he is liberated his karma is more like a wave—arising and exhaus-
ting itself continually till the liberated jiva finally passes away.

10 Jbid., p. 190, fn. 2,

1 Ibid., fn 2.1t is remarkable how closely aghatin. karmas correspond to the
category. of prarabdha karmasin Advaita Vedanta.

1B Ibid., p. 190.

12 R. C. Zachner, ed., A4 Concise Encyclopedia of Living Faiths (Boston : Beacon
Press, 1969), p. 261,



Was Sasanka a Jaina in his Early Life ?

CHITTARANJAN PaAL

Some historians do not regard Arya-mafijusri-mila-kalpa as a genuine
historical work. But it is undeniable that the book contains Buddhist
traditions prevailing at the time of the composition of the book.

It is from this book that we come to know that Sasanka, king of
Gauda, persecuted the Nirgranthas or the Jainas along with the followers
of Gautama Buddha. It seems that the persecutionary measure adopted
against the Jainas was notless severe thanthat taken against the Buddhists.
Arya-manijusri-mula-<alpa, being a Buddhist work dwelt only upon the
persecutions suffered by the Buddhists.- But the story of the sufferings
of the Nirgranthas or the Jainas was dismissed in a single sentence.

Regarding the nature of the book, it is to be remembered that all
sorts of traditions and stories, even if contradictory, have been accom-
modated in this book of stupendous size. Examples are not wanting
to prove this point of view.

The author of the book has painted the kings of the Pusyabhuti
dynasty in the brightest colour. Asreégards the death of Rajyavardhana,
elder brother of Harsavardhana, the author of Arya-manjusri-mala-kelpa
states that the prince died at the hands of*‘a king belonging tothe nagna-
Jjati or ‘naked caste’.

bhavisyate ca tadikale madhyadese nrpovarah/
rakaradyotayuktatma vaisyavrttimacancalah/|
$asanesmim tatha $akta somakhya samo nrpah/
50°pi yati tavantena nagnajati nrpena tuf/

The passage as translated by K. P. Jayswal runs as follows :

At that time will arise in Madhyadesa, the excellent king R (Rajya-
vardhana), brilliant, self possessed, of the vaisya-caste and steady. He
(will be) of this religion and (will be) as powerful as Soma (Sasanka).
He also ends at the hands of a king of the nagna-caste.

The word ragnajati nrpena may be translated as ‘The king of the
naked-caste’.
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It is true that the author of Arya-manmjusrl-mula-kalpa has not
disclosed the identity of the assassin of Rajyavardhana, but the passage
quoted above throws a disguised insinuation at Soma or Sasanka whose
name has been mentioned in the previous line, as the perpetrator of
this heinous crime.

The Chinese pilgrim Hiuen-Tsang in his account categorically
mentioned that Sasanka, king of Gauda had assassinated the prince of
the Pusyabhuti dynasty. Hiuen-Tsang statedin his book, “Prabhakaravar-
dhana was succeeded by his son, Rajyavardhana on the throne of Kanauj.
The latter soon after his accession was treacherously murdered by Sasanka,
the wicked king of Karnasuvarna in East India, a persecutor of Bud-
dhism.” Modern scholars are unanimous in fixing the responsibility of
murder of Rajyavardhana upon Sasanka.

The assassin of Rajyavardhana has been stated as belonging to the
naked community by the author of Arya-mafjusri-maila-kalpa and as
such we shall not commit a great blunder if we suppose that king Sasanka
belonged to the nagnajati or naked-caste or community.

A minute. perusal of the passage refering to the death of Rajya-
vardhana in the Arya-mahjusri-mula-kalpa leaves an impression on the
mind that the author of the said book hinted at Sasanka by the word
nagnajati nrpa. The author of Arya-mahjusri-maula-kalpa, in most
cases, did not mention full proper names of the royal personages or
Buddhist or Brahmanical monks or scholars whom he referred to in his
book. Tt is -the peculiarity of the author that he had used the initial
letter, or a synonym or the caste or race name for the person whom he
referred to in his work.

It is true that in Bengal there is no caste having the appellation of
nagnajati. But there is ground to believe that the author had in his mind
the thought of the sect of the Digambaras, when he mentioned nagna-
Jati. The advanced monks of the Digambara community go on naked
or sky-clad as they believe that the discarding the use of clothes will
help them in attaining salvation. The lay-devotees of the sect revere the
Tirthankaras who are also sky-clad.

But there is one great difficulty in the way of such a supposition as
in one place of the book ie. Arya-mafijusri-mula-kalpa, Sasanka has
been described as belonging to the Brahmin caste and bestowing largess
to Brahmins. A few coins, which have been unearthed, tells that Sasanka
was a devout Saiva by religious persuasion. A statement of Hiuen-Tsang
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leads us to the same conclusion too. In one place of his itinerary
Hiuen-Tsang states that Sasanka made an abortive attempt to replace a
Buddha-image by an image of Siva. Therefore, it is evident that Sasanka
belonged to the Brahmin caste and was a devotee of Siva.

But the above mentioned proof does not militate against the view
that he was a follower of the Digambara Jaina sect in his early life or
he was born of Jaina parents of Brahmin caste. There is also a disguised
hint in Arya-manjusrl-mila-kalpa of his being a follower of a non-
Brahmanical sect in his earlier life. In that stanza, he has been depicted
as performing some non-Brahmanical religious activities. On the basis
of that evidence K. P. Jayswal stated that ““Soma had done in his former
life some Buddhist pious acts.”” The stanza referring to the insinuation
is quoted as follows :

plrvam pratyeka buddhaya bhaktacchadanadattavam(?n)/|
padakau ca tada dattau cchatracamarabhugsitam/
tasya dharmaprabhiavetau maharajyatydevatau/|

The stanza quoted above proves it indirectly that Sasanka was not
a follower of Brahmanical Saiva sect in his former life, or birth but a
devotee of Pratyeka Buddhas and he gave garments, shoes, umbrellas
and camaras or fly-whisks to Pratyeka Buddhas and on account of these
meritorious activities he obtained his kingdom and enjoyed it. It is to
be kept in mind that Pratyeka Buddhas are not worshipped by the
Buddhists only.. The Jainas too venerate the Pratyeka Buddhas that
means Pratyeka Buddhas are worshipped by the Buddhists and Jainas
alike. The activities which have been stated to be ‘Buddhist pious acts’
by K. P. Jayswal may also be regarded as the ‘Jaina pious acts’. So it
will not be improper to suggest that Sasanka was a follower of the
Digambara Jaina Sect or his parents were Jaina, though belonged to the
Brahmin caste.

But Sasanka was a bitter enemy of the Jainas. The author of
Arya-manjusri-miila-kalpa states that Sasanka had destroyed the rest-
houses of the Jainas throughout the world i.e. his kingdom. The fact
that Sasanka was a follower of the sect founded by Mahavira, (i.e.
Jainism) and that he persecuted the Jainas should not stand in the way
of the proposed hypothesis or suggestions. The famous Pallava king
Mahendra Varman was originally a Yaina, but when he was converted
to Saivism by the saint called Appar, he did not hesitate to slay thousands
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of Jainas who refused to follow him in matter of religion. It is also a
well-known fact that in India Hindus converted to Islam persecuted
their former co-religionists more severely than the born-Muslims. So
Sasanka, a former Jaina who persecuted his former co-religionists should
not stand against the suggestion that in his early life he was a devotee
belonging to the Digambara Jaina Community.



How Karma Theory Relates to
Modern Science

DuLt CHANDRA JAIN
INTRODUCTION

The karma theory of the Jaina religion is a unique, rational, scientific
and complex theory. In its true conceptual form, it is unique to Jainism.
It supports the features of the Jaina religion which distinguish it from
other religions of the world, viz., the concept of independence of each
individual soul and the teaching that selfhelp is the means to achieve
such independence. The theory of karma is scientific in the sense that
it conforms to the basic premises of science. However, it has not been
established by modern scientific experiments. The karma theory is
complex and thus it is one of the least understood concepts of Jainism.
In its simplest form, it is stated : As you sow, so you reap. It is inter-
preted that karma rewards or punishes us for our past deeds. It is
construed to imply that all wealthy and powerful people of the world
did good deeds in the past and that is why they are what they are. It
has been distorted to indicate that kerma is powerful, even more powerful
than the soul, our future is predestined and whatever has to happen to
our soul will happen. On the one hand, people have the impression
that one can avoid the consequences of undesirable karma by religious
rituals such as prayers, special worships, charitable contributions etc.
On the other hand, sometimes it is said that we should undergo sufferings
which might be the consequences of past karma so that we will not have
to suffer in the future. A careful study of the karma theory as described
in the Jaina scriptures, performed with a scientific viewpoint, leads to
the conclusion that the above interpretations are only partially true.

STATEMENT OF KARMA THEORY

Material (dravya) and Abstract (bhava) Karma

There are two types of souls in this universe, the liberated souls
(mukta jiva) which are the pure souls (siddhas) having infinite perception,
knowledge and bliss (ananta darsana, jfiana and sukha), and the worldly
(impure) souls (samsari jiva) which are involved in the mundane cycle
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of birth and death. The worldly souls have ultrafine particles of matter
known as karma particles associated with them. The liberated souls
have freed themselves from the bondage of karma particles. There are
two basic types of karma, the material (dravya) karma mentioned above
which are particles of matter, and abstract (bhava) karma which are the
feelings of pleasure and pain, love and hatred, -.compassion and anger,
etc. The relationship between material karma and abstract karma is
that of cause and effect. The material karma give rise to the feelings
and emotions (abstract karma) in the worldly souls which in turn cause
the influx (a@$rava) and bonding (bandha) of fresh material karma. Thus
the relationship between the material and abstract karma can be des-
cribed as one between plant and seed. It should be remarked that soul
is an entity different from matter. Thus the transformations in a soul
(abstract karma) occur because of the intrinsic attributes of soul while
the transformations (influx, bonding, etc.) in material karma take place
because of the intrinsic attributes of matter. Acarya Kundakunda has
written, in Paficastikayasara :(1)

bhavo kammanimitto kammam puna bhavakaranam havadi
na du tesim khalu katta na vinag bhada du kattaram 60

The emotional states of a living being are caused by the karma particles
and the karma particles in their turn are caused by the emotional states.
However, the soul is not the essential cause and still without essential
cause these changes can not occur.

kuvvam sagam sahavam atta katta sagassa bhavassa
na hi poggalakammanam idi jinavayanam muneyavvam 61

Soul which brings about changes in itself is the intrinsic cause of the
mental states but the soul is not the intrinsic cause of the changes in
the karma particles which are material in nature. This is the teaching
of Jina.

kammam pi sagam kuvvadi sena sahavena sammamappanam
Jivo vi ya tarisao kammasahavena bhaveta 62

The changes in karma particles occur due to the intrinsic nature of
material particles. Similarly, the changes in any soul occur due to the
intrinsic characteristics of the soul and through its own impure states
of thought which are conditioned by karma.
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Eight Kinds of Material Karma

The material karma are of eight kinds : Knowledge-obscuring
(jAanavarantlya), perception-obscuring (darfanavaraniya),feeling-producing
(vedaniya), deluding (mohaniya), life-span-determining (@yu), physique-
determining (nama), status-determining (gotra) and obstructing (antaraya).
Knowledge-obscurring, perception-obscuring, deluding and obstructing
karmas obscure or obstruct the knowledge, perception, intrinsic conduct
or bliss (sukha) and power (virya) of the soul and thus they are known
as destructive (ghati) karmas. The remaining four karmas are known
as non-destructive (aghati) because, for most part,they influence the body
of a living being. The feeling-producing karma, however, may affect
the soul like a destructive karma. It operates as a result of knowledge-
obscuring and perception-obscuring karmas and with the help of deluding
karma. In other words, if one does not have a rational outlook and
knowledge (due to perception-obscuring and knowledge-obscuring
karmas), and has indulgence (rati) and/or ennui (arati) (due to deluding
karma), then feelings of physical pleasure and pain may lead to un-
desirable thoughts and emotions. Thereby the feeling-producing karma
may influence the soul. Thus the feeling-producing karma has been
placed between perception-obscuring and deluding karmas. This has
been described by Acarya Nemicandra Siddhantacakravarti in Gommata-
sara Karmakanda.(2)

ghadimva veyanlyam mohassa balena ghadade jivam
idi ghadinam majjhe mohassadimhi padhidam tu 19

The feeling-producing karma by the force of deluding karma destroys
the soul like a destructive karma. Therefore it is placed in the middle
of destructive and before deluding karma.

nattha ya rayadosa indiyananam ca kevalimhi jado
tena du sadasadajasuhadukkham natthi indiyajam 273

Because in the Omniscient (kevalf), attachment and aversion, and sensual
knowledge are destroyed, therefore in him there is no happiness or
misery due to the feeling-producing karma which causes the feelings of
sensual pleasure and pain.

Each kind of karma is further divided into a number of sub-classes.
For example, the feeling-producing karma is divided into pleasant-
feeling-producing (satavedaniya) and unpleasant-feeling-producing (asata-
vedaniya). Similarly, the deluding karma has been divided into two
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sub-classes: Perception-deluding (dar$anamohaniya) and conduct-deluding
(caritramohaniya). It should be noted that the deluding karma obscures
the development of rationalism (samyaktva). As the name implies, it
prevents a person from having a rational perspective of reality (tattvartha).
To quote from Gommatasara Jivakdnda of Acarya Nemicandra Sid-
dhantacakravarti.(3)

micchodayena micchattamasaddahanam tu tacca atthanam
eyantam vivariyam vinayam samsaidamanpanam 15

Delusion or irrationalism (mithyatva) is caused by the operation of
perception-deluding karma. It consists of not having a rational per-
spective ($raddhana) towards reality, i.e., the nature of things (tattvartha).
Irrationalism is of five kinds : One-sided belief (ekanta), perverse belief
(viparita), veneration (vinaya), doubt (samsaya) and indiscriminate belief
(ajnana).

Influx (a@srava) and Bonding (bandha)

The influx (asrava) of karma particles is caused by the activities
(yoga) of the body, the organs of speech and the mind as described by
Acarya Umaswami in Tattvarthasiitra :(4)

kayavangmanahkarmayogah 6-1 sa asravah 6-2

It should be noted that all activities, desirable (§ubha) and undesirable
(asubha), give rise to the influx of karma particles. Itis only the intrinsic
characteristic activities, infinite perception, knowledge and bliss (ananta
‘darsana, jfiana and sukha) of the soul which are known as $uddhopayoga,
that do not cause the influx of karma particles. The karma particles
which come to the soul as a result of influx then become associated with
the soul. This process is known as bonding (bandha). The bonding of
karma particles has four aspects : Nature (prakrti), i.e., the kind (know-
ledge-obscuring, deluding, etc.) of karma; quantity (pradesa), i.e., the
number of karma particles; duration (sthiti), i.e., length of association;
and, fruition (anubhaga), i.e., the intensity of consequence of karma.
The nature and quanity of karma that become associated with the soul
depend on the nature and intensities of the activities (yoga) which caused
the influx. In other words, the intensity of desire or thought-activity,
intentional or unintentional character of activity, dependence of the act
upon living and non-living substances(adhikarana)and one’s own position
and power determine the kind of karma and the number of karma
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particles which are attracted towards the soul. This has been described
by Acarya Umaswami in Tattvarthasstra :(4)

tiyramandajfiatajiatabhavavirya’ dhikaranavitesebhyastadvisesah. 6-7

The duration and fruition of karma are determined by the passions
(kasaya) and the states of mind of the living being. This has been stated
in Gommatasara Karmakanda :(2)

Joga payadipadesa thidianubhaga kasayado honti
aparinaducchinnesu ya bandhatthidikaranam natthi 257

The nature and quantity bonding of karma are caused by thought-
activity, and duration and fruition bonding, by passions. In the eleventh
stage of subsided delusion (upasantamoha), where the deluding karma
exists in a passive state and does not operate (i.€., is not subject to modi-
fication), and in the twelfth delusionless (ksinamoha) stage and in the
thirteenth stage of active omniscient conqueror (sayoga kevalt), where
the passions have been destroyed, there is no cause for bonding. In
the fourteenth stage of inactive omniscient, there is no bondage. The
fourteen spiritual stages have been described below.

There are thirty-nine different kinds of activities that lead to the
influx and bonding of karma partictes. These include the activities of
the five senses (of touch, taste, smell, sight and hearing), activities invol-
ving the four passions (anger—krodha, pride—mana, intrigne—maya
and greed—/lobha), activities involving violence (himsa), untruth (asatyq),
stealing (steya), unchastity (abrahmacarya) and worldly attachment
(parigraha), and, rational activities (samyaktva), irrational activities
(mithyatva), experimentation (prayogakriya), mental pain to oneself or
others (paritapikikriya), infatuated desire to see a pleasant or unpleasant
object (darsanakriya), etc.(5)

The activities of the worldly souls have also been classified in the
following manner : There are 3 phases of each activity, determination
(samkalpa), preparation (samarambha) and commencement (Grambhd).
Each one of these may involve the activity of mind, speech and body,
giving 9 variations. A person can do the act himself, can get it done
by others or can just give the approval for the act. Thus we get 9 x 3=27
types of activities. These 27 types multiplied by 4 dierent passions
(anger, pride, intrigue and greed) yield 108 different shades of activities.
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Thought-activity and Spiritual Stages (gunasthanas) of Soul

A worldly soul can have the following five different kinds of
thought-activities :

1.

2.

Subsidential (aupasamika) arising from the subsidence (upasama)
of deluding karma.

Destructional (ksayika) arising from the shedding of destructive
karmas.

Destructional-subsidential (ksyayoposamika) arising from the
partial shedding, partial subsidence and partial operation of
destructive karmas.

Operative (audayika) arising from the operation of karmas.
Intrinsic or natural (paripamika) which are the characteristic
thought-activities (bhava) of a soul. These are not caused by
karma. Development of such thought-activity by a worldly
soul leads to self-modification.

There are fourteen spiritual stages (gunasthanas) which are distin-
guished by the kinds of thought-activities of the soul. These spiritual
stages and the corresponding thought-activities are shown in the follow-

ing table :
No. Spiritual Stages Thought-activities
1. Deluded or irrational (mithyatva) Operative
2. Indifferent, neither rational nor ir-
rational (sasadana) Natural or intrinsic

3. Mixed, partially rational (misra) Destructional-subsidential
4. Vowless rational (avirata samyaktva)  Subsidential, Destructional,

Destructional-subsidential

5. Partial vow (desavirata) Destructional-subsidential
6. Imperfect vow (pramattavirata) Destructional-subsidential
7. Perfect vow (apramattavirata) Destructional-subsidential
8. New thought activity (apirvakarana)  Subsidential
9. Advanced thought activity (anivytti-
karana) Subsidential, Destructional
10. Slight delusion (suksmasamparaya) Subsidential, Destructional
11. Subsided delusion (upsantamoha) Subsidential, Destructional
12. Delusionless (k$inamoha) Subsidential, Destructional
13. Active omniscient conqueror (sayoga
kevali jina) Destructional

14. Inactive omniscient (ayoga kevali) Destructional
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The spiritual stages have been described in Gommatasara Jivakanda
(3) as follows :

Jjehim du lakkhijjante udayadisu sambhavehim bhavehim
jiva te gunasanna niddittha savvadarasihim 8

The thought-activities caused by the operation, etc., of karmas determine
the spiritual stages of the soul as has been stated by the omniscient.

miccho s@sana misso aviradasammo ya desavirado ya
virada pamatta idaro apuvva aniyatthi suhamo ya 9

The spiritual stages are : Delusion, downfall, mixed, vowless rationalism,
partial vow, imperfect vow, perfect vow, new thought activity, advanced
thought-activity, slight delusion, and

wvasanta kginamoho sajogakevalijino ajogi ya
caudasa jivasamasa kamena siddha ya nadavva 10

Subsided delusion, delusionless, active omniscient conqueror and in-
active omniscient. After the last spiritual stage, the soul becomes
liberated (siddha).

The fourteen spiritual stages are steps taken by a worldly soul to
gradually change its thought-activities from those caused by karma to
its (soul’s) natural characteristic ones. The karmas of various kinds
undergo subsidence, become inoperative and are destroyed gradually.
The process is basically one of attaining rational perception, rational
knowledge and rational conduct which utlimately results in salvation
(nirvana). This process has been described in the above gatha. (Also
see Karmakanda, gatha 257 cited above.)

Stoppage (samvara) and Shedding (nirjara) of Karma

Absence of all desirable and undesirable thought-activities, achieved
through self-modification, leads to the stoppage of influx of karma
particles. Self-modification, meditation and penance also lead to the
shedding of karma particles by the soul. This type of shedding which is
shedding without fruition is known as avipaka nirjara. The karma
particle are shed by the soul after their fruition as well. Such shedding
is known as savipaka nirjara. It is evident from the discussion of the
thought-activities (yoga) that the thought-activities like mental pain to
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oneself or others (paritapikikriya) should be absent during penance,
fasting and other religious observances. Otherwise, they will only lead
to the influx of undesirable karma. Further, the religious observances
should not involve any passion, pride, show, desire to accumulate good
karma (punya), fear of undesirable karma, etc.

Pseudo-karma (nokarma)

In addition to the karma particles, there are pseudo-karma (no-
karma). These basically constitute the environment and circumstances
of a worldly soul such as home, school, temple, books, teacher, economic
and political atmosphere, climatic conditions, medicine, etc. Some-
times, these prove to be the determining factors (nimitta) in certain
events in the life of a worldly soul. Some pseudo-karmas are part of
the environment of a living being that happen to be present just by
chance, in many instances. Some are accumulated by the worldly soul
as stated in Gommatasara Karmakanda : (2)

dehodayena sahio jivo aharadi kamma nokamamam
padisamayam savvangam tattgyasapindaovva jalam 3

Due to the association of the body, karma and pseudo-karma are attracted
by the soul every moment towards the entire body like a hot ball of
iron in water.

The pseudo-karmas have been described in detail in Karmakanda,
gathas 69-86. The pseudo-karmas are not karmas but they appear to
play the role of karmas. In other words, sometimes the course of events
taking place in the presence of pseudo-k armas may lead to the delusion
of fruition of karma particles. Thus many events in the life of a living
being could be caused just by pseudo-karma and a person may incorrectly
assume that such events are the consequences of karma. Let us consider
a few examples. In a train accident or a natural disaster, all the people
involved may feel that it was caused by their karma which may not be
true. A student failing an examination may blame his undesirable
karma while it could be just the mood of the examiner which may be
responsible for his failure. A businessman making a profit or suffering
a loss may feel that the profit or loss is the result of his karma but it
could be due to the change in the economic or political factors beyond
his control or just by chance. In the case of a person arriving late for
an interview and not getting the job, it could be the traffic or rain storm
and not his karma. A person may accumulate large amount of wealth
as a result of a few intelligent decisions or some favourable chances or
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some shrude moves or even some dishonest deals. Karma does not
have to be necessarily responsible for this. However, it is not possible
for us to determine which event is the consequence of karma and which
event is caused by pseudo-karma. Moreover, we should not forget
that a good job, wealth, means of luxury, etc., are just pseudo-karmas
and that happiness is the state of mind which an individual can attain
regardless of karma and nokarma.  This is stated in gathds 60-62 of
Pdjicastikayasira quoted above. Happiness and grief are the results of
the thought-activities of the individual self, karma and pseudo-karma are
only the external causes. It should be noted that the pleasant-feeling-
producing (satavedaniya) karma can be changed into unpleasant-feeling-
producing (asatavedaniya) karma and vice versa as described below.

Transformations of Karma

From the above discussion, it is evident that there is an intimate
relationship between the thought-activities (feelings, passions and emo-
tions) of an individual and the influx, bonding, fruition, stoppage and
shedding of karma particles. The feelings and emotions also lead to
the following transformations of karma particles which are in the posses-
sion of the worldl): soul, as described in Gommatasara Karmakanda : (2)

vandhukkattanakaranam sankamamokattudirana sattam
udayuvasamanidhatti nikacana hodi padipayadi 437

There are ten modes (karanas) affecting each subclass of karma which
are as follows :

Bonding (bandha).

Increase (utkarsana) in the duration and fruition.

Decrease (apakarsana) in the duration and fruition.
Transference (sankramapa) of one sub-class of karma into
another sub-class of the same kind of karma. For examples,
the pleasant-feeling-producing (satavedaniya) karma can be
transformed into unpleasant-feeling-producing (asatavedaniva)
karma and asatavedaniya, into satdvedaniya karma.

Premature operation (udirana).

Existence (satta).

Operation (udaya).

Subsidence (upasama). Karma particles are prevented from
operation for a limited time. During this time, they may suffer
transference and/or, increase or decrease of duration and
fruition.

o=

PN
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9. Nidhatti. This means that karma particles are prevented from
operation for a limited time. During this time, they are neither
brought into operation prematurely, nor transformed into those
of another sub-class, but they may suffer increase or decrease
of duration and fruition.

10. Nikacana. In this case, the karma particles are prevented from
operation for a limited time during which premature operation,
transference and increase or decrease in duration and fruition
can not occur.

Transference is of five kinds

uvvelanavijjhado adhapav 'tto guno ya savvo ya
samkamadi jehim kammam parinamavasepa jivanam 409

There are the following five kinds of divisions by which karmas, by the
thought-activities of souls, are transformed into other karmas.

1. Udvelana sankramana, the transference in which one type of
material karma is transformed into another without the following
three kinds of thought-activities : adhah (downward), aparva
(new) and apivrtti (advanced).

2. Vidhyata sankramana, the transference occuring when the soul
has slight purity of thoughts. In this case, the duration and
fruition are reduced due to such thought-activities.

3. Adhahpravetti  sankramana, the transference occuring in the
material karma from one type to another during their bonding.

4. Guna sankramana, the transference in which the number of
material karma particles changes by several orders of magnitude.

5. Sarvasankramana,the transference of all material karma parti-
cles in the possession of the soul.

The above concepts indicate that the soul can modify the material
karma particles in its possession by appropriate thought-activity. Thus
it is the soul and not karma which is more powerful. Details of trans-
ference have been described in the Jaina scriptures.
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MODERN SCIENCE AND THE THEORY OF KARMA
Modern Science

*Science is the product of man’s attempt to understand himself and
the world in which he lives; it embodies knowledge about the natural
world and ourselves, and it is organized in a systematic fashion derived
from experimentation and observation.”” (6) Science is the study of
natural phenomena—matter, energy, life processes, etc. Thus science
helps in unraveling the nature of things (vastusvaripa). At present,
there is no direct scientific experimental evidence which can