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probably the profoundest overall cultural impact, the occult psychology, i
much addressed by him, though it is present in many of the sacred texts he re
nizes. A yogic or “subtle” or occult body comprised of “canals,” nadis for p
and shakti, along with chakras, “wheels” or centers of occult consciousne
energy exchanges, became systematized in tantra, though hardly at a strol
shall discuss the tantric psychology in the next section, in connection wit|
Hatha Yoga Pradipika (c. 1400, which, by the way, quotes Abhinava).
dering of topics is mainly for convenience; one should not think that
tantric literature—pre-Abhinava—contains no expressions of the distinet
tantric psychological or physiological system. In this appendix, I shall try to
more of a philosophic overview, with a tilt toward the Kaulism of Abhinava.

According to scholar Alexis Sanderson, in tantra’s early history in Kasl
rituals were reformed and “aestheticized” in Kaulism.? This judgment is b
in accord with that of the scholar of classical aesthetics Edwin Gerow, who
the Vedantic philosophy of Brahman to be “aestheticized” in the case of
nava.* This, the premier Kaula philosopher, brought together at least
prominent streams of tantric practice and ritual, the early Kaula (the “F
ial,” from kula, “family”) with two other Shaivite groups, the Trika (the *
adic”) and the Krama (the “Sequential”).’ These “streams” are not really _
but rather traditions of practice and teaching. Abhinava also synthesized
views with two further textual and philosophic lines (in texts not associated
particular rituals and pratices), the Spanda, the “Vibration” view (the worl
a tremor in the divine consciousness) and the Pratyabhijna, “Recognitive”
(liberation is like recognizing something from your past, the self, atman, thal
have forgotten).

Abhinava wrote prolifically in aesthetics and metaphysics, but not so pe
cally about yogic practices. Perhaps, as some have surmised, he considered
tain Tantras to be sufficiently clear in that regard.® Still, he was influential
guru as well as a writer. He is a prime source for the yoga of art and beaut
cussed in chapter s, although he hardly makes what we said explicit. The |
he says explicitly about practices centers not on rasa but on four ways,
to experience the unitive consciousness.” But my claim in chapter 5 was not
Abhinava lays out a rasa yoga but rather that one is implicit in much of wk
says—as well as in the practices of countless artists offering their performa
to the divine, in the spirit of karma yoga.®

Moreover, we cannot do justice to all the many dimensions of Ab
contributions—more than twenty-six major compositions, including a comn
tary on the Gita that is terrifically subtle along with philosophic works
the Tantraloka, “Light on Tantra,” that are terrifically long.” We shall try to
out the convergence of aesthetics and yoga (or Yoga) in Kaulism and Abhin

First let us look at verses from the Kularnava Tantra, the tantra of “The Si
of the Kula, the Family, the All,” the title of which is more commonly
“Ocean of the Kula.” This text allows an overview before turning to Ab
work. This popular Agama may have been contemporaneous with Abhina

more probably appeared a century or so later (c. 1100). He does not mention it
umong the scriptural sources of his philosophy (more than twenty Agamas, ac-
vording to the count of K.C. Pandey).'?

like many other Agamas, the Kularnava Tantra (KT) is structured as a dia-
logue between Shiva and the Goddess, with the Great God teaching the Devi
principles and methods of yoga, and enjoining her to teach them herself to help
human beings of good will and resolve. The KT has been said to be “without
doubt the most important of its class,”'! that is, of the later Agamas that are in
this way dialogically structured. It is often quoted in still later literature, the ex-
perts tells us, and its style and language are clear and crisp but also light and
theerful, with many simple symbols and analogies. Some of it has been trans-
lated, and almost the entire text nicely summarized by M. P. Pandit.'? Of the
1ext’s seventeen chapters, I present below verses from the first two. In the notes,
some interpretive problems are addressed and further background given.

I'rom the Kularnava Tantra

1.1. Seated on the peak of Mount Kailasa, the God of Gods, the World Guru,
the Supreme Lord, whose bliss is transcendent, was approached and ques-
tioned by Parvati (the Goddess).

Shri Devi said:

1.2. O Blessed, O God of Gods, O Lord, who have ordained the five ritual
acts, all-knowing, you whom it is easy to love, you who love as loves a mother
all who in you take refuge!

1.3. O Lord of the Family (kula), Supreme Ruler, O Ocean of the nectar of
compassion, in what is not your essence, in wild transmigratory existence,
there are those fouled by every kind of pain and suffering.

1.4. In various types of embodiment, endless living hosts are born and die. For
them, there is no freedom (no moksha, no “spiritual liberation”).

1.5. They are afflicted by pains and sufferings continually; there is never any-
where a truly happy person. O Deva, tell me by what means, Lord of Lords,
by what method (#pdya) can a person be free?

Shri Ishvara (the “Blessed Lord,” Shiva) said:
1.6. Listen, Goddess (Devi), I will tell you, I will answer the question you ask.

Merely from hearing what I have to say, a person can be liberated from sam-
sara, from transmigration.
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s oy 2 There is, Devi, the Auspicious (shiva, “kind,” “agreeable”), the sta
the Highest that is Whole, Integral, whose own form is the Supreme Brahy
(the Absolute)—all-knowing, all-doing, Lord of all, pure, without a s

1.8. Self-luminous, without beginning or end, without flaw, changele:
yo'nd the beyond, transcendent of the gunas, (in itself) being, consciousy
bliss. Every living thing is a part of That.

1.9. Living things are characterized by beginningless (spiritual) ignorance, |
sparks (thrown away) from a fire (forgetful of the whole, their origin). Th

are differentiated by circumstances of birth determined by karma, talents,
so on.

1.10. (;ontrolled by their own good and bad deeds that result in pleas
and pains, they obtain a body connected to this and that kind or species, a
span, and enjoyment born of karma.

1.11. Every rebirth they get this, coming to be humans of dull consciousn
Beloved, the subtle body is imperishable up to liberation. ‘

1.12. Plants, worms and lotuses, birds, wild beasts, humans of thirteen diff
ent characteristics, and then, in order, like that, there are those who are
ing liberation.

[

1.13. Having held and held—restraining a thousand times—the bodies

four types (physical, breath, lower-mind, and higher-mind), from good act

having become a human being, liberation would be got if one has Knowle

(of the Whole).

I.14. Amqng the eighty-four-hundred-thousand bodies that are possible
the embodied, Knowledge of reality is not had by any without a human birt

1.15. O Parvati, here among thousands of (types of) births taken by

more thousands, occasionally a creature attains the human level from acet

mulation of merit (by action).

1.16. Having attained the difficult to obtain, the human status, step by st

one who does not carry himself across (to the further shore of liberation

well, who is worse than he?

1.17. Therefore, having obtained the best birth as well as excellence of talen

and faculties, if you do not know what is good for yourself, you are going

harm yourself. (By listening to what is being revealed, you can learn what |

good for yourself.)

APPENDIX D

i.110. Some want the Advaita (Nondual view), and others prefer the Dvaita
(Dual view). Neither group knows my truth, which goes beyond both.

i.111. There are two paths, to bondage and to liberation. One is the path of
“It’s mine,” and one is the path of not-“It’s mine,” the nonpossessive. By the
path of “It’s mine” a creature is bound. It is not the case that one becomes lib-
crated by the path of “It’s mine.”

i.112. That karma which is not for bondage is the Knowledge that liberates.
Karma, action, that is other than that leads to exhaustion. Knowledge that is
other than that is nothing but skillful craftsmanship.

1.113. So long as desire and the like burn, so long as there are (untoward)
mental dispositions, vectors of transmigration, so long as the faculties are un-
steady, what is the point of telling the truth of things?

1.114. So long as you have to try very hard, so long as the effort is intense,
forced, or impulsive, so long as you are thinking about what you are going to
do, thinking about your resolve, so long as your mind is not steady, what is
the point of a telling of the truth?

1.115. So long as there is identification with the body, so long as there is my-
ness, so long as there is not the compassion of the guru, why then a telling of
the truth?

1.116. So long as the truth has not been found, people do tapas, make pil-
grimages, chant, sing praises, and so on, and the stories of the Vedas, the
Shastras, and the Agamas are necessary.

1.117. Therefore, with every effort, in every state of consciousness, at all
times, be one, Devi, who takes her stand in the truth, if you would desire self-
realization, the liberation of the self.

The blessed Devi said:

2.1. O Lord of the Family (Kula), you who for every living being are the ocean
of compassion, yes, indeed, I do desire to hear. The Dharma of the Kula, the
Way of the Family that you have indicated has not by you been made clear.

2.2. Speak to me the Mahatmya (the “Importance,” a succinct statement of
the essence) of this Dharma that you say is the supreme way. Speak to me the
Mahatmya, as conceived by you, of (the text named) the “Upper Road of the
High Tradition.”'? If you care about me, Supreme Ruler, tell me about this.
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The blessed Lord said:

APPENDIX D

2.3. Listen, Devi, I will explain what you of me implore. By merely
this, one will become dear to the yoginis.'*

2.4. I didn’t tell this to Brahma, Vishnu, or Guha, the royal seer. |
you because I love you. You are a person whose mind is one-pointed,
sively intent on listening,

2.5. What I am about to say has come down in a sequence (of tea .
lineage, firmly established (originating) in (one of) my “five mouths.”!
deepest sense it is unsayable. Even so, I am going to tell you.

2.6. By you too this must be kept protected. It is not to be given to j
one. It is to be given to a practitioner of bhakti yoga or a devoted
Otherwise, a falling away will occur. (You will lose the secret, if you t
just anyone.)

2.7. The Vedas are superior to all other teachings (about ordinary life),
than the Vedas is the Vaishnava teaching, the Shaivite is better than the V.
naiva, and better than the Shaivite is the Right-handed tantric.

2.8. The Left-handed is superior to the Right-handed, the Siddhanta
than the Left-handed. The Kaula is better than the Siddhanta. Nothing
ter than the Kaula.'

2.9. O Goddess, this is more secret than secret. This is the essence of
sence. This is better than the best. O Goddess, it is the Kula (the Family)
word of Shiva, come down directly from ear to ear, hearer to hearer.!”

2.10. The Kula Dharma has been extracted by me stirring with the st
Knowledge the ocean of the Vedas and Agamas, stirred by me who
their essence, Devi, '

2.11. The Dharmas (the teachings, paths), sacrifices, pilgrimages, voﬁ
the like (undertaken in spiritual endeavors) in all their diverse portions
unified (in the end sought). (Similarly) because of its unity, the Kaula D!
among these, is the best, O dear one.

¢
2.12. For, as rivers (all) enter the ocean whether they go straight or wind,
like that all observances enter the Kula.

2.13. As you can put the footprint of any living creature into the footpri
an elephant, so, dear one, all the (spiritual) philosophies (darshana) fit
the Kula.

2.14. And insofar as copper is similar to gold, in that way another observance
is similar to the Kula Dharma.

2.15. As of all rivers there is no equal to the Ganga, just so there are no obser-
vances equal to the Kula Dharma.

2.23. If a yogin, then not at all could one enjoy the world. If enjoying the
world, then not at all could one be skilled in yoga. The Kaula is of the nature
of enjoyment and yoga. Therefore, dear one, it is universal.'®

2.24. If one follows the Dharma of the Kula, O Queen of the Family, enjoy-
ment becomes yoga immediately, misbehavior art (the good deed), and trans-
migratory existence (all of life) liberation.'”

2.33. Knowledge of the Kula (the Family, the Whole, the All) shines forth for
a person whose thought and emotion (chitta) have been purified, for the one
of spiritual peace who serves the guru in action, for the zealous devotee, for
the one who lives in secret.

2.34. The person whose love and devotion (bhakti) stays firm, for the blessed
guru, for the Kula teachings, for Kaulas, for the Kula’s supports, that person
is one for whom Knowledge of the Kula comes to shine.

2.35. Through faith, culture, joy, and the like, right behavior and vows that
are firm, by righteous acts protecting the guru’s instructions, Knowledge of
the Kula is obtained.

2.36. For the unfit, for one yet unready for deep Knowledge of the Kula, it
(bhakti) won’t stand long at all (even if he or she seems to grasp what I am
saying). Therefore, consider carefully what’s to be said, the Knowledge of the
Kula by me presented (in words).

2.52. The Way, the Dharma, of the Kula, dear one, if harmed harms (the of-
fender), if protected protects. If honored, it will make honored in an instant.
Therefore, don’t reject it.

2.61. Mere trees live. Deer and birds live. The person whose mind is based in the
Kula Dharma, well, that person (really) lives (in the fullest sense of the word).

2.62. Days come and go for one unmindful of the Kula Dharma. Like the bel-
lows of an ironsmith, though breathing he doesn’t (really) live.

2.70. People who are wealthy and fortunate, whose karma is meritorious,
good people, as well as yogins and yoginis, well, Devi, the Knowledge of the
Kula (the Whole) can shine forth for them too, by (your) grace.
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APPENDIX D

2.71. People who are the best of the human lot, venerable, generous,

tent in their accomplishments, in the hearts and minds of such people I
Knowledge of the Kula appear.

2.72. All (cor.ltemplative) visiting of places of light, all plunging into m
at holy crossings (tirtha) brings one into the Kula Dharma as well as any
rificial performance or ritual.

2.77. For a person who knows the Kula (the “All”) knows everything (
knowing), even if he has left the Vedas and the Shastras behind. A person
know the Vedas, the Shastras, and the Agamas, but if he does not kna
Kula he doesn’t know anything.

2.78. Only those who are your bhaktas, your devotees, know the great
Fhe Kula, not others. Only the chakora bird (singing to the moon in love w
it), not others, knows the moonbeam.

2.83. The world is made of Shiva and Shakti. The Kaula teaching is fo

on the world. Therefore, it is the best of all. What a universal, comprehen
teaching!

2.84. The six philosophies (Nyaya, Vaisheshika, Samkhya, Yoga, Miman
and Vedanta) are limbs of my body, feet, belly, hands, head. He who car

divisions in them breaks my body.
i

2.85. Just these are also six limbs of the Kula. Therefore, know the Ve
Shastras to be Kaula in character.

2.86 According to all the philosophies (properly interpreted), there is a sif
l‘)lvmc' who grants results. Dear one, the Divine grants enjoyment and libe
tion within this family (kula) of human beings.

2..87‘. The Kula teaching may run against the wisdom of the world, O Q
of Siddhas, O Queen of accomplished yogins and yoginis. But, dearest, i
knowledge source because it is the result of (yogic) perception.

2.88. .And perception is directed to the generation of knowledge in the cas
?ll beings with breath, dear. All bad reasoners (“bad” in opposing Kula te
ings) are defeated by the force of perceptual evidence. -

2.89. Who ‘indeed knows what is not perceived, what will be, or to whom it
occur? Verily only that which is the fruit of perception is the best philosop

2.113. Such a vision of the Kula (the Whole) is obtainable through the gur
grace. Y.our bhaktas alone, not others, have it, know it, know that whi
gives enjoyment and liberation. 7

2.117. If a human could really attain perfection (siddhbi) through wine drink-
ing, then let all the riffraff get perfection who'd love to do nothing but drink
wine.

2.118. If by merely eating meat (spiritual) merit would accrue, then all the
meat eaters in the world would enjoy (spiritual) merit.

2.119. O Queen of the Gods, if liberation could really be had by sexual enjoy-
ment, then just any creature could be liberated by having sex.

2.120. In no case is the path to be blamed, the path of the Kula, Great God-
dess. It’s those lacking good behavior that are to be blamed here, not others
(practitioners of Kaula rituals whose behavior is good).

2.121. Otherwise is the behavior described by me (above) of one who is on
the Way of the Kula. Goddess, deluded people thinking themselves learned are
wayward when acting otherwise (than acts the true Kaulika as described).

2.122. You may walk on the edge of a sword, you may hang on to the neck
of a tiger, you may hold a (poisonous) snake and carry it—these are all easier
than living (in the right way) in the Kula.?®

The selections now from Abhinava Gupta belong to two different genres of liter-
ature. The first is a type of poem, a stotra, hymn of praise, followed by a remark-
able prose passage on aesthetics. A similar poem translated by Paul Mueller-
Ortega comes from the same collection of nine poems edited by K.C. Pandey
and reproduced in Devanagari characters.”! My translation and understanding,
| should like to acknowledge, benefit from both Mueller-Ortega’s and Pandey’s
work, as well as from a French translation and commentary by Lilian Silburn.

Professor Silburn explains the poem in lucid detail in her commentary, uncov-
ering multiple senses and interpretations as well as echoes of earlier tantric lit-
erature.?? In notes, I mention several points of hers. She also identifies an overall
theme of alignment of the microcosm of the human individual with the macro-
cosm of the reality of Shiva/Shakti. Shakti engages in creative, supportive, and
ecstatically reabsorptive activities (see in particular verse 6). Silburn brings out
the image of the thousand-petaled lotus that is indeed there, suggested pretty ex-
plicitly though not in so many words: the infinitely petaled “wheel,” or chakra,
namely, the lotus above the head that spreads in all directions from a central axis
or hub where sits Shiva/Shakti, Bhairava/Bhairavi. Note, however, in verse 3,
“Bhairava-Bliss” (bbairavananda) is said to be “seated in the lotus of the heart.”
Combining the images, one would have Bhairava illumining the central chan-
nel, sushumna, or perhaps raining down from the outside, penetrating the heart
center.
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16 THE THREE (PHENOMENAL) GUNAS

10-12. Sakra:—Why dost thou

pairs (of attributes, namely)
born (goddess); as I ask this question please answer me,
12, Sri:—My divine power 1 g sovereign, (so)
cause (i.e. instigation for creation),
13. This point even the wise fail to
(who will explain)
both as lord and subordinate,2

14. Narayana is the supreme Lord.of all and I am His lord-hood.,
O Puramdara, that which is subordinate is known as (a combination

of) consciousness and unconsciousness,3
I5-20. Absolute consciousness determines the

karana). That conscious element
less nescience (avidya) which is
enjoyer and, on account of its own ego-hood, identifies itself with
non-conscious objects in terms of the relationship I and mine,
When through the influence of knowledge that avidya is eliminated,

consciousness having dropped its €go-concept recaptures my
essential nature. That (absolute) knowledge present in the pure .
course (of creation) is introduced by me as the supreme Vyiiha,4

when out of compassion I reveal knowledge (to the adept). The
relationship between the two courses is that of protector and protect-

ed. The one course (of creation), i.e. the pure, protects; whereas the

other (i.e. the impure) is protected. This concludes my explanation,
What else do you want to hear ?

2. Sakra:—Why dost thou function in two states, i.e. as Lord

! Here aiSvarya cannot denote the second of the divine attributes, since
the word is used for Laksmi’s essential nature. Hence in this context aisvarya
refers to the aggregate of the six attributes constituting her essence.
the supreme truth, is Primarily identical with
the undifferentiated Brahman. In the next stage God and His essence are
i » 1e. the divine presence and the
Supreme soul represented by Laksmi and Narayana. The next stage is when
God is immanent in creation yet transcends it. As transcendent He. is Isa
» while as immanent He is the governed (universe) or Sitavya.
into the subjective as well as into the

manifest thyself in these two
distinct courses of pure and impure (creation) involving the three.

knowledge etc. I salute thee, lotus-
my will is the sole

grasp. Yet learn from me
this truth (i.e. relationship). I am ever evolving

state of the en-
joyer; the non-conscious state covers the things enjoyed (upa-
(citsakti), influenced by beginning-
introduced by me, becomes the

I
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ieti sub-
a4 subordinate ? Deign to tell.me l}ow many varieties of
wlen there are and describe their traits.

R This (i.e. distinction Isa and iSitavya) cannot be
. | . : (;r .Niriyana's essential nature. The eternal God
o my own ] i .
Jysell do not (really possess the a;s.pe.cts O'f)hI:; :: :}é;::;/i):) il
i s distinguis
Subordinates are of two types di ! P
mncious. Consciousness is here the enjoyer and assumes

ul conscious beings. . : Wl
: . Non-consciousness becomes objects of enjoymen

types. The learned call that (non-conscious) aspect my third

ol expansion. ‘ L s
| \'n'luntarily divide myself into tht:se twc;rlé:Slg:g, ;Sepects 1
| i t my two ev :
ind non-conscious, to represen tin 7
4 . ‘l he conscious $akti is flawless and pure, c0n51stmg- eorfczo 4
‘Ilu'\\ and bliss. Influenced by bef,'mmnglle.zsses :isdcxd i
i the bondage of many liv : -
Is unendingly (through f man it 4
i Sakti is insentient, pure,
. Although the non-conscious 4
Vllw 'mdgthe embodiment of the three (phenomenal) gun
E i i If as such.
voluntarily manifest mysel L
“l Just as a blazing fire of its own.accord produces sm(())rllc-ec,on-
ll llhuugh in essence pure consciousness—assume n
: 2
Misness as a mode of existence. . : !
‘l'lx;:ll()ugh beyond being affected by mxscon;:eptlonlf()f e:ie
: ».nion through word, I voluntarily manifest ® myself in
tonscious state. : e e
3:» Although indivisible, through various hml'tmg) af:d 2
' u"inusness is divided into the external (non-conscious

e

| i asically the
! These $aktis are apparently accepted as_dlfferent,)but basically Y
mt the one and same Sakti. Cf. ch._IV (in extenso). LIRS Ly
T l~l apparent paradox of the essentially conscious pr: 'r};wlous o
lh«‘_ ,:?sl ‘form is explained by stressing the Sakt; ]i n;Jl aﬁisads, e
.n‘l'l“ l: of God’s miraculous power is denvedertl))n{j ; 1-p5 1') ol v
m s NP 3t xe ke )
J : and 10; Br.A.U. 2, 5, 19; Ni Son
:\' "'l ;’ ;;s.t:x,ngl\?;yi i.e. the miraculous power, becomes personifie:
CAratr, » 1.8 .
u manifestation of Sakti. Vide ].S. 6, 82. ¥
¥ The editor gives two expla.natnor}s for the wo o it A
Il s 'the limitation; ii) the limitation needed to vi
i 2 ;

1ms more plausible.
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(will) and I am subordin
you become enlightened,
32. Sakra:—How is jt th
pleasure and pain exist ?
creatiosn altogether or to all
33- Sri:—I create ix i
tal.cc into accc;:;;t ;}?erz:?rfmilcreatlon iy
e.vll) committed by the ljvi
ginningless nescience.
34. Sakra:—0O godd
iged to create bot
where t‘hen is thy freedom of will ?
35. Sri:—This karman is regarded as m

my (creative) function. The de
Instrument does not impa

a iy ‘
te to none. Recogmzmg my sovereig

at thou createst worl
Vould it not be bette
ow only happiness to

ds in which h(
I to abstain fr
exist ? 4
: g of both), be

ative results of et e
ng who are under the "
ess born out of the milky

ocean, if thony g
h pleasure ang pain on a o

ccount of kar |
Yy instrument in fulfj

pendence of a creator .
- - On
ir his freedom of will, i

not search for a reaso,

n (for my doj .\
the reason. Therefore e this). M

Playfulness (lila) is be cal
e calm,

Sakra:—Be that
hand (in creation),
(0] lotus-bom, I salute thee

\

w0 does my pure course (of creative activity) diffuse its rays in every

Wirection.

CHAPTER FOUR

VYUHAS AND THEIR SAKTIS

S11—In essence I consist of consciousness and matchless
like pure space. I am Narayani, Hari’s state of existence and

nature resembles His. :
4. My essence being consciousness, I am neither inert nor active,

anintermediary state between the two. I represent the nature
(ulinr to Hari, the all-pervasive (Visnu), who is the soul of all and
% the same character as myself.?

4 His form is undifferentiated, homogeneous and inscrutable;
il |, also undifferentiated, am of His form and possess perfect

neuility.
4 From time to time a billion-billionth particle of ourselves,

nposed of consciousness, stirs into activity.
4. (That particle) which is known as the urge to create (sisrksa)

in the form ‘I will create according to my liking’, whereupon I,
th that particle of myself, instantaneously evolve into pure

vation (visuddhadhvd).
61, As the brilliance of a diamond shines forth in all directions,

7. Pure creation issues from my form of concentrated (absolute)

knowledge, whose (tranquility) resembles a cloudless sky or a still

Hoean,

H. Devoid of all activity, ever blissful, pure, all-embracing and

supreme, the primeval jiana (knowledge) ? becomes manifest and is
villed Samkarsana.

! This is the natural state of the truth principle (Visnu), and is a completely
franquil state of pure knowledge and bliss. Laksmi represents the same
state and remains identical with Him, as in that state the principle and its
ihintessence cannot be differentiated. This is the ultimate, absolute truth
which has been variously denoted in the tantras by terms such as samarasya,

yamala, advaya-tattva and the like.
* This is the state when the first of the divine attributes is in full displag.

See ch. 11, 9-10.
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50 JAIN PHILOSOPHY [CHAP.

A man who does not know that he has eaten milk-rice tastes it
distinctly in the moment he returns it by vomiting. Thus also a man
whose confused mind is directed towards unbelief, feels a momentary
taste of the true belief when he spits it out.

3. samyagmithyatva * mixed belief " undifferentiated acceptance
of true and false. This kind of belief is also called misra.

4. ksayopasamika or vedaka samyaktva *‘lower right belief ”.
This is produced by the poisonless mithyatva-pudgalas being left
(nirvalita-madana-kodravariapam mithyatvam eva samyaktvam).

5. aupasamika samyaktva, true belief produced by the suppres-
sion of the karman which caused disturbance of belief.

6. ksayika samyaktva, true belief produced by absolute annihila-
tion of the karman which causes disturbance of belief.

6. CONDUCT (caritra).

Kg. I, 107 a et seq; Jacobi ad Tattyv. IX 18; JS. II 157 ; W.
Schubring ad Kalpasitra VI 14.

If the jiva is free from the influence of the caritra-mohaniya-kar-
mans, he possesses completely pure conduct. The anantanubandhin and
apratyakhyanavarana-kasayas however, hinder it completely, and make
every self-discipline (samyama or virati) altogether impossible ; so long
as they operate, the jiva is in the state of avirati. The deficient self-
discipline refers to the objects of the 5 senses and of the manas and
to the injuring of the 4 species of elementary beings, of plants and of
beings with movable bodies, (and) is therefore of 12 species.

If the two worst kinds of passions are eliminated, the jiva possesses
partial self-discipline (de$avirati). This manifests itself chiefly in the
evidence of killing movable beings. (See Gandhi p. 116).

If also the pratyakhyanavarana-kasayas have been made ineffec-
tive, complete self-discipline (sarva-virati), i.e. right conduct, is pro-
duced: 5 degrees of caritra are distinguished :

1. samayika, the conduct in the primary stage of self-control.

2. chedopasthapana, the conduct of the monk in the beginning of
his spiritual career.

3. pariharavisuddhi, the conduct produced by special austerities.

4, suksmasamparaya, the conduct in which the passions are mani-
festing themselves at the utmost in a subtle form.

5. yathakhyata, the ahsolusely perfect conduct which is produced
when all passions have been made mrflective.

A%
STATES OF EXISTENCE AND CLASSES OF BEINGS

Explanation Kg. I, 95b, Ps. 13 ; guna-sthanas Kg. 1, 97 b ; yoga
Kg. I, 99a, Ps. 17 ; upayoga Kg. I, 99b, Ps. 19 ; lesya Kg. I, 101 b ;
margana-sthanas Xg. 1, 115b, Ps. 92 ; alpabahutva Kg. I, 137 a, Ps.
125 ; bandha-svamitva Kg. 1, 81 b, Ps. 511, Tattv. II-IV, Lp. IV-IX,
Utt. 36. Comp. A. Guérinot, *“ Le Jivaviyara de Santistri.”

The most important accidental states of the jiva are his state of
existence (gati) and the class of being (jati) to which he belongs.
Through realisation of certain karman-species the shapeless jiva receives
a certain shape which lasts until the quantity of life (ayus), which is
necessary for its existence and which is bound in the preceding exist-
ence, is exhausted. If this has happened, the jiva is re-born in a new
form, conditional upon his karman ; and thus it continues till, finally,
the jiva has become tired of this constant change of birth and death
and takes the road of salvation proclaimed by Mahdvira and in the end
achieves release. As soon as the jiva has freed himself from all karman,
he loses all corporeal shape and exists into all eternity as a pure spirit
free from all finite limitations conditional upon the karman.

As a principle for the classification of living beings, Jainism takes
the number of the senses. There are beings with 1, 2, 3, 4 and 5 senses;
the jivas with 1 sense have either a fine or a gross body, those with 5
senses possess either the inner sense (manas) or not and are called
accordingly samjiiin (endowed with reason) or asamjsiin (unreason-
able). In this way there result 7 classes of beings. But as all of them
are occurring in a developed (paryapia) or in an undeveloped (apar-
yapta) state, this number must be doubled ; there are altogether 14
jivasthanas.

Jainism distinguishes 4 different states of existence (gati) : that of
the celestial, the infernal, the human beings and that of the animals.
*“ Animals are called all those beings which remain if the celestial, infer-
nal and human beings are excluded ” (Tattv. IV 28) ; the name of ani-
mal is therefore applied also to plants and elementary beings. Ani-
mals occur in all 14 jivasthanas, human beings in the two last alone
(i.e., as developed and undeveloped reasonable 5 sensed beings), celes-
tial and infernal beings only as developed samjsiipaficendriyas.

In the following I give a summary of the different species of living
beings. I follow the disposition given in the Lp., i.e., I treat first the
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X The Vedic Origins of Karma

which she read and commented on several drafts of this project
!)olstered me in what seemed to be a neverending process of writ-
ing and rewriting, thinking and rethinking.

My parents, Gerald and Helene Tull, never questioned, but at
all times enthusiastically supported the choices I made. '
] My wife Lekha has shared this project with me from its incep-
tion to its completion. Through her persistence—sacrificing with
the one concern of seeing my work in a completed form, first as a

dissertation and now as a book—she h i i
— as contributed to it
more than I have. it

Introduction

C. Heesterman has recently observed that the Vedic sacrificial
I.texts propose ‘‘a separate self-contained world ruled exclusively
by the comprehensive and exhaustive order of the ritual.”' The
closed world of the Vedic sacrifice recalls the larger closure of the
Hindu universe, depicted from an early period as an egg ‘“whose
total contents can never increase but can only be redistributed.”?
As Wendy O’Flaherty has noted within the world egg ‘“the Hindu
cosmos is a series of receding frames, circles within circles.”® This
image of circles within circles leads back to the world of the Vedic
sacrifice, which itself consisted of a series of concentric circles;*
and so articulates again the close resemblance between the world
of the ritual and the larger cosmos. ;

The world of the sacrifice is intentionally made to resemble
the larger cosmos. The Vedic ritualists sought, in their own sacrifi-
cial activity, to recreate the primordial events which shaped the
cosmos. An often-quoted passage that appears in the Satapatha
Brahmana thus declares: “This [ritual act] done now is that which
the gods did then [in the beginning).”® What the gods did then was
to create the world, an event that the late Vedic texts often depict
as having occurred through the sacrifice of an anthropomor-
phic being, whose dismembered body was formed into the ordered
cosmos.

However, the death and destruction implicit in the primordial
event created an untenable situation for the sacrificer; in particular,
the reenactment of the cosmogony would seem to have required the
sacrificer to give up his own life.” The Vedic ritualists attempted to
circumvent this actuality by employing various substitutes (ranging
from grain and animals to a gold effigy) for the sacrificer's own per-
son. Moreover, the closed world of the ritual, with its carefully de-

limited boundaries, seems to have been constructed to keep out the
reality of death;” for, just as the sacrificial arena itself represented a
symbolic cosmos, so, too, the death that occurred in the ritual was
only symbolically that of the sacrificer. There was one situation,

12

1




2 The Vedic Origins of Karma

however, in which the body of the sacrificer was used as the mate-.

rial of the offering; namely, the funeral rite, which is appropriately
called the final sacrifice (antyesti). This final sacrifice, in which
the death of the sacrificer is a real death, moves the sacrificer from
the world of the ritual to the larger cosmos.

, This transition forms the subject of what is considered to be
the earliest statement of the karma doctrine, a statement that ap-
pears in the Brhadaranyaka Upanisad. After discussing how the de-
ceased enters into the various planes of the cosmos, a process that
replicates the dismemberment of the primordial man, the famed
Brahmanic sage Yajnavalkya is asked: “What then becomes of this
person?” Yajiavalkya then enunciates the doctrine of action (kar-
man): “Indeed one becomes good by good action, bad by bad
[action).”® In the context of Vedic ritual thought good and bad ap-
parently refer to a valuation of action based on ritual exactitude;
gqod being equated with the correct performance of the rite, bad'
with the incorrect performance. And, since the funeral sacrifice is
not performed by the sacrificer who is about to attain either a good
or a bad state, Yajnavalkya is apparently referring not to the funeral
sacrifice but to the actions of a lifetime of sacrificial performances.
The nature of that activity, which had been contained in the closed
world of the ritual, now determines the conditions of the sacrifi-
cer’s afterlife within the larger cosmos.

. This interpretation of the karma doctrine differs from the doc-
tr.lne's apparent meaning in later texts, which propose that an indi-
vidual attains a specific state in the afterlife, or is reborn,
according to the moral quality of all sorts of actions performed
prior to death. If the context in which Yajnavalkya enunciates his
doctrine of action is presumed not to be that of the Vedic ritual
then this general meaning can easily be seen in Yajnavalkya'’s state-'
ment, “‘one becomes good by good action, bad by bad [action].”
And, in fact, this was precisely how nineteenth and early twentieth
century Indologists tended to view this and other presentations of
the karma doctrine in the Upanisads. These scholars remained cu-
riously silent about the doctrine’s attachment here to the paradig-
matic event of the Vedic ritual, the sacrifice of the cosmic man,
and focused instead on how, in isolation, the phrase ‘“one becomes
good by good action, bad by bad [action]” seemed to express a
principle of morality extending to all sorts of actions.”

How and why scholars of an earlier generation adopted this
view of the karma doctrine is discussed in the first chapter of this
book. At the simplest level, this viewpoint owes much to a larger
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tendency among these scholars to disparage ‘‘priestcraft,” a per-
spective rooted in the philosophy of the Enlightenment.’® In its
application to the ancient Indian context this tendency led scholars
to separate the Brahmanas, ritual texts par excellence and the ex-
clusive possession of the Vedic sacerdotalists, from the Upanisads,
discursive texts that seek to express the nature of reality. Accord-
ingly, the karma doctrine, which is first articulated in the Upani-
sads, was seen as addressing itself to issues not germane to the
Vedic ritual tradition. There is strong textual evidence, however,
suggesting the continuity of the Brahmanas and the Upanisads:
their physical contiguity; their use of a similar “idiom”;'! their
claims of a shared authorship. In the early Upanisads, the
Brhadaranyaka and the Chandogya in particular, the Vedic rites
represent the starting point for the disquisition into the nature of
what is real: beneath increasingly greater levels of abstraction lies
the concrete event of the sacrifice.

It is this ritual substratum that scholars of an earlier genera-
tion failed, or were simply unwilling, to recognize in their exami-
nation of Upanisadic thought. Such lack of recognition, I believe,
was at the base of these scholars’ inability to understand generally
the origin of the karma doctrine, for at least certain aspects of the
doctrine are clearly rooted in the conceptual context of the Vedic
ritual milieu.*® Certainly, the notion that particular actions lead an
individual after death to the attainment of a particular state (*‘be-
coming good by good action, bad by bad”) reflects precisely the
sort of effective action that, albeit in the closed world of the ritual,
was believed to result from the sacrifice. In examining this ritual
substratum I shall draw out some of the difficulties inherent to
the sacrifice; in particular, those that resulted from the relationship
of the officiants, who performed the ritual, to the sacrificer
(vajamdna), who was supposed to benefit from the rite. How this
relationship affected notions of the attainments of the afterlife—
that is, the transition from the world of the ritual to an existence in
the larger cosmos—is clearly articulated in the formulation of the
Upanisadic karma doctrine.

In moving from the world of the vitual to the larger cosmos
the sacrificer becomes saloka, “one together with the world(s).”
The ability to attain this state implies that the sacrificer's own ex-
istence is in some sense correlative to that of the cosmos—though
perhaps this relationship could not be realized in the sacrificer’s
ordinary experience. The late Vedic cosmology expresses this idea
of a correlation between man and cosmos in the ideology of the
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4 The Vedic Origins of Karma

cosm.ic man (Purusa in the Rgveda, Prajapati in the Brahmanas).
The investigation of this ideology—as the notion that the cosmos
arose from the sacrifice of a primordial anthropomorphic being ex-
presses it—is the subject of Chapter 2, “The Cosmos as Man: The
l{nage of the Cosmos in Vedic Thought.” This myth’s implicit no-
tion that the cosmos has the shape of a man reflects the belief that
man might potentially integrate himself with the cosmos. Here, the
correlation between body and cosmos, senses and natural phenom-
ena, that the Vedic cosmogony proposes, seems to facilitate—at
least theoretically—this integration.

However, as noted earlier, the application of this cosmogonic
theory would seem to have required the dismemberment and death
of the individual who attempted to re-create the primordial activity
of the cosmic man. Although the sacrificer may have been able to
meet this requirement in the funeral rites, the ““final sacrifice,” the
event of the sacrificer’s death in the ordinary (i.e., nonfuneral) rit-
uals creates an untenable situation. Death would keep the sacrificer
from meeting a myriad of ritual obligations, obligations which
could be fulfilled only through a lifetime of sacrificial perfor-
mances. One particular response to this problem is seen in the
Brahmanic myth of Prajapati, which modifies certain elements of
the.established Vedic mythology of the cosmic man. This myth,
which is the subject of the second half of Chapter 2, replaces the
ac_t of a cosmogonic dismemberment with a combination of cre-
a.tlve activities: heating, desire, and in particular, sexual genera-
tion. Whereas in each instance the body of the cosmic man shapes
the cosmos, the emphasis shifts from a disjunctive to a conjunctive
m9del of creation: Purusa establishes the various cosmic spheres
xvn?h' his own dismembered body parts (he is said literally to be

divided up,’ vi-/dha); Prajapati puts himself into the cosmos by
a process of “uniting [with it] as a pair” (mithunam sam-/bhi).
'I_‘he Brahmanic myth thereby proposes a model that, in its applica-
tion, would seem to alleviate man of the need to die in the ritual
performance.

To meet the demands of the ritual theory—that is, the notion
that the sacrificer reenacts the cosmic man’s primordial activity—

‘these modifications required a complex ceremonial. The ritual of

constructing the fire altar (agnicayana), as it is presented in the
Satapatha Brahmana, is considered to be the greatest practical ex-
pfession of this modified cosmogony.' The complexity of the Ag-
nicayana, like the complexity of the Prajapati mythology, derives
from its attempt to circumvent the problem of death. The Vedic
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sacrifice, accurately described by J. C. Heesterman as “a controlled
act of death and destruction,”*® by its nature would seem to oppose
this attempt. How the Agnicayana ritualists responded to the prob-
lem of death in the sacrifice and how their response allowed the
human sacrificer to replicate the events of the cosmogony forms
the subject of Chapter 3, “The Fire Altar as Man and Cosmos.”

Chapter 4 returns to the nature of the sacrificer’s transition,
through his death, from the self-contained world of the ritual to the
larger cosmos. How the ritual event prepares the sacrificer for the
afterlife, and how it facilitates his transition into the larger cosmos
on the event of his funeral forms the particular subject of this
chapter. The relationship between the Agnicayana and the funeral
rite for one who in life performed the Agnicayana, exemplifies this
relationship. For, the funeral rite for one who in life performed the
Agnicayana replicates the Agnicayana, with the apparent intention
of ensuring that the same attainments experienced in the ritual
event are attained again in the sacrificer’s transition into the larger
cosmos. Along with this specific relationship between rites per-
formed in life and the funeral rite there are certain general ritual
theories that express how the sacrificial oblation—which, at the fu-
neral rite, was the sacrificer—moved from this world to the other
planes of the cosmos. One prevalent theory explains this event
through the model of a cycle of generation and regeneration; thus,
the smoke from the sacrifice forms clouds in the other world,
which then return to this world in the form of rain, which nour-
ishes the plants and creatures, which again form the objects of the
sacrifice.’® These theories lead us back to the karma doctrine, as
they represent an essential aspect of the theory of rebirth as it ap-
pears in the earliest expressions of this doctrine.

The Vedic Origins of the Karma Doctrine

Recent studies suggest a consensus regarding the origins of
the karma doctrine, a subject that really is “shrouded in the mists
of time”” On the one hand, the karma doctrine seems to contain
an agricultural component, specifically one that reflects the culti-
vation of rice: as O’Flaherty notes, “rice is planted twice, first the
seed and then the seedling that is replanted; rice is also harvested
over and over in a year, rather than at a single harvest season;
hence it is a natural symbol for rebirth.”” And, because rice culti-
vation was not a feature of the Indus Valley, where Vedic cul-
ture arose, these notions support a “tribal” origin for the1 l‘clarma
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doctrine. However, the supposition of a tribal origin in a certain
sense evades the issue of karma's origins, for, citing O'Flaherty
once again: “To postulate a ... ‘tribal origin’ is to some extent a
way of passing the buck away from the major religions which must
be explained; it is a scholarly way of saying ‘somewhere else. "'
Throughout India’s history, there has been a constant exchange
of ideas and practices between tribal (non-textual, local) and textual
traditions. The osmotic nature of the Indian tradition is evident
from what has been a tired and fruitless attempt to delineate Vedic
from non-Vedic (an enterprise rooted in the nineteenth century de-
sire to separate racially ancient India’s Aryan and non-Aryan popu-
lations)' in the development of the ancient Indian tradition. Quite
simply, once an idea or practice, whatever its origins, was incorpo-
rated in the Vedic tradition, the nature of which can be understood
through the evidence of a substantial textual record, it must be con-
sidered Vedic—that such ideas and practices may have been antithet-
ical to the established Vedic tradition bears no relevance here. For
example, the Brahmanas contain a notion of the sacrificial oblation
that seems based in agriculture (though perhaps not in rice culture
per se); that is, the notion that the oblation went from the smoke of
the sacrifice to become the clouds, rain, plants or food, semen, and
again creatures, which form the oblation.?” Although this notion
may have originated outside the Vedic sphere, its association with
the sacrifice means that, at least by the time these texts were com-
posed, this notion was Vedic. In choosing to discuss karma'’s Vedic
origins, I have in mind this inclusive view of what is Vedic.

At the most basic level, the Vedic tradition employed the term
karman, from the Sanskrit root /kr (“to do’), to describe the
“doing” of the sacrificial ritual. However, over the many centuries
during which it represented India’s “culturally hegemonous” sys-
tem of belief and practice,?’ the Vedic sacrifice developed into an
entity of astounding complexity, and the “doing” of the sacrifice
became more than a matter of simple action.

Karma, as a “doctrine,” emerges from these complex struc-
tures; the textual point of this emergence is the early Upanisads.
This textual epoch represents a “‘privileged” point in the history of
the Indian tradition; for these texts represent at once the furthest
edge of Vedic sacrificial thought and the first stage in the rise of
classical Hindu thought. And at this point certain notions, such as
karma, attain the stature of ‘‘doctrines’; that is, they are articulated

in ways quite similar to their later existence as the presuppositions
for nearly all (post-Vedic) Hindu thought.
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Introduction

The aim of this book is to examine andbd(;:}ineate:ht(aheeavr(lailsct
i i for, 1 believe,
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\:r‘:cri:l;:fs of karma in the Upanisads look tfack to sty(lilct\l](l;es, gz .
:::s and paradigms already contained—in b(l)thhl :Os(rii e
;()'ract'ice——in the Vedic rite. And.dthoughf not t;le tk ;sm fiiaicniod
f . . " . re
i been ‘‘originally” Vedic, belo
mdf}r l:;v:n the Upanisads, its antecedents were .a.lready entrenched
‘\:i‘thign the sphere of the established Vedic tradition.

A Note on Texts, Method, Teru.:s, and Translations
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' ‘l' ular, the Satapatha Brahmana, rgflects this trans gt
:'.‘-rllg ocl'xs as it contains within its final boolf the Brha azz 'yrhis
l‘,":qni‘;ad, ;1 text with which it has. m.u.ch in cgn_::lo:r.tam e
|¥"(l' ana, said to occupy “the most SIgl.nflcant“an i ph i
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5”‘“.)“ . aents in the whole range of Vedic litera.ture,. hai een
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™ la)izs fte this praise the Satapatha Brahmana has m:; efi(;a;;(lal -
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the W le}z‘; Max Miiller declared that: “The general' character t(:
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"“}SQ lWOT :ceit and antiquarian pedantry.""’ If_thls v.van.ung ttl\ :
g yf;:'o'entl; discourage scholars from mvestlgatmg. v
“(,E i lc:exts Miiller went on to note a few years later tha}t.h 4
Bfahma:’f;m is r,lot acquainted beforehand with' the plac;, wh:ic it
‘l)i(i;l;o,:anas fill in the history of th.e lndian' ';I;lan. cc;/llxilm :a S
than ten pages without being disgusted. A oras . ‘;hysician
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The Problem of Karma and
the Textual Sources

\

The doctrine of karma and rebirth was well known to Wester
lx?dologists long before the Indian textual tradition had been
fu'lly Investigated. In one of the earliest knowledgeable account f;
?Imdu' beliefs and practices, Abbeé J. A. Dubois noted the “doctrsi .
ls: as is ggnerally known, one of the fundamental principles of t;::
Hindu religion” and cited a popular religious text that accuratel
rffpresented the main tenets of the karma doctrine,! while he d ¢
picted with wild inaccuracy the Indian philoso;,)hical schoolz-
grossly misrepresenting their doctrines as well as those found i '
other orth.odox Hindu texts.? This is not at all surprising; althou }r:
the. doctrine is found as a presupposition in almost a;ll lndig
philosophical thought,? it is perhaps most widely disseminated on
the level of popular culture. As the anthropologist Ursula Sharmg
has noted: “In practice the individual receives the concept of
karma as a part of a living folk tradition "4 i
\ However, that the doctrine imbues virtually every level of In-
dian thou:glht seems to hinder the task of arriving at an explicit def-
"rma.® Because the general parameters of the doctrine
are'so well known, the doctrine is often defined by default—as
eminent Indologist remarked: “The doctrine is so well known 31[“:
it seems hardly necessary to define karma’*® This approach a:
sur.nes the meaning of karma is fundamentally the same rega;dless.
of xlts~ context. Yet, not all its several elements—causality rebirth
eth(;mzation’—are implied in each instance the doctrine oc,:curs. To,
LJ:nt:‘(stt;nd what karma means first requires an assessment of its
The .failure to assess properly the doctrine’s context has been
an gnd.unng problem in efforts to understand the nature of kar-
ma in its earliest appearances. Scholars have generally agreed that
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the earliest formulation of the karma doctrine occurs in the
lIpanisads.® However, the doctrine’s pre-Upanisadic history repre-
sonts, as the great nineteenth century Sanskritist W. D. Whitney
noted, “one of the most difficult questions in the religious history
ol India, how that doctrine arose, out of what it developed, to what
foature of the ancient faith it attached itself’’® The problem of as-
vortaining the karma doctrine’s pre-Upanisadic history may be at-
tributed to the view that nineteenth and early twentieth century
Indologists held regarding the relationship of the Upanisads to the
preceding Brahmanic period; namely, that the Upanisads rejected
ontirely the viewpoints expressed in the Brahmanas and so ex-
pressed views unprecedented in ancient Indian thought. As a re-
sult of this view scholars often failed to acknowledge—or simply
Ignored—that the Upanisadic contexts in which the doctrine first
nppears exhibit themes clearly drawn from the Brahmanas. And,
hecause the meaning of the karma doctrine is inextricably linked to
the circumstances of its presentation, these scholars often incor-
roctly assessed the import of the karma doctrine in its earliest
nppearances.

In particular, there was a marked tendency in these scholars’
interpretations to emphasize that, similar to its later occurrences,
the Upanisadic karma doctrine was characterized by a concern
with a broad range of ethical behavior and its consequences. The
supposed range of the Upanisadic karma doctrine’s ethical concern
contrasts sharply with the limited sphere of Brahmanic ethics,
which values behavior in terms of ritual performance. Yet, rather
than turn to the Brahmanas' ritual orientation, which is an obvious
uspect of the early Upanisadic karma doctrine, scholars preferred
to interpret this doctrine through imposing upon it a broad notion
of ethics. This approach resulted not only in the estrangement of
the karma doctrine from its original context but, in an odd circular
argument, in the estrangement of the thought of the Upanisads
from that of the Brahmanas. For, if karma in its earliest appearances
in the Upanisads was indeed broadly ethical in scope, then the
doctrine itself evinced a gulf between Brahmanic and Upanisadic
thought.

Although many of the views expressed by scholars of the
nineteenth and early twentieth centuries regarding the relationship
of Upanisadic and Brahmanic thought, and the role of the kal6ia
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doctrine in that relationship, are no longer considered to be author-
itative, the work of these scholars represents the foundation of
modern Indological studies (and also a large part of the foundation
of the modern study of history of religions). Accordingly, these
views, which led scholars to discount the role of Brahmanic
thought in the formulation of the karma doctrine, underlie the con-
fusion that still reigns regarding the doctrine’s early history.” The
attempt to discern the Vedic origins of karma thus requires a reex-
amination, of how and why an earlier generation of scholars ar-
rived at their peculiar view of the relationship of the Brahmanas
and the Upanisads, to see where scholarship made a wrong turn
and so obfuscated karma'’s early history.

Following this examination, I shall turn to a detailed study of
the karma doctrine’s earliest appearances in the Upanisads. I do
not intend here to formulate an explicit definition of the karma
doctrine; rather, my intention is to ascertain its meaning within the
larger context of Brahmanic thought, where I believe the origins of
the Upanisadic karma doctrine lie. Here, it appears the doctrine
represents the natural outgrowth and culmination of certain devel-
opments in the performance of the Vedic ritual—in particular,
those concerning the role of the individual sacrificer and the na-

ture of the results of the ritual performance in both this world and
the next.

The Brahmanas and Upanisads in the View of
Nineteenth Century Indology

Although a realistic depiction of the Vedic texts appeared in
1805, it was not until the second half of the nineteenth century
that Western scholars were able to undertake a systematic inves-
tigation of the whole of the Vedic literature. Significant for the
later course of Vedic studies was the availability during this inter-
val of a Latin translation of the Upanisads, Anquetil-Duperron’s
Oupnek’hat,™ and its introduction into Western academic circles
by scholars such as Arthur Schopenhauer and Friedrich Schelling,
who embraced the philosophy of these texts.™ These scholars es-
teemed what they perceived to be the timeless spirit of these texts:
Schopenhauer, in fact, anticipated that the influence of the
Upanisads “will not be less profound than the revival of Greek in
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the fourteenth century.’'® However, as Edw‘ard Said has.recentlly]
noted of early Oriental studies: “‘almost without exceptl?n suc
overesteem was followed by a counterresponse:.the One.nt ap(;
peared lamentably underhumanized, antidempcrahc, bar!Janc. an
so forth.’*® In the early history of Vedic studies, the obvious orer-
valuation of Upanisadic thought inevitably led to an underva 1:.1-
tion of other aspects of the Vedic literature. Even before the:l Vedic
literature had been thoroughly investigated, Schopenhauer t us ex; )
pressed the opinion that “the Upanisads were the only portion o
the Veda which deserved ourhs;l;d¥; and that all the rest was

i ish (Priesterwirtschaft).” .
pnes%\)l’hzilbbslg:o(lars did turn their attention to tbe early erc::s
texts, they found this preconceived notion of “pnestl);{ rub(tlus 5
disproved by the tenor of the earliest of these text's. the. R gveb af.
this text scholars believed they glimpsed the Vedic religion ehorle
the rise of Indian sacerdotalism. Writing soon after Western schol-
ars began studying the Rgveda, W. D. Whitney noted:

rize the Vedic religion in general terms is not difficult . . .
?;Oi: T::taf)fe which has been nursed.in.to its pres:>ent form Py thicla‘ ft(;ls;
tering care of a caste or priesthood; it is one whlch.has a;r:;enco“ec-
whole body of the people, and is the tl'l.le expression of the i
tive view which a simple minded, but highly glfted. natlor(;, t1‘:1c ot
to religious veneration, took of the vv{onderiaof creation and the p
ers to which it conceived them ascribable.

However, this exalted view of the religion of the Rgveda, like tl:)e
previous estimation of the Upanisads, seems to ha\./e b(?en e\s,\t;-it};
lished at the expense of nearly all other aspfacts of Hmf:ludlsr.n. fl P
the exception of Upanisadic thought, the history of Hml uxs(;n on-
lowing the Rgvedic period appeared to be‘ one of comp .ete 85egehe
eration. Rudolph von Roth, exemplified this view when in 1

wrote of the Rgveda:

The charm of primitiveness which surrounds these ancnen‘t h):i!::;
in a yet higher degree than the immortal poems of Homer.fl‘shuu -
with a nobility of diction, a pure and fresh eam.estness o : ot% n;
which are no longer to be met with in the later literary prohl_xchl i
of India. ... [One] finds the high spi.ritual enfiowmen(;s : 1‘(1: ok
long of right to the Indo-European family of_ nations, an w ;::% re
placed it foremost in the world’s history, still fresh and vigotou
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perous ($reyas) daily. Indeed this [rite] is his divine, undying, body
(atman); who performs these [rites] for another gives his divine body
to another. Only a dried trunk remains.®!

locts the “otherworldly” nature of the activity of those who fol-
the interiorized path of worship: life itself is the activity of the
tilice. On the other hand, the nature of the pitryana, which
wils the sacrificer back to this world, reflects the “this worldly”
sture of the activity of those who follow the traditional path of
iihip: except for those acts contained within the sacrificial
ni, actions are mundane. Accordingly, the pitryana leads finally
this world and the attainment, “for those who have been of
doasant conduct,” to a birth as a Brahman, Ksatriya, or Vaisya, or,
“Ior those whose conduct has been stinking,” to a birth as an ani-
al or an outcaste.'®

The point that draws the Upanisadic karma doctrine out of
o realm of ritual activity is simultaneously the point that leads
'k to the model of the sacrifice. For, only when the activity of the
urifice became equated with all activity—that is, with life it-
Il -did the Upanisadic thinkers begin to envision a doctrine of
e moral efficacy of actions that actually were disconnected to the
sucrifice. And, although this notion of the moral efficacy of all ac-
Hons is itself unprecedented in the Brahmanic texts, its presenta-
on in the Upanisads suggests it represents the cu!mination of
Viows that had emerged in Brahmanic thought regarding the re'la-
Honship between (sacrificial) acts, those performed by the individ-
unl sacrificer and those performed by the ritual specialists, and
thoir effects in the conditions of the afterlife.

This passage suggests the Prajapati model, with its emphasis on the
single sacrificer,’®> was viewed by at least some Brahmanic think-
ers as the exclusive model for the sacrifice; the notion that “a dried
trunk” rewarded those who followed a traditional path of worship
(indicated here by the practice of performing for another) effec-
tively represents the denial of this mode of worship.’®® The sever-
ity of this view is lessened in the Upanisads in the contrast
between the respective afterlife attainments of those who attain the
devaydna and those who attain the pitryana. Although these after-
life attainments are based on a distinction in performance similar
to that described in the Brahmana passage cited earlier, unlike this
Brahmana passage, the .formulation of the pitrydna indicates that
those who follow the traditional sacrificial format do attain an af-
terlife existence. Moreover, this afterlife existence resembles to a
degree the attainments of the devaydna, as the pitryana—albeit on
a different level from that proposed by the devayana—Ileads the
deceased to an integration with the cosmos, thus reenacting
Prajapati’s cosmogonic activity. This relationship suggests that
rather than denying the traditional sacrificial format, the
Upanisadic thinkers were concerned with assimilating it to the
Prajapati model; for, as the normative model in Upanisadic
thought, promulgated in the form of the “interiorized” sacrifice
with its emphasis on knowledge, the assertion of its dominance no
longer required the rejection of an earlier form.

The Upanisadic attempt to correlate two types of worship
within the single paradigm of Prajapati’s sacrifice led, I believe, to
the promotion of the idea that even for those who follow the tradi-
tional sacrificial format—despite its sharply delimited nature—all
actions, not just those associated with the ritual performance, af-
fect the conditions of the afterlife. In other words, the conduct of
those worshippers following the traditional ritual format was
viewed in the same way as the conduct of those following the “in-
teriorized” sacrifice, which was not limited to a specific arena or to
a certain aspect of an individual’s life. On the one hand, the nature
of the devaydna, an abiding integration into the world of Brahma,

onclusion: The Karma Doctrine in the
Context of Brahmanic Thought

In this chapter, I have emphasized the continuity of the
Upanisadic and the Brahmanic traditions and, in particn_xlar, tlTe
tontinuity of the Upanisadic karma doctrine with the Brahr.namc
fitual world view. In part, I have emphasized the continuity of
those traditions to counter the pervasive bias against the
Wrahmanas that stands at the foundation of Western Indology. Tlfe
tosult of this bias has been a tendency to remove the Upanisadic
frudition from its historical and conceptual context. In the case of
the karma doctrine this failure to investigate, or even to acknowl-
wilge, the Brahmanic structures that continue to assert themsel.ves
In the thought of the Upanisads has been particularly damagn;f%
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for scholars tended to view the karma doctrine from its successor
which measure the moral efficacy of actions in all contexts, rath
than from its antecedents, which are concerned with the moral &
fects of ritual action. By not understanding or by simply misrep
senting this Vedic substratum, scholars of an earlier generatic
believed the appearance of the karma doctrine in the Upanisac
meant that the Brahmanic notion of the rewards of the sacrifice wa
no longer considered to be effective; as Deussen remarked: “‘strict!
speaking the entire [Brahmanic] conception of recompense
destroyed.”*®® Viewed in this way the karma doctrine represente
to these scholars the point of separation between the thought of th
Upanisads and the thought of the Brahmanas.

Although in-this chapter I have emphasized the continuit
of the Brahmanic and Upanisadic traditions, it is not accurate
assert that the Upanisads are entirely inseparable from
Brahmanic tradition—undeniably, even the earliest Upanisad
express views that are unprecedented in the Brahmanas—or th:
the karma doctrine in its earliest appearances in the Upanisad
has the same meaning as karma in later Upanisadic and in lat
Indian thought. In investigating karma’s earliest manifestations ii
the Upanisads I have sought primarily to isolate the Vedic antece
ents of karma and, thereby, to show that karma does have a pre
tory in Vedic thought, an understanding of which is ctitical to ai
understanding of the karma doctrine in its earliest appearances ir
the Upanisads. For, the Upanisadic karma doctrine continues to de
velop the structures underlying Brahmanic ritual thought.

In the following chapters, I shall turn to a detailed examina
tion of what is perhaps the chief structure underlying Brahma '
ritual thought; that is, the notion that the cosmos itself arose {rom
the primordial sacrifice of an anthropomorphic being (Purusa
Prajapati). The ideology of this event seems to have been the poin
from which the Brahmanic ritualists began to question the nat
of the sacrificial format—in particular, focusing on the problem of
(ritual) death and how it affected, as well as its effect on, the tradi.
tional relationship between the sacrificer and the ritual specialis
employed by the sacrificer to perform the rites for his benefit. Al:

. though the Brahmanic authors naturally framed their discussion

in terms of the sacrifice (in developments in both practice and the:
ory), they nevertheless addressed the fundamental questions of hu-
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man existence: the nature of life and death and man’s relationshx.p
{u the larger cosmos in which he exists. H(?wever, the Brahmamlt;
doctrines that treat these fundamental questions, largely as a resu
ul their being constantly related to a ritual format d.evelo.ped over
Mmany centuries, are sometimes ambiguous.s. at. other times 1n:ons1s(;
IC.uL The Upanisadic karma doctrine, which is not only pre llgure
\in these Brahmanic doctrines but is presented a.s-the te).ctua' s.uc-
yessor to them, represents an important interpre'twe tool in ;!anfy(;
|y their ambiguities. To utilize the karma fiocu.'me toward this :m 1
| have “‘reintroduced” it into its proper historical and conceptua

gontext of Brahmanic ritual thought.
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Buddhists embrace largely these same views, though, as mentioned,
Muddhist philosophers see samskara as causal continua, in contrast with
Hindu or Vedic views (of Vedantins, Nyaya philosophers, etc.) of sam-
skara as properties of a self or a substance. Buddhists for their part es-
vhew all notions of enduring substances and thus weave into their psy-
thologies of samskara commitments to doctrines of momentariness and
“no-self.” The question of what survives death will be taken up in chap-
1er 4. There too we shall survey the Buddhist—-Nyaya controversy about
personal identity (What makes the present person continuous with the
person she was in the past?) And we shall revisit translife identity in the
very last section of chapter .

Finally, a historical note on the ethical dimensions of karma theory.
The karma idea first appears in the Upanishads, where the main point
seems to be that virtue is its own reward. This holds for this lifetime and
pur reincarnations. A passage from the Bribadaranyaka (c. 800 B.C.E.),
§.2.10:

“Yajnavalkya,” said he [Jaratkarava], “when the voice of a dead man goes
into fire, his breath into wind, his eye into the sun, his mind into the moon,
his hearing into the quarters of earth, his body into the earth, his soul (atman)
into space, the hairs of his head into plants, the hairs of his body into trees,
and his blood and semen are placed in water, what then becomes of this per-
son (purusha)?”

“Artabhaga, my dear, take my hand. We two only will know of this. This
is not for us two to speak of in public.”

The two went away and deliberated. What they said was karma. What
they praised was karma. Verily, one becomes good by good action, bad by
bad action."®

Jaratkarava’s question targets personal survival, and the answer seems
to be that only karma survives. The word used for “person” is purusha,
which connotes the fully particular individual, whereas the dead man’s
atman (“self” would be a better translation than “soul”) is said to merge
into ether, akasha, translated above as “space.” As in the later Katha Upa-
nishad (see appendix A), the question of survival concerns the person as
an individual, not as the cosmic self, atman. Anticipating the Buddhist po-
sitions of no-self and karmic continuity, the Upanishad identifies karma as
key to a translife personal identity. It is also the most important element
in the composite that makes up the living man or woman. Karma can be
good or bad, including, presumably, the karma that shapes a subsequent
birth: “Verily, one becomes good by good action, bad by bad action.”

KARMA
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Thus samskara are conceived to underpin an appeal to self-inten
that is a foundation of morality. What’s wrong with being a thief? W
your choice to be a thief binds you to being a thief, a karmic pattern t
determines what you’ll be like tomorrow and next month and next y
and in a decade.'® But the body ages and dies, and strategies to make |
as pleasant as possible might prudentially include thievery. Against th
the Upanishadic idea is its rebirth teaching. Imagine determining yo
self unendingly, choosing to be a thief not only in this lifetime but ir
another and endless incarnations. Contrast this with one who acts n
compassionately and begins to become forever compassionate.
would one want to be?

Then there is a second consideration: put crudely, payback, fu
pain and suffering or future pleasure and happiness. In the Buddhist ¢
ception, some karma leads to stable experiences of happiness while ot}
leads to pain, and, unlike in the theistic view where God guarantees t
justice of payback, it happens as natural law. Mimamsa has a simi
theory. In endless rebirths, not only are you stuck with what you are |
also, if you are a legitimate target, watch out, for in beginningless tra
migration it’s guaranteed, in either this or another body.

slde, fearlessness, namely, transcendence of life’s evils. We also learn this
first in the Upanishads. The Isha (c. soo B.C.E.) makes the connection
with yogic self-discovery in a common theme: realization of a cosmic self
(utman) brings freedom from sorrow. Verse 7: “Those who see all beings
s in the self alone / And the self in all beings, henceforth do not recoil
(from anything). / For whom all beings are known as just self, / For him
how can there be delusion? How can there be grief? / For he sees (every-
where) unity.”'® There is only the single self, the knowledge of which
hanishes fear and grief.2° Conversely, we practice ahimsa, trying to see
uthers as ourself or having the same self as we.

From the Gita (6.32): “Who sees through the lens of likeness to self
the same everywhere, Arjuna, whether pleasure and happiness or pain
and suffering, that yogin is deemed the very best.” The commentary by
Shankara (c. 700 C.E., the oldest and most important classical inter-
preter) takes the words “pain and suffering” to mean the pain and suffer-
Ing of others, who dislike it just as one dislikes one’s own pain and suf-
fering. Similarly with the favorable attitudes of all toward pleasure and
happiness. Shankara:

As to me pleasure is desired, so to all beings with breath pleasure is agree-
able. ... And as what pain or suffering is mine is disagreeable, disliked, in that
way for all beings with breath pain and suffering are disliked, disagreeable.
So it is explained that one who, seeing the same in all beings, sees through
the lens of likeness to self pleasures and pains as similarly regarded by all,
well, such a person does not do anything disagreeable to anyone, becoming an
ahimsika, one who desires no harm—this is the verse’s meaning. The one who
is in this way an abimsika, firmly settled in a vision of equality, is deemed (i.e.,
considered) the very best yogin, preeminent among all.!

Ahimsa, Nonharmfulness

The Upanishadic claim that yoga leads to discovery of a universal se
atman, is taken to have ethical implications, in particular that we sha
practice ahimsa, nonharmfulness (also translated “noninjury” and “ng
violence™"’). Similarly, the ubiquity of sentience in Jaina cosmology a
the universal accessibility of nirvana in Buddhism are said to necessi
an ethics of ahimsa, according to both classical and modern authoriti
And the list of five “social restraints” (yama) in the Yoga Sutra be
with nonharmfulness (YS 2.30: see appendix C). No one can say th
only her preferred metaphysics entails ahimsa, but each of several po
tions seems sufficient to justify, motivate, and explain the practice. N
own view is that the ethics of Yoga can be constructed independen
from Yoga metaphysics. (Buddhists too tend to take this position abe
the relation between ethics and metaphysics.) But it is instructive to
view the ways previous Yoga philosophies have found a relation betwe
the deep nature of ourselves and reality and prescriptions about what v
should and should not do. In practically all Yoga philosophies, ethics l
gins with ahimsa.'® |

Yoga and practice of ahimsa are said to have, furthermore, a con

In line with Advaita Vedanta metaphysics, Shankara interprets the self
mentioned here and elsewhere in the Gita as identical in everyone. The
discipline to be practiced to realize it includes seeing others as like one-
self. Thus Shankara and hosts of later Vedantic interpreters, including of
tival subschools, tie the practices of ahimsa to both a yogic goal and a
vonception of commonality, or identity, of consciousness.

Jainas, like Buddhists, reject Vedanta and the institutions of Hindu-
wm, but not of course yoga practices or ahimsa. According to Jaina doc-
trine, everything is sentient. There is a hierarchy of consciousness, some
beings having only a single sense faculty, two, three, and so on. Human
beings have eleven sense faculties: five external senses of knowledge
und five more of action, along with manas, the inner sense, and buddhi,
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{ro2} vertical flow is the transcendent sacrifice (see, e.g., Gita 4.6 and 4.13

The horizontal comprises the interactions belonging to the separate

verses of the separate “sheaths,” kosha: food and the “food shea

and the worlds of feelings and thoughts along with one’s particular fe
ings and thoughts, the emotional and mental sheaths (see figure 4A).

different terminology, by karma yoga one opens to a universal pra :

leading to extraordinary powers or siddhis, becoming, in Vedantic
guage, the Vaishvanara, the “univerally human,” which is consider
a stage in yogic transformation of consciousness. The tantric turn is
about the formation of a more complex harmony of the divine and t
individual.

One of the most striking of the Gita’s many striking conceptie

concerns reincarnation. If you think the goal of yoga too distant, do

worry, one continues yogic practice into the next lifetime. Arjuna,
Gita 6.37, voices this along with the further complaint that if he pr

tices yoga he will be lost to the world, not a success in worldly term '

well as a yogic failure. Krishna replies (Gita 6.41-44), “someone [li
you dfescribe] fallen from yoga would be born in a household of pure a
beautiful people. Or, he would be born just into a family of yogins

yoginis, people of wisdom. . . . There he would recover the purposel

ness of his previous life, and would strive, O joy of the Kurus, from t
point on toward perfection. For even without trying he would be ca

just by the practice in his former birth.” This is the yogic soul-ma
conception of the Gita.

' The tantric and neo-Vedantin philosopher Aurobindo uses soul mal
ing as the lynchpin of his theory of the relation between Brahman an

the world.** Brahman is in the process of creating materially embodi

spiritual individuals who are in part responsible for making themselve
across lifetimes. Thus there would be in the material world as a whole

teleological cause, an “attraction of the future,” that would be express
in us in terms of right desire and right effort, i.e., in yoga practices and

their wondrous results. We shall return to this yogic soul-making theo

both in the next section and in chapters 4 and G-

Karmic Justice

Fear of karmic consequence and joy in karmic confidence constitute
second variety of both moral and yogic incentive on most Yoga vie

The universe is so arranged that an individual will get her due, if not i

this life then in a future one. Karmic justice is a distinct variety of i

KARMA

Lentive, according to Yoga. The idea is similar to Western religious teach-
gy about heaven and hell as doctrines of moral reward. In this section, I
whall examine the slippery concept of adrishta, unseen force, which is the
pame given to the influence of a person’s (or a group’s) karma on events
i the sense of moral retribution, including, most importantly, one’s next
hirth. For obvious reasons, some lines of investigation cannot be closed
wntil I take up theories of rebirth in chapter 4. Here I shall concentrate
wn matters of ethics, and also, at the end, the theistic problem of evil,
apninst which ideas of karma and rebirth are used to defend the thesis
that God is good. The fine points of Yoga views of survival and issues
uhout personal identity will be the focus in chapter 4.

The most widely held picture is that an individual has both a sum of

kurmic worth and individual lines of karma that attract, like magnets,
situations for discharge, karmic cathexis in worldly events causing plea-
sire and pain in various combinations and flavors. The aggregation de-
pends on moral coefficients added to a total in the case of good karma
und subtracted in the case of bad, although the moral worth of some acts
stands alone and invites reward or payback independently of the moral
worth of the aggregate. The power of karmic vectors to affect events,
pspecially outcomes of enterprises, is considered to be outside or be-

yond ordinary sensibilities, as is implied in the very word—unseen force,

wilrishta—used in all schools to refer to the causal power of karma’s side

ol justice. This is a fate that can work apurvaka, without intermediaries.
That is to say, it may bring about a consequence, a bit of bad luck, for
Instance, in a subsequent birth remotely, without an immediately preced-
Ing cause. The classical Indian school of Mimamsa propagated the view
that every experience is to some degree, however slight (or overwhelm-
ing), influenced by adrishta.”’

The force of adrishta is tied to a balance of pleaure and pain, suffer-
ing and happiness. That is to say, negative karma is considered paid off,
und good karma exhausted, by certain kinds of pain or pleasure. Certain
enjoyments and sufferings are, to be sure, deemed themselves sources
of good or bad karma. The joke in yoga class is that loosening tight hip
joints—a well-known source of torment—pays off bad karma but only
if endured with grace. The philosophic point is that the currency of the
moral exchange is not merely the moral worth of acts. The workings of
karma are complex, and include whole “life lessons,” as are captured in
the Jataka tales of the Buddha-to-be’s previous births (recall the story of
Sumedha in the introduction).*

Furthermore, on certain Vedantic and tantric and indeed some
Buddhist views of an underlying bliss of a true self or no-self state of
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{104} consciousness, happiness is supposed to be closer to the natural
than pain or suffering, which are deviations. The renunciants’ warnil
that “All is suffering” is not the final word, existence or nonexistence
being so niggardly in happiness and bliss as one might think. Pain
suffering are instrumental—and thus of positive overall value—in le
ing us to somehow better bliss or to find the bliss at our core. We sk
return to this instrumentality thesis in connection with Yogic theism.
the present, the main point is that the workings of karma are typi
only part of the picture when it comes to the hedonically positive
negative sides of experience.

Yoga philosophers have also recognized that getting what we
and avoiding what we want to avoid are wellsprings for all our acts
is all the more true, then, that the precise relations among karma,
tiny, and happiness, though presumably lawlike, are not discerned eas|
Buddhists in particular are well known for the simplification that ¥
respect to one’s own actions one can be sure that cruelty and other

swever, it is not just a matter of popular opinion among Hindus, Bud- { 105}
sts, Jainas, etc.; philosophers too hold that there is no guarantee that
, cannot take a lower rebirth. Appeals to mental complexity are coun-
il by the consideration that a complex mind can dream or experience
I{ under simpler forms.*

I'he overall lesson remains the intricacy of karmic laws. The tension
ween the two ideas of karmic influence leads me to think that by and
te, humans are restricted to future human reincarnations. The argu-
g1t against reincarnation that human population growth has turned up
harply in the last couple of centuries and so there would not be enough
iman souls to meet the bodily demand can be answered quickly: more
uls of higher animals, such as horses and dogs, have perhaps ascended
{he human level in recent years than was the rate previously (or maybe
aven or hell are emptying!). In line with our minimalism, all we need
y Is that an individual who achieves the human level is unlikely to re-
fn to an animal incarnation for the very reason that the men‘tal life
acts will be avenged (without an agent, an avenger, a judge of the d pical of a human being cannot be continued in the body of a dxffferent
and one will secure good results for oneself by good deeds. The proce: \wecies. Therefore, it seems reasonable to speculate t‘hat the dt.ater'mmant
remain unknown or even unknowable (except to buddhas, according swer of the moral worth of karma has to be restricted to birthings by
Buddhists), but that hardly matters given what we know firsthand abe Wotential mothers within the human species, and of course f:.;thers and
suffering. uthers important to an upcoming childhood. Perhaps a karmx-c sum de-
{mines a range of candidate wombs to which are attached likelihoods
ul future suffering and happiness. '

Such speculation is of course pretty airy, since isolating the influence
{ karma is practically impossible. According to Yoga psychology, we
ve simultaneously in different bodies or personalities, physical, vital,

otional, mental, and spiritual (see figures 4A, 4B, and 4C). A bad
Nabit for the body, coffee in the morning, for example, may be part of
good mental practice, writing a book, for instance. And not only are
Jiere complications concerning types and ranges of pleasures and pains
wlong with the complexity of human action (think of the difference, €8s
letween a quick response and a long project), there are further complexi-
Jles concerning karma itself.

First, it is commonly held that there are interpersonal relations to
Karma, souls reincarnating in groups, friends and families hanging to-
gether through lifetimes—called a “karasse” by novelist Kurt Vonne-
jut—a group karmically bonded, “soul mates.”* It’s as though the mag-
netic effect of karma includes drawing together people who have b'een
associated in previous lives. Is there, then, a second type of coefﬁc.xent
yualifying samskara? Or is a personal affinity vector somehow contained
within adrishta? Or are, for example, such ideas as the soul mate or

Nevertheless, even without its lines very precisely drawn, this pict
of moral worth is potentially in tension with the causal picture of s4
skara continuity. Individual patterns of karma—habits and skills
said to survive and shape the character of the person in his or her n
lifetime. The thesis seems crucial to the theory of yogic soul making
is veritably common Yoga opinion, namely, that some habits, valu
intentions—karma, in a word—are so deeply entrenched that they
emerge in the next birth as talents or deep dispositions of mental or
tional character.

The problem is that continuity of samskara works from moment
moment, without a break, unlike the remote workings of adrishta. Th
the two ideas of karmic force are potentially in conflict can be seen
the notion of Hitler reborn in a nonhuman form subject to constant f
and torture. This may be a righteous image, but since the soul is no
tabula rasa according to Yoga, even tremendously positive or negati
moral value of the karmic aggregate could not determine a dramatic s
cies crossing, Hitler being reborn as a bat, for instance, or Stalin 2
mosquito. What could be continuous between Stalin and an insect? On
a future human being could be shaped by the mental dispositions
are the most important to a human being, I should dare to speculaf
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{106} karasse merely wishful thinking, maintained by desire for close aff
ties to endure beyond death? The evidence for reincarnation is not st
enough to support a very determinate theory and certainly not to supp
all the popular images.*! ‘
' Second, it is commonly claimed that karma “ripens” according to
in other words, that adrishta, though its consequences are remote,
Just at certain times. Temporal factors do seem to be evident in th
(evidentially key) instances of people reporting memory of events in p
vious births. As documented by Ian Stevenson, children of five tend
remember incidents in the life of a previous person when he or she
five, and the same for children of seven, ten, twelve, and so on, yea
age, to include, one would suppose, adult rememberings.’2 The law |
might be that an act of type A in circumstances C is made probable
karma of type A created in the past, and some sets of circumstances
more probable at certain ages.

The ripening idea also connects with the widely held Yogic the
tbat one is presented opportunities to change course in life (and to p
tice yoga) only at specific times. Popularly the idea is expressed in
stories as that in every incarnation, at the age of thirty Devadatta ha ‘b
overcome a temptation to murder or at age forty meets his guru.
larly, Siddhartha of our age, says the Pali canon, throws his begging b )
out into the current of the river, where it clinks against the side of
begging bow! thrown by the buddha of the previous epoch, which in t
clinks, gently, the side of a still previous buddha’s bowl resting on t
bottom.** But some popular lore also has it that karmic payback wo
more rapidly the more developed the individual. We are lucky if we
fer for our sins in the near term, so the idea goes. The image is of
karma as like a festering sore.

Third, a certain kind of action is said to block, or at least blunt, ¢
retributive force of karma, including acts of atonement (pmyasb-cb’ :
and auspiciousness (mangala, such as chanting om).’* On the Gita’s ve
sion of the thesis, action in tune with the dharmic (righteous) forces
the universe—or with the action of Brahman itself in the grand sacrif
that maintains the universe—transcends the moral/amoral distinctie
(“Though acting, the person who sees himself in all beings is not stai ne
[by karma],” Gita 5.7, and “He who, depositing actions in [the fire ¢
Brahman, giving up attachment, acts [in the world], sin does not clingt
like water on a lotus leaf,” Gita 5.10). Such action creates no adrisht
or even wipes out karmic influence altogether. In the Yoga Sutra’s
ception, a certain kind of meditation creates samskara that self-destruc
leaving no karmic residue (YS 1. 50, 3.9-10). The Buddhist view is the

urima operates within samsaric consciousness. Once nirvana is attained { 107}
i one becomes a high-level bodhisattva, one is incapable of acting in a
srma-generating way that would lead back into the unenlightened state.
ureover, claims about certain actions lying outside karmic law occur
throughout the perfectionist tradition that emphasizes self-development
widl the attainment of siddbis. Finally, in tantra broadly the yogic soul-
Waking idea is tempered with an inevitable “attraction of the future,” to
wit, further “manifestation,” the ongoing creation of Shakti or Shri.’s
Ihus would we be destined to become greater beings than we are now.
I herefore, we have to be able to be creative, to make new patterns not
hound by karma.

In all these different views, individual will, though itself creating
wilrishta normally, can somehow by force of right effort (or by God’s
Jrace provoked by right effort) overcome the influence of adrishta, past
and present and therefore future. Yoga philosophy is not determinist. In
thapter 1, we saw that Yoga denies causal closure in the physical realm.
In my judgment, almost all previous Yoga philosophy has it that con-
siousness and its powers also transcend karma, or can.

Fortunately, in the concept of the bundle of causal conditions suffi-
vlent for an effect, samagri, classical theorists found a notion well suited
1o the complexity of karmic consequence. That an event shows karmic
justice amounts to the claim that unseen moral force, adrishta, counts as
4 single causal factor bundled into a samagri, that is to say, a single fac-
{or among many, the bundle being technically what brings about what-
pver happens.*® Karmic influence on any particular event may or may not
be very great. Yoga has traditionally tended to the view that except in the
special circumstances of yogic practice, karmic justice always has at least
some small influence.

There are several different psychological versions of karmic justice
among classical theorists. Buddhists tend to view karmic justice as tied
to the type of contamination of one’s perspective that blocks enlighten-
ment. Thus is avoided the need for a divine arbiter of a soul’s fate, a ref-
eree who determines which souls get the better births the next go-round
and which will be born in squalor. Such a naturalistic theory is present
in Samkhya and the Yoga Sutra and even in some theistic Vedanta, al-
though there is also non-naturalism in some Buddhist schools as well as
in more mainstream theistic Vedanta.’” The differences need not further
detain us.

Finally, let us turn to theistic treatments and in particular to ideas ex-
plaining how God is not the author of evil. The Brahma Sutra of Vedanta
has a long section on the problem of theodicy, and the elaboration by the
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{ 108 }

oldest commentator, Shankara, makes plain a mainstream position.*® A
though Shankara is an Advaitin, he takes seriously the theistic teac
of the Upanishads and the Gita as meditational aids. Scripture says
Brahman is the source of the world, so since Brahman is unsullied vz
and bliss, whence evil? How could evil have its source in what is i
ently its opposite?

Shankara’s explanation is complex, and only the second part is tak
over by the more genuine theists. That part, however, remains the
tralmost plank on God and evil within the long history of theistic
danta. The first part relies on the distinction between Brahman as “
out” and “with” “qualities” (or “attributes”), nirguna contrasting wil
saguna brahman. According to Shankara, Brahman without qualities
supremely real. Brahman with qualities is talked about in scripture
an aid to meditation. Scripture is like a patient teacher (guru), and i
difficult to appreciate that Brahman as supremely real has no qualiti
Scripture talks about God, i.e., Brahman with qualities, as preparati
to the austere truth—which is that nothing but Brahman without q
ties is really real. God too is part of a cosmic illusion due to spiritu
ignorance.

Brahman with qualities is God, the Lord and Creator. How then coi
the Lord, who is perfect—much as in the Western conception—allg
evil in the world? Shankara asks this question and moves to the secor
part of his theodicy, the part that is shared. Here karma as affecting
birth is the absolutely hinge notion, and the theodicy is a samskara w
sion—the Eastern version, we may say, a direct parallel—of the free-w
theodicy prominent in Christian philosophy. For not only are we respe
sible for our karma in making our future births; the Lord is just in |
ranging the universe so that it embodies principles of karmic justice. §
birth is fair.

The work of the first part of Shankara’s two-part defense is done, |
the theistic views, mainly by a sense of gratefulness, it seems to me.
creates many worlds much better than this. But in those worlds I do-
exist. Our world is definitely not the best of all possible worlds, but it i
world where I exist. So I am grateful that God in her infinity suffers it

Alternatively, there is the supposition, which is quite widespread (;
pearing in Buddhism as well as Shankara’s Vedanta), that there is ¢
first creation, that the transmigratory round or universe is beginningl
(anadi-samsara). Shankara in responding to the objection that at the b
ginning of the universe there was no good or bad karma denies explici
that nescience (avidya) has a beginning.*

Habits, which we have ourselves made and for which we are respon-
sible, the fundamental dispositions of the soul, carry over into and deter-
mine the course of a soul’s next incarnation. The Lord guides the work-
s of adrishta; unseen force is not blind, according to the theists.*

If in this way beyond virtue and vice being their own reward, there is
justly payback for bad acts—i.e., beyond the badness of bad habits—
and pleasure and happiness for good karma, then God’s universe could
well be just, at least in the sense required to defend the thesis that God is
good and worthy of worship. Thus some of what we see as natural evil
would be payback, for which, then, the Lord should not be blamed.*
And of course some evil, such as pain, has a biological or other instru-
mental function, without which our world would not be possible. And
a0 the Eastern version of free-will theodicy, coupled with instrumentality
vonsiderations, is quite compelling, it seems to me.

In the view of the bhakti yoga practitioner, suffering is an opportu-
nity to pay off bad karma. We should be grateful and not generate fur-
ther bad karma by whining and complaining. Far from disproving the
existence of God, suffering is a manifestation of God’s love and concern
for our welfare. Better to pay off bad karma now than to let it fester, let
It blindside us later or in another life. Who cares about it really anyway,
since essentially life is delight?

With Shankara the deep question is: Why is there nescience, avidya,
spiritual ignorance? If Brahman is the supreme reality, our own true self,
why is it we are unenlightened? Advaita has no answer to this, it seems.
I heistic views struggle with a similar problem: Why, given the possibility
ol living enlightenment such as Krishna’s, are we not all enlightened?
"Ihe answer, again, is karma. We somehow deserve not to be enlightened.
lut why does God let us get into such straits? The best answer seems to
he that otherwise we would not be who we are and there would not be
the opportunities we have for development. Like everything finite, from
the gods and goddesses down to a pebble, we have our day in the sun.
Ciratefulness is the appropriate attitude.

KARMA KARMA

{109}

26



KARMA

KARMA

Johannes Bronkhorst

(published: University of Hawai’l Press, 2011)

27



KARMA

PREFACE

INTRODUCTORY

PART I: ORTHODOX KARMA

Chapter 1: Origins and religious use

Chapter 2: Karma in and after Greater Magadha

Jainism

Ajivikism

Knowledge of the self
Buddhism

Chapter 3: Karma in Brahmanism

Absence in Vedic literature
Brahmanical resistance
Absorption into Brahmanism

Chapter 4: Karma and philosophy

Karma and Buddhist philosophy
Karma and the Brahmanical philosophies
The theoretical appropriation of karma in Jainism

Theoretical difficulties and their solutions

PART II: VARIANTS OF KARMA

Chapter 5: Transfer of merit

Chapter 6: Competitors of karma

Chapter 7: From one life to the next

Chapter 8: Devotion

28



KARMA

CONCLUDING COMMENTS

Developments outside de Indian subcontinent

What does it all mean?

FURTHER READING

29



KARMA

Boxes providing background information:

God and gods in Indian religions

Jainism and its canon

The Buddhist canon

The Veda

Class, species and universal in Indian philosophy

The Bhagavadgita

Buddhist scholasticism and the beginning of Indian philosophy
Vaisheshika as a response to Sarvastivada

Shared problems in Indian philosophy

30



KARMA 14

Chapter 2: Karma in and after Greater Magadha

The region east of the Vedic homeland, i.e. east of the confluence of the Ganges and the Jumna, in the
eastern Ganges plane, may conveniently be called Greater Magadha, in view of the fact that one of its
most important constitutive regions was called Magadha. It saw the appearance of a number of
religious currents during the centuries around the middle of the first millennium B.C.E. We will
consider — after some introductory remarks about Greater Magadha — Jainism, Ajivikism, those who

saw in knowledge of the self the key to the highest goal, and Buddhism.

Magadha was the name of a kingdom in the eastern Ganges valley. In the fourth century B.C.E. it
became the center of an empire that at its height unified most of the Indian subcontinent, but Magadha
and its surrounding regions — jointly to be referred to as Greater Magadha — was characterized by an
own culture already before the creation of this empire and for some time after its collapse. It was in
this area that urbanization took off again from ca. 500 B.C.E. onward (after the disappearance of the
so-called Indus civilization more than a thousand years earlier).

The culture of Greater Magadha was in many respects different from Vedic culture, whose
heartland was situated to its west. The two cultures could not but come in close contact, especially
when the rulers of Magadha expanded their kingdom and included the Vedic heartland and much else
into their empire (which reached its greatest extent under the Maurya emperor Ashoka). The resulting
confrontation and sometimes assimilation of the two cultures constitutes the background against which
much of the subsequent history of Indian culture has to be understood.

One of the most distinctive features of the culture of Greater Magadha was the belief in rebirth
and karmic retribution. This explains why the religious movements that were based on this belief
originated here. The most well-known of these religious movements are Jainism, Buddhism and
Ajivikism. The way in which this belief came to be adopted in Brahmanism, in spite of resistance that
took many centuries to dissipate, will be explained in a later chapter. Note here that this belief came to
be thought of in the Brahmanical tradition (and in modern scholarship until recently) as an inherent

and inseparable part of it.
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The cyclic vision of time — in which creations and destructions of the universe succeed each
other in a beginningless and endless sequence — is another notion that originally belonged to Greater
Magadha, only to be subsequently adopted and claimed as it own by Brahmanism. This vision is to be
distinguished from the belief in a beginningless and endless sequence of births and deaths of sentient
beings, but the parallelism between the two is easy to see.

Funerary practices, too, opposed the culture of Greater Magadha to Vedic culture. The
inhabitants of Greater Magadha built round funerary tombs for their dead; it is possible that dead
bodies were placed in those tombs, without prior incineration, but this is not certain. The custom
survives in the stupas of the Buddhists and Jainas, and in the so-called samadhis (funerary
constructions) built for certain Hindu saints until today. Brahmanism absorbed in due time the belief in
rebirth and karmic retribution (see below), but never accepted the funerary practices of its eastern
neighbors, except in the exceptional case of certain Hindu saints.

There are good reasons to assume that Ayurveda, the classical form of Indian medicine, had its
roots in the culture of Greater Magadha. Unlike the Vedic medical tradition, which heavily relied on
sorcery, spells and amulets, the medical tradition prevalent in Greater Magadha prepared and used
drugs, often in ointments and plasters. What is more, the idea of restoring the balance of bodily fluids,
central to classical Ayurveda, also appears to derive from the culture of Greater Magadha. As in the
case of other cultural features (think of rebirth and karmic retribution), the medical tradition of Greater
Magadha found its way into Brahmanical medicine, and lived on as part of Ayurveda, whose very
name (note the part -veda) bears testimony to the unjustified Brahmanical claim that this tradition was
originally theirs.

The influence of Greater Magadha on the subsequent cultural and religious history of South
Asia is hard to overestimate, and may include many more features than the ones here enumerated.
Unfortunately this culture left us virtually no textual sources apart from the Buddhist and Jaina canons,
so that it is extremely hard to find out more about it. Its major historical position was overshadowed in
later centuries by the unprecedentedly successful spread of Brahmanism, to be discussed below. Here

as elsewhere, Brahmanism reinterpreted past events, and even spread the idea that the creation of the
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Maurya empire (which had been a disaster for Brahmanism) was due to a Brahmanical advisor to its

first emperor.

Jainism

One of the religious currents to appear in Greater Magadha in the middle of the first millennium
B.C.E. is Jainism, and it is the one most apt to enlighten us on the problem of rebirth and karmic
retribution as it was conceived of in that region at that time. The reason is that it offered a solution that
fits the problem like a glove. By studying its solution we find out how exactly the problem was
thought of.

The solution offered in the earliest Jaina texts (and confirmed in other early sources) is
asceticism. Not just any kind of asceticism. Liberation was thought to be the end result of a long
period of ascetic exertions, which culminated in the total immobilization of the ascetic. This
immobilization concerned the body, but also the mind. This immobilization went as far as it could
possibly go, eventually including the suppression of activities such as breathing, and inevitably
resulted in physical death. Indeed, liberation was thought to occur at the moment of death, provided
that all other conditions had been fulfilled.

We will return to those other conditions in a minute, but will first consider what link there
could possibly be between immobility asceticism and the belief in rebirth and karmic retribution. This
link can easily be discerned. Karmic retribution means that my future is determined by what 7 do.
Deeds are central to this believe, and the Sanskrit word karma does indeed primarily mean deed,
activity. If deeds lead to rebirth, and I don’t want to be reborn, the obvious remedy is, of course, to
abstain from all activity. This is what the early Jainas did.

Probably the earliest surviving detailed description of the road leading to liberation in the Jaina
texts occurs in the so-called Acaranga Sutra.1 will not present it here, for it is long and difficult. The
main points are however clear. The ascetic who decides that he is ready for it takes up a position —

lying, sitting or standing —, abstains from all food and faces death with complete indifference. He
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starves to death in a state of total restraint with regard to all activity and movement. It is the

culmination of a life of training and preparation.

BOX: JAINISM AND ITS CANON

The founder of Jainism as we know it, Mahavira, was a contemporary of the Buddha and must have
lived, like the latter, in the fifth century B.C.E. Buddhist sources indicate that he died before the
Buddha. It appears that the two teachers were aware of each other’s existence, but never met.

Jaina tradition is no doubt correct in its claim that Jainism split up at an early date. The
consequences of this split are visible today: Jainism survives in two divisions that disagree with each
other on a number of points of theory and practice. One of these differences concerns the dress
requirements of monks. This difference has given the two divisions their names: The monks of the
Shvetambaras (“dressed in white”) wear white clothes, those of the Digambaras (“dressed in space”)
wear no clothes whatsoever.

A further difference concerns the survival of the earliest texts, believed to include (among
other things) Mahavira’s words. According to the Digambaras, these earliest texts have not survived;
according to the Shvetambaras, they have, though incompletely. But even the Shvetambaras admit that
these early texts, or what remained of them, were not committed to writing until the fifth century C.E.
Until that time they had presumably been preserved orally.

Theoretically the Shvetambara canon consists of three parts: I. The Purvas (“old texts™); II.
The Angas (“limbs”); III. The Angabahya (“subsidiary canon”). The Shvetambaras themselves
consider that part I is entirely lost, and that the same is true of portions of part II. Linguistic and other
criteria justify the belief that some of the surviving texts in the canon (among them: the Acaranga and
the Uttaradhyayana) are considerably older than others.

For the modern scholar it is clear that many of the texts included in the Shvetambara canon
belong to a period not far removed from the date at which these text were written down. Only some of

these texts (such as the Acaranga and the Uttaradhyayana) may go back to a period closer to the time
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of Mahavira. Other texts, most notably the Thananga and the Samavayanga, present topics in
numerical sequence; they are based on, and give expression to, lists of topics that were considered
important and that had been arranged in accordance with the number of items they contained. This is
an interesting feature of the Jaina canon, for the Buddhist canon contains similar texts, which came to
exert a profound influence on the development of Buddhist thought (see “The Buddhist canon”,
below).

The unreliability of a large part of the Jaina canon (at least as far as information about the
earliest period is concerned) is no doubt due to the lack of a strictly organized mnemonic tradition. In
this respect Jainism differed a lot from Brahmanism, where the mnemonic tradition was strong and
implied intensive training from a young age onward. Buddhism, too, with the institution of a well

regulated monastic tradition, succeeded much better in preserving its ancient texts.

The emphasis on restraint of activity and movement is not surprising. We read repeatedly in
the Acaranga that suffering is the result of activity: “he knows that all this suffering is born from
activity”; “no action is found in him who has abandoned activity, the condition for rebirth originates
on account of activity”.

The most obvious remedy against such a situation is abstention from activity: “Free from
activity he knows and sees, he does not long for anything because of his insight”; “He is wise and
awakened who has ceased from activity. ... Looking at those among the mortals in this world who are
free from activity, having seen the result connected with activity, he who really knows turns away
from activity”; etc.

All this gives us a clear and intelligible picture of the way to liberation in early Jainism.
Activity being the source of all unhappiness, the monk tries to stop it in a most radical manner. The
monk abstains from food and prepares for death in a position which is as motionless as possible.

The picture presented so far contains yet a serious flaw, and the early Jainas were aware of it.
Given their beliefs, it cannot be denied that the abstention from all activity does not produce karmic

consequences. However, before abstaining from all deeds, even the most committed Jaina ascetic has

been active in the world, in his present life, and even more so in the innumerable lives that he has lived
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before. All those earlier deeds will be clamoring for retribution, and the short time which our ascetic
spends motionlessly will not change this. As a result, even the most extreme form of asceticism cannot
lead to the desired end. The crucial question the Jaina practitioners were confronted with is how to
disencumber themselves from the traces of their earlier deeds.

They had an answer. Immobility asceticism is not agreeable. Remaining in a standing position
for days on end, preferably in the heat of the sun, abstaining from food and drink, not protecting one’s
body from stinging insects and other vermin that will prey upon the ascetic, all this creates great
suffering. The Jainas looked upon this suffering, not as an inevitable byproduct of the chosen method,
but as an essential part of it. This suffering, they claimed, destroys the traces of earlier deeds.

Already the Uttaradhyayana, another early Jaina text, gives expression to this double role of
asceticism. We read here, for example: “What does the soul produce by renouncing activity? By
renouncing activity it produces a state without activity. By being without activity the soul does not
bind new karma and destroys the karma that was bound before”.

Note that this passage, along with many others, explicitly attributes a double function to
immobility asceticism. On the one hand, the ascetic, for the very reason that he (or more exceptionally,
she) does not do anything, does nothing that could bring about karmic retribution. On the other, he
burns the traces of earlier deeds. Asceticism, if judiciously practiced, may in this way culminate in a
moment (the moment of bodily death of the ascetic) in which no karmic traces are left that might be
the occasion for a new life. The ascetic, in this case, will not be reborn.

Interestingly, the early Buddhist texts, where they criticize the Jainas, attribute to them this
same conviction of the double function of asceticism. The following passage, which presents the

Buddha as being in conversation with a person named Mahanama, is of particular interest:

At one time, Mahanama, I resided ... on the mountain Gijjhakuta. At that time there were
many Jainas on the black rock on the slope of the mountain Isigili, standing erect, refusing to
sit down, and they experienced painful, sharp, severe sensations which were due to self-
inflicted torture. Then, Mahanama, having arisen in the evening from my retirement, [ went to

... where those Jainas were; having gone there I said to those Jainas: ‘Why, dear Jainas, are
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you standing erect, refusing to sit down, and do you experience painful, sharp, severe
sensations which are due to self-inflicted torture?” When this was said, Mahanama, those
Jainas said to me: ‘Friend, the Jaina Nathaputta, who knows all and sees all, claims complete
knowledge and insight saying: “Always and continuously knowledge and insight are present to
me, whether I walk, stand still, sleep or be awake.” He (i.e., Nathaputta) says: “Formerly,
Jainas, you performed sinful activities; you must exhaust that sinful activity by means of this
severe and difficult practice. Being here and now restrained in body, speech and mind,
amounts to not performing sinful activity in the future. Thus, as a result of the annihilation of
former actions by asceticism, and of the non-performing of new actions, there is no further
effect in the future; as a result of no further effect in the future there is destruction of actions;
as a result of the destruction of actions there is destruction of suffering; as a result of the
destruction of suffering there is destruction of sensation; as a result of the destruction of
sensation all suffering will be exhausted.” And this word of Nathaputta pleases us and is
approved of by us, and therefore we are delighted. ... Happiness, dear Gotama, should not be

reached through happiness, happiness should be reached through hardship.’

The person called Nathaputta in this passage is the same as Mahavira, held to be the last omniscient
saint of the Jainas. The Jainas, we learn from this passage, were “standing erect, refusing to sit down”,
and we are given to understand that they did so for the purpose of ‘the non-performing of new actions’

and ‘the annihilation of former actions by asceticism’.

It will now be clear that serious Jaina ascetics should take care not to die too soon. If they died before
they had experienced the required amount of suffering, traces of earlier deeds would remain, and they
would be reborn. This explains why all conditions must be fulfilled before Jaina ascetics can decide
that they are now ready for liberation, by means of a self-inflicted death induced by lack of food and
exhaustion.

This, then, is the method proposed in the early Jaina sources. What does it teach us about the

notion of rebirth and karmic retribution?
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The answer is straightforward: The Jaina method is based upon the assumption that all activity
— including involuntary activity, such as breathing — has karmic consequences, and binds a person to
the cycle of rebirths. All activity, it may be recalled, includes good deeds. Good deeds may secure a
good rebirth. They get us no closer to the highest aim: liberation from rebirth. Morality has no role to
play on the highest steps of the ladder to liberation in early Jainism.

The activity from which committed Jaina ascetics try to free themselves was not only bodily
activity. Breathing, a bodily activity that is particularly difficult to stop, is part of it. But mental
activity, too, should be stopped. The accomplished Jaina ascetic does not only physically resemble
some kind of statue in the landscape. Their mind, too, has come to a complete standstill. It has to be

like this, for also thoughts and feelings have karmic consequences.

Ajivikism

Ajivikism is a vanished Indian religion, in the sense that it has no followers any longer. It arose
roughly at the time of Jainism and Buddhism, in the same region, and survived for some two thousand
years before it disappeared without leaving any literature of its own. There are reasons to think that it
was quite popular in its early days (the great Emperor Ashoka gave them a cave with an inscription to
that effect in the third century B.C.E.), and also that it was close to Jainism. A close inspection of the
sources of information about this religion that have survived confirm that it was indeed close to
Jainism. Its ideas about rebirth and karmic retribution, in particular, differ only in one important
respect from those of the early Jainas.

Remember that advanced Jaina practitioners pursued a double goal: (i) abstaining from all
bodily and mental activity by means of immobilization asceticism; (ii) destroying the traces of deeds
performed in the past by means of the suffering brought about by that same immobility asceticism.
Asceticism played in this manner a double role.

The Ajivikas agreed with the Jainas on all essential points but one. They, too, were of the

opinion that all deeds, whether physical or mental, had consequences, usually in a future life. They
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also drew the conclusion that the only means not to create now the seeds for future lives was the
abstention from all activity. They did not however accept that the suffering that necessarily
accompanies such a radical immobilization destroys the traces of deeds performed in the past.

Their dilemma is manifest. How could they liberate themselves from the cycle of rebirths and
karmic retribution if there was no way to destroy the traces of earlier deeds? The answer is simple:
they could not. Liberation could not be forced. Traces of earlier deeds could not be suppressed. They
would only go away once they had brought about their natural, karmic, consequences. But by the time
they had done so, new acts would have been committed, which would leave traces of their own that
would not go away until they too had brought about their karmic consequences. And so it would go on,
birth after birth over endless periods of time.

The one, and relatively small, theoretical difference which we brought to light between
Jainism and Ajivikism resulted thus in a major difference in practice. Jainism taught that there was a
way to put an end to the cycle of rebirths, Ajivikism had to concede that there wasn’t. For Ajivikism
every individual would go on being born and reborn according to a fixed pattern from which there was
no escape. The belief of the ordinary Ajivikas therefore amounted to a strict determinism or even
fatalism, which left them no way to reach the highest goal: freedom from rebirth.

Our information about the Ajivikas is admittedly lacunary, primarily because no Ajivika texts
have been preserved. There is however an enigmatic passage about Ajivika doctrine preserved in the
Buddhist canon and confirmed in its essentials by information contained in the Jaina canon. This

passage reads as follows in the paraphrase of A. L. Basham:

There is neither cause nor basis for the sins of living beings; they become sinful without cause
or basis. Neither is there cause or basis for the purity of living beings; they become pure
without cause or basis. There is no deed performed either by oneself or by others, no human
action, no strength, no courage, no human endurance or human prowess. All beings, all that
have breath, all that are born, all that have life, are without power, strength, or virtue, but are
developed by destiny, chance, and nature, and experience joy and sorrow in the six classes of

existence. There are 1,400,000 chief uterine births ... and 8,400,000 great world periods
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(kalpa) through which fool and wise alike will take their course, and make an end of sorrow.
There is no question of bringing unripe karma to fruition, nor of exhausting karma already
ripened, by virtuous conduct, by vows, by penance, or by chastity. That cannot be done. The
cycle of rebirths (samsara) is measured as with a bushel, with its joy and sorrow and its
appointed end. It can neither be lessened nor increased, nor is there any excess or deficiency of
it. Just as a ball of thread will, when thrown, unwind to its full length, so fool and wise alike

will take their course, and make an end of sorrow.

The passage contains parts that are difficult to understand, some of which have been omitted here.
However, the central point of Ajivikism is clearly expressed: there is no such thing as discarding past
karma by any other means than experiencing its consequences.

However, even the dark clouds of Ajivikism had a silver lining. The cycle of rebirths, they
believed, was not endless. It covered a long time, to be sure; 8,400,000 kalpas is a long time indeed.
Given that each kalpa covers many millions of years, it is easy to see that the full number of years in a
complete “life-cycle” is astronomical. (A duration of 4’320 million years is sometimes advanced for a
kalpa; 8,400,000 kalpas will in that case correspond to more than thirty five quadrillion (35 x 10"%)
years, far longer than the modern astronomical estimate of the age of the universe with its “mere” 13.7
billion (13.7 x 10°) years.) But yet, there is going to be an end. Those who have come to the end, how
will they behave? The answer, after what we have learned from Jainism, is obvious. Such people will
practice immobility asceticism. They do so, in this case, not in order to reach liberation, but because
they are about to attain liberation. The distinction is subtle, but not unknown in other religions:
Calvinists claimed that they lived virtuous lives not in order to be saved, but because they had been
predestined to be saved.

Ajivikism was preached by people who lived ascetic lives because they were sure that they had
come to the end of their time. They succeeded in converting people to their views, but most of those
converts, naturally, did not become ascetics themselves, but limited themselves to accepting a strictly
deterministic world view. It is possible that such a world view suited them well in a world which

increasingly emphasized the fixed position that each individual occupied, and had to occupy, in
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society, as we will see below. We do not know for sure, and we never will, for no texts belonging to
this religion have survived. We will see, however, that other sources (including the Mahabharata, a
famous Sanskrit epic dating from the last centuries preceding the Common Era) are acquainted with
forms of fatalism, which they do not however associate with the name Ajivikism.

Before we leave Ajivikism, it will be useful to have a closer look at the fatalism it preaches.
For the doctrine to make sense, it must be assumed that previous deeds determine the present
completely or almost completely. Most in particular, previous deeds determine our present deeds,
which in their turn determine our fate in a next life. There is no possibility of escape, because we are in
no position to resist our karmic pressure from the past. Only in this way can it be maintained that the
full series of births and rebirths is determined from the beginning, and that the number and nature of
life-forms everyone has to pass through is fixed.

There is of course no logical necessity to the belief that earlier deeds determine every last
detail of subsequent lives, even if we accept that they do play a major role in this process. It is easy to
imagine a situation in which a person, though under great karmic pressure, decides to resist this
pressure and act in accordance with his or her own judgment. Many religious thinkers of India did
indeed take this position, leaving to individuals at least some freedom to act in ways that were not
completely predetermined by their earlier deeds. However, the deterministic current remained strong,
too, and finds variously expression in the early texts. We will come across an example in our

discussion of the Bhagavadgita, below.

Knowledge of the self

The clear and straightforward understanding of the nature of karma which we find in early Jainism was
not confined to that religion. Exactly the same notion, and therefore the same problem, was associated
with a different solution. To understand this other solution, we have to think, here too, of karmic
retribution as concerning all forms of activity, bodily as well as mental. And in the case of this other

solution, too, moral considerations play no central role.
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Consider the following disagreement someone might have with the early Jainas: You, Jainas,
have correctly understood that your deeds — all deeds, whatever their nature — are responsible for
your future lives. To avoid rebirth, you have decided to desist from all forms of activity. But what you
do, is forcing your body and your mind to stop acting. In so doing, you identify with your body and
your mind. You appear to think that what your body and your mind do is what you do. But how can
you be so sure that you are your body and your mind?

The critic who formulated these questions did, as a matter of fact, have ideas of his own as to
his real nature. Far from looking upon himself as being identical with his body and his mind, he was
convinced that his real self was different from both. This real self, aside from being different from
body and mind, never acts. And being inactive by its very nature, it is not affected by the deeds carried
out by body and mind. These deeds of body and mind continue the cycle of rebirth and karmic
retribution, to be sure. But that is due to the fact that the person concerned is ignorant about his true
nature. Knowledge of the inherently inactive nature of the real self, once acquired, changes the
situation. Once fully realized, it frees the person from the consequences of deeds which he has in
reality never carried out.

It should be noted that the entity here referred to as ‘self” is altogether different from what this
word may refer to in different cultures. Indeed, one of the Indian terms used to designate it (though not
the only one) is atman. Like self in English, atman is (or can be used as) a reflexive pronoun, as in “He
gave himself a holiday”. This is the reason for the choice of ‘self” in this context, this in spite of the
fact that the English ‘self” is probably never thought of as an inactive entity. Some translators prefer
other words, such as ‘soul’, but this seems to me even more prone to misunderstandings. Whatever the
translation chosen, it is vital to remember that it refers to a notion altogether different from any notion
current in the modern western world. (Something remotely similar was found in Christian Gnosticism,
see the conclusion at the end of this book.)

Knowledge of the true nature of the self becomes an oft recurring theme in Indian religious
thought. This self was thought of in various ways: some thought it was pure consciousness, others
added bliss, others again took both away and stated that the true self was as unconscious as a stone.

But all agreed on one thing: the true self never acts. And this was crucial, because this feature of the
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self turned knowledge of the self into a prerequisite for liberation from the cycle of rebirth and karmic
retribution.

Are we entitled to suspect that this particular concept of the self was invented to suit the
purposes of those who wished to escape from the effects of karma, but were not ready to engage in the
extreme forms of asceticism practiced by the Jainas? It is true that we find this concept of the self in
India almost exclusively in connection with the belief in rebirth and karmic retribution. However, very
similar concepts of the self occur in religions elsewhere in the world, in contexts where the belief in
rebirth and karmic retribution is not found. This is not the place for a survey of those comparable
concepts in other religions. Their very existence should warn us against drawing too rapid, and too
glib, conclusions. It seems highly unlikely that the notion of an inactive self was invented by spiritual
seekers who wanted to avoid the hardships of immobility asceticism. The opposite view — that the
belief in rebirth and karmic retribution was invented by people who thought that their real self was
inactive by nature — is not justified either. Beliefs like these are not “invented” by clever schemers
who calculate their advantage. In spite of this, a case could be made that the different notions involved
— karmic retribution, an inactive self, immobilization as spiritual practice — belong together, and
have always belonged together. This does not help us much in finding out how the notion of karma
with all that implies came about in India, but it does arm us against simplistic theories that treat beliefs
like this as isolated elements that could be transferred from one culture to another the way commercial
objects can be traded. (Further reflections about the coexistence of these notions will be found at the

very end of this book.)

The notion of an inactive self became extremely popular in India. Most of the Brahmanical
philosophies adopted it, and their ontologies may be looked upon as theoretical constructs built around
this notion. More will be said about this in a later chapter. Here we must first turn to another religious
current that originated in the region in which Jainism arose, and see how it came to terms with the

belief in rebirth and karmic retribution.
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Buddhism

Ajivikism could only be understood against the background of Jainism. In order to understand
Buddhism, we need to know about both Jainism and the currents that emphasized the role of
knowledge of the self for gaining liberation.

Early Buddhism rejected both. It rejected immobility asceticism as a method to attain
liberation, and it rejected knowledge of the true nature of the self as such a means. It could reject both,
because it accepted a different notion of karma, i.e., of karmic retribution.

In early Buddhism, the cause of rebirth is not deeds, but desire; indeed, the word karma and its
cognates are not prominently used in its texts in this particular sense. Buddhist teaching is often
presented in a nutshell in the form of the Four Noble Truths: the noble truth of suffering, the noble
truth of the origin of suffering, the noble truth of the cessation of suffering, and the noble truth of the

path which leads to the cessation of suffering. These Four Noble Truths are explained as follows:

This is the noble truth of suffering: Birth is suffering, old age is suffering, sickness is
suffering, death is suffering, to be united with the unloved is suffering, to be separated from
the loved is suffering, not to obtain what one desires is suffering, in short the five-fold clinging
to the earthly is suffering.

This is the noble truth of the origin of suffering: it is the thirst for being which leads from birth
to birth, together with lust and desire, which finds gratification here and there: the thirst for
pleasures, the thirst for being, the thirst for non-existence.

This is the noble truth of the cessation of suffering: the cessation of this thirst by the complete
annihilation of desire, letting it go, expelling it, separating oneself from it, giving it no room.
This is the noble truth of the path which leads to the cessation of suffering: it is this Noble
Eightfold Path, to wit: Right Faith, Right Resolve, Right Speech, Right Action, Right Living,

Right Effort, Right Thought, Right Concentration.
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It is clear from this passage that Buddhism psychologized the notion of karmic retribution. Indeed, the

Dhammapada (1.1-2), an early Buddhist text, puts it like this:

All things are led by thought, are controlled by thought, are made up by thought. If one speaks
or acts with malevolent thought, then suffering follows one, just as the wheel follows the foot
of an ox.

All things are led by thought, are controlled by thought, are made up by thought. If one speaks

or acts with benevolent thought, then happiness follows one, just as a shadow does not leave.

Occasionally karma is also identified with intention.

BOX: THE BUDDHIST CANON

Apart from Vedic literature, the Buddhist canon has preserved some of the earliest texts of South Asia.
The Buddhist tradition ascribes many of these texts, though not all of them, to the Buddha himself, but
this claim has to be treated with caution, for it is clear that the Buddhist canon had grown for a long
time before it reached the more or less fixed character in which we now know it.

The Buddhist canon is known by the name Tripitaka, this because it consists of three (¢7)
baskets (pitaka). One of these three baskets, the Vinaya-pitaka, deals with monastic discipline (vinaya)
and is supposed to contain the rules pronounced by the Buddha. The second basket, the Sutra-pitaka,
contains the discourses (sutra) believed to have been uttered by the Buddha or occasionally one of his
disciples. The third basket, finally, is called Abhidharma-pitaka because it deals with Abhidharma, a
form of Buddhist scholasticism that belongs to a more recent period. Only the second basket, the
Sutra-pitaka, provides us with material regarding the teachings of early Buddhism.

Already the Sutra-pitaka manifests — in its internal arrangement, and in the contents of
certain sutras — the tendency to create lists of items that were considered important in Buddhist

teaching. These lists subsequently became the basis for the scholastic developments that find
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expression in the Abhidharma-pitaka, and for the creation of Buddhist systematic philosophy (see
“Buddhist scholasticism and the beginning of Indian philosophy”, below).

The date of the Buddha is not precisely known, but much recent research justifies the
conclusion that he may have died around 400 B.C.E., give or take a few decades in either direction.
The Buddhist canon, on the other hand, did not reach its final form until many centuries later, and
additions and modification may still have been made during the early centuries C.E. A first written
version was produced in Sri Lanka during the first century B.C.E.

The early Buddhists preserved their texts, orally, in the languages of the regions in which they
lived. Buddhists in different parts of the subcontinents therefore preserved their texts in different
languages. The Buddhists of Sri Lanka, for example, preserved their texts in a language that in recent
centuries came to be known as Pali, but which they thought was Magadhi, the language of Magadha,
the region where the Buddha had preached. Scholars have been able to show that Pali was really a
language of western India (and therefore not from Magadha, which lies in the east), this no doubt
because Sri Lanka received Buddhism from western India. The Tripitaka in Pali has been preserved in
its entirety.

The Buddhists of the subcontinent adopted, from the first or second century C.E. onward,
Sanskrit as language, and translated their sacred texts into this language. This explains that bits and
pieces of the early Buddhist texts have also survived in Sanskrit. Since Buddhism disappeared from
the Indian subcontinent soon after the year 1000 C.E., very few of its scriptures have survived there.
However, the spread of Buddhism into China from the early centuries C.E. onward had as
consequence that numerous early Buddhist texts were translated into Chinese. Texts belonging to the

properly Indian schools of Buddhism have therefore survived in that language.

The Buddhists, then, believed that rebirth could be prevented, not by the destruction of all
deeds, but by the destruction of the roots of all desire. Destroying the roots of desire is different from
stopping activity. The Buddhist method was therefore altogether different from the Jaina one. Rather
than practicing immobility asceticism, Buddhists in search of liberation would try to bring about

psychological changes in themselves by means of exercises designed to help them in this endeavor.
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Given this different notion of karmic retribution, knowledge of the true nature of the self as
inactive does not help much either. Passages in the ancient discourses express themselves to that
extent. Their formulation is unfortunately such that many later Buddhists, as well as a number of
modern scholars, have misunderstood them, thinking that these passages deny the existence of the self
rather than its role in gaining liberation.

In an important and frequently recurring passage the Buddha is presented as contrasting the
constituent part of a human person as conceived of by him with the notion of a self. These constituent
parts are the five aggregates: (i) the body (rupa); (ii) the sensations (vedana); (iii) the ideations
(sanjna); (iv) the conditioned factors (samskara); and (v) consciousness (vijnana). The Buddha said

the following about them:

“The body (rupa) is not the self. For if the body were the self, the body would not give rise to
affliction, and one should be able to say: ‘Let my body be thus and so; let my body not be thus
and so.” But because the body is not the self, the body gives rise to affliction, and one cannot
say: ‘Let my body be thus and so; let my body not be thus and so.’

The sensations (vedana) are not the self ... Ideations (sanjna) are not the self ... The
conditioned factors (samskara) are not the self ... Consciousness (vijnana) is not the self. For
if consciousness were the self, consciousness would not give rise to affliction, and one should
be able to say: ‘Let consciousness be thus and so, let consciousness not be thus and so.” But
because consciousness is not the self, consciousness gives rise to affliction, and one cannot
say: ‘Let consciousness be thus and so, let consciousness not be thus and so.’

“What do you think, monks, is the body permanent or impermanent?”’

“Impermanent, sir.”

“Is that which is impermanent suffering or happiness?”

“Suffering, sir.”

“Is that which is impermanent, suffering, and subject to change fit to be regarded thus: ‘This is
mine, this is I, this is my self?””

“No, sir.”
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“Are sensations permanent or impermanent? ... Are ideations permanent or impermanent? ...
Are the conditioned factors permanent or impermanent? ... Is consciousness permanent or
impermanent?”

“Impermanent, sir.”

“Is that which is impermanent suffering or happiness?”’

“Suffering, sir.”

“Is that which is impermanent, suffering, and subject to change fit to be regarded thus: ‘This is
mine, this is I, this is my self?’

“No, sir.”

“Therefore, monks, the body, the sensations, the ideations, the conditioned factors,
consciousness should be seen for what they really are: ‘This is not mine, this is not I, this is

not my self.””

This passage reveals a clear notion of the self: it is permanent, bliss, not subject to change. This notion
shares the features of permanence and unchangeability with the self conceived of by those who think
that knowledge of that self is crucial for attaining liberation. (Indeed, some add bliss to this list of
characteristics of the self.) The Buddhist texts know the notion, but do not consider knowledge of such
a self important. The above passage does not state that a self of that nature does or does not exist, and
the same is true of other canonical passages. The existence of such a self is passed over in silence, but

the soteriological significance of knowing such a self is rejected.

If, then, Buddhism rejected both immobility asceticism and knowledge of the true (immobile) nature
of the self as means to gain freedom from rebirth and karmic retribution, did it think that liberation
was possible at all? Ajivikism had no method, and had no better advice for its spiritual seekers than
that they had to wait, perhaps for an inconceivably long period of time. Like Ajivikism, Buddhism
rejected the two methods that we have considered so far. Did it have a method of its own, or did it tell

its followers to give up all hope?
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Buddhism did have a method of its own. Given the way it conceived of karmic retribution, it is
even possible to predict what kind of method this was. Since desire is the cause of rebirth, liberation of
rebirth can be attained through the destruction of desire. Desire, however, is a psychological
phenomenon. The destruction of desire is not to be identified with the restraint of desire. Restraint,
characterized the asceticism of the Jainas. Buddhism proposed to dig deeper, at least where desire is
concerned. It taught a path leading to the annihilation of desire, or at any rate it claimed to do so.

How does one destroy one’s desires? The question is a lot more difficult to answer (at least
theoretically) than the question how one stops activity. Stopping activity is straightforward, even if
infinitely difficult in practice. But even in mere theory it is not obvious how one could destroy one’s
desires. Destroying desire is yet a center piece of Buddhist teaching. It is hardly surprising that an
important part of the ancient Buddhist canon consists of descriptions of various psychological
practices which ultimately are supposed to lead to that end.

Clearly the path taught by the Buddha is a psychological path. Those who follow the path
engage in a number of psychological practices of different kinds. Some parts of the ancient canon
concentrate on some chosen practices, more or less in isolation from the other ones, which makes it at
first sight difficult to get a overview of the path in its entirety. Fortunately there is one relatively long
passage that occurs numerous times in the ancient texts and that presents a complete sketch — from
beginning to end, so to say — of the path. It describes the steps taken by someone who hears the
teachings of the Buddha, is convinced by them and decides to follow them to the letter. He leaves
society and avoids all forms of interaction with others that might deviate his attention, cultivating
peace and contentment. This is however only the beginning of what follows. Once this man (note that
the passage concerned only speaks of men, and that it is indeed uncertain whether the Buddha
accepted nuns during his lifetime) has developed peace and contentment and discarded causes of
friction, he turns to practicing awareness of all he does. This practice, known as smriti in Sanskrit, sati
in Pali, henceforth accompanies all (that means, every single thing) our adept does. It is, as a matter of
fact, the background and condition for what follows. What follows is what is called meditation
(dhyana in Sanskrit, jhana in Pali). This meditation is presented as consisting of four stages, beginning

with a complete disengagement with the world, and characterized by complete equanimity and an ever
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deeper state of absorption. Meditation itself does not however by itself lead to the goal. The
destruction of desire, or rather of the ‘taints’ that are the roots of desire, takes place in the deepest state
of absorption. It is hard to extract from the texts what exactly the meditator does in this deepest stage
of absorption, but it is clear that he directs his concentrated mind in a way that results in the removal
of those ‘taints’. Once this done, the meditator knows that he has succeeded, that he is liberated, that
he has arrived at the end of suffering.

One might reasonably ask how and why the practice of meditation should lead to the end of
rebirth and karmic retribution. Unlike the link between, say, immobility asceticism and liberation from
rebirth, the link between meditative practices and liberation is far from self-evident. The connecting
factor is, of course, desire. A link between meditative practices and the destruction of desire, whether
real or imagined, makes sense: if one wishes to change one’s psychological constitution, a
psychological method seems appropriate. Liberation from rebirth follows from the destruction of
desire, because desire is the force that brings about karmic retribution.

In spite of these considerations, the belief that desire rather than activity is responsible for
karmic retribution is not evident. Its remedy in the form of a psychological operation, too, does not
share the simplicity and straightforwardness of its competitor, viz. stopping all activity. Buddhism
therefore had some explaining to do to make clear why desire should lead to karmic retribution. What
is more, it seems likely that among the early converts there were many who, though willing to accept
the pre-eminence of the Buddha, were loath to abandon their conviction that activity, and the control
of activity, were key players in the process that leads to karmic retribution and to its cessation
respectively.

These two factors were responsible for certain important developments. One of these is the
following. Buddhism reveals itself from an early date onward highly susceptible to influences from
outside, primarily from the milieu to which Jainism belonged. This leads to the peculiar situation that
the same ascetic practices are sometimes criticized and sometimes prescribed in the early Buddhist
texts. Also the cultivation of mental states whose main purpose is the cessation of all mental activity is
sometimes rejected, sometimes recommended. Buddhism, in brief, comes to unite elements that

originally belonged to altogether different currents of thought. Let us look at this more closely.
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We know that early Buddhism distinguished itself from the other religious movement of
Greater Magadha in various respects, most notably in its different conception of karma, and as a result
in the different path it taught to attain liberation. The Buddhist path was, if not harder to practice, more
difficult to understand. Indeed, why should complicated mental practices be all that is required to put
an end to rebirth? If rebirth results from karma, one would expect that the end of rebirth will result
from the suppression of karma, of deeds, whether literally through the suppression of all bodily and
mental activity, or through the realization that the core of one’s being, one’s self, never acts and is
incapable of acting. Early Buddhism taught neither of these two, and we can be sure that more than
one early listener to the Buddhist message felt confused and failed to understand the connection
between the problem and its presumed remedy.

The Buddhist canon has left ample traces of this confusion. It contains as a matter of fact a
disturbing number of different precepts that are all attributed to the Buddha. These precepts are
regularly in conflict with each other, so much so that it is necessary in a number of cases to conclude
that teachings altogether different from those of the Buddha somehow found their way into the ancient
canon. And more than once it is possible to identify those non-authentic precepts as belonging to those
religious currents of Greater Magadha in which suppression of all activity or identification of the core
of one’s being as inactive played a central role.

Consider the non-Buddhist notion that knowledge of the inactive nature of one’s true self is an
essential (perhaps even sufficient) condition for liberation from the effects of one’s deeds. Buddhism
rejects this notion in the famous passage studied above, which shows that none of the five main
constituents of the person are such a self. However, another passage turns all this on its head by
emphasizing that knowledge of the fact that all constituents of the (active) person are not the self is a
condition for liberation. The liberating knowledge of the self of the non-Buddhists has in this way
become a liberating knowledge of the not-self, for the same reason: one disidentifies with the active
parts of the person. Here we find a rejected non-Buddhist doctrine that has found its way, in a slightly
modified form, into the Buddhist tradition.

Also the non-Buddhist notion that cessation of activity was a prerequisite for liberation exerted

a strong attraction on certain Buddhists. This is clear from the fact that practices of that nature have
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found their way into the Buddhist canon. Most of these practices concern the immobilization of the
mind and of the senses. Beside passages in which the Buddha ridicules the immobilization of the
senses by stating that if that is the aim, the blind and deaf will be performing these practices, there are
others in which he boasts not to have noticed a thing even though he found himself in the middle of a
thunderstorm that killed, through lightning, several people and animals close to him.

Examples of such contradictions can easily be multiplied. They help us to identify non-
authentic elements in the Buddhist canon. Recall, for example, that the Jaina method of asceticism
could be characterized as ‘the non-performing of new actions’ and ‘the annihilation of former actions
by asceticism’. The Buddha is regularly depicted as criticizing this path, and on one occasion he even
makes fun of it, saying: "If the pleasure and pain that beings feel are caused by what was done in the
past, then the Jainas surely must have done bad deeds in the past, since they now feel such painful,
racking, piercing feelings." Elsewhere in the canon, however, he is presented as saying the opposite,
recommending his listeners to carry out no fresh action, and to wear out their former actions. Here the
Jaina method is described, not in order to criticize it, but as the method taught by the Buddha. Clearly
this non-authentic practice was introduced into the Buddhist canon, perhaps by followers who had
never fully grasped the difference between the Buddhist and the Jaina methods.

Probably the most important among these non-authentic elements are certain meditational
states that are sometimes rejected but elsewhere presented as essential elements on the path to
enlightenment. Most of the canonical passages (presumably the authentic ones) mention four
meditational states, called dhyana in Sanskrit, jhana in Pali. Other texts add a number of further states
that are never called dhyana/jhana but carry altogether different names. Among these additional states,
often five in number, we find the ‘realm of nothingness’ and the ‘realm of neither ideation nor non-
ideation’. The series culminates in the ‘cessation of ideation and feeling’. These names reveal that the
emphasis in these additional states, unlike the states called dhyana/jhana, is on the suppression of
thoughts and other mental activities. This aim — the suppression of all mental activities — has its
place in the more general aim to suppress all activities whatsoever, an aim that we have come to
associate with the Jainas and perhaps other non-Buddhist ascetic movement of Greater Magadha.

Unlike the dhyanas/jhanas, they do not lead to a higher goal (such as the destruction of the taints), and
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we may be sure that these meditational states, too, found their way into the Buddhist canon from
outside and cannot be looked upon as authentic teachings of the Buddha. With only one exception
known to me, they are indeed never mentioned in accounts of the Buddha’s enlightenment. On the
other hand, they have found a place in the story of the Buddha’s death: the Buddha is supposed to have
passed through the four dhyanas and the five additional states before he finally expired in the fourth

dhyana.

Another question that Buddhism had to answer is the following. Buddhism had to provide a theoretical
justification why desire has karmic consequences. A list of twelve elements illustrating “dependent
origination” is usually assumed to fulfill this task. The list is however obscure (already a canonical text
states that it is extremely difficult to understand). Later theoreticians are faced with the challenge to
throw further light on it, which they do with a but limited amount of success. It is possible to speculate
that the tendency to theorize that accompanies Buddhism in subsequent centuries owes at least some of
its impetus to this challenge that lies at the basis of the Buddhist attempts at understanding karmic

retribution.

If we now turn to the practical role the belief in rebirth and karmic retribution played in the life of
ordinary Buddhists, we may assume that Buddhism followed Jainism and Ajivikism in holding karma
responsible for many of the differences that distinguish people from each other, including differences

in social status. The following passage from the Majjhima Nikaya (111 p. 202-203) illustrates this:

“Master Gotama, what is the cause and condition why human beings are seen to be inferior
and superior? For people are seen to be short-lived and long-lived, sickly and healthy, ugly
and beautiful, uninfluential and influential, poor and wealthy, low-born and high-born, stupid
and wise. What is the cause and condition, Master Gotama, why human beings are seen to be

inferior and superior?”
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“Student, beings are owners of their actions, heirs of their actions; they originate from their
actions, are bound to their actions, have their actions as their refuge. It is action that

distinguishes beings as inferior and superior.”

Note that this passage does not mention the Brahmanical division of society into four classes:
Brahmins, Kshatriyas (warriors), Vaishyas and Shudras. As a matter of fact, the early Buddhist texts
do not normally speak about this Brahmanical division of society, because they feel critical toward it.
However, occasionally they do mention it in connection with karmic retribution, as in the following

passage from the Samyutta Nikaya (1 p. 93-94):

There are these four kinds of persons found existing in the world. What four? The one heading
from darkness to darkness, the one heading from darkness to light, the one heading from light
to darkness, the one heading from light to light.

And how is a person one heading from darkness to darkness? Here some person has been
reborn in a low family — a family of untouchables, bamboo workers, hunters, cartwrights, or
flower-scavengers — a poor family in which there is little food and drink and which subsists
with difficulty, one where food and clothing are obtained with difficulty; and he is ugly,
unsightly, deformed, chronically ill — purblind or cripple-handed or lame or paralyzed. He is
not one who gains food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding,
housing, and lighting. He engages in misconduct of body, speech, and mind. Having done so,
with the breakup of the body, after death, he is reborn in the plane of misery, in a bad
destination, in the nether world, in hell. ...

And how is a person one heading from darkness to light? Here some person has been reborn in
a low family ... one where food and clothing are obtained with difficulty; and he is ugly ... or
paralyzed. He is not one who gains food ... and lighting. He engages in good conduct of body,
speech, and mind. Having done so, with the breakup of the body, after death, he is reborn in a

good destination, in a heavenly world. ...
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And how is a person one heading from light to darkness? Here some person has been reborn in
a high family — an affluent warrior family, and affluent Brahmin family, or an affluent
householder family — one which is rich, with great wealth and property, with abundant gold
and silver, abundant treasures and commodities, abundant wealth and grain; and he is
handsome, attractive, graceful, possessing supreme beauty of complexion. He is one who gains
food, drink, clothing, and vehicles; garlands, scents, and unguents; bedding, housing, and
lighting. He engages in misconduct of body, speech, and mind. Having done so, with the
breakup of the body, after death, he is reborn in the plane of misery, in a bad destination, in the
nether world, in hell. ...

And how is a person one heading from light to light? Here some person has been reborn in a
high family ... with abundant wealth and grain; and he is handsome, attractive, graceful,
possessing supreme beauty of complexion. He is one who gains food ... and lighting. He
engages in good conduct of body, speech, and mind. Having done so, with the breakup of the

body, after death, he is reborn in a good destination, in a heavenly world.

Brahmins and warriors (kshatriya), two of the four regular Brahmanical classes of society, are
explicitly mentioned in this passage, as are outcasts (candala), another Brahmanical designation.
Interestingly, none of these are presented as the outcome of earlier deeds. It is as if the author of this
passage was loath to use the doctrine of karma as a justification of a division of society about which

the Buddhists felt very critical.
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4 JAIN PHILOSOPHY [CHAP. 1.]

smatter, it has, in the natural course of things, no ending. The deliver-
ance of the soul from the karman is, therefore, only possible by arti-
ficial means. Through a series of special processes the jiva must hinder
the absorption of new karman and eliminate the karman already accu-
mulated before they come to realisation. If, through the eradication of
the physical cause which predisposes him to assimilate certain karman,
he succeeds in restricting and in the end totally hindering the binding of
new karman, as well as, through the methodical subjugation of the
senses, in annihilating the potential karman already in existence, he will
become free from all karman. Then all obstacles which impede the
development of his true nature are automatically overcome ; released
from the power of the karman, he can undisturbedly make manifest his
own innate capabilities.

The karman doctrine, which in the foregoing has been only briefly
sketched, has been formed by Jainism into a remarkable system, accu-
rately worked out in its most minute details. To represent this is my
task in the following chapters. We shall at first show the different
karmans in themselves and in their relation to one another; further
on, the conditions which arise in the soul under the influence of the
karmans ; then, the causes which produce the formation of certain
karmans ; and, finally, the way that leads to release from them.

II

THE KARMAN IN ITSELF

The atoms which have become karman in the soul can be contem
plated from 4 points of view :

1. according to the manner of their effect (prakrti),
2. according to the duration of their effect (sthiti),
3. according to the intensity of their effect (rasa), and
4,

according to their quantity, i.e. according to the number of
their pradesas.

Even as an article of confectionery (modaka), which is composed
of a substance that cures wind in the body through its natural quality
annihilates the wind—a sweetmeat composed of a substance that cures
the bile, annihilates the bile—a sweetmeat composed of material that
destroys phlegm, annihilates phlegm—so the pudgalas which have be-
come jAianavarana-karman veil the knowledge, those changed into
caritra-mohaniya-karman disturb the right conduct, etc. Even as the
effect of one modaka is restricted to one day, of another to two days,
and so forth, so the duration of one karman is 30 sagaropamakotikotis,
that of another is 70, and so forth. Even as this pill has a sweet,
that a still sweeter taste, so the one karman works with a lesser, the
other with a greater intensity. And, finally, even as one pill measures
1 prasrti, or 2 prasrti, according to the number of grains that compose
it, so also a karman-particle has a greater or less dimension according
to whether it contains more or less prade$as.

1. THE SPECIES OF THE KARMAN.?
There are 8 chief or fundamental species (mila-prakrti) of the
karman, namely :
1. jAanavarana-k, the k which obscures knowledge,

2. darSanavarana-k, the k which obscures undifferentiated cog-
nition,

1 Kg I, 3a, II 2b. Wilson 312 et seq.

2 Kg I, 3b et seq, II 120b. Ps. 265, Lp. X, 145 et seq., Gandhi 13 et seq.,
Tatty. VIII, 5 et seq.

57




il

6 JAIN PHILOSOPHY [CHAP.

3. vedaniya-k, the k which produces the feeling of joy and
griei,
mohaniya-k, the k which obstructs belief and conduct,
ayus-k, the k which determines the duration of life,
6. nama-k, the k which gives the various factors of individu-
ality,
7. gotra-k, the k which destines family surroundings,
8. antaraya-k, the k which hinders the jiva in his capability
of resolution and enjoyment.

Each of these mila-prakrtis is divided into a number of wuttara-
fakrtis, sub-species. The latter can, on their part, be separated into
yver smaller sub-divisions, so that the entire number of the karmans
1s exceedingly large. For the system, however, only the 8 mila and
the 148 uttara-prakrtis are of importance ; I can therefore restrict my-
self to presenting a summary of these.

o1

I. JNANAVARANA-KARMAN.

The jranavarana-k obscures the knowledge peculiar to the soul,
i.e., it hinders the jiva from recognising a thing with its individual

attributes. It is divided into 5 uttara-prakrtis, according to the 5 kinds
of knowledge :

1. mati-jianavarana-k which causes the obscuration of the
knowledge transmitted through the senses,

2. S$ruta-jranavarana-k which produces the obscuration of
knowledge acquired by interpreting signs (i.e. words, writ-
ings, gestures),

3. avadhi-jranavarana-k which hinders transcendental know-
ledge of material things,

4. manahparyaya-jnanavarana-k which hinders transcenden-
tal knowledge of the thoughts of others,

5. kevala-jranavarana-k which obscures the omniscience in-
herent in the jiva by natura! disposition.

Of these, the last mentioned karman hinders omniscience altoge-
ther ; the four others do not always involve, through their realisation,
a complete destruction of the corresponding faculties of knowledge, but
often produce only greater or less disturbances.

II. DARSANAVARANA-KARMAN.

The word dar$ana has two different meanings in Jain Philosophy.
Firstly, it means: “opinion, doctrine, philosophical system”, and
samyag-dar$ana then has the signification “the right view, the true
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belief ”. But, secondly, the word darsana has also the meaning “ the
recognition of a thing in its general outlines or in its notional gene-
rality.” (Jacobi ad Tattv. I, 1), i.e., formaliter indistinct knowledge.
Here the daréana mentioned in the second place is dealt with : for the
sake of brevity and for lack of a better word, we translate it by
“ undifferentiated cognition”. According to the 4 species of undiffer-
entiated cognition® there are 4 species of the dar$anavarana-karman,
namely :

1. caksur-darsanavarana-k which produces the obscuration of
the dar$ana conditional upon the eye,

2. acaksur-dar§anavarana-k which causes the obscuration of
the undifferentiated cognition, conditional upon the other
senses and the organ of thinking,

3. avadhi-daranavarana-k which causes the obscuration of the
transcendental undifferentiated cognition of material things,

4. kevala-darsanavarana-k which hinders the absolute un-
differentiated cognition (the counterpart of the omni-
science) .

The last mentioned k& hinders completely ; the three others produce
under certain circumstances only a disturbance of the respective cog-
nition-faculties.

In addition to these 4 darsanavarana-ks come still 5 others which
produce physio-psychological conditions in which the sense-organs are
not active, and which, therefore, exclude all possibility of perception.
These are the 5 nidra-ks, ** sleep-ks "', namely :

1. nidra-k which produces a light, pleasant slumber, out of
which the sleeper is already aroused by the clicking of
finger-nails.

2. nidranidra-k which produces a deep slumber, out of which
the sleeper can only be awakened by being shaken violently,

3. pracala-k which causes a sound sleep, that overtakes a
person when sitting or standing upright (cf. Desi-kosa
VL, 6),

4. pracalapracala-k which produces an exceedingly intensive
sleep, that overcomes a person while walking,

5. styanagrddhi-(styanarddhi-)k which causes somnambu-
lism, acting in an unconscious state.

1 A manahparyaya-darsana does not exist, because, through the transcgnda\tal-
knowledge of the thoughts of others, the details and not the general outlines are
recognised (Kg. I, 22b).
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Yoga alone causes bandha of sata-vedaniya.

The karmans tirthakara and translocation-body and its limbs, are
caused through none of the above mentioned causes of bondage ; they
are, on the contrary, only bound by specially favoured men; the
bandha of tirthakara is caused by true belief (samyaktva), that of the
translocation-body and its limbs through self-control (samyama).

Each of the karmans can only be bound so long as its cause of
bondage is in existence ; if the cause disappears, the bandha of the
corresponding prakrti ceases. The causes can only be eliminated suc-
cessively and not out of their order. So long, therefore, as mithyatva
exists, avirati, kasaya and yoga are in operation, and all prakrtis caused
through these 4 can be bound. If mithyatva is eliminated, the 16
karman-species caused thereby vanish, and so forth. If the first
3 causes of bondage are extinguished, the jiva only binds sata-vedaniya.
This lasts until the jiva returns within the power of the kasayas and
binds corresponding k., or till the jive also completely annihilates the
yoga, and thus altogether puts an end to bandha.

We have seen which k-prakrtis can be bound, as long as certain
psychical factors are in existence ; in the fcilowing we learn details
concerning the actions through which the jiva produces a karman*.

Hostility against knowledge and undifferentiated cognition, against
those who know and the means of cognition, denial, annihilation and
hindrance of them, disregard of the doctrine and its commandments,
rebelliousness and lack of discipline towards teachers and masters, des-
truction of books, the tearing out of the eyes, etc.—such actions are
the causes of the bandha of the ks jiana- and darsanavarana.

Piety, respect for parents and teachers, gentleness, pity, keeping
of vows, honourable conduct, overcoming of passions, giving of alms,
fidelity in belief, are causing the bandha of sata-vedaniya-k ; the
contrary causes the bandha of asata-vedaniya-k.

The teaching of a false, the hindrance of the true religion, the
blasphemy of the Jains, of the saints, of the images of gods, of the
community, of the canon, the rape of sacred objects, causes darsana-
mohaniya-k.

1 What is here reproduced is the doctrine of the dsravas, dealt with in detail
in Tattv. VI. The dasravas are the activities of body, speech and mamas which
cause certain karmanms. Regarding two meanings of the word dsreva vide Sarva-
dar§anasamgraha p. 30 ; comp. Colebrooke p. 246, Wilson p. 310, Jhaveri 27, Mrs.
Stevenson 67. In the Kgs. the word which only occurs I, 25 in a Sitra, is neither
in the text nor in the commentary used in this place, it is only sp:’ 2n of the “ bandha-
hetaveh " which cause, that the jiva “ badhnati, jayati, samuparjayati' a certain
k. In quotations however, the word frequently occurs.




[ 1

64
JAIN PHILOSOPHY [CHAP.
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2. THE IMPEDING AND DESTRUCTION OF KARMAN

Concerning the impeding and destruction of karman, the Kgs.
give us no explanation, as their aim is simply a theoretical exposition
of the annihilation of the ks., but is in no way an indication of the
means which must be practically employed in pursuit of this aim.
Considering the great importance which the doctrine of samvara and
nirjara have for the philosophy of the Jaina, as a counterpart to the
preceding section, I believed myself, however, called upon to give a
condensed description of the practical means for karman-annihilation.
The following account is based if I except the short notices Kg. I 26a
and the section on the parisahas, Ps. 435 et seqg—chiefly on Tattv. IX,
Comp. Hemacandra, Yoga&astra I, 33 et seq., IV 78 el seq.

The karman assimilated by the jiva realising itself, fades, consumes
itself. But as the jiva is ever binding new karman, through the con-
sumption of karman, no decrease of it is produced. A reduction of
karman is only possible, if, through suitable measures the binding of
new karman is prevented and the existing karman is annihilated.

The suppression of the inflow of new karman is called * imped-
ing” (samvara). It is attained by 6 means. These are :

1. gupti, control, i.e. the right regulation of the activity of body,
speech and mind.

2. samiti, carefulness in walking, speaking, collecting alms, in
the lifting up and laying down of a thing, and in the discharging of
the body, to avoid sins against laws, and to hinder the killing of living
beings.

3. dharma, the 10 duties of a monk, namely : forbearance,
humility, purity, self-abnegation, truthfulness, self-control, asceticism,
abstinence, voluntary poverty, and spiritual obedience.

4. bhavana, anupreksa, the 12 reflections, namely : the consider-
ation of the transitoriness of all things, of the helplessness of man, of
the samsara, of the isolation of the soul, of the heterogeneity of soul
and body, of the impurity of the body, of the inflow of karman, of its
impeding and destruction, of the world, of the scarcity of enlighten-
ment, and of the truth well proclaimed by religion.

5. parisaha, the patient endurance of the 22 troubles, i.e., the
jiva must be indifferent to : 1. hunger, 2. thirst, 3. cold, 4. heat,
5. mosquitoes, 6. nakedness or bad clothing, 7. the discomfort con-
nected with long wandering, 8. women, 9. a vagrant life, 10 the place
where he meditates, 11. the couch he finds, 12. abusive words, 13. ill-

treatment, 14. the unpleasantness of begging, 15. the failure in beg-
ging, 16. sickness, 17. the pricking of the grass-blades on which he lies,

9
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18, 1 s
8. the dirt on the body, 19. praising, 20. conceit of knowledge, 21. des-

pair ’;:nceming ignorance, 22. doubt of the truth of the doctrine
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Asceticism also causes simultaneously impeding of the inflow of karman

VII

THE WAY OF SALVATION
1. THE CAPABILITY OF SALVATION
Gandhi 76 et seq., Warren 45

The souls, the number of which is infinite, are of a two-fold kind :
1. worldly souls (samsarin) provided with karman-matter, and 2. re-
leased souls (mukta, siddha) free from karman. The former are again
separated into 2 groups : 1. into souls, in which a spiritual develop-
ment has not yet begun, and 2. into such, in which it has begun, Each
of these 2 latter species comprises two classes of jivas, namely, 1. such
as can attain salvation (bkavya) and 2. such as cannot (abhavya).

The entire universe is filled with very minute, fine living beings
(nigoda) , imperceptible to our senses, which pervade everything and
which nothing can destroy. The jivas have undifferentiated unbelief
(avyakta mithyatva), they have no tendency either for good or evil ;
a spiritual development has not yet begun in them. Special circum-
stances are rousing the nigoda out of its apathy ; its unbelief differenti-
ates itself, assumes a certain form (vyakta mithyatva) ; through it the
nigoda awakes from indifference and starts a spiritual development,
which, under favourable circumstances, leads finally to salvation.

The beginning of development as well as the capability of salva-
tion are solely dependent upon accidental circumstances: “In a
whirlpool some bit of stick or paper or other matter may in the surg-
ing of the water get to one side and become separated from the rest,
be caught by the wind, and dried by the sun ; and so some such thing
may happen to a nigoda which would awaken just a spark of the latent
potential power of development” (Gandhi 77). The same parable is
used in order to show that also the bhavyatva is dependent upon
chance?

The number of abhapyas is small in comparison to that of the
bhavyas. Jivas incapable of being released, are existing in all classes
of beings ; they never reach beyond the mithyatva (and thereby not
beyond the 1st gunasthana) and feel themselves quite well in the

1 A Jain gentleman related to me the following parable : Some men want to
go from London to Brigton, but they do not know the way and have no possibility
of learning it. Therefore they start as chance leads them. Some of them in the
end, after longer or shorter wandering, arrive in Brigton, whilst others never reach
there,
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embodied state, because they do not know anything better. The
bhavyas, on the f:ontrary, finally become tired of the wandering in ever
new form§ of existence, they recognise the truth of the religion of the
Jina, pratise self-control and asceticism, and, in the end, after the lapse
of longer or shorter periods of time, attain salvation.

2. PRELIMINARY SURVEY OF THE GUNASTHANAS.

From the state of complete dependency u

state of complete detachment fror:pft, 14 }s,tagﬁ? ttl::ae sko(f:::;fe'(’i t:urtzhae-
sthanas (states of virtue) can be distinguished. There are stages.of
development in which the soul gradually delivers itself, firstly from
the worst, then from the less bad, and, finally, from all kinds of
karman, .and manifests the innate faculties of knowledge, belief, and
f:onduct in a more and more perfect form. They are na'med ac'cord-
ing to their owners, the characteristics of these always being associated
with the v_vord “ gunasthana”. The owners of the different stages are
the following :

1. mithyadysti, the unbeliever.
2. sasvadana-samyagdrsti, the one who has onl
Riiiget only a taste of the

. ? samyag-mithya-drsti (or misra), the one who has a mixed
ief.

4. avirata-samyagdysti, the one who has true beli
o belief but has not

5. deSavirata, the one who has partial self-control.

6.' pramatta-samyata, the one who has complete self-control,
sometimes, however brought into wavering through negligence.

.7. apramatta-samyata, the one who has self-control without
negligence.

§. apiirva-karana (or mivrtti-badara-samparaya), the one who
prac.txses the process called apirva-karana, in whom, however, the
passions are still occurring in a gross form.

9. a.niv_r.tti-b&daf'a_-sampaféya, the one who practises the process
called anivrtti-karana, in whom, however, the passions are still occur-
ring in a gross form.

10. sitksma-samparaya, the one in whom the ions sti

’ S A passions still
occur in a more subtle form. o

1 “tatra guna jAandarSanacaritraripa fivasvabhavavisesah, sthanam punar
- * - 4
atra t_q_am &:ddkywﬁudlhiprmm;akﬂab svaripabhedah. tisthanty esmin
gwnd iti krtva. gunanam sthanam gunasthanam” Kg. 1, 56a.
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11. wupasanta-kasaya-vitaraga-chadmastha (or shortly upasanta-
moha) the one who has suppressed every passion, but who does not
yet possess omniscience.

12. ksina-kasaya-vitaraga-chadmastha (or ksina-moha), the one
who has annihilated every passion, but does not yet possess omniscience.

13. sayogi-kevalin, the omniscient one who still practises an
activity (yoga).

14. ayogi-kevalin, the omniscient without yoga.

The gunasthanas are arranged in a logical order, according to the
principle of the decreasing sinfulness and the increasing purity. In
the 1st gunasthana all 4 causes of bandha are operating : unbelief,
lack of self-control, passion and activity ; in the 2-5th, only 3: ie.,
unbelief is absent ; in 6-10th only passion and activity exercise their
influence ; in the 11-13th only activity. In the last gunasthana a
bondage of karman no longer takes place. With the single causes of
bondage, the bandha of the karman-species conditional upon them dis-
appear. Likewise, also, with every step the number of the karmans
which have udaya and satta, decreases. Further details on this subject
will be given later.

The order of the gunasthanas is logical and not chronological.
The succession in which they are to pass is different with each indivi-
dual, because relapses can throw the jivas down from the ardously
attained height and can, wholly or partially annul the development
hitherto achieved. This becomes still more comprehensible, if we call
to mind the fact, that the remaining on one stage may only last a few
minutes, so that in the morning one can be on a high level, sink down
from it at noon, aid climb up to it again in the evening. But even if
we put aside the possibility of a relapse, it is impossible to pass through
all 14 gunasthanas successively, because a direct transition from the
1st into the 2nd stage is out of question (Kg. II, 19b) and the 1lth
stage cannot be passed before the 12th to 14th. The different possi-
bilities of the succession of the gunasthanas are conditional upon the
process which lead to the attainment of samyaktva and upon the two
ways, by which a methodical reduction of karman can be brought
about. Before we turn therefore to a detailed analysis of the guna-
sthanas, a description of the events in the attainment of the true belief
and in the suppression or annihilation of the disturbances of the true
belief, is necessary. The samyaktva-labha and the two $renis belong
to the most difficult points in Jain metaphysics ; all sources at my dis-
posal treat these psychic events always in the same dry, stereotyped
way, without giving any clues which could facilitate our understanding
or still less the feeling of the spiritual conditions which underlie them.
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Abbreviations, Sigla and Editorial Signs

O X o o< ™ R

DN

fn.

archetype alfa
archetype beta

archetype gamma
archetype delta

archetype epsilon
autograph ksi
folio recto or first pddain
verse.
Abhidharmakosa
Abhidharmakosabhasya
Arniguttanikaya PTS edition
verso folio or second pada
in verse
third padain verse.

Co ne bstan gyur
Chinese

Catupsatakaby Aryadeva
*Catuhsatakavrttiby Can-
drakirti.

fourth padain verse.

sde dge bstan gyur;
numbers according to
catalogue by UI et al.
(1934)
Dighanikaya (in the
Tibetan edition DN,
however, stands for D and
N separately)
footnote
dga’ 1dan or “Golden
Manuscript” bstan gyur

LVP
Mav
MavBh
Mmk
MN

ms

mssS

NGMPP

ol

02

03

o4

pl

p2

p3

Louis de LA VALLEE
PoussIN
Madhyamakavatara
Madhyamakavatarabhasya
Milamadhyamakakarika
Majjhimanikaya, PTS
edition

manuscript

manuscripts

snar tharn bstan ‘gyur;
catelogued by MIBU
(1967).

snar than Mmk
Nepal-German Manuscript
Preservation Project
orthographic variant
gemination

external anusvarain lieu of
homorganic nasal

internal anusvara in lieu of
homorganic nasal
alternative orthography
Peking edition of

bstan gyur; facsimile-print
by SUZUKI (1955-1961).
punctuation variants
ekadanda in lieu of
dvidanda

dvidanda in lieu of
ekadanda

no punctuation in lieu of

any form of danda
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p4
pS

po

Pras

PTS

sl

s2

s3

s4

s5

s6
s7
s8
SN

SSv

stand.

Tib

transl.

insertion of danda
any punctation other than
double dvidanda with
circle
ardhadanda
Prasannapada
Madhyamakavrtti
The Pali Text Society
solecism
bad nominal case-ending
corruption partly or fully
due to change of aksaras
or parts of aksaras
corruption partly or fully
due to insertion of aksaras
or parts of aksaras
corruption partly or fully
due to omission of aksaras
or parts of aksaras
corruption partly or fully
due to transposition of
aksaras or parts of aksaras
non-application of sandhi
bad verbal-form
complete variant solecism
Samyuttanikaya, PTS
edition.
Siin lyatasaptativrtti by
Candrakirti.
standardisation of spelling
into Sanskrit form.
Taisho Shinshii Daizokyo
Tibetan

translation

vl
v2

v3

v4

v5

v6
v7
v8
v9
v10

vll

[]

the vulgate edition of Pras
referring to LVP’s Sanskrit
edition (1903-1913).
significant variant reading
variant in verbal form
variant in nominal
negation
variant in upasarga
variant caused by omission
of aksaras or parts of
aksaras
variant caused by changes
of aksaras or parts of
aksaras
variant caused by change of
nominal case-ending
omission of word(s)
complete variant reading
interpolation or insertion
variant sandhi due to
differences in punctuation
transposition
Sanskrit Pras-ms ™,
Bodleian Palm-leaf ms.
Sanskrit Pras-ms &,
NGMPP C 19/8
Sanskrit Pras-ms ¥,
NGMPP E 1294/3
Sanskrit Pras-ms =T, Tokyo
University Library no. 251
Sanskrit Pras-ms o,
Cambridge University
Library add. 1483.
Brackets indicate lacuna in

ms or words inserted into
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L]

{7y

the translation. When the
size of a lacuna is estima-
ted, the approximate num-
ber of missing syllables is
indicated by a digit, e.g., [7]
means lacuna having the
size of seven aksaras.
half-brackets indicate
syllables, which are partly
damaged but still reason-
ably legible.
braces indicate readings
not attested either by the
Sanskrit edition or by the
Tibetan edition.

omega represents all
manuscripts.
reconstruction.

a dot in the middle-height
of the line indicates end of
folio in the text-editions.
arrow indicates transfor-
mation

lemma-sign, indicates that
the word preceding the
sign is the reading adopted
in the critical edition.
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Chapter 3: Translation and Commentary 163

Chapter 3: Translation and Commentary

This chapter offers a literal translation of the selected passage from the
seventeenth chapter of Prasannapada along with an interspersed commenta-
ry discussing points of interest. The translation is given with Sanskrit words
in parenthesis after each word or phrase in order to facilitate easy compari-
son with the original text. Sanskrit nomina are given with their proper case
endings but without the external sandhi-modifications. In the case of San-
skrit phrases, the external sandhi between words is maintained. Words im-
plied by the Sanskrit text, which need to be supplied in the translation, have
been added in braces. The translation is set in a slightly larger font and each
section begins with a page-reference to the Sanskrit text using the pagination
and line-breaks of LA VALLEE POUSSIN’s edition (as also indicated in the
critical edition given above). The interspersed commentary is set in smaller
script to distinguish it clearly from the translation. Sanskrit nomina supplied
in the interspersed commentary are usually given in the stem form.

(V302,): [The 17" (saptadasamam) Chapter (prakaranam)
called (nama) The Analysis of Action and Result (karma-
phalapariksa)|

3.1 The Interlocutor’s Objection"*

(Pras 302;): Here (afra) [the interlocutor] says (&ha):
“Samsara (samsarah) really does exist (vidyata eva) because
of its being the basis for the connection between action and
result (karmaphalasambandhasrayatvar). Here in this con-
text (fha),”” if (yadi), through the uninterrupted progres-
sion of the series [of the five skandhas| (santanaviccheda-

2141t should be noted that all headings are inserted by the me and are not found in the
Sanskrit and Tibetan texts.

5 The word 7ha, lit. ‘here’, may either be interpreted as meaning ‘here in this context’ but
could, for example, also be interpreted as meaning ‘here in this world.’
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164 Chapter 3: Translation and Commentary

kramena), [which is] a succession of birth and death (janma-
maranaparamparayd) [and which is] a continuation of enti-
ties that are cause and result (hetuphalabhavapravrttya), the
transmigration (samsara-nam) of conditioned phenome-na
(samskaranam) or (va) of a Self (atmanah) would exist
(syat), then (tadanim) a connection between ac-tion and

result (karmmaphalasambandal) would exist [as well] (sya?).

The chapter begins with an unnamed interlocutor raising an objection to the
explanations given by Candrakirti in the preceding chapter. This is indicated
by the phrase atraha (Tib. dir smras pa), which is used throughout Pras for
this purpose.”'® It is the typical beginning of a chapter in Pras, since chapters
2-12 and 14-26 all begin in this manner, although the objections raised by the
interlocutor, of course, vary. In general, Candrakirti tends to use the verb
aha (Tib. smras pa) to indicate questions and objections raised by the inter-
locutor,”” whereas he tends to use the verb ucyate (Tib. bsad pa) to indicate
the answer given by the Madhyamika, i.e., himself, to these questions and
objections.”"

The interlocutor’s objection links the present chapter with the topic
of the preceding chapter called “The Analysis of Bondage and Liberation”
(bandhanamoksapariksa).” This feature of beginning each chapter with an
objection associated with the preceding chapter, as is also found in the
earlier commentaries on Pras, constitutes the commentarial tradition’s

28 For the expression atraha, cf. e.g., Pras 39 (STCHERBATSKY, 1927:129), 54,
(op.cit:140), 81¢ (op.cit:179), 83; (op.cit:129), 87, (op.cit:186), 88s (op.cit:188), 89
(op.cit:189), 92; (MAY, 1959:51), 93 (tatraha; op.cit:55), 97; (op.cit:59), 97, (op.cit:60), 98,
(op.cit:61), 99y, (op.cit:62), 99,5 (ibid.), 1013 (op.cit:66), 1025 (op.cit:67), 102, (ibid.), 103,
(ibid.), 105, (op.cit:71), 1135 (op.cit:78), 117, (op.cit:82), 117, (op.cit:83), 118, (op.cit:84),
119; (op.cit:85), 1235 (op.cit:88), etc. This list is not exhaustive but merely illustrative.

2T Within chapter 17 of Pras, this is attested at Pras 30419, 30510, 3153, 3175, 32315, 32612,
3276, 3279, 32715,32719 and 329,,. There are, however, also some exceptions to this rule in
Candrakirti’s own prose; cf. Pras 3237 and 334,. The rule does not apply to quotations from
other texts.

218 Thys, the verb ucyateis used in this sense in at least nine cases at Pras 303, 315,, 320,
32341, 3245, 32645, 3275, 328, and 329;;. It is also sometimes used when defining terminology:
Pras 3035, 304,, 3045, 3044, 304g, 307,, 3081,.

219 pras 280-301, German translation by SCHAYER (1931:81-109).
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168 Chapter 3: Translation and Commentary

interlocutor involves a santana-theory, in which no stable or permanent ele-
ment transmigrates but what transmigrates (samsarati) is rather a series of
ever changing instances of the conditioned phenomena that constitute an
individual.

Alternatively, the word transmigration may also mean that it is not
just the impermanent constituents of an individual that transmigrate, becau-
se these constituents perish as conditioned, impermanent phenomena. In-
stead, what transmigrates is the sentient being itself (sattva), that is to say a

Self (atman) or an individual (pudgala).”*

This possibility is also rejected by
Candrakirti in chapter sixteen of Pras.”’ Given the explanation of the trans-
migration of the conditioned phenomena in chapter sixteen quoted above, it
should be noted that the arguments in the interlocutor’s opening statement
of chapter seventeen that there is an interrupted progression of their series,
etc., refers specifically to the transmigration of conditioned phenomena but
does not refer to the transmigration of a Self.

The interlocutor thus states that if there would be transmigration of
conditioned phenomena or of a Self, there would also be a connection be-
tween action and result. The theory of action and result (karmaphala) neces-
sitates transmigration, because — as stated in Mmk 17.1 — action is taught in
the Buddhist scriptures to yield its result in the present or a future life.*”
Hence, without transmigration the theory of action and result becomes

impossible as is explained by what the interlocutor says next:

(V302¢):When, on the one hand (fu), samsara is non-
existent ( samsarabhave) in the manner that has been depic-

understood as an interpolation or variant in the Tibetan translation. A similar translation of
parampara is attested at Pras 218, (MAY, 1959:218, 390 (critical Tibetan edition); D3860.75as)
and Pras 314; (D3860.104a,).

26 For a general discussion of rebirth, action, Self and no-Self in Buddhism, cf. LVP
(1902:255-256, 287-288; 1917:57-66), SASAKI (1956), MCDERMOTT (1980:165-172), VETTER
(1988:41-44) and KRITZER (1998). For a summary and discussion of LVP’s writings on this
issue, cf. FALK (1940:647-663).

27 Pras 283,-287;5 (SCHAYER, 1931b: 87-95). In this discussion, the words sattva, atman
and pudgala seem to be used interchangeably; for the occurrence of the word 4tman in this
context, cf. Pras 284, (SCHAYER, 1931b:88) and 284,ff. (SCHAYER, 1931b:89).

28 Cf. the commentary to Mmk 17.1 below (Pras 305¢.19), at which point this issue will be
discussed.
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Chapter 3: Translation and Commentary 169

ted [by you]| (yathopavarnnita®), the connection between
action and result (karmaphalasambandha®) would be (syaf)
entirely (eva) non-existent ( 2bhava), because of the peri-
shability (vinasitvat) of the mind (cittasya) immediately
upon [its] arising (utpattyanantara®) and (ca) because of the
non-existence (asadbhavat) of the ripening (vipakasya) [of
the result] at the time when the action is executed (karma-
ksepakale). When, on the other hand (fu), there is (sati) real
existence of samsara (samsarasadbhave), the connection of
actions (karmanam) to [their] results (phalasambandhah) is
not contradicted (na virodhito bhavati), because an action
done here [in this life] (7ha krtasya karmanah) has a connec-
tion to a result ( phalasambandhat), which ripens even in
another life (janmantare pi vipaka®). Therefore (tasmat),
samsara (samsarah) really does exist (vidyata eva) because
of its being the basis for the connection between action and
result (karmaphalasambandhasrayatvat)” (iti).

The interlocutor then states the counter-premise (vyatirekavyapti) of his
argument, namely that if samsara is denied existence in the manner that has
been depicted by Candrakirti in chapter sixteen,”” there cannot be a

9 This is a basic theme in the discussion of chapter sixteen; cf. Pras 280q.: ucyate| syad
bhavanam svabhavo yadi samsara eva bhavet, na tv asti| iha yadi samsarah syat sa niyatam
samskaranam va bhavet sattvasya va|; SCHAYER (1931b:81): “[Darauf] erwidert [der Madhya-
mika:] Wenn der samsara wirklich wire, so wiirde es allerdings den svabhava in den bhavas
geben. Das ist aber nicht der Fall. Wenn ndmlich der samsara wirklich wire, dann miiite er
notwendigerweise entweder ein samsara der samskaras, oder ein samsara des sattva (= des
ganzen Individuums) sein. Nun ist aber beides falsch.” English translation: “[The Madhya-
mika] answers [to this]: if samsara were real, then there would indeed be a svabhava in the
bhavas. This is, however, not the case. That is, if samsara were real, then it would necessarily
have to be a samsara of the samskaras, or a samsara of the sattva (= of the whole individual).
However, neither is the case.” And further, Pras 287,4.5: yada ca samskaranam atmana$ ca
samsaro nasti, tada nasty eva samsara iti sthitam||atraha| vidyata eva samsarah prati-
dvandvisadbhavat | iha yo nasti na tasya pratidvandvi vidyate tadyatha vandhyasanor iti| asti
ca samsarasya pratidvandvi-nirvanam, tasmad asti samsara iti| |ucyate| syat samsaro yadi
tatpratidvandvinirvanam syat| na tv astity aha|; SCHAYER (1931b:95): “[Zusammenfassend]
stellen wir fest: weil weder der samsara der samskaras, noch der samsara des atman wirklich
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174 Chapter 3: Translation and Commentary

whose speech in most cases is identified by the verb 4Aa. Since the passage at
V304, belongs to the explanation of Mmk 17.1-5, the present 77 will here
not be interpreted as the end of the interlocutor’s speech, but verses Mmk
17.1-5 will be interpreted as belonging to the interlocutor’s speech, which
would also be in accordance with the other commentaries. This calls for a
different interpretation of the present 7#, and there are two possibilities.
First, the 7#/ could indicate that the preceding text is an explication of the
interlocutor’s first general statement, viz. that “samsara really does exist
because of its being the basis for the connection between action and result”
(vidyata eva samsarah karmaphalasambandhasrayatvat, V302;). Secondly,
the 7t7 could indicate that the last piece of the interlocutor’s speech, starting
with yathopavarpnita®, is an explication of his general statement that “a
connection between action and result would exist, if the transmigration of
conditioned phenomena or of a Self would exist” (yadiha santanaviccheda-
kremena janmamaranaparamparyd hetuphalabha-vapravrttya samskaranam
atmano va samsaranam syat syat tadanim karmmaphalasambandhah, V302,.
5). Either way, the 7#/ indicates the end of a subsection of the interlocutor’s
speech, but does not indicate the end of his entire speech.

3.2 A Brief Presentation of Karmaphala

(V303;3): [One might ask] (i#)): “but (punah) what
(kani) [are] those (zani) actions (karmani)?” or (va), “what
(kim) [is] that result (zat phalam)?” Wishing to express their
divisions (fatprabhedavivaksaya), the following (idam) is
stated (ucyate):

“Which (yat) state of mind (cetas) [leads to
being] self-restraining (atmasamyamakam) and
(ca) benefiting others (paranugrahakam) [and]
friendly (maitram), that (sah) [is] dharma
(dharmah). It (tat) [is] a seed (bijam) for a
result (phalasya) both (ca) after passing away
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Chapter 3: Translation and Commentary 175

(pretya) and (ca) in this world (iha).”*® (Mmk
17.1)

The verses Mmk 17.1-5 introduce the theory of karmaphala by presenting
various divisions of actions. Thus, Mmk 17.1 is introduced in Akutobhaya
(HUNTINGTON, 1986:403), Buddhapalita’s Vr#ei (Saito, 1984.11:220) and
Pras (as well as partially in Chung lun, T1564.21b,;) with an introductory
question asking what these actions and their results are.

The first verse (Mmk 17.1) presents the state of mind or attitude
(cetas) which can be designated as dharma, literally ‘that which is to be
upheld or kept’ and further ‘that which holds or keeps’ (cf. the commentary
below for an analysis). As Candrakirti indicates below (V305,), the verse also
indicates presents its opposite, ‘unrighteous action’ (adharma). The verse is,
in fact, very compact, since it in essence explains the whole principle of
karmaphala in a most brief form. This is also reflected in Candrakirti’s
commentary to this verse, which is rather extensive.

Candrakirti (V305;,) considers the verse to present a single rightful
action, which is of a mental nature (cittitmaka eko dharma).”’ This

361t should be noted that this translation agrees with Candrakirti’s interpretation of the
verse below, in which atmasamyamakam, paranugrahakam and maitram are taken as three
adjectives modifying cetas, and the word ca ‘and’ is read as implied after martram (as indica-
ted by the square-bracket in my translation). If Candrakirti’s interpretation is disregarded, it
is, however, also possible to read the verse in a way, in which maitramis not taken as an adjec-
tive but, more normally, as a noun. In that case, dharma would refer to both armasamyama-
kam cetas and paranugrahakam maitram, and so the translation would be: “What (ya/) [is] a
self-restraining (atmasamyamakam )state of mind (cetas) and (ca) friendliness (maitram)
benefiting others (paranugrahakam), that (sah) is dharma (dharmaf).” Alternatively, yat may
be taken with paranugrahakam, in which case sa must be understood as a singular collective
pronoun referring to two nouns, viz. cetas and maitram. If so, the translation would be: “The
self-restraining state of mind and friendliness, which (yaf) is benefiting others (paranu-
grahakam), that (saf) is dharma.” 1 am indebted to Claus OETKE for making me aware of
these alternatives. I will again underline that these alternatives do not represent how the verse
is read by Candrakirti. Regarding the interpretations by the other commentators, Chung lun
along with both Chinese translations of this verse do not follow Candrakirti’s interpretation,
and the earlier commentaries Akutobhaya, Buddhapalita and Prajadpradipa, are far less
explicit than Candrakirti in stating martram to be an adjective with an implied ca. These
details are discussed below at the relevant points in relation to Candrakirti’s commentary.

57 Avalokitavrata argues, however, in Prajidpradipatika (D3859.111.18b;) that verbal and
bodily actions also are implied by this verse: *dir tshig le’ur byas pa sems pa zes bya bas yid kyi
las ’ba’ zig bstan pa ni mtshon pa tsam du zad kyi| des kun nas bslan ba’i lus dan nag gi las dag
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this translation, the last word of pada cin the verse is the Chinese word shan
(T1564.21bg: ), which normally and throughout this text is used as a
translation for kusala ‘wholesome action’. There are four possibilities for
interpreting this word. First, it may simply be a free Chinese rendering of
Sanskrit dharma that the translator Kumarajiva here interpreted as carrying
the meaning of kusala. Secondly, it may be that it should be read together
with the preceding syllable, i.e., £z7u shan (353, ), a compound that in Middle
Chinese may mean ‘charitable, benevolent, philantropic’, in which case the
word dharma has been omitted in the Chinese translation. Thirdly, it may
truly represent the standard Chinese translation of Sanskrit kusala, which
would then be an early variant reading in the Sanskrit text that perhaps could
be reconstructed as *maitram tad kusalam bijam, although such a variant is
completely unknown in the Indic commentarial tradition. Fourthly, it may
constitute a variant reading that occurred in the later Chinese trans-mission
of Chung lun. 1 consider the first or fourth possibility more likely, and the
second or third possibility less likely.

(V303¢): In that [verse] (fatra), [it is called] ‘self’ (atman),
because (7t) egocentrism (ahammanah) is placed (ahita),
[i.e.,] generated (utpaditah), on to it (asmin). The individual
(pudgalah) being conceptualised (prajaapyamanah), having
taken the aggregates (skandhan) as [its] basis (upadaya), is
called (ucyate) ‘the Self’ (atmety).

Candrakirti begins his commentary on the verse by explaining its first word
in Sanskrit, namely ‘self-restraining’ (a¢tmasamyamakam). First, only the
word Self (atman) is explained. Such an explanation is not found in the other
commentaries. Candrakirti first defines the Self as the object of egocentrism
(ahammana). In fact, this definition seems to be a semantic analysis (nirukti),
in which the definition forms an epigram of the word 4rma. The first syllable,
at, is implied as meaning ahitas (where 4 and ¢ spell af), i.e., ‘placed’. The
word ghitah is further glossed with the word ‘generated’ (ufpaditah). The
second syllable, ma (starting from its nominative form 4fm4 and not its stem-
form atman), is implied as meaning ahammanahp, i.e., ‘self-conceit’, ‘I-notion’,
‘self-assertion’ or ‘egocentrism’. To indicate dfman to be the object of such
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are the substratum for the designation of an individual (pudgalaprajnapti-

karanpa).**®

(V3037) To be “self-restraining” (atmasamyamakam) is (iti)
to restrain oneself (darmanam samyamayati), [i.e.,] to be
controlled (asvatantrayati) in relation to the sense-objects
(visayesu), to avoid (nivarayati) behaviour (pravrttim) urged
by the defilements, such as passion and so forth (rdgadi-
klesavasena).

Having separately defined the word ‘Self’, Candrakirti goes on to explain the
meaning of the word ‘self-restraining’ (4tmasamyamaka). This is done by
glossing the term with three phrases. The first phrase, “to restrain oneself”
(atmanam samyamayati), is simply a grammatical analysis (vigraha) of the
compound, where the adjectival form samyamaka is verbalised to its cau-
sative form samyamayati, and the compound-member ‘self’ (atman) is given
as its direct object, thus indicating that the compound should be interpreted
as an accusative fadpurusa-compound. The same phrase occurs with minor
variants in Buddhapalita’s Vzeti (SAITO, 1984.11:220) and Prajaapradipa
(AMES, 1986:507; T15566.99a,,). Akutobhaya (HUNTINGTON, 1986:403), on
the other hand, explains atmasamyamaka as meaning ‘that which holds back
the Self’ ( *nirdharati; bdag niid ries par ‘dzin par bstan to).

The second gloss, “to be controlled with regard to the sense-
objects”(visayesv asvatantrayati), further clarifies the relevant sense of to
restrain (samyamayati): it is to limit indulgence in the sense-fields or sense-
objects, i.e., with regard to what is seen, heard, smelled, tasted or felt.* Self-
restraint thus means to avoid sensual addictions. This gloss is not found in

lack of the upadana, that condition the pseudo-concept [that is the individual]. [Such a dtman]
that is free of the upadana, that does not at all manifest (n2irarijana) itself in the sphere of the
empirical reality, that does not become apparent (avyakta) as an individual existence and that
is without a cause, what is it? A nobody! It does not at all exist, that is the meaning. Since such
an [4tman] is unreal, therefore also the upadanais unreal, since it indeed cannot exist without
the upadatar.”

8 AKBh (SASTRI, 1987:1193; D4090.11.82b).

9 For a list of the parica visayah (yul Inga), cf. e.g., Candrakirti’s Paricaskandhaprakara-
na (LINDTNER, 1979:95,7.5).
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(V3035): [It is called] a state of mind (cetas), because (i) [it]
collects (cinoti), [i.e.,] accumulates (upacinoti), [i.e.,] causes
a pure (subham) or (ca) impure (asubham) action (karma)
to be retained (niyamayati) as a capacity for yielding a ripe-
ning (vipakadanasamarthye). ‘Mind’ (cittam), ‘intellect’
(manas) [and] ‘consciousness’ (vijaanam iti) [are] merely
(eva) synonyms (paryayah) of precisely that [word cetas]
(tasya).

To recapitulate the verse (Mmk 17.1), being self-restraining (atma-
samyamaka) is one of the three qualities attributed to the state of mind
(cetas), which is dharma. Candrakirti next explains the word cetas, unlike the
other commentaries, which omit any explanation of this word. Generally
speaking, Cetas may be explained as a derivative from the verbal root cit ‘to
perceive or think’ (cefati) or from the verbal root cf ‘to gather’ (cinoti). In
agreement with the semantic analysis (nirukti) of both cetas and citta most
common in Buddhist texts, Candrakirti begins his explanation with indica-

ting that cetas is derived from the root ¢/ ‘to gather’ (cinoti).>’

To gloss the
meaning of cinoti, the word upacinoti ‘to hoard together, heap up, accu-
mulate’, that is to say an intensified form of cinoti, is given. Candrakirti else-
where uses derivatives of upa-w/cf(Tib. fe bar sogs) in the sense of ‘hoarding’

wealth’ and of ‘accumulating’ the collection (sambhira) of the roots of

janam| ete karmapathah] Sukla dasa krsna viparyayat|| 1.9 | |. Translation: “Non-violence,
abstention from theft, desisting other’s wives, being restrained (samyamaf) with regard to
falsehood, slander, (parusya) and talking nonsense; avoidance of covetousness, ill will and
views of nihilism, these [are] the ten white actions and their paths. Otherwise, [they should be
known as] the [ten] black [actions and their paths].” Regarding the translation of karma-
pathah, cf. AYMORE (1995:33-34, especially note 42). For an example speaking of restraint
(samyama) in body, speech and mind, cf. AN 1.155 (MORRIS, 1885:155; transl. WOODWARD
1932:139).

»9 For a discussion of and scriptural references to this definition, cf. SCHMITHAUSEN
(1987:536, note 1433).

20 Having just explained in CSV on CS 1.10 (cf. LANG, 1986:28-29) that everything is
transitory and remains but for a moment, Candrakirti says (D3865.38a;-38b;): de’i phyir *dus
byas thams cad kyi chos fid de Itar rnam par gnas pa na kha cig dag yun rin du gson pa re bas
§in tu yun rin por yul lons spyad par bya ba’i phyir sdig pa’i bya ba khas blans nas yul fie bar
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264
synonymous.

(V304,): Since (iti) precisely this (zad etaf) wholesome
(kusalam) self-restraining (atmasamyamakam) state of
mind (cetas), which keeps one away from engaging (pravrt-
tividharakam) in killing and so forth (pranatipatadisu),
keeps one [away] (dharayati) from going on a bad course [of
rebirth]*” (durgatigamanar), [it] is called (ucyate) ‘dharma’
(dharma iti).

Having explained the words ‘self-restraining’ (atmasamyamaka) and ‘state of
mind’ (cetas), Candrakirti next explains that this state of mind is dharma.**®
While the other commentators do not elaborate on this word, Candrakirti
provides a longer analysis of it. The literal meaning of dharma (derived from
the verbal root dhr ‘to hold, bear, keep’) is here used to justify why a self-
restraining state of mind may be called dharma’ As explained above, this

4 Similarly, in AK II.34ab (SASTRI, 1970:208): cittam mano ’tha vijianam ekartham.
Translation by LVP (1923:176): “34 a-b. Pensée (citta), esprit (manas), connaissance (vijia-
na), ces noms désignent une méme chose.” English translation: “34 a-b. Thought (citta), mind
(manas), consciousness (vijiana), these names designate the same.” Likewise, at Vimsatika
1.3 (SCHMITHAUSEN, 1967:119) and partly in Karmasiddhiprakarana (LAMOTTE, 1936:204,
261; MUROJI, 1985:55;5). As indicated by LVP (ibid.), this statement finds scriptural authority
in DN 1.21 and SN 2.94. It also appears to be the view of the later 7Theravada-tradition (cf.
AUNG & RHYS DAVIDS, 1910:234-235). SCHMITHAUSEN (1967:119-121) explicates that this
view is, on the contrary, not fully adopted by the Yogacara-texts, where the three terms are
separated as referring to different entities (Abhidharmasamuccaya, PRADHAN, 1950:11,5ff.):
citta then refers to the alayavijaana, manasto the seventh consciousness called &/istam manas,
and vijaana refers to the five kinds of sense-consciousness and the thought-consciousness
(manovijiana). Candrakirti’s state-ment thus aligns his view of consciousness with that of the
Abhidharma-genre and sets it apart from the view of the Yogacara-texts, which would also be
in agreement with his detailed critique of the Yogdcara-concept of alayavijiana in Mav (6.
46ft.).

5 Ljterally, the terms durgati and sugati respectively mean ‘a bad going’ or ‘a bad path’
and ‘a good going’ or ‘a good path’. As will be explained below, they refer to specific states of
rebirth and, therefore, they have here been translated respectively as ‘a bad course of rebirth’
and ‘a good course of rebirth’.

%6 As indicated by LINDTNER (1982:100), verses 1.6-24 of Nagarjuna’s Ratnavali also
present dharma in this ethical sense.

7 Candrakirti’s decision to comment on dharma as dhirana and vidhdrapa may in part
have been inspired by Akutobhayi (HUNTINGTON, 1986:403), which, on the one hand, defines
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wholesome state of mind (kusalam cetas) thus keeps one away (dharayati)
from going on a bad course of rebirth ( durgatigamana) and in that sense it is
literally, ‘that which keeps [one] (dharma). The ‘courses of rebirth’ (gati)
will be discussed below.

(V304;): This (ayam) word dharma (dharmasabdah) is
distinguished (vyavasthapitah) in three ways (fridha) in the
teachings (pravacane): in the sense (‘arthena) holding
(“dharana®) its own characteristics (svalaksana®); in the sen-
se (“arthena) of keeping one away (vidharana) from going
on a wrong course [of rebirth] (kugatigamana®); and in the
sense (‘arthena) of keeping one away (vidharana) from
going into samsara consisting of the five courses [of rebirth]
(pancagatikasamsaragamana).

Candrakirti next distinguishes three meanings of the word dharma in the

ou bien parce qu'’il fait atteindre le Nirvana et, par conséquent, protége définitivement de la
souffrance (: c’est 'acte bon pur). L’acte mauvais (akusala, asubha) est pernicieux: c’est ’acte
de rétribution dés-agréable. L’acte dont Bhagavat ne dit pas qu’il est bon ou mauvais, I’acte
non-défini (avyakrta), n’est ni salutaire, ni pernicieux.” English translation: “Good action is
wholesome, bad action is harmful, action that is neither good nor bad is neither wholesome
nor harmful. Such is the definition of good action, etc. Good action (kusala, subha) is
wholesome (ksema), because it is of a pleasant outcome (istavipaka) and consequently
protects temporarily against suffering (: it is an impure good action, kusalasasrava); or, becau-
se it makes one achieve Nirvana and, consequently, protects definitely against suffering (: it is
a pure good action). Bad action (akusala, asubha) is harmful: it is action that is of an
unpleasant outcome. Action that the Bhagavat did not declared either good or bad,
indeterminate action (avyakrta), is neither wholesome nor harmful.” For similar definitions,
cf. SCHMITHAUSEN (1998:10-11, incl. notes 71, 72, 73). For glosses on kusala in the Pali-
sources, cf. COUSINS (1996:139-143). Candrakirti’s explanation of pure actions (subha) in
cSv (D3865.93a) agrees more or less with this definition: dge ba yan bde ba dan bde ’gro’i
rnam par smin pa’i ’bras bu can yin du zin kyan skye ba dan| rga ba dan ’chi ba la sogs pa’i
sdug bsnal sgrub par byed pa nid kyi phyir na dge legs ma yin no| |. Translation: “Moreover, a
pure action (subha) is endowed with a result of ripening in the form of happiness and a good
course of rebirth, but is, nevertheless, not the ultimate good (*kusala?, dge legs; the word
kusala for dge legs is attested in AKBh), since it produces the suffering of birth, aging, death
and so forth.” The word subha is attested in the mula-verse (C§ 5.5), on which this passage is
a comment (cf. LANG, 1986:54).
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. . . - 272
teachings: as meaning ‘phenomenon’, ‘wholesome action’ and ‘nirvana’.

The provenance of this threefold distinction of dharma remains unknown.
Elsewhere, Candrakirti only distinguishes two senses of dharma, viz. ‘pheno-
menon’ and ‘nirvana’,”” which corresponds to the explanation given on the
word abhidharma in AKBh.*" Now each of the three meanings of dharma
distinguished by Candrakirti in the present context will be explained in more

detail:

(V304,): In the [teachings] (tatra),”” all (sarve) factors
associated with negative influences (sasravah) and (ca) fac-

22 This passage of Pras is summarised by PASADIKA (1996:64-67) in the context of
discussing "universal responsibility’.

7 Pras 457, (cf. text-critical note by DE JONG, 1978b:238; D3860.149bs 5; MAY, 1959:
402): svalaksanadharanan nirvanagradharmadharanad dharmah|. Translation (MAY, 1959:
186): “Les dharma, de ce qu’ils comportent un caractére propre, ou de ce qu’ils comprennent
le dharma supréme, ’extinction.” English translation: “Dharmas, because they hold their own
characteristics, or because they consist of the supreme dharma, the extinction.”

7 In AKBh (PRADHAN, 1967:2; SASTRI, 1970:12; D4090.27as; T1558.1bsg), the word
abhidharma is defined as follows: yac ca Sastram [from the mula-text] asyah praptyartham
anasravayah prajhayah tad api tatsambharabhavad abhidharmah ity ucyate| nirvacanam tu
svalaksanadharanad dharmah| tad ayam paramarthadharmam va nirvanam dharmalaksanam
va pratyabhimukho dharma ity abhidharmah| ukto hy abhidharmah|. Translation by LVP
(1923:4): “On donne aussi le nom d’Abhidharma au Traité, car le Traité aussi fait obtenir la
prajna pure: il est donc un facteur de ’Abhidharma au sens propre. Dharma signifie: qui
porte (dharapa) un caractere propre (svalaksapa). L’ Abhidharma est nommé abhi-dharma
parce qu’il envisage (abhimukha) le dharma qui est ’'object du supréme savoir, ou le supréme
dharma, a savoir le Nirvana; ou bien parce qulil envisage les caracteéres des dharmas,
caractéres propres, caractéres commun”. English translation: “The name Abhidharma is also
given to this treatise, because it enables one to achieve the pure prajia and is thus a factor of
Abhidharma in its proper sense. Dharma signifies: that which holds (dharana) its own
characteristic (svalaksana). The Abhidharma is called abhidharma, because it is directed
towards (abhimukha) the dharma that is the object of highest knowledge, or the highest
dharma, the knowledge of Nirvana; Or, else, because it is directed towards the characteristics
of dharmas, the own characteristics and the common characteristics.” The passage is
explained in some detail in the AK-commentaries *Abhidharmakosatika Laksananusarini
(D4093.13a-14a) by Parpavardhana and Sputartha Abhidharmakosavyakhya by YaSomitra
(SASTRL 1970:12-13). The other extant AK-commentaries (D4091, D4094, D4095, D4096,
D4421.17a) do not provide any further explanation of this definition. However, none of these
texts provides any other etymology or definition of dharma than svalaksanadharanpa. For a
Theravada distinction of four meanings of dharma given by Buddhaghosa as doctrine
(pariyatti), cause (hetu), good quality (guna) and absence of essence (nissattanijjivata), cf.
Atthasalini (MULLER, 1897:38; Transl. by TIN & RHYS DAVIDS, 1920:49).

5 Or Among these [three usages].
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tors without negative influence (anasravah) are called
(ucyante) ‘dharmas (dharma iti) on account of the sense of
holding their own characteristics (svalaksanadharanarthe-
na).

The word dharma may first refer to all entities (bAava) or simply everything,
here subsumed under two mutually exclusive, all-encompassing terms: sa-
Srava and anasrava (as spelled in the mss used for this edition, but otherwise
often spelled sdsrava and andsrava).”’® SCHMITHAUSEN (1987:74-75, espe-
cially note 539) explains that a factor associated with a negative influence
(sasrava) is anything, which is an object (alambana) or basis ( *vastu) for a
negative influence (asrava).””’ As shown by *Misrakabhidharmahrdayasastra
(Tsa a-pi-t'an hsin Iun R B 20im),>™
kers’ (dsrava or asrava) equal the defilements (klesa, fan-nao JH).

the ‘negative influences’ or ‘can-
279

776 Cf. AK 1.4 (SASTRI, 1970:16): sasrava ‘nasrava dharmah. Translation (LVP, 1923:6):
“Les dharmas sont ‘impurs’, ‘en relation avec les vices’ (sasrava), ou ‘purs’, ‘sans relation avec
les vices’ (anasrava).” English translation: “Dharmas are ‘impure’, ‘connected with the vices’
(sasrava), or ‘pure’, ‘without connection to the vices’ (anasrava).”

2T A semantic explanation (nzirukti) is given in AK 5.40 (SASTRI, 1972:835): asayanty
asravanty ete haranti Slesayanty atha| upagrhnanti cety esam asravadiniruktayah|| 5.40 |].
Translation (LVP, 1925:79): “Ils fixent et coulent, ils enlévent, ils attachent, ils saisissent: telle
est I’étymologie des termes dsravas, etc.” English translation: “They fixate and flow, they carry
away, they attach, they seize: such are the etymology of the terms asravas, etc.”

8 Various Sanskrit reconstructions have been proposed for the title of this text:
*Samyuktabhidharmahrdaya, *Ksudrakabhidharmahrdayasastra, *Abhidharmasarapratikir-
nakasastra, *Misrakabhidharmahrdayasastra and * Samyuktabhidhar-masara. What may be a
reference to this text in Candrakirti’s *Padcaskandhapraka-rapa (Tib. text in LINDTNER,
1979:145; D3866.266bs) could suggest the reconstruction *misraka (Tib. bsres pa) “mixed” for
the first part of the title (F£ #s2 “mixed”) to be correct: rgyas par dbye ba ni chos mfion pa dan
bsres pa las Ses par bya’o. Translation: “More detailed [sub]divisions can be learned from
Mixed [Selections] from the Abhidharma.” This argument presupposes that the Sanskrit
words *sam-yukta, *ksudraka and *pratikirnaka probably would be rendered into Tibetan re-
spectively as *'dus pa, *bsdus pa and *thor bu or the like, whereas the Tibetan word bsres pa
very well could reflect the Sanskrit word *misraka. However, the argument also presupposes
that the reference in Candrakirti’s *Pandcaskandhaprakarana is to a concrete title and noft just
a general reference to be translated as “More detailed [sub]divisions can be learned from a
mixture of Abhidharma-[works].”

779 T1552.28.871ay,: I'| Mg fifr JUHFVRIL Translation by DESSEIN (1999.1:13): “The
wise One speaks of defilement by means of this name ‘impurity’.” For an explanation of three
types of adsrava, viz. kamasrava, bhavasrava and avidya-srava, cf. Candrakirti’s *Parcaskan-
dhaprakarana (D3866.263a,.4; LINDTNER, 1979:137-138).
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unique trait or defining character of a phenomenon as opposed to the
general traits it shares with all other phenomena. For example, the
svalaksana of matter (ripa) is ‘being breakable’ (ripana), the svalaksana of
feel-ing (vedana) is ‘experience’ (anubhava), etc.”” When ‘dharma’is used in

this sense, it is usually translated with ‘phenomenon’ or “factor’.**

(V3045): The ten wholesome actions and so forth (da-
Sakusaladayah) are called (ucyante) ‘dharmas’ (dharma ity)
on account of the sense of keeping one away from going on
a wrong course [of rebirth]| (kugatigamanavidharanarthena);
[for example, as in] “The dharma-practitioner (dharmacari)
rests (sete) happily (sukham) [both] in this (asmin) world
(loke) and (ca) the next (paratra)”.

after having come into existence (bhiitva) [is] non-existent (asambhavaih), does not exist (na)
ultimately (paramarthatah).” Thus, I would take the first two padas as qualifying rari gi 1io bo,
whereas SORENSEN takes these lines as qualifying the predicate ms brjod do. 1 find that
SORENSEN’s interpretation forces the sense of the instrumental particle in ‘dzin pas.

2 Cf. Mav 6.202-215, where Candrakirti in connection with explaining the emptiness of
own characteristics (svalaksanasinyat) enumerates the svalaksanas of a long list of pheno-
mena: ripa, vedand, samskara, vijnana, skandha, dhatu, ayatana, pratityasamutpada, dana-
paramita, silaparamitd, ksanti, virya, dhyana, prajia, dhyana, apramana, arapyasamapatti,
bodhipaksikadharma, sinyata, animitta, apranihita, vimoksa, bala, vaisaradya, pratisamvid,
pratibhana, hitopasamhara, mahakarupa, mudjta, upeksa, avenikabuddhadharma, and sarva-
karajnatajnana. Occassionally, MavBh provides elucidation of these categories. For a trans-
lation, see TAUSCHER (1981:79-99). In AKBh (SASTRI, 1972:902), svalaksana is equated with
own-being (svabhava): svabhava evaisam svalaksanam |; Translation (LVP, 1925:159): “Le
caractere propre, c’est-a-dire la nature propre (svabhava)”; English translation: “Own
characteristic, that is to say own nature (svabhava).”

%4 This would, for example, be the sense of dharma in the following passage from
Dhyayitamustisutra quoted at Pras 517417 (D3860.173a,), although the words kusala and
akusala are also mentioned: yena mafijusrir evam catvary aryasatyani drstani sa na kalpayati |
ime dharmah kuSalah, ime dharma akusalah, ime dharmah prahatavyah, ime dharmah
saksatkartavyah, dukham parijiidatavyam, samudayah prahatavyah, nirodhah saksatkartavayah,
margo bhavayitavya iti| |. Translation by MAY (1959:250): “Maijusri, celui qui voit ainsi les
quatre vérités saintes ne crée ni hypostases ni distinctions, dharma favorables, dharma
défavorables, dharma a éliminer, dharma a réaliser; douleur a conaitre parfaitement, origine
a éliminer, arrét a réaliser, chemin a créer psychiquement.” English translation: “Mafijusri, he
who thus sees the four Noble Truths is produces neither hypostasizations nor distinctions,
favorable dharmas, unfavourable dharmas, dharmas to be eliminated, dharmas to be realised,
suffering to be completely recognized, an origin to be eliminated, a stoppage to be realized, a
path to be psychologically created.”
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both in this world and the next.”*** The second occurrence is Udinavarga
30.5: “One should practise dharma, which is good conduct. One should not
practise that, which is bad conduct. For the dharma-practitioner rests happi-
ly both in this world and the next.”*” In both these verses, dharma is equated
with ‘good conduct’ (sucarita) and is thus used in the sense of ‘right action’.
However, as the first use of the word dharma was not illustrated with an
example and only the second and third uses are illustrated in this manner, it
is not certain whether these illustrations are interpolations or were originally
placed in the text by Candrakirti. However, they are attested by both the
Sanskrit manuscripts and Tibetan translation.

(V304s) Nirvana (nirvanam) is called (ucyate) ‘dharma’
(dharma ity) on account of the sense ( “arthena) of keeping
one away ( vidharana®) from going into samsara consisting
of the five courses [of rebirth] (pamcagatikasamsaragama-
na“), [as] in this case (ity atra): “he goes (gacchati) for
refuge (saranam) in the dharma (dharmam).” In the present
context (7ha), however (fu), the word dharma (dharmasab-

24 Udanavarga 4.35 (BERNHARD, 1965:137): uttisten na pramadyeta dharmam sucaritam
caret| dharmacari sukham $ete hy asmim loke paratra ca||. Omitted in the older Tibetan
translation (D326) but attested by the later Tibetan translation (D4099.6bs): brtson "grus ldan
zin bag yod dan| | chos spyod legs par spyod byed pa| |’jig rten *di dan pha rol du| | chos spyad
pa yis bde ba ’thob| |. The verse has a parallel in Dhammapada 168 (HINUBER & NORMAN,
1995:48): uttitthe na-ppamajjeyya dhammam sucaritam care, dhammacari sukham seti asmim
loke paramhi ca. Transl. by CARTER & PALIHAWADANA (1987:233): “One should stand up,
not be neglectful, follow dhamma, which is good conduct. One, who lives dhamma, sleeps at
ease in this world and also in the next.” As remarked by CARTER & PALIHAWADANA (ibid.),
the commentary interprets uftitthe as ‘standing for alms’, i.e., the monk’s going on his daily
alms-round. For an example of a similar use of sukham supati ‘he sleeps happily’, cf. AN 4.150
(HARDY, 1899; transl. by HARE, 1935:103).

5 Udanavarga 30.5 (BERNHARD, 1965:303): dharmam caret sucaritam nainam
duscaritam caret| dharmacari sukham Sete hy asmim loke paratra ca| |. Attested by both the
Tibetan translations in the same wording (DD326.240bs; D4099.29b¢): chos spyod legs par
spyad bya zin| | fies par spyad pa de mi spyad| |’jig rten ’di dan pha rol du| | chos spyad pas ni
bde ba thob| |. The verse has a parallel in Dhammapada 169 (HINUBER & NORMAN, 1995:48):
dhammam care sucaritam na nam duccaritam care, dhammacari sukham seti asmim loke
parambhi ca. Transl. by CARTER & PALIHAWADANA (1987:233): “One should follow dhamma,
which is good conduct, not that which is poor conduct. One, who lives dhamma, sleeps at ease
in this world and also in the next.”
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daf) is intended (abhipretah) only (eva) in the [second] sen-
se of keeping one away from going on a wrong course [of
rebirth| (kugatigamanavidharanarthena).

Thirdly, the word dharma may be used to signify nirvana, the Buddhist
summum bonum. The semantic interpretation provided by Candrakirti in
this case is that nirvana keeps one away (vidharana) from going into samsara
(samsaragamana) consisting of the five courses of rebirth (pancagatika), and
hence nirvapa is ‘something that keeps or holds’ (dharma). Similar referen-
ces to dharma as designating nirvapa were mentioned above (see footnotes
273 and 274). While the first and possibly also the second use of dharma
include phenomena, which are both sasrava and anasrava, this third use of
dharma only includes phenomena that are anasrava. It, therefore, seems that
Candrakirti would include the use of dharma in the common sense of the
‘teachings’ of Buddha within this third category of dharma. This interpre-
tation would also agree with the definitions of dharma quoted in footnotes
273 and 274 above.

To illustrate this use, the example given is: “he goes for refuge in the
dharma” or perhaps “he goes for the refuge which is the dharma” (dharmam

- 296
Sarapam gacchati).

Thus, according to Candrakirti’s interpretation (or, as
mentioned above, these illustrations could also be interpolations) the word
dharma should — when speaking of taking refuge — be interpreted as nirvana,
perhaps also including the Buddhist teachings leading to nirvana, because
the dharma is that, which keeps one away from going into samsara. If the
word dharma is restricted in meaning to the three senses given here by
Candrakirti, clearly the case of taking refuge would thus have to belong to
this third category, because dharmasarana not merely leads away from the
bad courses of rebirth but also leads to and represents nirvapna. This would
agree with the statement in *7riSarapasaptati that “knowledge of the
dharma of phenomena (dharma) is explained precisely as liberation from
aging and death.”®” It would also agree with what is said in AKBh (LVP,

2% Moreover, mss & attest a somewhat unusual compounded form dharmasaranam
gacchati.

#71D3971.252a; (SORENSEN, 1986:30): rga §i dag las grol ba fiid| |chos rnams kyi ni chos
Ses bsad.
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pancagati in all his writings (however, his commentator, Jayananda, alter-
nates between both forms).302 Candrakirti, finally, comments that the word
dharma in Mmk 17.1 is used in the second sense, i.c., that of ‘Wholesome

action’, such as the ten wholesome actions, etc.

(V304,p): Moreover (punah), is (kim) the state of
mind (cetas) dharma (dharmah) only in as much as (eva
ekam) it is self-restraining (atmasamyamakam)? No (na),
[the interlocutor]*” says (ity 2ha). What (kim) then (tarhi)?
What (yar) state of mind (cetas) [is] benefiting others
(paranugrahakam) and (ca) friendly (maitran ca), that (asau)
[is] also (api) dharma (dharmah). In the case of ‘maitram’
(maitram ity atra), one should understand (veditavyah) that
the word ‘and’ (casabdah) is elided yet implied (/upta-
nirdistah).

The commentary then turns to the other two aspects of the state of mind that
is dharma, viz. the state of mind, which is ‘caring for others’ or ‘benefiting
others’ (paranugrahaka) and ‘kind’ or ‘friendly’ (maitra). It is further
clarified that the word ‘and’ (ca-sabda) is elided (/upta) after maitra in pada
c omitted metri causa.”™ That is to say, the word maitram should be read as a
third attribute to cetas, i.e.: “which (yaf) state of mind (cetas) [leads to being]
self-restraining  (dtmasamyamakam) and (ca) Dbenefiting others

starving ghosts (pettivisaya). As indicated by MCDERMOTT (1980:172), the asuras are,
however, mentioned as a separate category in-between the pettivisaya and the manussa at DN
3.264. As a digression, it may further be remarked that Jaina-texts speak of 4 gati: devagati,
manusyagati, tiryaggati and narakagati (GLASENAPP, 1915:27, 63-74).

392 Attested at Pras 2183, 269, 3044, 3235, 3285, MavBh D3862.329b,, *Yuktisasthikavrtti
D3864.6a,, D3864.21b,, cSv D3865.76a3 ;7. As noted by SCHERRER-SCHAUB (1991:134, fn.
89), there is also a single occurrence of sadgatiat MavBh (D3862.274b,; LVP, 1907-1912:175),
but this occurs in a quotation from a satra (which LVP (1910:356) tentatively identifies as
Tattvanirdesasamadhi).

3% Cf. discussion on the interlocutor’s speech on p. 173 above.

¥ In Astadhyayi1.1.60 (VASuU, 1891:55-56), Panini defines elision (/opa) as something in
the sentence, which is not seen (adarsanam) but which is still operational or exerting an
influence, for example, on the syntax, etc. That is to say, an elided word or part of a word is an
implied word or part of a word.
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(paranugrahakam) [and (ca)] friendly (maitram), that (sah) [is] dhar-ma.”
The other commentaries do not comment on this point of the syntactical
analysis of the verse. Candrakirti probably found it necessary to add this
explanation to prevent the reader from wrongly joining maitram into the
correlative clause saf dharmah, which could be provoked by the pada-break
between padas b and c. This is exactly an interpretation found in both the
Chinese translations of the verse: (a) “when someone can restrain the mind
[and] bring benefit to sentient beings, it is called friendliness [and]

. 5305
wholesome action”

and (b) “self-restraint in body, speech and mind and
this care for others [are] friendliness [and] dharma.”** This interpretation is
also attested in Chung Jlum’s prose-commentary,””’ which either would
indicate that Ching-mu, its author, had committed the same error or that
Kumarajiva, its translator, modified the prose-commentary in his translation

to suit his interpretation of the verse.””

(V305,): Among these [two] (zatra), ‘to benefit (anugrhnati)
others (param)’ is (iti) a state of mind (cetas) benefiting
others (paranugrahakam). Which (yat) state of mind (cetas)
has the four bases for gathering (catuhsamgrahavastu®) as
its activity ( pravrttam) and (ca) protection from fear
(bhayaparitrana®) as its activity ( pravrttam), that (asau) [is]
also (api) dharma (dharmabh).

First, the compound paranugrahaka is explained by dividing it into its
components and verbalising the verbal-adjective anugrahaka; thus, paranu-

% Chung lum, T1564.21bgs.55: * FElE R0 o FIZERTEE S o fLERIRE.

3 Pang jo teng lun, T1566.99a,5.10: [ IFEEP[ 1l o K WL o ZE AT,

7 Chung Iun, T1564.21c;: “[They] are also called kindness, wholesome action [and]
beneficence”; - £843; 13 (.

3% Instead of Candrakirti’s interpretation of the verse requiring the reading of an implied
‘and’ (ca) with maitram in pada c, it is also possible simply to take maitram as an adjective
modifying cetas, thus reading “Which benevolent (maitram) state mind (cetas) [is] self-
restraining and benefiting others, that is dharma.” However, this is not the interpretation
preferred by Candrakirti.
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similar yet slightly different terms: “Benefiting others means almsgiving,
holding to the precepts, patience, humility, etc. and not harming others”
(BOCKING, 1995:257).*"" Finally, Pras states that a state of mind benefiting
others in this way is also to be considered dharma.

(V3055): Which (yaf) state of mind (cetas) [is] existing
(bhavam) in a friend (muitre), [i.e.,] that is without hostility
(aviruddham) towards sentient beings (saftvesu), that (tat)
[is] a friendly (maitram) state of mind (cetas). Or (va),
friendly (maitram) [means] exclusively (eva) a friend (mi-
tram); [for] which (yat) state of mind (cetas) [is] benefiting
oneself (atmanugrahakam), that (ta) is a friendly (maitram)
state of mind (cetas).

Candrakirti then explains the word “friendly’ (maitra). First, this is done by a
grammatical explanation (vyutpatti) taken from Buddhapalita’s Vz##i (SAITO,
1984.11:220), which is also repeated in Prajaapradipa (AMES, 1986:507; om.
in T1566)."* According to this vyutpatti, the adjective maitra is a derivative
from the noun murtra ‘friend’ formed by the taddhita-affix ‘-a’ (causing vrddhi
of the first syllable), which is here used in the function of showing location:

maitra is ‘that, which exists in a friend’ (mitre bhavam).’” Buddhapalita’s

31T T1564.21bag 500 F[2F9F - f?ﬂﬁ%}ﬁ*f?ZJET%T«I“"}E}'»'%.

381t should be noted that the Tibetan translation of Pras as well as the Tibetan trans-
lations of Prajiapradipa and Avalokitavrata’s Prajiapradipatika (D3859.111.19b,,) all contain
a corruption or misinterpretation of this phrase. Given the Paninian rule cited below (cf. fn.
319), the form of the phrase must clearly be mitre bhavam with mitre in the locative case.
Nevertheless, almost all the Tibetan translations attest a form involving the ablative case:
mdza’ bses las “byuri ba (* mitrad bhavam). Only the transmitted text of Buddhapalita’s Vrtt/
attests the correct form mdza’ bses la ‘byuri ba. The occurrence of this corruption could
perhaps be explained by the fact that the verb ‘byuri ba often is constructed with an ablative
particle and thus it could be understood as a corruption in the Tibetan transmissions of the
texts or simply be explained by the possibility that the Paninian background for this vyutpatti
was not recognized by any these translators and their informants. It could also be based on a
corruption in the Sanskrit originals for the Tibetan translations of mitre bhavam into the
compound mitrabhavam as, for example, attested by ms <7 of Pras.

9 For this affix-function, cf. Astadhyayi 4.3.53 (Vasu, 1891:767): tatra bhavah||. The
word tatra indicates the locative case (saptami vibhakti). VASU (ibid.) explains that bhava
here is used in the sense of ‘existence’ and not in the sense of ‘arising’. VASU cites an example
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pa chen po) is defined as ‘what brings benefit (Aifopasamhara, phan pa fier
sgrub pa) to sentient beings’.”> The word ‘benefiting oneself’ ( *atmanugra-
haka, bdag la phan ‘dogs pa) is also used to contrast maitra with the word
paranugrahaka from the root-verse.

(V3054): And (ca), thus (etaf), what (yat) threefold
(trividham) state of mind (cetas) has been shown (nir-

distam), that (sah) is called (ucyate) ‘dharma’ (dharma iti).
On account of being opposite (viparyayat), unrighteous

wisher simply due to his own thought of benevolence. Likewise, as the venerated person has
passed away, a gift made to a Caitya with devotion for this person is meritorious due to one’s
own thought.” In *Misrakabhidharmahrdaya-sastra (1552.932a;; transl. by DESSEIN, 1999.1:
503), a similar explanation is given on making gifts to a caitya, where the words *atmanu-
grahaka (tzu-she [ §&) and *paranugrahaka (she-ta £{") probably were used in the original
text. In CSV (D3865.118b,.5) commenting on CS 6.23 (cf. LANG, 1986:68), it is said that
cultivation of friendliness results in eight qualities: bzod pa ni phra rgyas khro ba’i giien po
ste| de khro ba’i gnas la bsgoms pa na byams pa’i tin fie ’dzin sgom pa ’dren par ’gyur ro| |de
la gal te ba ’jos tsam gyi dus su bsgoms pas goms par byed na de’i tshe sgom pa po la yon tan
brgyad ’dren par ’gyur ro| |’di lta ste| lha dan mi rnams la sdug par ’gyur ro| |de rnams kyis
bsrun bar yan ’gyur ro| |bde ba dan yid bde ba man bar ’gyur ro| |de’i lus la dug gis mi tshugs
so| |mtshon gyis mi tshugs so| | de’i nor rnams *bad pa med par rgyas par ’gyur ro| |lus Zig nas
§i ba’i *og tu bde *gro tshans ma’i jig rten du skye bar yan *gyur ro| | de Itar byams pa’i yon tan
brgyad thob par ’gyur ro| | phra rgyas khro ba spars pas riied par bya ba bsam gtan dan tshad
med pa dan| gzugs med pa dag kyan ’thob par ’gyur ro||. Translation: “Patience is the
remedy against anger. If it has been cultivated with regard to the causes of anger, it will lead
to the cultivation of the absorption of friendliness (maistra). With regard to that, if one
cultivates [it] with cultivation just for the time it takes to milk a cow (ba jo tsam gyi dus su),
then it will cause eight qualities for the practitioner. These are as follows: one will be pleasing
to gods and men; they will also protect one; one will have many pleasures and much happiness;
one’s body cannot be harmed by poison; it cannot be harmed by weapons; one’s wealth will
grow effortlessly; after the body has been destroyed, one will, when dead, also be born in a
good course of rebirth, [such as] the world of Brahman; thus, eight qualities of friendliness
will be obtained. By abandoning the disposition of anger, one will also attain the meditation,
the immeasurable states and [the absorptions belonging to] the immaterial states, which are to
be acquired.” Buddhapalita (SAITO, 1984.11:220) also makes a brief reference to these eight
qualities of martriin his Vrtti

% Mav 6.211cd (D3861.214bs; LVP, 1907-1912:321): ’gro la phan fier sgrub pa||byams
pa chen po Zes bya’o| | “What brings benefit to sentient beings is called great friendliness.” As
indicated by TAUSCHER (1981:153, note 281), this definition is based on Satasahasrika-
prajaaparamita (GHOSA, 1902:1411,1): hitopasamharalaksana mahamaitri| “Great friendli-
ness has the characteristic of bringing benefit.”
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action (adharmafy) should be furnished (yojyah) [with a
corresponding definition].

The explanation of the three aspects of a wholesome state of mind that
constitute dharma is then completed. Finally, Candrakirti states that one
should furnish its opposite, unrighteous action (adharma), with a corre-
spondingly opposite explanation. This statement derives from Prajaapradipa
(Ames, 1986:507; T1566:99a,¢). It means that adharma should be defined as
an unwholesome state of mind leading to not being self-restraining, not be-
nefiting others and being unfriendly (according to Avalokitavrata D3859.111.
18b;.4). That such states of mind do not correspond to the Buddhist path may
be shown by AN 5.222-223 (transl. by WOODWARD, 1936:155): “And what
are not-dhamma and not aim? Wrong view, wrong thinking, [wrong] speech,
[wrong] action, [wrong] living, [wrong] effort, [wrong] mindfulness, [wrong]
concentration, wrong knowledge and [wrong] release. These are called ‘not-
dhamma and not-aim’.” *** In Prajnapradipa (AMES, 1986:507-508;
T1566.99a,5-99b,), Bhavaviveka adds a small presentation of whole-some,
unwholesome and indeterminate (avyakrta) actions, which is not found in
the other commentaries.

(V3055): And thus (cartat): which (yat) state of mind
(cetas), whose divisions have been shown [above]
(nirdistaprabhedam), “that (tat) [is] the seed (bijam) for a
result (phalasya).” Which (yaf) [is] the specific (asadhara-
nam) cause (kdrapam) in the production of a result
(phalabhinirvrttau), that (zaf) alone (eva) is called (ucyate)
the ‘seed’ (bijam iti), just like (tadyatha) a rice-seed (sali-
bijam) for a rice-sprout (Salyarikurasya); but (tu) what (yaf)
[is] common (sadharapnam), such as the earth and so forth
(ksityadi), that (taf) is not (na) a seed (bijam), that (za?) [is]

SMAN 5.222-223 (HARDY, 1900): Katamo ca bhikkhave adhammo ca anattho ca?
Micchaditthi micchasankappo micchavaca micchakammanto miccha-ajivo micchavayamo
micchasati micchasamadhi micchafnanam micchavimutti. Ayam vuccati bhikkhave adhammo
ca anattho ca.
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only (eva) a cause (karapam). Like this (yathaitad), so
(evam) in this case as well (7hapi), the threefold (trividham)
state of mind (cetas) is (bhavati) the seed (bijam) in the
production (abhinirvrttau) of a desired (istasya) ripening
(vipakasya), whereas (fu) the effort by the person and so
forth (purusakaradayah) [is] only (eva) a cause (kdranam).

Candrakirti then comments on the last padas of the root-verse (Mmk 17.1),
which say that this state of mind is a seed (bijam) for a result (phalasya).
From this statement, it is also clear that Candrakirti takes the word cetas as
the subject of the pronoun zaf in the root-text and not the noun dharma.
Buddhapalita (SAITO, 1984.11:220) and Bhavaviveka (AMES, 1986:507;
T1566.99a,5.55) both say that a state of mind is called a seed, because it
arouses the bodily and verbal actions. Buddhapalita adds a Sitra-reference
of unknown provenance stating that the intellect ( *manas, yid) precedes a
dharma (chos kyi srion du gro). This explanation, however, is not adopted by
Candrakirti. On the other hand, Buddhapalita (ibid.) and Bhavaviveka (ibid;
T1566.99a,;) equate the word ‘seed’ with the word ‘cause’ ( *kdrana, rgyu),
which is adopted in Pras. While neither Buddhapalita nor Bhavaviveka ela-
borate on this point, Candrakirti discusses the meaning with which the word
‘cause’ should be understood here.

Candrakirti defines a ‘seed’ as the specific cause of something
(asadharapam karapam). It should be noted that this terminology does not
correspond to the standard Sarvastivada-terminology of six causes (cf. AK
2.49; LAMOTTE, 1980:2163-2164). As indicated by LVP (1923:293, fn. 3),
Abhidharmakosavyakhya remarks that the comparison of a cause with a seed

2.
1.3 5

is associated with the Sautrantika-school.”” As an example for a specific

325 SASTRI (1970:339): tasya bijabhavopagamanad iti| tasya hetubhavo-pagamanad ity
upama | sautrantikaprakriyaisa | kvacit pustake nasty evam pathah|. Translation: “‘because of
becoming the seed-entity thereof’ is a comparison meaning ‘because of becoming the cause-
entity thereof’. This [comparison] is a Sautrantika-use, [and] thus it is not a reading found in
any book.” Perhaps Yasomitra intends to say that the seed-comparison of a cause is not
commonly found in the Sarvastivada-Abhidharma-literature, but has been introduced by the
Sautrantikas, who are known to have relied solely on the Sitras, from a Sutra-source, such as
the Sutra-passages quoted above on p. 177. Cf. also the use of bjja with reference to the
‘dispositions’ (anusaya) in AKBh (SASTRI, 1970:215; LVP, 1923:185).
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Kombination von Ursache u. Bedingungen [gemeint] ist.**’

Besides the parallels in the simile of the rice-seed, rice-sprout and earth,
which this passage of SSV shares with the present passage of Pras, it must
also be noted that Candrakirti in the SSV-passage uses the term ‘common
condition’ ( *sadharanah pratyayah) in lieu of the expression ‘common cause’
(sadharanam karanam) used in Pras.

(V3059): [Someone] says (aha): When (kasmin kale),
moreover (punah), [is] there emergence of the result
(phalanispattifi) of the seed (bijasya)? “Both (ca) after
passing away (pretya) and (ca) here (iha).” “After passing
away” (pretyeti) means (ity arthah) ‘in a future life’ (adrste
Janmani); “here” (iheti) [means] ‘in the present life’ (drste
Janmani). And (ca) this (eta?) is to be understood (boddha-
vyam) in detail (vistarepa) from the scriptures (dgamat).

Candrakirti finally explains the last words of verse Mmk 17.1 as meaning that

27 English translation: “In this [verse] a cause [means] that which produces (*nispadaka)
an effect; and in [only] producing an effect similar to itself, it is specific ( *asadharana); e.g., a
rice-seed [is only the cause] of the a rice-sprout. A condition, on the other hand (7)), is
common, such as the earth, etc., is a common condition for the growth on a rice-sprout.
Because as [the earth, etc.] functions as a factor in the production of a rice-sprout, [it
functions] likewise in [the production] of a barley-sprout, etc. The fruit [in the form of the ripe
rice-grain], which [at the end] arises (skyes pa) from the [rice]-sprout, etc., does not agree in
form with [the conditions, such as] earth, etc., but agrees in form with the rice-seed. As (Zes
bya’o) [the earth] only functions as causal factor (rgyu’ diios po) [in the production of the
effect], it is defined as a condition (pratyaya). If, to begin with, something (gaz) functions as
the cause and condition for something ( ‘d77%), then it is determined as the cause, in that it
produces it [i.e., the effect]. On the other hand (../a/gari du...ni), a condition [in general] is
not the determining (zes pa) cause [i.e., the decisive cause that produces the effect]; for
example, in the saying “There are two causes, two conditions [for the engendering of the right
view],” the words ‘cause’ (Aetu) and/or ‘condition’ (pratyaya) are used with regard to the same
object (yul). Concerning the combi-nation, it arises from the complete availability (e bar
gnas pa *samnidfiya) of both these categories [of factors] (drios po), but not, even directly,
from the availability of other [factors as causes and conditions]. One should, therefore,
understand that in this [verse] the combination of cause and condition is [intended].” For a
critical edition of the Tibetan text, see ERB (1997:233-234). For detailed annotations to this
passage, see ERB (1997:68, 168-169). Regarding ERB’s note 676, see also my fn. 325.
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as happiness in the future, and, finally, (4) that, which is suffering in the
present and also suffering in the future.

HINUBER (1994:41-42) explains that a threefold classification of
action also occurs in the canon (MN 3.214, AN 1.134, AN 5.292 and AN
3.415) into (1) that, which is to be experienced in this life (ditthadhamma-
vedaniya), (2) that, which is to be experienced in the next life (upapajjaveda-
niya) and (3) that, which is to be experienced in some subsequent period
(aparaparivavedaniya). This threefold distinction is also taught in several
post-canonical sources.” In several post-canonical Theravada -sources (cf.
references in HINUBER, 1994:39-40), a fourth member called ahosikamma is
added to this threefold list.””

(V305y;): Thus (evam), first (tavaf), having
established (wvyavasthapya) dharma (dharmam) [which is]
the one only (evaikam) of a mental nature (cittatmakam),
also (punar api) a twofold (dvividham)

“action (karma) was taught (uktam) as intention
(cetani) and (ca) [action] following intention
(cetayitva) by the highest seer (paramarsind),” the
Exalted one (bhagavata). (Mmk 17.2ab)

Because of [his] understanding ( gamanat) of the
highest object (paramartha®), [he is] “a seer” (rsih). Since
(it)) he (asau) [is] both (ca) highest (paramah) and (ca) a
seer (rsth), [he is]| “the highest seer” (paramarsih). Because
of surpassing (utkrstatvat) even (api) the listeners and the
self-awakened ones (sravakapratyekabuddhebhyah) due to
[his] understanding of the highest object (paramarthagama-
nat) in each and every aspect (sarvvakarataya), the fully

3 HINUBER (1994:40-41) mentions Nettjpakarapa. It is also found in the Sarvastivada-
text *Misrakabhidharmahrdayasastra (T1552.895¢ s ; transl. by DESSEIN, 1999.1.207).

30 For a discussion of this fourfold division with several illustrations from the canon, see
LVP (1927:177-179).

91



Chapter 3: Translation and Commentary 219

Awakened one (sambuddhah), the Exalted one (bhagavan),
[is] the highest seer (paramarsih). By that (tena) “highest
seer (paramarsina) action (karma) was taught (uktam)” in a
sitra (sidtre) “as intention’-action (cetaniakarma) “and
(ca)”action “following intention” (cetayitva karma).

In Mmk 17.1, Nagarjuna established what constitutes dharma in the
sense of wholesome action. It was shown that dharma in this sense is strictly
of a mental nature (cittatmakam) and refers to the state of mind (cetas)
having three qualities. In Mmk 17.2ab, action is then explained as twofold.

The obvious distinction that Mmk 17.2 teaches action as twofold is
already introduced by Buddhapalita (SAITO, 1984.11:221) and Bhavaviveka
(AMES, 1986:508; T15566. 99b,.3).”*' This twofold division is indicated to be
canonical, since it is said to have been taught by the Exalted one (Bhagavant)
in a satra. The Bhagavant is here called ‘the highest seer’ (paramarsi), an
epithet of Buddha, which Candrakirti also uses at V159 (D3860.53b5). The
word zs7 (Pali isi) is occasionally used in the canon with reference to the
Buddha, and so it is not surprising that it is used as an accolade in this verse
by Nagarjuna.

Candrakirti gives a semantic explanation (mrukti) for the word rsi:
‘because of understanding the highest object’ (paramarthagamanat). As also
indicated by the Tibetan translation (D101b;: thugs su chud pas na), the
word gamana should here be taken in the sense of ‘understanding’. In Pra-
Jnapradipa (AMES, 1986:508), the word rs7 is explained in slightly different

311 the Chinese translation of Prajiidpradipa, it is said that this twofold division was
taught “in [Abhidharma]kosasastra” (T1566.99b,3: chii-she-lun chung i yo erh chung = fl ﬁﬁ
fl b |= 7£1), a specification not attested by the Tibetan translation. Given that Pang jo teng
lun is the earliest witness of Prajnapradipa, it is, of course, technically possible that this
statement would have belonged to the original Sanskrit text from which Pang jo teng lun was
translated. Nevertheless, the division into cefana and cetayitva is, as will be shown below,
canonical and is thus only repeated in Abhidharmakosa from its canonical sources. Hence, it
would seem strange if a scholar as learned as Bhavaviveka would state this division to be
taught in Abhidharmakosa. The phrase chii-she-lun chung (fiﬁ%ﬁl) “in [Abhidharmal-
kosasastra” must, therefore, rather be taken as an interpolation in the Chinese transmission
of the text, most likely a marginalia from a learned hand that has subsequently been copied
into the text itself. Perhaps the marginalis was inspired by Chung /un, which states that this
twofold division has been explained in the Abhidharma (T1564.21cs.).
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suggests is a rather late passage.’” The division between cetand and ceta-
yitvarecurs in all the subsequent Abhidharma-literature, which would be too
lengthy to investigate here. It here suffices to say that Nagarjuna includes
this division in his brief presentation of karman, and its meaning will become
clearer by the following verse-lines.

(V3065): And (ca) as to (yat) this (etat) action (karma) said
(uktam) to be twofold (dvividham),

“A manifold division (aneckavidhah) of that (tasya)
action (karmanah) is made known (parikirttitah).”
(Mmk 17.2cd)

How (katham krtva)?

“Among these (tatra), which (yat) action (karmma)
was called (uktam) intention (cetaneti), that (tat) is
traditionally taught (smrtam) as mental (manasam),
and (ca) which (yat), on the other hand (tu), was
called (uktam) following intention (cetayitva), that
(tat) [traditionally taught] oppositely (tu) as bodily
and verbal (kayikavacikam).” (Mmk 17.3)

“Mental” (manasam) [means| that, which exists (bhavam) in
the mind (manasi). Because of its (zasya) being completed
(nisthagamanat) only (eva) by means of the mind (mano-
dvarena) and (ca) because of [its] being independent
(‘nirapeksatvat) of the activity of body and speech (kayavak-
pravrtti®), “intention” (cetana), which only (eva) is concomi-

3 AN 3.415 (Hardy, 1897): Cetanaham bhikkhave kammam vadami; cetayitva kammam
karoti kayena vacdya manasa. Translation by HARE (1934:294): “Monks, I say that determine
thought is action. When one determines, one acts by deed, word or thought.”

For further references, see Vetter (2000:30). For a passage speaking of manas preceding
actions, cf. AN 1.11 (MORRIS, 1885).
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tant with the mental consciousness (manovijnanasampra-
yuktd), is said to be (ity ucyate) ‘mental (manasam) action
(karma)’. The word “tatra” (tatrasabdah) [is used] in [the
sense of] specitying (nirddharane).

“And (ca)” which (yaf) second type (dvitivam), “on
the other hand (tu),” is called (ity ucyate) action (karma)
“following intention (cetayitva), that (tat),” again (punah),
is to be understood (veditavyam) as “bodily (kayikam)” and
(ca) “verbal (vacikam).” What (yatf) is done (kriyate) after
having thought (sarcintya) with the mind (cetasa) like this
(ity evam): “I will act (pravarttisye) in this or that way (evam
caivan ca) with the body and speech (kayavagbhyam)”, that
(tat) is said to be (1ty ucyate) action following intention
(cetayitva karma). That (ta?) [is] again (punah) twofold (dvi-
vidham), [namely] bodily (kayikam) and (ca) verbal
(vacikam), because of existing (bhavatvar) in the body and
speech (kayavacoh) and (ca) because of being completed
(nisthagamanat) by means of them (faddvarena). And (ca)
thus (evam) [it is] threefold (#rividham): bodily (kayikam),
verbal (vacikam) and (ca) mental (manasam).

Having presented the twofold division of action into intention and action
following intention, Mmk 17.2cd states that a variety of divisions of action
has been taught. This statement has a parallel in the *Karmaprajnapti
section of Prajaaptisastra, where a sitra-passage (dgama) is quoted stating
that the Buddha taught various kinds of action.** Likewise, in *Misrakabhi-
dharmahrdayasastra (which most likely is a work later than Mmk), it is said
that “such actions have been divided in manifold [forms] by the world-

3 Prajiiaptisastra (D4088.185a,.5): *dul mchog kha lo sgyur ba tshans ba’i gsun dan
ldan| |sku mdog gser ’dra kha lo sgyur ba rnams kyi mchog| |rnam par ’dren par mdzad pa
byun ba gan yin te| |’jigs pa med par las rnams tha dad ston par mdzad||. Transl.: “The
supreme subduer, the charioteer endowed with pure speech, whose body is like gold, the best
among charioteers, who has appeared as a guide, fearlessly teaches various kinds of action.”
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this, Candrakirti shows that intention precedes a bodily or verbal action,
since one first mentally decides that one will act in a particular manner with
the body and speech. What is consequently carried out by the body and
speech is then called the ‘action following intention’ (cetayitva karman, as
mentioned above, literally meaning ‘action after having intended’). This is an
explanation introduced by Buddhapalita (SAITO, 1984.11:221) and repeated
in modified form by Bhavaviveka (AMES, 1986:509; om. T1566). Since the
action following intention is completed by either the body or speech, it is
further subdivided into these two types: bodily (kayika) and verbal (vacika).
Candrakirti applies the same grammatical explanation (vyutpatti) to these
terms as he did to mental action (manasi): ‘bodily’ and ‘verbal’ means
respectively that, which exists or resides (bhavam) in the body and in the
speech (kayavacof). This argument and grammatical explanation is also
found in Prajaapradipa (AMES, 1986:509; T1566.99b5).

(V307,): Subdividing (bhidyamanam) further (punah)
also (api) this (etat) threefold (trividham) action (karma), a
sevenfold [action] (saptavidham) is brought about (samyjaya-
te). In this manner (ity evam), the division (bhedah) of that
(tasya) action (karmanah) has been explained (anuvarnni-
tah) by the Exalted One (bhagavata) as being of many types
(bahuprakarah). How (katham krtva)?

“Speech (vic), motion (vispandah) and (ca) those
without abstinence (aviratayah), which (yah) [are]
designated non-intimation (avijAaptisamynitah), tho-
se others (anyih) [involving] abstinence (viratayah),
[which] likewise (tatha) are taught (smrtah) [to be]
Jjust (eva) non-intimation (avijiaptayah);” (Mmk 17.4)

“beneficence (punyam) that is an issue of utilization
(paribhoganvayam) and (ca) non-beneficence (apun-
yam) of a similar kind (tathavidham), and (ca) inten-
tion (cetand) - (iti) these (ete) seven (sapta) pheno-
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mena (dharmah) are taught (smrtah) as having action
as their mark (karmanjanah).” (Mmk 17.5)

Having explained the threefold division of action into bodily, verbal and
mental action, the text continues with presenting a sevenfold division of
action. Candrakirti remarks that the Exalted One thus has presented various
divisions of action. This refers back to Mmk 17.2cd.

If put into a simple scheme, this sevenfold division of action may be
said to consist of the following elements: (1) (intimation that is a) verbal
action (vagvijnapti), (2) (intimation that is a) bodily action (kayavijaapti), (3)
non-intimation not involving abstention from what is unwholesome (aviraty-
avijnapti), (4) non-intimation involving abstention from what is unwhole-
some (viratyavijaapti), (5) beneficence (punya), (6) non-beneficence (apun-
ya) and (7) intention (cefand). It does not seem that this division occurs
elsewhere in the extant Buddhist scriptures. There are, however, certain
clues in this division that indicate that it belongs to the Sammatiya-tradition,
namely the use of the words ‘motion’ (vispanda) and ‘issue of utilization’
(paribhoganvaya). The statement that non-intimations (avijaapti) can be
both with and without abstinence involves, however, a problem in terms of
ascribing these verses to the Sammatiya-tradition. To avoid repetition, these
details will be discussed below when analysing Candrakirti’s commentary.

(V307,0): Among these (ratra), “speech” (vac) [is] the
distinct articulation of phonemes (vyaktavarnnoccaranam).
Movement of the body (sariracesta) [is] “motion” (vispan-
dah). As to these (fatra), each and every (sarvaiva) whole-
some (kusala) or (va) unwholesome (akusala) speech (vac)
that brings about non-intimation having abstinence or non-
abstinence as its trait (viratyaviratilaksanavijnaptisamuttha-
pika)** is included (grhyate) generally (samanyena) [in the
category] ‘speech’ (vag iti). In the same way (evam), [each

3% Alternatively, it could also be read: “As to these, each and every wholesome or
unwholesome speect having abstinence or non-abstinence as its trait (viratyaviratilaksana)
[and] that brings about non-initimation ( avjjaaptisamuttha-pika)...”
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and every] wholesome (kusalaf) or (va) unwholesome
(akusalah) motion (vispandah) that brings about non-inti-
mation having abstinence or non-abstinence as its trait
(viratyaviratilaksanavijnaptisamutthapakah) is included (gr-
hyate) generally (samanyena) [in the category ‘motion’].

The first aspect among the sevenfold action is ‘speech’ (vac). Candrakirti
explains speech as the distinct (vyakta) articulation (uccarana) of phonemes
(varpa). This is an explanation first found in Buddhapalita’s Vr#ti (SAITO,
1984.11:222) and which is repeated in Prajaapradipa (AMES, 1986:510;
T1566.99by,). Akutobhaya (HUNTINGTON, 1986:405) and Chung lun (T1564.
21cy7), on the other hand, explain speech as the four kinds of verbal action,
i.e., either the unwholesome actions lying, slander, hurtful words and talking
nonsense (cf. fn. 268 above) or the wholesome actions of avoiding these four
(cf. fn. 286 above). The definition of vdc as vyaktavarpnoccarapa does not
seem to be found elsewhere. In AKBh, for example, vacis defined variously
as ‘the articulation of speech’ (vagdhvani; AK 4.3d, gASTRi, 1971:578),
‘sounding’ (ghosa; SASTRI, 1970:271), ‘purposeful sounding’ (ghosanartha;
op.cit:272) or ‘that, which produces a phoneme’ (vyanjanam janayati; op.cit.:
273).”” Thus, the exact source for Buddhapalita’s definition remains
unknown. The meaning of the definition should, however, be clear enough:
speech has the function of articulating (uccarana); that, which is articulated,
consists of phonemes (varna), i.e., vowels and consonants; the way, in which
these are articulated, is distinct (vyakta), i.e., clearly so that nonsense is
avoided (vyakta could thus also be translated with ‘intelligible’).

The second type among the sevenfold action is ‘motion’ ( vispanda).
Candrakirti explains motion to mean ‘movement of the body’ (sariracesta).
In the Mmk-commentaries, this explanation ultimately derives from Akufo-
bhaya (HUNTINGTON, 1986:405). Akutobhaya (ibid.) adds to this explana-
tion that motion refers to the three kinds of bodily action, i.e., either the
unwholesome actions of killing, taking what is not given and sexual

35 In Karmasiddhiprakarana (LAMOTTE, 1936:203-204, 260; MUROJI, 1985:55), one also
finds the definition “La voix (vac) est une prononciation de sons (ghosoccarana)” (English
translation: “Speech (vac) is an articulation of sounds (ghosoccarana)”): nag ni tshig ste|
dbyans kyi khyad par gan gis don go bar byed pa’o] |.

97



Chapter 3: Translation and Commentary 237

also be used with regard to intimations.” In that case, wholesome speech
would have the characteristic (/aksapa) that it involves abstention (virati)
from the four unwholesome types of speech, i.e., abstention from lying,
slander, hurtful words and speaking nonsense. This is reflected in the four
kinds of verbal, wholesome actions, which all are affixed with the word
abstention (virati; cf. fn. 286 above). Oppositely, unwholesome speech would
have the characteristic that it involves non-abstention (avirati) from the four
unwholesome types of speech, i.e., it can be defined in contradistinction to
wholesome speech. Likewise, the same distinctions may be applied to bodily
action.””

(V3085): And (ca), just as (yatha) this (esah) two-fold
(dvidha) division (bhedah) of intimation (vijnapteh) [has
been made], in the same way (evam) [a twofold division] has
likewise (api) been made (&krtva) of non-intimation (avijaap-

3% First, cf. SASTRI (1971:673): api khalu kayavakkarmani viratisvabhavam, na manas-
karma; cittavijnaptyabhavat|; transl. by LVP (1924:134): “Mais, dirons-nous, I’acte du corps,
I’acte de la voix propres a I’Arhat (asaiksa) sont ‘abstention’ (virati) de leur natur, tandis que
l'acte de I'esprit n’est pas ‘abstention’ de sa nature, parce qu’il n’y a pas d’avijAapti de la
pensée.” English translation: “But we will say that actual bodily and verbal action for the
Arhat (asaiksa) are ‘abstention’ (wirati) in their nature, whereas mental actions are not
‘abstention’ in their nature, because there is no avijiiapti of the mind.” Secondly, cf. SASTRI
(1971:749): sa punar viratih - dvidha| yaya ca viramyate vijiaptya, yac ca tadviramanam avi-
jiaptih|; transl. by LVP (1924:247): “Le renoncement (virati) est vijaapti, 'acte par lequel on
renonce, et avijaapti, le fait de s’abstenir.” English translation: “Abstention (virati) is vijaapti,
namely the action through which one abstains, and avijaapti, the fact of abstaining.”

30 Candrakirti does actually not specify what the object for the abstention is. Here its
object has been interpreted in a general sense as meaning ‘unwholesome action’ (akusala) and
would thus refer to the bodily and verbal unwholesome actions. However, as will be shown
below in the discussion of non-intimations (avijapti), the word abstention (virati) is strongly
connected with the concept of a religious vow (samvara). Hence, as appears in AK 4.15 along
with AKBh, abstention (virati) may also be taken in the sense of referring to abstention from
killing, stealing, sexual misconduct, lying, alcohol, perfume, garlands, dance, music and so
forth, i.e., in the sense of samvara (cf. SASTRL 1971:608-609; transl. by LVP, 1924:46-47). As a
digression, it may be mentioned that the term avirati also occurs in Jainism (cf. GLASENAPP,
1915:73); GLASENAPP translates avirati as ‘mangelnde Selbstzucht, d.h. Nichtbeachten der
Gebote’ (English translation: ‘lacking self-discipline, i.e., not keeping the vows’). In the Jaina-
scriptures, avirati is one of the four causes for karman to be bound (bandha) to the soul; the
four causes are: wrong beliefs (mithyatva), non-abstention (avirati), passion (kasaya) and
activity (yoga)(ibid.).
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teh), namely (7#7) the non-intimations (avijaaptayah) having
non-abstention as their trait (aviratilaksanah) and (ca) [tho-
se] having abstention as their trait (viratilaksanah).

Among these (fatra), the non-intimations (avijaap-
tayah) having non-abstention as their trait (aviratilaksanah)
[are] for example (zadyatha) [to think] (7#) “from today on
(adyaprabhrti), 1 (maya) shall earn (parikalpayitavya) a
livelihood (jivika) by killing (Ahatva) living beings (praninam)
[and] committing (krtva) theft (cauryam).” Starting (pra-
bhrti) from the moment of assenting to [such] unfor-tunate
actions (papakarmabhyupagamaksanat), non-intimations
(avijnaptayah), which have assent to [those] unwholesome
actions as their cause (akusalakarmabhyupagama-hetukah),
are continuously (satatasamitam) generated (samupajayan-
te) even (api) for someone, who [eventually] does not per-
form that [action] (tadakarinah).

And (ca), starting (prabhrti) from the moment of the
preparatory action, such as fishermen and so forth [making
their] nets (kaivarttadinam jaladiparikarmakalat), which
(vah) non-intimations (avijnaptayah) are generated (upa-
jayante) even (api) for those, who [eventually] do not
perform that [action] (fadakarinam), precisely these (72 eta)
are called (izy ucyante) ‘non-intimations (avijnaptayah)
having non-abstention as their trait (aviratilaksana)’.

And (ca) similar to (yatha) these (etah), so also (tatha)
[are] those other (anyah) non-intimations (avijaap-tayah)
having abstention as their trait (viratilaksanah), [i.e., those]
having a wholesome nature (kusalasvabhavah). For example
(tadyatha), [one might think] (7#7) “from today on (adya-
prabhrti) 1 abstain (prativiramami) from killing and so forth
(pranatipatadibhyah)." Which (yah) non-intima-tions
(avijnaptayah) having an accumulation of what is who-
lesome as their nature (kusalopacayasvabhavah) that are
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generated (upajayante) throughout the time (faduttaraka-
lam) starting (prabhrti) from the moment in time when a
[wholesome] intimation of body or speech has been
completed (kayvavagviinaptiparisamaptikalaksanat), even
(api) when [the person] is in a state of distraction and so
forth (pramattadyavasthasya), precisely these (/2 etah) are
called (7ty ucyante) ‘non-intimations (avijaaptayah) having
abstention as their trait (viratilaksanah)’.

(V309,): Just these (72 etah) [are] thus (evam) non-
intimations (avijaaptayah), because (it/) although (api) they
have (satyah) matter and action as their nature (rupakriya-
svabhavah), they do not (nma) make themselves known
(vijnaptayanti) to others (paran), as intimations [do] (vi-
jAaptivat).

Similar to the possible division of bodily and verbal intimations into two
kinds, namely those characterised by non-abstention and those characterised
by abstention, the next two elements of the sevenfold list of action, viz. non-
intimations (avijaapti), are divided into two kinds, namely those characteri-
sed by non-abstention (aviratilaksana) and those characterised by abstention
(viratilaksana).

The explanation found thereon in Chung lun (T1564.21c5.9) is very
rudimentary and in that way differs from the explanations given in the other
commentaries. Akutobhaya (HUNTINGTON, 1986:405) provides a simple
definition of non-intimation characterised by non-abstention: it is other
instances of body and speech, which arise beginning from the time of having
fabricated an unwholesome action, yet the non-intimation is without motion.

The non-intimation characterised by abstention is defined oppositely.””

3! For another very early definition of avijiapti, cf. Prajiaptisastra (D4088.189bs): rnam
par rig byed ma yin pa gan yin Ze na| smras pa| srog gcog pa las phyir mi log cin phyir ma nur
la ma btan ma spans pas| ji ste na lus kyis kyan rnam par rig par mi byed pa ’di ni| rnam par
rig byed ma yin pa zZes bya’o| |. Transl.: “What is avijaapti? Answer: For example, what is not
made evident with the body in that killing is not turned away from and is not withdrawn from
and [thus] is not abandoned, [i.e.,] not abstained from, that is called non-intimation
(avijaapti).”
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(BAREAU, 1955:70, 125, 226). However, elsewhere in the commentary to
Kathavatthu (VIIL.9 and XVL.7), the opposite is stated, namely that the
Mahasarighikas and Sammatiyas assert that intimations (vzzfatti) can be
both wholesome and unwholesome (cf. AUNG & RHYS DAVIDS, 1915:221,
308). From this it may be supposed that the Mahasarighikas and Sammatiyas
also asserted avijnapti (as did the Sarvastivadins), but the precise nature of
their assertion remains vague. It must also here be underlined that the
philological basis for connecting this assertion to particular schools is again
very weak, since it is only found in the commentarial literature, which is
rather late (cf. HINUBER, 2000:73). Thus, the mention of avijAapti in the
sevenfold list of action in Mmk 17.4-5 might be a Mahasarighika-, Samma-
tiva- or Sarvastivada-ist of terms, but concrete evidence is unfortunately
wanting.

(V309,) So also (tatha), “beneficence (punyam) that
is an issue of utilization (paribhoganvayam),” i.e., (arthah),
‘wholesome action’ (kusalam iti). “An issue of utilization
(paribhoganvayam)” means (ity arthah) ‘[there is] succes-

sion (anvayah) of it (asya) due to utilization (paribho-gena)’.

“Utilization” (paribhogah) [is] the use (upabhogah) by the
monastic community and so forth (sarighadibhih) of a dona-
ted article (parityaktasya vastunah). “Issue” (anvayah)
means (ity arthah) ‘succession (anugamah), [i.e.,] an accu-
mulation of wholesome action (kusalopacayah) generated in
the series of the giver (dayakasantanajah)’.

The fifth element in the sevenfold list of action is ‘beneficence’ (punya).”™
Akutobhaya (HUNTINGTON, 1986:405) simply states that ‘beneficence that is
an issue of utilization’ (paribhoganvayam punyam) means an issue ( *anvaya,

3% Although such a translation of punya does not agree with the semantic explanation
(nirukti) provided here by the commentaries (to be discussed immediately below), it agrees
with the canonical and pre-canonical sense of the word; cf. FILLIOZAT (1980:101-108), Cou-
SINS (1996:153-156) and SCHMITHAUSEN (1998:12) for semantic analyses. For a presentation
of threefold punya derived from giving, discipline and mental cultivation, cf. AN 4.239-241
(HARDY, 1899; transl. by HARE, 1935:164-167) and Sarigitiparyaya (STACHE-ROSEN, 1968:81).
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(V310,): “And non-beneficence of a similar kind”
(apunyan ca tathavidham) [also] means (arthah) ‘issue of
utilization’ (paribhoganvayam iti). For example (fadyatha),
the erection of a temple or the like (deva-kuladipratistha-
panam), wherein (yatra) sentient beings (sattvah) are killed
(hanyante); for (fi) to the extent (yatha yatha) that living
beings (praninah) are killed (Aanyante) in a memorial
[temple built in the name of] someone (zatkirttau), to that
extent (fatha tatha) non-beneficence (apunyam) that is an
issue of utilization (paribhoganvayam) is generated (upa-
jayate) in the series (santane) of the makers of that
[memorial] (zatkarttfnam) due to the use of their temple
and so forth (taddevakuladyupabhogat). Thus (ity evam),
there is (bhavati) [root-text] “and non-beneficence of a
similar kind (apunyan ca tathavidham).”

The sixth element in the list of seven-fold action is non-beneficence (apun-
ya), which is said to be of a similar kind, i.e., also an issue of utilization
(paribhoganvaya).""* Akutobhayi (HUNTINGTON, 1986:405), Buddhapalita’s
Vrtti (SAITO, 1984.11:222) and Prajaapradipa (AMES, 1986:511; T1566.
99c¢s.11) hardly explain this point. Candrakirti, on the other hand, provides an
illustration, namely the erection of a temple for animal-sacrifice.*” Someone
has such a temple built as a memorial (kirtti) for himself or his family.*”* This

2 This explanation of fathavidham from the root-text is found in all the commentaries
from Akutobhaya onwards, except Chung lun.

403 1p *Panicaskandhaprakarana (D3866.243a,; LINDTNER, 1979:101,,), Candrakirti speci-
fically mentions the construction of a temple for the goddess Durga as an example of this type
of apunya. This could perhaps fit well with SCHERRER-SCHAUB’s assertion that Candrakirti
was born in the Bengal (SCHERRER-SCHAUB, 1991:xxxi-xxxii), where Durga-worship at least
nowadays is widespread.

4% As indicated by DE JONG (1978b:220), VOGEL (1906) has shown the meaning of the
words kirti (or kirtti) and kirtana in such contexts to be ‘a memorial’. VOGEL (1906) refers to a
private communication from BHANDAKAR, who has given the meaning of kirt7 as ‘a temple’ or
“any work of public utility calculated to render famous the name of the constructor of it”
(op.cit.:345). According to VOGEL (op.cit.), this would correspond to the basic meaning of k7t
‘to mention, commemorate, praise’. Kirti must thus be derived from the roots kar or kr
‘making mention of’, homonymous but not synonymous with the root 47 ‘to do’. From the
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action would constitute an intimation (and probably also involve a non-
intimation from the time at which the founder decides to build the temple
and then orders his workers to carry out the construction). It is not quite
clear whether Candrakirti would consider the intimations and non-inti-
mations involved in constructing the temple to be beneficence or non-
beneficence, but they would presumably be considered non-beneficence
given the intention to use the temple for animal-sacrifice. Once the
memorial temple is put to use and animals are sacrificed therein, non-
beneficence is continuously produced for the persons, who originally caused
this temple to be erected (as a memorial for them), to the extent to which
animals are being slaughtered therein (the killing as such constitutes unwho-
lesome intimations on behalf of the priests and their assistants). Thus, there
is a successive production of non-beneficence for the temple-founders, even
after constructing the temple, due to the unwholesome utilization of that
temple and no matter whether or not the founders participate in the
ceremonies (or, for that matter, are still alive). The mention of the word
memorial (kirtti) in this context probably only serves to underline the
illustration that there remains some sort of relationship between the temple
and its founders. It must be presumed that Candrakirti would still consider
the erection of the temple for animal-sacrifice to entail non-beneficence for
the founders of the temple, even if the temple had not specifically been
declared as a memorial for its founders.

(V31l,): “And (ca) intention (cetani)” [is]
characterised as a mental action, which conditions the mind
(cittabhisamskaramanaskarmalaksana).

In brief (samksepena), this (etat) action (karma) is
(bhavati) sevenfold (saptavidham): (1) wholesome and un-
wholesome (kusalakusala) speech (vac), (2) {wholesome
and unwholesome (kusalakusalah)} motion (vispandah), (3)
wholesome action (kusalam) characterised as non-intima-
tion (avijaaptilaksapam), (4) unwholesome action (akusa-

latter root one also finds the word &r#/ ‘creation, work’, which could also be related to kirt/ as
‘memorial’. For references to inscriptions attesting this use of &irti, cf. VOGEL (op.cit.).

103



Chapter 3: Translation and Commentary 251

lam) characterised as non-intimation (avijaaptilaksanam),
(5) beneficence (punyam) that is an issue of utilization (pa-
ribhoganvayam), (6) non-beneficence (apunyam) that is an
issue of utilization (paribhoganvayam), and (7) intention
(cetana ceti).

And (ca) “these (ete) seven (sapta) phenomena
(dharmah) are taught (smrtah) as having action as their
mark (karmafjanah),” [i.e.,] distinct (abhivyaktah) by being
actions (karmatvena), having action as their characteristic
(karmalaksanah).

The seventh aspect of the sevenfold action is intention (cefana), which was
already explained above (cf. the exegesis to Mmk 17.2 above). Candrakirti
here explains cetana as ‘that which conditions the mind’ (cittabhisamskara),
a gloss also found in Akutobhaya (HUNTINGTON, 1986:405-406), Buddha-
palita’s Vrtti (SAITO, 1984.11:222) and Prajadpradipa (AMES, 1986: 511;
T1566.99c11_13).405 Cetana is also characterised as mental action ( “manas-
karmalaksana), a gloss which Candrakirti probably adopts from Prajaapra-
dipa (ibid.).*"

Having summed up the sevenfold action in the form of a list, the
final line of the root-verse (Mmk 17.5) is quoted saying that these seven
phenomena are taught as being marked by action (karmanjanah). The use of
the word arjana in the verse is unusual, and LAMOTTE (1936:269), therefore,
emends it to vyardjana in his translation probably based on the Tibetan
translation (/as su mron pa), and translates it with des modes d’acte. 1t is, of
course, possible that vyangjana was shortened to arjana in the verse metri
causa.

The general meaning of arjana is ‘ointment’, ‘pigment’ or

5 The gloss cittabhisamskara for cetand is a standard explanation also occurring, for
example, in AKBh and Abhidharmasamuccaya; cf. fn. 339 above. In Avalokitavrata’s
Prajnapradipatika (D3859.11125a5 ), intention is explained as abhisamskara in the sense that
it conditions the mind (citfa) to assume a positive nature (rari bzin) of being without
covetousness, ill will and wrong views or a negative nature of having covetousness, ill will and
wrong views.

4% For intention explained as mental action, cf. Mmk 17.3 and commentary above.
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remains unknown why Nagarjuna chose to use the expression karmanjana to
characterise this sevenfold division of action.*"

So ends the brief presentation of karmaphala in Mmk 17.1-5. As
noted above, these verses could be seen as belonging to the interlocutor’s
objection raised at the beginning of this chapter. Candrakirti, however, does
not mark the text at this point with an 7z or the like to indicate the end of the
purvapaksa. In Akutobhaya and Chung lun, one also does not find any
explicit mention of the end of the interlocutor’s speech at this point, but
Buddhapalita and Bhavaviveka clearly indicate this to be the case. Buddha-
palita (SAITO, 1984.11:223) remarks that because these seven kinds of action
are connected with a result, samsara is justifiable and the faults of eternality
and cutting off are not incurred. In this manner, he refers back to the
interlocutor’s position outlined at the beginning of the chapter. Bhavaviveka
(AMES, 1986:512) formulates the same idea in a slightly longer passage,
which in Prajaapradipatika (D3859.111.25b,.5) explicitly is stated to constitu-
te the concluding summary of the interlocutor’s argument.

3.3 A Critique of Karmaphalasambandha

Having completed the compact overview of karmaphala presented in Mmk
17.1-5, the text now turns to a debate on the connection between action and
result (karmaphalasambandha), which is the topic of the rest of the chapter.

10 Given the similarity of the words azjana ‘mark’ and cihna ‘mark’, it could perhaps be
conjectured that Nagarjuna’s use of karmanjana is somehow related to the ‘result-mark’
(phalacihnabhiita) said by some to exist as a non-concomitant phenomenon in the mind-series,
apparently functioning as a karmaphalasambandha; cf. AKBh (SASTRI, 1970:345): anye punar
ahuh - phalacihnabhiitah sattvanam santatau cittaviprayuktah samskaraviSeso ’sti, yam
vyavalokya bhagavan agatam janaty asammukhi-krtvapi dhyanam abhijidm ceti; transl. by
LVP (1923:304): “D’apres d’autres maitres, il y a dans la séries des étres certain dharma qui
est l'indice (cihna=lirga) des fruit qui naitront dans I’avenir, a savoir certain samskara
dissocié de la pensée. Bhagavat le contemple et il connait les fruits futurs, sans qu’il doive
pour cela pratiquer les dhyanas et les abhijnas.” English translation: “According to other
masters, there is in the continua of beings a certain dharma, which is the indication (cihina=
liriga) of the result that will come into being in the future, viz. a certain samskara non-
associated with the mind. The Bhagavat comtemplates it and knows the future results without
having to practice the dhyanas and the abhijaas.” For further references, cf. LVP (ibid. fn. 2)
and LAMOTTE (1936:230, fn. 57). LAMOTTE (ibid.) suggests that this phenomenon might be a
form of the avipranasa postulated by the Sammatiyas, which is to be discussed below.
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An objection is first raised in the form of a question concerning how it may
be possible for the action to be connected with its future result.

(V3114): Here (atra) some (eke) object (paricoda-
yanti): This (etaf) action (karma), which (yaf) was explained
(uktam) to be of many kinds (bahuvidham), does it (tat kim)
remain (avatisthate) until the time of the ripening (avipaka-
kalam) or (atha) does [it] not (na) remain (zisthati) due to
perishing right after arising (utpattyanantaravinasitvat)?

“If (yadi...cet),” in the first case (tavat), “the action
(karmma) remains (tisthati) until the time of ripening
(a pakakalat), it (tat) would continue (iyat) eternally
(nityatam). If (cet) [it has] ceased (niruddham),
[then,] having (sat) ceased (niruddham), how (kim)
could [it] produce (janayisyati) the result (phalam)?”
(Mmk 17.6)

Candrakirti introduces Mmk 17.6 as an objection raised by some unnamed
scholars (eke). While all the commentaries introduce the verse as an objec-
tion, none of the texts identify by whom this objection is raised. In Akuto-
bhaya, Buddhapalita’s Vrtti and Prajaapradipa (AMES, 1986:512; T1566.
99cy5), the objection is introduced with the verb ucyate (bsad pa), thus
indicating that this passage is not spoken by the interlocutor.*!" Conversely,
this would indicate that the verse is to be interpreted as spoken by the
Madhyamika. This is also confirmed by Avalokitavrata (D3859.111.28b5),
who explains this objection to be raised by the author of the /Madhya-
makajvrtti ( “vrttikara, grel pa byed pa), thereby either indicating Nagarjuna
or Bhavaviveka. As suggested above (p. 179), verses Mmk 17.1-5 could be
interpreted as spoken by the same sanfana-proponent, who below is going to
present his view in verses Mmk 17.7-11. If that is accepted, this proponent is
here interrupted by an unnamed opponent (perhaps a madhyamika), who

11 Cf. discussion of the verbs Zha and ucyate above, p. 164.
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ternal dependent arising] is not eternalism.

How is [it] not annihilation? The sprout is not born from a
seed that has already ceased, nor is [the sprout] born from [a seed]
that has not ceased. However, at the precise time the seed ceases,
the sprout arises in the manner of the high and low [ends] of a balan-
ce beam. Therefore, [external dependent arising] is not annihilia-
tion.*?

The causal relationship between a seed and a sprout is here compared to the
movement of the balance beam of a scale (fu/adanda): as there is upward
movement (unnama) of the beam’s one end, there is downward movement
(avanama) of its other end; likewise, as the result comes into existence, the
cause simultaneously disappears. Such a model for causality functions only
when the cause exists immediately before the result and thus ceases to exist
simultaneously with the coming into existence of the result. However, in the
case of action and result, the action, which is the cause, is separated from its
result by a long time span, possibly even an extremely long time (cf. fn. 233).
Therefore, the problem is here raised how it can be possible to unite the
causality of the action and the result with the duration of time involved in the
process of transmigration (samsarana).

(V311y): If (yad) it is thought (parikalpyate) that (iti) “the
action (karma)” having (saf) arisen (ufpannam) ‘remains
(avatisthate) until the time of the ripening (avipakakalam)”
by its own-nature (svaripena), [then]| “eternality (nityata)”
thereof (asya) would result (apadyate) throughout the time

13 The Sanskrit text of this passage from the Salistambasttra is partly quoted in
Bodhicaryavatarapanjika and Madhyamakasalistamba (SCHOENING, 1995:706): katham na
$advatata iti? yasmad anyo ’nkuro ’nyad bijam, na ca yad eva bijam sa evankurah| atha va
punah - bijam nirudhyate, ankura$ cotpadyate| ato na $asvatatah| katham nocchedatah? na
ca purvaniruddhad bijad ankuro nispadyate, napy aniruddhad bijat, api ca, bijam ca
nirudhyate, tasminn eva samaye ’nkura utpadyate, tuladandonnamavanamavat| ato
nocchedatah |. For the Tibetan transla-tion, cf. SCHOENING (1995:405). The passage continues
with discussing three other aspects of the causal relationship: that it is not transmigration (na
samkrantitah), that a great result is produced from a small cause (parittahetuto
vipulaphalabhi-nirvrttitah) and that there is a continuity in that there is similarity in kind
between the cause and the result (tatsadrsanuprabandhatah).
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(kalam) “it (tad) continues (iyantam),” because it is devoid
of perishing (vinasarahitatvat).

All the commentaries comment on the verse by expressing its idea in prose-
form. The first pada presents the first option, namely that the action remains
until the time of its ripening. Candrakirti gives this option in the form of a
hypothetical thought: “if it is thought that the action having arisen remains
until the time of the ripening due to its own-nature.” Obviously, intimation is
only seen to exist for the brief moment in which it is being performed.
Nevertheless, if the theory of karmaphala is accepted, the action is somehow
required to exist as a cause for its result at a much later time. Hence, it may
be necessary to posit that the action itself continues to exist as a causal entity,
although no longer perceptible, as the causal relationship requires the
simultaneous presence of the cause and effect, as illustrated above.

In principle, a view of this kind was formulated early in the history of
Buddhism by the Sarvastivadins (later also referred to as Vaibhasikas), who
segregated themselves from the Sthavira-tradition in ca. 244 or 243 BCE
(BAREAU, 1955:131).*"* In order to account for causal relationships, such as
the relationship found in perception and karmaphala, the Sarvasti-vadins
posited that all past, present and future phenomena coexist. A pheno-menon
remains in existence throughout the three times without any change to its
own-nature (svarpa) or own-being (svabhava).'” This is also expres-sed by
Candrakirti, who says above that the action remains due to its own-nature

4 For a general overview of the history and theses of the Sarvastivadins, cf. BAREAU
(1955:131-152). For a study of the Sarvastivada-thesis that past, present and future
phenomena exist simultaneously as presented in Vijaanakaya, cf. LVP (1925b). For a study of
this thesis according to two later Sarvastivada-sources, viz. Mahavibhasa (T1545.27.393a,-
396b,3) and *Nyayanusarasastra (T1562.29.621cs-636by4), cf. LVP (1937) and Cox (1995:134-
158). LVP (1937) provides further references to primary and secondary literature. For a
summary of their theses as presented in AKBh, cf. SANDERSON (1994).

15 Syabhava thus constitutes the enduring nature of a phenomenon. It is identified with
the phenomenon’s own characteristic (svalaksana); cf. AKBh (SASTRI, 1972:602; transl. LVP,
1925:159): svabhava evaisam svalaksanam |. For example, the svalaksana of earth is support
(dhrti), the svalaksapa of water is cohesion (samgraha), etc. (AKBh, SASTRI, 1970:42; transl.
LVP, 1923:22). Other partial synonyms for svabhava (tzu-hsing F!1%) attested in
*Mahavibhasa (T1545. 27.393cs.s, transl. LVP, 1937:11) are *atman (wo=%), *dravya (wu¥),
*svarapa (tzu-t’i EI‘EE}), *alambana (hsiang-fen }{157); LVP (1937:130) further lists vastu,
artha, atmabhava, atmalabha and miilabhava as other synonyms.
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what is not devoid of perishing for as long as it remains, that is not eternal.
The premise and counter-premise would be acceptable to Candrakirti,
whereas the property of the proposition is clearly only acceptable to the
opponent holding the view that the action remains.**' Thus, the undesirable
consequence of the view that the action remains in order to act as the direct
cause for its result is that the action becomes eternal, which gives rise to
further negative consequences to be explained below. ‘>

(V311y): If (ce?) it is thought that (i#7) there is no (na)
eternality (nityatvam), because there later (pascaf) i

2LCE. e.g., *Nydyanusarasastra (T1562.29.632a5): | ’fB‘E'E Iflffi 4. Transl. by LVP
(1937:97): “La nature propre est constante, mais les manieres d’ etre (sing-lei 1:%) sont
différentes.” English transl.: “The own-nature is constant, but its modes of being are
different.” Also, cf. *Nydyanusarasastra (T1562.29. 63250.25): Fo PREEE 0y TEHU bt o
%[ YR B ISy i?ﬂ o2 R A /‘“‘J*J’ IRlE o 3k {/LIHIJE Iﬁl]ﬁ[ B [Pﬂ)&/‘%ﬂrg IH il
B R RSB B o i B G - RAEERTRR R o ot 1 o
oo pﬁg,ﬁﬂu Eﬁ—“' EJF Transl. by LVP (1937:103-104): “De méme dans ma doctrine: la
nature proper du dharma dure (tisthati); cependant, soit par la rencontre de conditions
différentes, soit par la force de la nature des choses, « sur » cette nature propre se produit une
activité spécifica-trice qui d’abord n’existe pas, ensuite existe, retourne enfin a la non-
existence apres avoir existé; cependant que la nature propre reste, comme devant, immuable
en son caractére propre. — Rien, dans cette théorie, qui contredise I'Ecriture ou la raison.
Nous avons ci-dessus établi que le caractere de la nature propre (¢7-siang ?E'TE') ne subit pas
de modification; que la maniere d’étre (bhava, sing-ler [ﬁi?gl) du dharma n’est pas sans
différenciations; que le caractére de la nature propre et la maniére d’étre ne sont ni différents
ni identiques (eka, anya). Le caractére propre des conditionnés est permanent, mais le
pouvoir éminent [qu’on nomme activité] a commencement et fin.” English transl.: “Similarly
in my doctrine: a dharma’s own-nature remains (zisthati); however, either by encountering
different conditions or by force of the nature of things, ‘above’ this own-nature a specific
activity takes place, which did not exist before, then exists and in the end returns to non-
existence after having existed; nevertheless, the own-nature remains, as before, immutable in
its own character. -Nothing in this theory contradicts scripture or reason. We established
above that the character of the own-nature (¢7-siang FE}TE') does not undergo modification;
that a dharma’s mode of being (bhava, sing-lei ‘[?Z?E) is not without differentiations; that the
character of the own-being and the mode of being are neither different nor identical (eka,
anya). The own character of what is conditioned is permanent, but the eminent capacity [that
one calls activity] has a beginning and an end.”

22 Although the consequence of eternality may logically be implied by the Sarvistivada-
view, the Sarvastivadin does not accept this consequence and hence does not abandon his
view. The consequence of eternality is thus rejected in *Mahavibhasa and *Nyadyanusarasastra
with reference to the change in the mode of existence (bhAava) due to the phenomenon’s loss
of performing its operation (cf. LVP, 1937:131-132).
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perishing (vinasasadbhavat), [then] this is not (naitaft) so
(evam), because what earlier (pidrvam) has avoided peri-
shing (vinasarahitasya), like space and so forth (akasadivat),
does also (api) not have a connection (sambandhabhavat)
with perishing (vinasena) later on (pascat).

Moreover (ca), since what is devoid of perishing
(vinasarahitasya) entails the consequence of unconditio-
nality (asamskrtatvaprasangat) and (ca) it would [thus]
remain (avasthanat) forever (sadaiva) without any ripening
(avipakatvena) because ripening (vipaka©) of unconditioned
phenomena (asamskrtanam) is not seen ( “adarsanat), [the-
refore] a full admission of the eternality (nityatabhyupaga-
ma eva) of actions (karmanam) follows (apadyate). Thus
(ity evam), in the first case (favat), [there is] the fault of
eternality (nityatvadosah).

While the earlier commentaries do not provide any further explanation for
the first two lines of the verse, Bhavaviveka (AMES, 1986:512-513; T1566.
99c¢,4-100a7) and Candrakirti contribute with further discussion of the logic
of these lines. Candrakirti does so in the form of presenting further conse-
quences (prasariga), whereas Bhavaviveka provides a series of independent
reasonings (svatantranumana).

First Candrakirti mentions a variant of the opponent’s position: the
action is not eternal, although it remains until the time of its ripening,
because it perishes after having acted as the cause for its ripening. This view
could possibly be identified with the Vibhajyvavadin-position stating that only
the present and certain past phenomena exist, namely those past actions,
which have not yet brought about their results. Having generated its result,
the past action perishes.*” Bhavaviveka presents a similar objection by the

4233 Cf. AKBh (SASTRI, 1972:805; D4090.1.239b,,): ye hi sarvam astiti vadanti atitam ana-
gatam pratyutpannam ca, te sarvastivadah| ye tu ke cid asti yat pratyutpannam adattaphalam
catitam karma, kin cin nasti yad dattaphalam atitam anagatam ceti vibhajya vandanti, te
vibhajyavadinah|. Transl. LVP (1925:52): “Le docteur qui affirme I’existence de tout, passé,
présent, futur, est tenu pour Sarvastivadin. Celui qui affirme I’existence du présent et d’une
partie du passé, a savoir de I’acte qui n’a pas donné son fruit; et 'inexistence du futur et d’une
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Any version of this view thus involves the fault of eternality (nityatvadosa).

(V311;5): But if (atha) the perishing ( vinasitvam) of actions
(karmanpam) right after [their| arising (utpadanantara®) is
admitted (abhyupeyate), then [this] being (sati) so (evam), it
may be asked (nanu):

“if (cet) [it has] ceased (niruddham), [then,]
having (sat) ceased (niruddham), how (kim)
could [it] produce (janayisyati) the result
(phalam)?” (Mmk 17.6¢d)

The sense (abhiprayah) is that (iti) the action (karmma)

having become (saf) something non-existent (abhavibhiitam)
by no means (naiva) can produce (janayisyati) a result (pha-

lam), because of the non-existence of [its] own-being (avid-

yamanasvabhavatvat).

Having shown the consequence of eternality connected with the first logical
option that the action would remain until the ripening of its result, the
second option is now rejected in the form of a rhetorical question. If the
action does not remain, it must cease. Since it must be impermanent by itself
as explained above, it perishes by itself as soon as it arises (ufpadanantara-
vinasitvam). Although this option would avoid the undesirable consequence
of eternality, it entails another problem. If the action has ceased or gone out
of existence right after being performed, it can no longer act as the direct
cause for its future ripening. Hence, the consequence of this view would be
that either the ripening never arises at all, because it has no cause, or — if it
would arise — it would arise causelessly and thus be completely unrelated to
whatever action the person might have done in the past. This would consti-
tute the fault of cutting off or ‘nihilism’ (uzccheda), viz. a denial of karma-
phala, which will be explained in more detail below. Candrakirti here pre-
sents this option only briefly. Bhavaviveka (AMES, 1986:513-514; T1566.
100a7.13), on the other hand, further considers and rejects two variations of
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this view, namely that the action might be in the process of ceasing ( *nir-
udhyamana, ‘gag bzin pa) or that it is not possible to say whether the action
has ceased or not ( *avaktavya, brjod par bya ba ma yin pa).

3.4 Santana as Karmaphalasambandha

The latter view that the action ceases upon having been performed agrees
with the Buddhist doctrines of impermanence and momentariness, and is the
view adopted by several Buddhist schools. Although the action ceases and
therefore cannot function as the direct cause for its ripening, it is still
possible to maintain that a third phenomenon can function as a connection
or link (sambandha) between the action and its ripening.*” This is what has
here been called ‘the problem of karmaphalasambandha’: how can karma-
phala function, when the action is impermanent and must cease immediately
upon arising?***

As shown above, it was not necessary for the Sarvastivadins to posit
a phenomenon that could act as the sambandha between the action and its
result, because they considered the action to be the direct cause of its result
due to their particular doctrine that all future, present and past phenomena
coexist. Discussions on karmaphalasambandha, therefore, are not found in
the numerous extant Sarvastivada-sources. The problem of karmaphalasam-
bandha also does not seem to have attracted any interest in the 7heravada-
commentarial literature; at least, discussions of it do not occur in these
sources. Yet for a number of Buddhist schools, which did not accept the
Sarvastivada-doctrine of the coexistence of phenomena in the three times,

3 For a brief presentation of the term sambandha based on Dharmakirti’s Sambandha-
pariksawith Prabhacandra’s commentary, cf. JHA (1990).

4 The term karmaphalasambandha is attested nine times in the writings of Candrakirti:
Pras 302; (D3860.100bg), Pras 30247 (D3860.D100b;-101a,), Pras 303, (D3860.101a;), Pras
360, (D3860.116bs), MavBh D3862.260a;, MavBh D3862.260as, MavBh D3862.261bs, MavBh
D3862.298a, and *Yuktisasthikavrtti D3864.4as. The problem of karmaphalasambandha is
also briefly discussed in Bodhicaryavatara 6.71-72 along with its various commentaries, such
as Prajnakaramati’s Pasjika (LVP, 1901-1914:467-471; D3872.232b,ff.) and Vibhiticandra’s
Panjika (D3880.269asff.), as well as in chapter 14 of Santaraksita’s Tattvasamgrahakarika
(D4266.-192a3-21b;) along with Kamalasila’s Paijika (SASTRI, 1968:207-230; D4267.246a4-
257ay; transl. by JHA, 1937:283-317).

112



Chapter 3: Translation and Commentary 267

the problem of karmaphalasambandha was an important issue.*”” Three
theories are attested in the extant Buddhist sources that propose solutions to
this problem: (1) the theory of a ‘series’ (santana), (2) the theory of an inde-
structible phenomenon (avipranasa), and (3) the theory of ‘seeds’ (bija) or
‘impressions’ (vasana).

The theories of santana and avipranasa are presented in Mmk
(Mmk 17.7-12 and 17.13-20 respectively). The santiana-theory is in other
sources ascribed to the Sautrantika-school, but only seems to be attested as a
developed theory by sources later than Mmk (cf. below for a brief discus-
sion). The avipranasa-theory is in other sources ascribed to the Sammatiya-
school, of whose literature only a small portion is extant. Thus, in both cases
Mmk is an early and important source for the study of these theories.
Candrakirti’s commentary, of course, post-dates the extant Sautrantika-
sources, such as the descriptions of this view found in Karmasiddhipra-
karana and AKBh, and is thus of less importance in the study of the santana-
theory. Nevertheless, it provides a welcome support for interpreting the
Mmk-verses and can occasionally provide historical information when its
comments are based on the explanations given in the earlier Mmk-
commentaries. In the case of the avipranasa-theory, the Mmk-commentaries,
including Pras, are all of great importance given the severe difficulty in
reconstructing this theory from the available bits of information found in
Mmk and the few other extant sources.

The bija-theory, which is here distinguished from the santana-theory
for reasons, which will become apparent below, is associated with the late
Sautrantika-school (as presented in Karmasiddhiprakarapa) and the Yoga-
cara-tradition. It seems to be a later development of the santana-theory and
involves an alayavijiana posited as the locus for the karmaphalasambandha.
What is here referred to as the bjja-theory is not presented in Mmk and,
therefore, is also not discussed in Pras. Candrakirti, however, has discussed
this theory in detail in Mav and MavBh, which will be briefly referred to

5 As a digression, it may be mentioned that the problem of karmaphala-sambandha also
was treated in the Brahmanical sources. To solve this problem, the VaiSesika and Nyadya-
schools posited an ‘invisible force’ (adrsta; cf. HALBFASS, 1980:284-290; and KRISHAN,
1997:149-151), while the Mimamsa- and Vedanta-schools postulated an ‘unprecedented
efficacy’ (apirva; cf. POTTER, 1980:258; HALBFASS, 1980:274-284,; and KRISHAN, 1997:163-
165).
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below.

It is noteworthy that Mmk first presents the santiana-theory and
thereafter presents the avipranasa-theory. This order of presentation is the
opposite of that found in Karmasiddhiprakarana, the other important source
for these theories. The order in Karmasiddhiprakarana may be explained by
the fact that this text propagates some form of the santiana- or bija-theory,
and therefore considers this theory superior to the avipranasa-theory. Mmk,
on the other hand, explicitly rejects the sanfana-theory, but does not explicit-
ly reject the avipranasa-theory. The order of presentation in Mmk could thus
indicate that Nagarjuna considered the aviprapasa-theory superior to the
santana-theory. This point will also be raised again below. Now follows the
discussion of the santana-theory presented as first in Mmk.

(V312)): Now (atra) some (eke) followers of another
school (mikayantarivah) express (varnnpayanti) a response
(pariharam): “First (tavat), the fault of eternality (nityatva-
dosah) does not apply (ndpadyate) to us (asmakam),”
because conditioned phenomena (samskaranam) perish im-
mediately upon arising (utpattyanantaravinasitvat).

Secondly (capi), also with regard to (izy atrapi) [the
lines], which (ya?) said (uktam) “if (cef) [it has] ceased
(niruddham), [then] having (sa?) ceased (niruddham), what
(kim) could produce (janayisyati) the result (phalam)”, we
give (bramah) the response (pariharam):

“Which (yah) series (samtanah), beginning with a
shoot (arikuraprabhrtih), evolves (abhipravarttate)
from a seed (bijat), thence (tatah) [evolves] the fruit
(phalam); but (ca) without (rte) the seed (bijat) it
(sah) does not evolve (nabhipravarttate).” (Mmk 17.7)

#6 1 AMOTTE (1936:271) here translates anityatvadosah «/impermanence des
conditionnés» based on LVP’s Pras edition, but this Sanskrit reading has been rejected by DE
JONG (1978b:221) and in the present edition. DE JONG’s and my edition both read
nityatvadosah “the fault of eternality” rather than anityatvadisah “the fault of impermanence”.
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In this case (7ha), although (api) being (saf) momentary
(ksanikam), the seed (bijam) ceases (nirudhyate) after
having become the cause (hetubhavam upagamya) for a
series (santanasya) called shoot, internode, tiller, panicle
and so forth (ankurakandanalapattradyabhidhanasya),
which alone (eva) is endowed with the {unique} ability of
producing a particular future fruit of its own kind (svajatiya-
bhaviphalavisesanispattisamarthya{visesa}tyuktasya).

And (ca) just (ayam) “which (yah) series (santanah),
beginning with a shoot (atikuraprabhrtih), evolves (pravar-
ttate) from the seed (bijjat),” even (api) “from that (tas-
mat)” tiny (svalpat) cause (hetof) a mass of abundant
“fruits” (vipulaphalapracayah) is gradually (kramena) born
(upajayate), when there is (sat/) no deficiency in the co-
operative causes (sahakarikaranavaikalye).

“But (ca) without the seed (rte bijat),” [i.e.,] with no
seed (vina bijat), it (sah), [i.e.,] the series of the shoot and so
forth (arikuradisantanah), “does not evolve (nabhipravartta-
te).” Thus (tad), by the fact that [the shoot] comes into exi-
stence (bhavitvena) when it (the seed) exists (tadbhave) and
(ca) by the fact that [the shoot] does not come into existence
(abhavitvena) when it does not exist (zadabhave), it is in this
manner (evam) demonstrated (upadarsitam bhavati) that
the seed is the cause (bijahetukatvam) for the fruit (phala-
sya) belonging to the series beginning with the shoot (aziku-
radisantanasya).

Candrakirti introduces the next verse (Mmk 17.7) as a response (parihara)
raised by ‘some followers of another school’ (eke nikayantariyah). None of
the commentaries identify to which school these proponents might belong.
Avalokitavrata (D3859.111.29b,) merely echoes the expression used by Can-
drakirti (sde pa gzan dag rnam pa gzan). The Chinese translation of Prajna-
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In the sastra-literature, the growth-stages also appear as illustrations
in contexts other than dependent arising. Thus, in the *Dasabhimikavibhasa
attributed to Nagarjuna,™ they appear as an illustration of the arising of the
ten bhamis.® In *Mahavibhasa (T1545.27.51b;), they are used as an illustra-
tion for the workings of conditions (pratyaya). Moreover, in *Mahavibhasa
(T1545.27.217by5.16 & 941ass) and *Buddhadhatusastra (T1610.31.793ays),
they are used as an illustration for the process of listening to, contemplating
and cultivating the teachings. In none of these cases are the growth-stages
said to constitute a series (santana). An exception is found in Yogacarabhi-
mi (T1579.30.501c;,; T1581.30.903a2s.56), where they are mentioned as a
series (santana) and are used as an external illustration when explaining the
ten types of causes (Aetu).”> Although the Yogacarabhiimi, as one of the few
early sources, speaks of the growth-stages as a series, it does not mention this
series as an illustration of the mind-series ( ciffasantana), as does Nagar-juna
below. The use of the series of the growth-stages as an illustration for the
cittasantana is attested, for example, in chapter nine of AKBh (cf. SASTRI,
1987:1229,4ff), but it does not seem to be attested in any source earlier than
Mmk. Thus, it remains very problematic to explain the provenance of
Nagarjuna’s presentation of the sanfana-view.

(V312,) Therefore (zad), in the same way (evam):

particular [stages] of the shoot, the seedling, the leaf, the internode, the node, the tiller, the
flower, the fruit and the awns. Likewise, that, which has the nature of arising as outer and
inner phenomena, is arisen from ignorance...”

01 INDTNER (1982:14) classifies this attribution as dubious, yet gives four arguments
indicating that the authorship could be authentic.

U Ct. *Dasabhimikavibhasa (T1521.26.90¢1.14): | B YIRL o ALETG-L AT « T
FU 4 B BAB B 2700 28 BT Transl.: “The path of the ten bhamis is also like this: a root
(ken 1) called the profound mind, which is tenderness ( *vatsala?, ai ). Thus, due to the
presence of this root, there arises a shoot (# ), an internode (%), a tiller (chih /%), a leaf (&)
and all the fruit and grain (5 €1).” For the use of the word bjja in Dasabhumikasitra, cf.
KRITZER (1999: 159-160, especially fn. 413; for another possible canonical source to the
Dasabhiamikasitra-passage not mentioned by KRITZER, cf. my fn. 242 above). Regarding the
further development of the bjja-image away from its literal, botanical meaning, cf. KRITZER
(1999:162).

#2For a discussion of the ten Aetus in Bodhisattvabhimi, cf. KRITZER (1999:155-165,
particularly fn. 415).
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“Both (ca) since (yasmat) the series (santinah)
[arises] from the seed (bijat) and (ca) [since there is]
arising of the fruit (phalodbhavah) from the series
(santanat), [and] the fruit (phalam) [is thus] prece-
ded by the seed (bijapurvvam), therefore (tasmat)
[the seed] is neither (na) cut off (ucchinnam) nor
(napi) eternal (sasvatam).” (Mmk 17.8)

{In this case (7ha)}, if (yadi) the seed (bijam) due to
the presence of an obstructing condition ( virodhipratyaya-
sannidhyat), such as a flame or embers (jvalarigaradi®),
should cease (nirudhyeta) without having brought forth
(aprastya) the series beginning with the shoot (arnkuradi-
santanam), then (fada) there would be (syaf) the viewpoint
of cutting off (ucchedadarsanam), because there is not seen
the development of a series, which results from it (zatkarya-
santanapravrttyadarsanat).

If (yadi), on the other hand (ca), the seed (bijam)
would not cease (na nirudhyeta) and (ca) the series begin-
ning with the shoot (arnkuradisantanah) evolves (pravartta-
te), then (tada) there would be (syar) the viewpoint of
eternal[ity] (sasvatadarsanam), because [there would be]
admission of the non-ceasing (anirodhabhyupagamat) of the
seed (bijasya). But (ca) since (iti) this (etaf) is not (na) so
(evam ), therefore (atas) there is no (nasti) consequence {of
the viewpoints} of eternallity] and cutting off (sasvatoc-
chedaprasarigah) for the seed (bijasya).

Having presented the illustration of the series of growth-stages of a plant in
Mmk 17.7, verse 17.8 explains how this illustration does not involve either of
the undesirable consequences raised in Mmk 17.6, namely that if the seed
remains until the ripening of its result, it would be eternal or if the seed
ceased upon arising, there would remain no cause for the arising of its result.
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admit the consequence of the seed being cut off, if the seed would cease
without having generated a series, just as if the seed had been damaged by
fire or heat. Oppositely, the santana-proponents would have to admit the
consequence of eternality, if the series of the growth-stages of the plant
would arise without the ceasing of the seed. However, neither of these
scenarios is accepted by the santana-proponents. According to their view,
the series does arise from the seed, and, therefore, the seed is not cut off.
Oppositely, the seed ceases simultaneously with generating its series, and,
therefore, the seed is not eternal. In this way, the sanfana-proponents show
that their illustration of the series of the growth-stages of a plant is a causal
model that does not involve the undesirable consequences raised in Mmk
17.6. Having thus explained their illustration, the santana-proponents
present their interpretation of karmaphalasambandha, which corresponds to
their illustration of the growth-stages of a plant.

(V3134): Just as (yatha) this (ayam) procedure
(kramah) has been explained (anuvarnnitah) with regard to
a seed (bije), in the same manner (evam):

“Which (yah) mind-series (cittasantanah) evolves
(abhipravarttate) from that (tasmat) state of mind
(cetasah), thence (tatah) [evolves] the result (pha-
lam); but (ca) without (rte) the mind (cittat) it (sah)
does not evolve (nabhipravarttate).”(Mmk 17.9)

“Which (yah) mind-series (cittasantanah),” having
that [state of mind] as its cause (taddhetukah), “evolves
(pravarttate) from that (tasmat)” mind (cittar), [i.e.,] [one
which is] concomitant with a particular wholesome {or un-
wholesome} intention (kusal{akusallacetanavisesasampra-
yuktat), “from that (tasmat)” mind-series (cittasantanat),
[i.e., one which is] impregnated by the wholesome {or un-
wholesome} intention (kusal{akusal}acetanaparibhavitat),
a desired (istam) {[or] undesired (anistam)} ‘result (pha-
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lam)” is born (upajayate) {in [the form of] good and bad
courses of rebirth (sugatidurgatisu)} when there is (sati) no
deficiency with regard to the presence ( %amnidhanavai-
kalye) of [the necessary| co-operative causes (sahakarika-
rana®). Without (sfe) that (fasmat) mind (cittat), [i.e.,]
devoid of (antarena) that (taf) mind (cittam), it, [i.e., the
series],” does not evolve (nabhipravarttate).

Similar to how a series of growth-stages evolves from a seed and results in a
fruit as presented in Mmk 17.7, likewise Mmk 17.9 presents how a mind-
series (cittasantana) evolves from the state of mind (cefas), by which the
action is performed. The result of the action (phala) derives from this mind-
series. It is established that the state of mind (cefas) is the cause of the mind-
series, because the mind-series does not come into existence without it.

In Akutobhaya, the state of mind ( *cetas, sems pa)*® from which the
mind-series evolves is said to be the state of mind ‘designated as action’
(*karmoktam, las su brjod pa).*’ In Chung lun (T1564.22a,,), this state of
mind is called ‘the initial mind’ (chu-Asin #J.L»). Bhavaviveka (AMES,
1986:515; T1566.100a,9) adds to the explanation given by Akutobhaya that
‘the state of mind designated as action’ is a state of mind being friendly or
not friendly (byams pa dan byams pa ma yin pa’l sems pa, tzu-hsin pu-tzu-
hsin 500 AN %0, Avalokitavrata (D3859.111.30b) does not offer any com-
ment on this expression, and so it remains a question precisely what Bhava-
viveka has in mind with this gloss. He may be referring to cefasin Mmk 17.1,
where cetas was explained as having three aspects, viz. a state of mind being
self-restraining (atmasamyamaka), benefiting others (paranugrahaka) and
friendly (maitra). If this is the case, one wonders why he only mentions

#5 Attested by the Tibetan translation (D104a;: rgyun de yar).

#61t seems that sems pa in all the earlier Tibetan commentaries in this instance is not a
translation for ‘intention’ (cetana) but rather stands for ‘state of mind’ (cetas), because sems
pareproduces the word cetas from the miila~verse (Mmk 17.9).

7 Akutobhayi (HUNTINGTON, 1986:408): “sems kyi rgyun gan yin pa ni sems pa las su
brjod pa gan yin pa ’gag bzin pa de las mnon par ’byun zin...” Transl.: “As the state of mind,
which was designated as an action, is ceasing, that which is the mind-series evolves
therefrom...” The comments of Akutobhaya are repeated verbatim in Buddhapalita’s Vzre/
(SAITO, 1984.11:225) throughout this passage.
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The decisive point in the theory that a ciftasantana constitutes the
karmaphalasambandha is that the mind itself is the link between the action
and its result. Thus, although the concrete action disappears as soon as one
stops performing it, continuity may be postulated in the form of the cittasan-
tana, which ensures the ripening of the future result of the action. Since this
series is of a mental nature, it does not terminate at the person’s death.
Rather, since the cittasantana continues after death and into the next life of
the person, continuity can be maintained without admitting any permanent
phenomenon, such as a Self (atman). The cittasantana is not permanent in
itself, because it consists of numerous individual moments of mind. In this
way, the santana-proponents present a viable karmaphalasambandha as will
now be explained.

(V313y,): Therefore (fad), in the same way (evam):

“Both (ca) since (yasmat) the series (santinah)
[arises] from the mind (cittat) and (ca) [since there is]
arising of the result (phalodbhavah) from the series
(santanat), [and] the result (phalam) [is thus] prece-
ded by the action (karmapurvam), therefore (tasmat)
[the action] is neither (na) cut off (ucchinnam) nor
(napi) eternal (sasvatam).” (Mmk 17.10)

skad cig gis rnam par $es pa skad cig ma yin no| |. Transl.: “Destructibility in the form of the
moments of the mind in that it transpires faster than perception is not extremely difficult to
understand. It is like this: if one says a series of letters, such as the letter a and so forth, very
quickly, each letter would be different with regard to its time and kind. Therefore, the mind
that perceives each [letter] is [also] understood to be different with regard to its time and kind.
And merely from this difference in time and kind, the mind is established to be momentary. A
‘moment’ ( *ksana, skad cig) refers to the ultimate diminua-tion of time. There are more than
65 moments within [the time of] a fingersnap [produced by] a strong person. By this type of
moment, the moment of mind is [explained].”
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If (yadi) that (zaf)** wholesome (kusalam) mind (cit-
tam) were to cease (nirudhyeta), like (iva) the final [mo-
ment of] mind of an arhant (arhaccarama-cittam), without
having become the cause (Aetubhavam anupagamya) for a
future (bhavinah) mind-series (cittasamtanasya), which pro-
ceeds as an uninterrupted progression of successive causes
and results (hetuphalaparamparyavicchinnakramavartti-
nah), then (fada) that (tat) action (karma) would be (syar)
cut off (ucchinnam).

If, however (athapi),” [the action] would be (sya?)
undeprived (apracyutam) of its own-nature (svaripat) after
having become the cause (hetubhavam upagamya) for the
future series (anagatasantanasya), then (fadanim) the ac-
tion (karmma) would indeed be (syaf) eternal (sasvatam).

But (ca) since (iti) this (etaf) is not (na) so (evam),
therefore (fasmat), even (api) when there is admission of
the action as being momentary (ksanikakarmabhyupagame),
there is not (nasti) the consequence of the {twofold} [wrong]

463

42 The tatis problematic. It is difficult to make sense of it, if it is connected as a part of
the following compound. Eventually, it could then be interpreted as meaning ‘of that mind’
(tasya cittasya) and connect it with paramparya, i.e., *...of a succession of causes and results of
that [mind]’. On the other hand, in the Tibetan translation fatis not attested in the compound
but is attested as a definite pronoun connected with kusalan cittam later in the sentence.
There seems to be two possible explanations for this. First, it is possible that the Tibetan
translator chose to interpret a zaflocated in the same place as in the extant Sanskrit manu-
scripts as a definite pronoun to be connected with kusalasi cittam later in the sentence. Of
course, this would be a problematic construction, given the distance in the sentence between
the pronoun and the phrase to which it refers, and could thus reflect the difficulty, which the
Tibetan translator had with interpreting this construction. Secondly, it is possible that the zar
was placed elsewhere in the Sanskrit text that was used as the basis for the Tibetan translation,
which would justify the Tibetan interpretation of the zat. In that case, it remains a problem to
explain why the tafwas then moved to its present location in the extant Sanskrit mss. It could
perhaps have been omitted in the mss-tradition and then added as a marginalia, which later
was re-inserted in the wrong place. In the English translation above, the Tibetan inter-
pretation of zatas connected with kusalad cittam has been adopted.

43 The word atha or the phrase athapiis commonly used in the writings of Candrakirti to
introduce a second alternative.
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view of cutting off and eternal[ity] (ucchedasasvatadarsana-
{dvaya}prasanga)({iti})."""

Just like in Mmk verse 17.8, where the consequences of being cut off and
being eternal did not apply to the seed in the illustration of the growth-stages
of plant, so also here the same reasoning is applied to the mind, which is the
cause for the cittasantana. The verse presents the same two arguments,
which were already discussed above: (1) the mind is not cut off, because its
result arises from its series, and (2) the mind is not eternal, because its result
is only preceded by the mind. The earlier commentaries discuss Mmk 17.10
in the same way as Mmk 17.8. Likewise, Candrakirti’s comments on Mmk
17.10 resemble those on Mmk 17.8.

In his commentary on Mmk 17.8, Candrakirti compared the seed
that would cease without first giving rise to a series of growth-stages to a
seed that has been damaged by an obstructing condition, such as a flame or
hot embers. Now when commenting on Mmk 17.10, he compares the mind
that would cease without giving rise to another moment of mind to the last
moment of mind of an arhant. The arhant has eradicated the required co-
operative causes, the defilements (k/esa) and in particular craving (Zrsna),
for the mind to function as the direct cause of another moment of mind.
Therefore, when the arhant passes into nirvana, his mind-series ends and he
is thus liberated from samsara.*®

4% The jf7at the end of the sentence, which is not attested by the Tibetan translation, most
likely indicates the end of the explication of the two verses presenting the illustration (Mmk
17.7-8) and the two parallel verses presenting the citfasantana based thereon (Mmk 17.9-10).
Or else, it might indicate the end of the santana-proponents’ statement begun at Pras 312,
“Now some followers of another school express a response: “First, since [we admit] the
perishing of conditioned phenomena...”” (atraike nikayantariyah pariharam varppayanti|
utpattyanantaravinasitvat...). The latter possibility, however, is contradicted by the fact that
the following verse (Mmk 17.11) also expresses the doctrine set forth by the santana-
proponents.

“5 This is also stated in AKBh (SASTRI, 1987:1230; D4090.I1.94bg): aklistanam
cittasantanatyantavinivrtter yada parinirvati|. Transl.: “...because there is a complete end of
the mind-series for those, who are without defilements, at which point one passes into
parinirvana.” It is not quite clear from the explanation given by Candrakirti whether he by the
expression ‘last moment of the mind of an arhant’ refers to the attainment of nirvapa with
remainder (sopadhisesa) or without remainder (zirupadhisesa); that is to say, does the
samsaric mind-series terminate when the arhant attains the state of an arhantbut is still alive
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In his comments to Mmk 17.10, Candrakirti also clarifies what
constitutes the cittasantana. It is an uninterrupted progression (avicchinna-
krama) of moments of mind, wherein each moment is the successive result of
the preceding moment and becomes the cause of the next moment. The
mind, by which the action is performed, is thus admitted to be momentary
and, therefore, the consequence of eternality does not obtain. Nevertheless,
since the mind-series evolving from that moment of mind ensures the arising
of the result of the action, the consequence of cutting off also does not
obtain.

(V314,): Thus (zad), the ten wholesome courses of
action (dasa kusalah karmapathah) have {also}* been
explained (vyakhyatah) here (atra) in the explanation of the
divisions of action as they have been described [above]
(vathoditakarmaprabhedavyakhyane), and (ca) these (ze)

“ten white courses of action (Suklah karmmapatha
dasa) [are] the means for the accomplishment
(sadhanopayah) of dharma (dharmasya). The fruit
(phalam) of dharma (dharmmasya) [is] the five
(pafica) kinds of sensual pleasure (kamagunah) both
after passing away and in this world (pretya ceha ca).”
(Mmk 17.11)

The meaning is (ity arthah) that just these (za ete)
“ten” wholesome “courses of action” (dasa kusalah karma-
pathah) [are]| “the means for the accomplishment (sadhano-
payah),” [i.e.,] constitute the cause for the production (nis-
pattihetubhiitah), “of dharma (dharmasya).”

yet without any defilements or does it terminate when he dies and passes into parinirvana?
For a debate on whether an arhant can fall down from his state due to having earlier
calumniated an arhant, cf. Kathavatthu VII1.11 (TAYLOR, 1897:398-399; transl. by AUNG &
RHYS DAVIDS, 1915:228-229).

466 The word “also’ is attested only by the Tibetan translation (yaz).
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(V314yy): Moreover (punah), what (kah) [is] this
(asau) so-called (nama) dharma (dharmah), which is di-
stinct from the wholesome courses of action (kusalakarma-
pathavyatiriktah), [and] of which (yasya) these [wholesome
courses of action] (ete) are established (vyavasthapyante) as
the means for the accomplishment (sadhanopayatvena)?

It is answered (ucyate) that a particular mind alone
(cittavisesa eva kas cid) is meant (uktah) by the word
‘dharma (dharmasabdena), {because it was said}*” by this
[verse] (1ty anena): “Which (yat) state of mind (cetas) [leads
to being] self-restraining (atmasamyamakam) and (ca)
benefiting others (paranugrahakam) [and] friendly (mai-
tram), that (sah) [is] dharma (dharmah)” (Mmk 17.1ac).”

The ten wholesome courses of action are the three bodily, the four verbal
and the three mental wholesome actions.””! The verse (Mmk 17.11) states
that these courses of action are the means for the accomplishment (sadhano-
paya) of dharma. In that case, the word ‘dharma’ does not refer to the same
phenomenon as ‘the ten wholesome courses of action’, and this naturally
raises the question of what the difference between these terms might be.
Candrakirti first explains the difference by giving a reference to Mmk 17.1.
In that verse, dharma was defined as a threefold state of mind (cefas),
namely a state of mind leading to being self-restraining (atmasamyamaka),
benefiting others (paranugrahaka) and friendly (martra).

Above it was said that the seed (bija) for the result of the action is
not the bodily or verbal action carried out following intention (cetayitva), but
it is the mind (citta), which is concomitant with the wholesome intention
(kusalacetanasamprayukta) of deciding to do a particular wholesome action.
Therefore, the word dharma here refers to this mind, which is concomitant
with the wholesome intention, and in that sense “it is a seed for result both
after passing away and in this world” (zad bijjam phalasya pretya ceha ca,
Mmk 17.1cd).

#10 This phrase is inserted in the Tibetan translation (brjod pa’i phyir ro).
! For a list, cf. fn. 286.
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(V315)): Or rather (atha va), [when] having the
nature of having been accomplished (parinisthitaripah)
these (efe) ten wholesome courses of action (dasa kusalah
karmapatha) are (bhavanti) what is meant by the word
‘dharma’ (dharmasabdavacyah), whereas (fu) [when] having
the nature of being in the process of being performed
(kriyamanaripah) [they] are (bhavanti) what is meant by the
words ‘wholesome courses of action’ (kusalakarmma-
pathasabdavacyah).

{Therefore (zad),} these (ete) ten wholesome courses
of action (dasa kusalah karmapathah) are established (vya-
vasthapyante) as the cause (fhetutvena) in the production
(nispattau) of this [dharma] (asya) having the mentioned
characteristics (uktalaksanasya).

Clearly, the santana-proponent’s explanation of dharma (as interpreted by
Candrakirti) is somewhat unusual given that dharma in this case would not
refer to any concrete wholesome action, such as abstaining from killing and
so forth, but only to a state of mind. Hence, in order to underline that this
explanation does not directly exclude the ten wholesome courses of action
from what is signified by the word dharma, the santana-proponent adds a
clarification to this point. Since the ten wholesome courses of action are the
means for the accomplishment of dharma, i.e., the wholesome state of mind,
they must precede the dharma. Thus, when the ten wholesome courses of
action are in the process of being performed, they are referred to as ‘the ten
wholesome courses of action’ (dasa kusalah karmapathal), whereas when
they have been accomplished, i.e., brought to completion, they are referred
to as dharma.

The need for such an explanation illustrates a fundamental problem
in the theory of karmaphala. A wholesome action involves a physical aspect,
such as the bodily or verbal action. How can a physical action be aligned with
a theory, in which a result is produced in a future life? What aspect of the
physical wholesome action would be accumulated in order to produce its
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future result? The santana-proponent answers these questions by saying that
it is the mind, by which the physical action is done, which is responsible for
generating the future result, not the physical action itself, which perishes
immediately after having been executed. Based on such a theory, it is there-
fore necessary to clarify which terms refer to which aspect of the action.
Since the terms kusalah karmapathah include the physical aspects of action,
it is taken as referring to the concrete performance of the action. The word
dharma, on the other hand, then refers to the mental aspect. The inter-
pretation of the word dharma as referring to the mind thus becomes an
hermeneutical strategy, whereby the santana-theory may be secured a cano-
nical basis, because the word dharma in the sense ‘wholesome action’ has
numerous occurrences in the sitras.

The explanation of kusalah karmapathah and dharma thus indicates
the nuance in meaning, with which each term is imbued. The phrase kusalah
karmapathah is taken as emphasizing the concrete performance of a whole-
some action, whereas the term dharma is seen as underlining the accu-
mulative aspect of the wholesome action in the sense that it carries a
desirable result in the future, thus setting it akin to the term ‘beneficence’

(punya).

(V315;5): Furthermore (punah), how (katham) [do]
the ten wholesome courses of action (dasa kusalah karma-
pathah) [fit] into the division of action (karmmavibhage)
laid out (prakrante) here?

It is answered (ucyate): The three (trayah) bodily
(kayikah) [and] the four (catvarah) verbal (vacikas) {cour-
ses of action (karmapathah)} have been explained (vya-
khyatah) by [the verse] beginning with (izy adina) “Speech
(vac), motion (vispandah) and (ca) those without abstinence
(aviratayah), which (yah) [are] designated non-intimation
(avijiiaptisamyaitah)...” (Mmk 17.4). The three (trayah)
mental [courses of action] (manasah) termed non-covetous-
ness, non-ill-will and right view (anabhidhyavyapadasam-
yagdrstyakhyah) have been explained (vyakhyatah) by this
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[line] (sty anena) “and intention” (cetana ca) (Mmk 17.5c¢).
Thus (1ty evam), all the ten wholesome courses of action
(dasapi kusalah karmapathah) have in this case been
explained (atra vyakhyatah), and (ca) they (ze) are (bhavanti)
the causes for the production (nispattihetavah) of dharma
(dharmasya), as has been described above (yathoditasya).

Having shown how dharma was explained as the threefold state of mind in
Mmk 17.1, the santana-proponent goes on to show how kusalah karma-
pathah have likewise already been explained in Mmk 17.2-5. The tenfold
kusalah karmapathah consists of three groups of action: three bodily
(kayika), four verbal (vacika) and three mental (manasa). This threefold
division of action was presented in Mmk 17.3, where the mental actions were
explained as equalling ‘intention-action’ (cetanakarman) and the bodily and
verbal actions were explained as equalling ‘action following intention’
(cetayitva karman). 1f this threefold division of the tenfold kusalah karma-
pathahwere further joined with the sevenfold division of action presented in
Mmk 17.4-5, the divisions would interrelate as follows. The three bodily and
the four verbal wholesome courses of action are included in the elements (1)
speech and (2) motion, being actions that constitute intimations (vijapti) as
well as in the element (4) abstention being a non-intimation (viratayo vi-
Jaapti). Since (5) ‘beneficence’ (punya) was also explained as a type of who-
lesome action (kusala), it may be presumed that the three bodily and four
verbal wholesome courses of actions would also be included therein. Of
course, these wholesome courses of action would not be included in the
elements (3) non-abstention being a non-intimation (aviratayo vijaapti) and
(6) ‘non-beneficence’ (apunya), because these were explained as unwholeso-
me actions (akusala). The three mental wholesome courses of actions are
included in the element (7) intention ( cetana).

In this manner, the santana-proponent subsumes all the ten kusalah
karmapathah under the categories listed and explained in Mmk 17.2-5.
According to this interpretation, Mmk 17.1 would therefore constitute a pre-
sentation of dharma referring to the mind by which the wholesome action is
done and from which the mind-series (citfasantana) evolves eventually
bringing about the result. Mmk 17.2-5, on the other hand, would constitute a
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presentation of the concrete actions carried out by this mind, which as such
are not responsible for the generation of the action’s result but which only
represent various forms in which the wholesome mind displays itself in
action. These actions are not just ‘actions following intention’ (cetayitva),
but they are also means (upaya) by which a wholesome state of mind
(kusalacetas) is accomplished. Thus, these actions are the causes for the
production of a wholesome state of mind called dharma and it is this dharma,
which brings about the future desirable result via the mental series
(cittasantana).

(V3159): And (ca) “the result (phalam)” of this (asya)
“dharma (dharmasya)” [is| “the five (pafica) kinds of sen-
sual pleasure (kamagunah),” characterised as form, sound,
smell, taste and physical sensation (rdpasabdagandharasa-
sprastavyalaksanah), [which] is enjoyed (upabhujyate) “both
after passing away (pretya ca),”i.e., (ity arthah) in another,
invisible world (adrste paraloke), “and here {1713 ca)” i.e.,
(ity arthah) here in [this] world (ihaloke)(iti).”"”

Finally, Candrakirti turns to explaining what constitutes the result of the
wholesome state of mind called dharma. If related to the presentation of
karmaphala in Mmk 17.1-5, this would be an explanation of Mmk 17.1cd, in
which it was said that the wholesome state of mind called dharma is a seed
for a result both after passing away and in this world (zad bijam phalasya
pretya ceha ca). This explanation thus rounds off the santana-proponent’s
position by completing his cross-referencing to Mmk 17.1-5.

While the result (phala) of dharma was not specified in Candra-
kirti’s commentary on Mmk 17.1, it is here defined as the five kinds of
sensual pleasure (parca kamagunah). This fivefold division refers to the five

12 The jt7 at the end of the sentence indicates the end of the answer, which began at Pras
315,f “It is answered: “the three bodily [and] the four verbal...” (ucyate| vag
vispando viratayo...) and simultanously indicates the end of the presentation by the santana-
proponent, which began at Pras 312;.
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sense-objects, i.e., form, sound, smell, taste and physical sensation.”” In CSV,
Candrakirti likewise defines the desirable sense-objects (visaya istal), which
are attained by means of wholesome action (subha), as referring to the
afore-mentioned five sense-objects.”’* As already explained in the commen-
tary to Mmk 17.1, the result of dharma ripens in both the present life as well
as in future lives. This is more clearly defined in Chung lun: “[Some]one who
produces such results in body, speech and mind attain name and wealth in
this world, and in the next world is born into a place of honour amongst gods
and men” (transl. by BOCKING, 1995:262).*”

3.5 A Refutation of Santdna as Karmaphalasambandha

(V3151,): In that such (evam) a response to the objec-
tion (aksepaparihare) has first (zavat) been expressed (var-
nnite sati) by some (ekiyair), others (apare), who are going
to extend (varnnayantah) a response to the objection in ano-
ther way (anyathaksepapariharam) after having [first] re-
vealed (udbhavya) the fault (dosam) to them (tan prati), say
(ahuh):

“The faults (dosah) would be (syul) both (ca) many
(bahavah) and (ca) great (mahantah), if (yadi) this

B For a detailed presentation of the five sense objects, cf. AK 1.10 with AKBh (SASTRI,
1970:32-37; transl. LVP, 1923:16-18).

44 Cf. CSV (D129a;) commenting on CS 7.20 (cf. LANG, 1986:76), where he, however,
also underlines the need for those seeking liberation to abandon these: yul yid du ’of ba gzugs
dan sgra dan dri dan ro dan reg bya Zes bya ba ’dod pa’i yon tan Ina’i bdag fiid can gan yin pa
de ni dge ba’i las kyis ‘thob na| de fiid thar pa *dod pa’i sems can rnams kyis mi gtsan ba bskus
pa’i khyim ltar smad par ’gyur ro| |. Transl.: “Although (na) the desirable objects called form,
sound, smell, taste and physical sensation, which have the five kinds of sensual pleasure as
their trait, will be attained by means of wholesome action, they are looked down upon by
persons seeking liberation, just like a house stained with impurity.” A longer explanation of
why they are rejected along with an illustrative story follows in the text. In certain other
sources, the five sensual pleasures are understood as dancing (ndtya), singing (gita), speaking
(vadita), playing instruments (firya) and [enjoying] women (striyo) (cf. EDGERTON,
1953.11:177 s.v.).

¥ Chung lun (T1564.22b,.0): (E5p] HE RLPERE < 4] 671 o A= * Ers .
For canonical references to similar explanations, cf. p. 217 above.
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(esd) idea (kalpani) would be [the case] (syat).
Therefore (tena), this (esa) idea (kalpana) does not
at all (naiva) obtain (upapadyate) here (atra).” (Mmk
17.12)

“If (yadi) there would be (syat)” a response to the con-
sequences of the faults {consisting of the two faults} of
eternal[ity] and cutting off (sasvatoccheda{dosadvaya}dosa-
prasarigapariharah) in the form of a mind-series (citta-
santane) due to similarity with a seed and a shoot (bijariku-
rasadharmyena), then (tada) “faults (dosah)” are found in
the opponent’s position (parapakse prapnuvanti) that are
“both (ca) many (bahavah),” due to being numerous (sam-
khyabahutvena), “and (ca) great (mahantah),” due to con-
tradicting what is seen and what is not seen (drstadrsta-
virodhena).

The santana-theory was introduced at V312, as a response (parihdra) to the
objection (aksepa) in Mmk 17.6, which shows the consequences (prasariga)
that if the action remains until the time of the ripening of the result, it will go
on eternally, whereas if it ceases, it is cut off and cannot produce the result.
The santana-theory provided a response to this objection by admitting that
the action ceases immediately upon arising but, as it ceases, the mind by
which the action is performed produces a mind-series, which ensures the
ripening of the result. Its presentation used the growth-stages of a plant as
an analogy.

This response will now be refuted by another group of opponents,
who are going to give their own response to the objection. None of the
commentaries specifies which opponents are intended, but they all merely
refer to these opponents as ‘others’ (apare, gzan dag)."’® LAMOTTE (1936:
274) identifies them as belonging to the Sammatiya-tradition given that they

476 Except the Chinese translation of Prajidpradipa, where the following refutation is
attributed to the author of the [ Madhyamakal-sastra (T1566.100b,g: F:rﬁ?f ).
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an oral commentarial tradition on text. In the latter case, one would expect
to find at least a hint thereto in the earliest commentaries. However, both
Akutobhaya (HUNTINGTON, 1986:410) and Chung lun (T1564.22bg) state
that they are not going to explain these faults. Two faults are, nevertheless,
explained in some detail in Chung /un (possibly as a later interpolation?).
The two faults stated by Chung /un differ from the faults mentioned in the
later commentarial tradition. The first fault mentioned in Chung /un
(T1564.22by( 13) is that the example does not apply, because a seed is tangib-
le, has shape, is visible and involves a series, but this does not apply to the
mind. Secondly, a consequence (prasariga) is raised (T1564. 22b;.5), stating
that the problem of whether the cause remains or has ceased at the time of

the arising of its result also applies to the example of a seed and shoot.*”

(V316s): How (katham krtva)? For (hi) if (yadi) in the
example of the seed-series (bijasamtanadrstante) only (eva)
a series of the rice-shoot and so forth (salyarikuradisantanah)
evolves (pravarttate) from the rice-seed (salibijar) [and] not
(na) a [series] of a different kind (vijativah), and (ca) only
(eva) the rice-fruit (saliphalam) is produced (upajayate)
from the series of the rice-shoot and so forth (salyankuradi-
santanat) [and] not (na) a nimba-fruit (nimbaphalam), since
it is of a different kind (bhinnajatiyatvat), [then] in the same
manner (evam) also in this case [of the mind-series| (7Aapi)
there would be (syaf) only (eva) a wholesome series (kusala-
santanal) from a wholesome mind (kusalacittar), because
[they are] of the same kind (samanajatiyatvat), [and] not (na)
an unwholesome or indeterminate series (akusalavyakrta-
santanah), because [they are] of a different kind (vijatiya-
tvat). Likewise (evam), there would be (syar) only (eva) an
unwholesome or indeterminate series (akusalavyakrta-
santanafl) from an unwholesome or indeterminate mind

79 The latter argument occurs in a number of Madhyamaka-texts in other contexts, cf.
LVP (1931:295).
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(akusalavyakrtacittat), [and] not (na) any other (anyah), on
account of it being of a different kind ( bhinnajatiyatvat).

Candrakirti then provides a longer explanation of the faults that follow from
the santana-view. This explanation combines the comments found in
Buddhapalita’s Vztti and Bhavaviveka’s Prajndapradipa. Buddhapalita (SAI-
TO, 1984.11:226-227) criticises the santana-theory by pointing to the simila-
rity of species that is required in the illustration of the seed and the shoot.
Thus, he says, if one plants a mango-seed (4mra), there will be a mango-tree
and mango-fruits, whereas if one plants a nimba-seed, there will be a nimba-
tree and nimba-fruits. The same explanation is adopted by Bhavaviveka
(AMES, 1986:517-518; T1566.100c.14).** In this manner, there are two diffe-
rent kinds of fruit: the mango, which is sweet and delicious, and the nimba,
which is bitter coming from the Azadirachta Indica.”*' The seed thus always
belongs to a particular species and will always produce its fruit according-
ly.* Candrakirti gives the same explanation, but changes the example of a
mango-seed to that of a rice-seed (salibija). This is undoubtedly done to
align the explanation with the illustration used by the sanfana-proponents
above, although it somewhat disturbs the clear botanical contrasts between a
mango and a nimbafound in Buddhapalita’s explanation.

In Buddhapalita’s Vr##i this explanation of the illustration is first
applied to the species of the mind-series, i.e., whether the ciftasantana is that
of a human or another being, whereafter it is stated also to apply to whether
the cittasantana is wholesome, unwholesome or indeterminate. In Prajia-
pradipa, the order of this application is reversed, so that the explanation of
the illustration is first applied to whether the cittasantana is wholesome,
unwholesome or indeterminate. Candrakirti has adopted Prajiaapradipa’s
order of explanation.

0 In Pang jo teng lun, the explanation attested in Chung lun is interpolated before the
actual explanation of Prajaapradipa.

! For the nimba-plant used as a bitter illustration of akusala, cf. AN 5.211-212 (HARDY,
1900; transl. WOODWARD, 1936:150), echoed at AKBh (SASTRI, 1971:749; transl. LVP,
1924:246). For a botanical description of this tree with illustrations, cf.
http://www.hear.org/pier/azind.htm

2 Cf. also the statement of the identity in species of the seed and the sprout in
*Misrakabhidharmahrdayasastra (fn. 240 above).
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mind and the variety of states in which these result.**

(V316y): From the minds of [beings in] the desire-, material

or immaterial world-spheres or those that are without

negative influence (kamardpariapyavacaranasravacittebhyah)
there would be (syar) arising (utpadah) only (eva) of similar

(sadrsanam) minds (cittanam) of the desire-, material or im-

material world-spheres or that are without negative influen-

ce (kamardparipyavacaranasravanam), not (na) [arising] of

those of a different kind (bhinnajatiyanam).

Having explained, as the first consequence, that the santana-theory would
contradict the distinction of kusala, akusala and avyakrta, Candrakirti men-
tions, as a second consequence, that it would also contradict the change
between states of mind associated with each of the three spheres (dhatu) of
samsara as well as states of mind not associated with samsara, i.e., states
without negative influence (anasrava).”’ In other words, the santana-view
would contradict transmigration and liberation. Candrakirti adopts this con-
sequence from Bhavaviveka (AMES, 1986:518; T1566.100c 4 1), who added it
to the explanation given by Buddhapalita.

The logic applied to this consequence is the same as that applied to
the first consequence of santina. Since the cause and result must be of a
similar kind, a cittasantana evolving from a mind belonging to the desire-
world-sphere (kamadhatu) can only belong to the desire-world-sphere; a
cittasantana evolving from a mind belonging to the material world-sphere
(rapadhatu) can only belong to the material world-sphere, and so forth. This
consequence again implies the premise that an individual can only have a
single mind-series at any given moment.

6 JaINT (1959:238-239) also raises this problem in general terms, but then — without
taking the santana-problem into account — explains what he calls the Sautrantika-theory of
seeds (bija) as their solution to this problem.

“7 For a list of the three world-spheres of samsra along with their subdivisions, cf.
Candrakirti’s *Pancaskandhaprakarana (D259a4-259bs; LINDTNER, 1979:1314 59).
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(V3164;): From a human mind (manusyacittat) there would
be (syat) only (eva) a human mind (manusyacittam) [and]
not (na) the mind of another [kind of being], such as a god,
hell-being, starving ghost or an animal (devanarakapreta-
tiryagadyanyacittam).

A third consequence applying the same logic is that a citfasantana evolving
from the mind of a human can only be human, etc. That is to say, the
santana-view would also contradict transmigration within the five or six
courses of rebirth (gati) within the desire-world-sphere (kamadhatu).

Candrakirti adopts this consequence from Prajiapradipa, where it is
mentioned in the same order as found in Pras. Buddhapalita’s Vr#ti (SAITO,
1984.11:227), which is the first among the extant commentaries to mention
this consequence, explains it as its first consequence.

(V3164;): And (ca), therefore (zatah), who (yah) [is] a god
(devah), he (sah) would be (syaf) only (eva) a god; who (yah)
[is] a human (manusyah), he (sal) would be (syaf) only (eva)
a human (manusyah) and so forth (ityadifi). And (ca), there-
fore (tatah), even (api) for gods and men (devamanusya-
nam), who are doing (kurvatam) what is unwholesome
(akusalam), there would be (syaf) neither (na) diversity in
terms of [their] course of rebirth, type of birth, class,
intelligence, faculties, strength, beauty, wealth and so forth
(gativonivarnnabuddhindriyabalaripabhogadivaicitryam)
nor (ca) downfall into a state of misery (apadya-patanam).

Summing up the undesired consequences, Candrakirti then states that each
kind of sentient being would always have to remain the same, life after life,
because his or her citfasantana would always be of that particular kind. This
would contradict the entire doctrine of karmaphala, because even someone
committing unwholesome actions would neither experience any change in
his next lives with regard to his course of rebirth (gati), type of birth (yoni),
class (varnna), intelligence (buddhi), sense- and other faculties (indriya),
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physical strength (bala), beauty (rdpa), wealth (bhoga) and so forth nor
would he experience downfall into a state of misery (apayapatana), i.e., a bad
course of rebirth (durgati).™® This list of diversity (vaicitrya) is based on a
similar list found in Buddhapalita’s Vreti (SAITO, 1984.11:227). It is not given
by Bhavaviveka, but is interestingly mentioned by Avalokitavrata

(D3859.111.33bs.6) in the same form as found in Buddhapalita’s Vztti.

(V316,4): However (ca), all this (etat sarvam) is not (na)

accepted (isyate). Hence (1ti), since (yasmat) in this manner

(evam) both (ca) many (bahavah) and (ca) great (mahantah)
faults (dosah) follow (prasajyante) when one conceives [of a

mind-series] as analogous to the series [coming from] a seed

(brjasantanasadharmyakalpanayam), therefore (tasmat)

“this (esa) idea (kalpana) is not (na) tenable (upapadyate)
In this case (atra).”

Such consequences, which contradict fundamental tenets of karmaphala,
transmigration and the various states of samsara, are obviously unacceptable
to Buddhists. Hence, since the santana-theory would entail such consequen-
ces, the root-verse states that it is untenable.

As stated above, the root-text and the earliest commentaries do not
specify the faults incurred by the santana-theory. It is, therefore, not possible
to know for sure, whether the consequences described by Buddhapalita and
elaborated by Bhavaviveka and Candrakirti are the faults intended by Na-

8 For an explanation of gati, cf. above fn. 290. There are four types of birth (yoni, skye
gnas). These are listed in the Sargitisuttanta (DN 3.230; transl. RHYS DAVIDS, 1921:222): egg-
born (andaja), womb-born (jalibuja), moisture-born (samsedaja) and spontaneous [birth]
(opapatika). For some further references to the Pali-literature, cf. RHYS DAVIDS & STEDE
(1921-1925:559). For an explanation of these four types of birth, cf. Sarigitiparyaya 4.29
(STACHE-ROSEN, 1968:110). As indicated by DIETZ (1994:303-304), the explanation found in
Sarigitiparydya is repeated in Karanaprajaaptisastra (D4087.159b,-160b,) and AK 3.8cd with
AKBh (SASTRI, 1971:401-402; transl. LVP, 1926:26-28). ‘Class’ (varna, lit. ‘colour’) may both
signify race or species within a given kind of rebirth, such as various kinds of animals, or social
group (caste) within the human realm (cf. RHYS DAVIDS & STEDE, 1921-1925:596-597, s.v.
vanna).
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phalasambandha. This seems to be a reference to Candrakirti’s karmaphala-
sambandha-critique in Mav 6.39-97 (MavBh, D3862.260a,-283a,; LVP, 1907-
1912:125,9-2025). The major part of the critique found in Mav concerns the
bija-theory and a refutation of the d/ayavijnana.

3.6 Avipranasa as Karmaphalasambandha

(V317,): “I will instead (punah) explain (pravak-
syami) the following (imam) idea (kalpanam), which
(va) [can be] applied (yojyate) in this case (atra) [and
which is] taught (anuvarnpitam) by the awakened
ones (buddhaih), the self-awakened ones (pratyeka-
buddhaih) and (ca) the listeners (Sravakaih).” (Mmk
17.13)

Having refuted the santana-theory, it is stated in Mmk 17.13 that the proper
explanation now will be given. This is the explanation, which was taught by
the buddhas, pratyekabuddhas and sravakas. None of the commentaries
comments on this verse. However, it seems that it may be interpreted in at
least two ways. First, it could be presumed that this verse is spoken by the
opponent, i.e., the aviprapnasa-proponent, who is probably a Sammatiya as
stated above. This is how the verse is interpreted by all the commentaries,
because all the commentaries introduce Mmk 17.21 as a refutation of the
preceding verses presenting the avipranasa-view. In that case, it may be
asked why the opponent needs to refer to the buddhas, pratyekabuddhas and
Sravakas when introducing his view. A reasonable explanation would be that
he makes this reference to lend authority to his view, since he could not
allow himself simply to take it for granted that the reader knew this view to
be taught in the sitras. In other words, the opponent’s reference to scriptu-
ral authority (4gama) could indicate that his view was not commonly accep-
ted. This would also be supported by the extreme lack of sources describing
this view, which will be discussed below.

Secondly, it could be presumed that this verse is not spoken by an
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opponent but by Nagarjuna himself.”” Such an interpretation could be sup-
ported by the use of the first person in this verse, but this is not supported by
the commentaries. The verse-structure in the remainding part of the chapter
does not necessarily imply a refutation of the avipranasa-view as it is inter-
preted by the commentaries. Verses Mmk 17.13-20 merely present the
aviprapasa-concept in general terms. Mmk 17.21 onwards show that actions
can be non-perishing only if they are unarisen. It is thus possible to read the
latter part of the chapter in such a way that the aviprapasa-view is not
rejected but merely (re)interpreted in a way, which agrees with the Madhya-
maka-view. In that case, the reference to the buddhas, pratyekabuddhas and
Sravakas in the present verse (Mmk 17.13) would merely serve to alert the
reader that the author now is going to present his own view. However, such
an interpretation is quite conjectural. It is very difficult to interpret the ver-
ses of Mmk as to who says what and perhaps it is also of little consequence. It
may be established as a fact that all the commentaries imply verses Mmk
17.13-20 to be spoken by an opponent and this was the interpretation, which
became important for the ensuing textual tradition.

(V317;) [The interlocutor] says (ity aha): “And (ca) what
(ka) [is] this (asau) idea (kalpana)?”

“As (yatha) a promissory note (patram),”” so (tatha)
[is] the non-perishing (aviprapasah), and (ca) the
action (karma) [is] like (iva) a debt (rnam). It (sah) [is]
fourfold (caturvidhah) in terms of world-sphere
(dhatutah) and (ca) it (sah) [is] indeterminate
(avyakrtah) by nature (prakrtya).” (Mmk 17.14)

All the commentaries introduce verse Mmk 17.14 with a phrase similar to
that found in Pras, namely that the verse is an answer to the question of what
this idea (kalpana) could be. The verse introduces the term ‘the non-peri-

3% This is, for example, how the verse is interpreted by KALUPAHANA (1986:249).
% On its own, patra or pattra only means ‘document’ but it is explained in the
commentary below to have the specified meaning of ‘promissory note’ (rnapatra).
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planation, found in Mmk and Pras, will now be given, but it must be borne in
mind that it suffers greatly from the lack of extant sources. The discussion of
this passage, therefore, must rest almost solely on the information provided
by the extant Mmk-commentaries.

(V3174): In this case (iha), a wholesome (kusalam) action
(karma) being (sad) done (krtam), ceases (nirudhyate) just
(eva) immediately upon arising (utpadanantaram), and (ca)
there is not (n2a) the consequence that there will be no result
(phalabhavaprasangah) when it (tasmin) has ceased (nirud-
dhe), since (yasmat) just when (yadaiva) that (taf) action
(karma) arises (utpadyate), right then (fadaiva) a non-
concomitant (viprayuktah) phenomenon (dharmah) called
‘the non-perishing’ (avipranasakhyah), comparable to a pro-
missory note (rpapatrasthaniyah), is born (samupajayate) of
that (fasya) action (karmanah) in the series (santane) of the
doer (kartuh).

In Pras, the aviprapasa-proponent begins by addressing the objection raised
in Mmk 17.6. First, this proponent admits that the action ceases immediately
upon arising, i.e., that the action is impermanent. The avipranasa-proponent,
therefore, does not hold the view that the action remains until the time of
the ripening of its result, which would entail the consequence of eternality of
the action, as explained above.

Although the action is admitted to cease, there is not the conse-
quence that it is cut off without giving rise to its result due to the action hav-
ing ceased, because the action generates a separate phenomenon (dharma)
called ‘the non-perishing’ (avipranasa), which can function as the connection
between the action and its result (karmaphalasambandha). Pras does not ex-

[arisen] from ‘the non-perishing [phenomenon]’», they are the Sammatiyas. «Others say that
it is [arisen] from ‘accumulation’», they are the Mahdsarighikas. «A separate phenomenon not
associated with the mind» means that it is established as being non-concomitant with the mind,
because it is a conditioned phenomenon not consisting of matter, mind or mental factors,
which is not concomitant with the mind, because it is its opposite. «Or that, which ensues until
the yielding of the result» means a separate phenomenon non-concomitant with the mind.”
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Candrakirti then states that the avipranasa arises just when the
action is born. This statement is not directly supported by any of the other
sources, but, of course, would be in line with the momentary nature of the
action. It is also said in Pras that the aviprapasa arises in the series (santana)
of the doer (kartr). That is to say, it remains connected with the doer of the
action, which echoes the Sarvastivida-doctrine of prapti that ensures that
the action and its result remain connected with the particular individual, who
performed that action. It also indicates that this series is the locus for the
avipranasa.

Candrakirti does not specify which type of series (santana) is inten-
ded. It could refer specifically to the mind-series (citfasantana), but could
also be taken more broadly to refer to the series of the five aggregates
(skandhasantana) or the series of name and matter (namaridpasantana).
Karmasiddhiprakarana (cf. fn. 517 above) supports an interpretation as
skandhasantana (phuri po’i rgyud, yiin hsiang-hsii %5 H45) as well as citta-
santana (sems kyi rgyud, hsin hsiang-hsii .0>H4H). It is noteworthy that
neither text in this context mentions the pudgala, which is also asserted by
the Sammatiyas, but each speaks of a series (santana). To sum up, the avi-
prandsa-proponent thus asserts a separate, non-concomitant phenomenon
called avipranasa, which is caused to arise in the series of doer through his
actions, ensuring the arising of the action’s result. In this way, it functions as
a karmaphalasambandha.

(V317): Therefore (fad), in this manner (evam), “as (yatha)
a promissory note (patram) so also (tathi) the non-
perishing (avipranasah)”should be understood (veditavyah),
“and (ca)”that (tat) “action (karma),” of which (yasya) this
(asau) phenomenon (dharmah) called ‘the non-perishing’
(avipranasakhyo) arises (utpadyate), should be understood
(veditavyam) [to be] “like (iva) a debt (rpam). ”Further (ca),
just as (yatha), due to the remaining of the promissory note
(rnapatravasthanat), a creditor (dhaninah) does not (na)
have (bhavati) a loss of [his] money (dhananasah) even (api)
when the money (dhane) has been spent (upayukte), [but]
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he (sah) surely (eva) [stays] connected (sambadhyate) with
the amount of money (dhanaskandhena) together with the
interest (sopacayena) until some other time (kalantare), so
also (tatha), due to the remaining of the separate phenome-
non called ‘the non-perishing’ (avipranasakhyadharmanta-
ravasthanat), the doer (kartta) surely (eva) [stays] connec-
ted (abhisambadhyate) with a result (phalena) having that
[non-perishing] as its cause (tannimittakena), even (eva)
when the action (karmani) has ceased (vinaste).

Candrakirti then explains the comparison given in Mmk 17.14. The non-
perishing phenomenon (avipranasa) is like a promissory note (rpapatra), i.c.,
an instrument of debt. The action, which creates the avipranasa, is like a debt

(rna). >

Candrakirti explains this comparison in terms of a creditor. This
raises a question about the intent of the illustration. If action is a debt, does
it mean that the doer is like a debtor or a creditor? It would seem that
Candrakirti considers the doer to be like a creditor (in opposition to the
verse from *Simhacandrajataka, where the doer is clearly viewed as a debtor;
cf. fn. 513 above), because he only mentions the creditor in the following
explanation. Perhaps both interpretations are possible: if the action is whole-
some, the doer could be viewed as a creditor, because he receives a desirable
result, whereas if the action is unwholesome, the doer could be viewed as a
debtor, because he receives an undesirable result. If that is the case,
Candrakirti’s explanation, which only mentions the creditor, would be in line
with his explanations throughout chapter 17, where he always uses positive
examples of wholesome action (of course, apart from his explanations of
aviratyavijnapti and apunya in Mmk 17.4-5, where negative examples were
called for by the mui/a-verse).

326 A5 a digression, it may be mentioned that in AK 4.39cd, a monk’s transgression of his
vows is also compared to a debt (zz2a); SASTRI (1971:644): dhanarnavat tu ka$mirair apanna-
syesyate dvayam | |; transl. by LVP (1924:95): “Le Kasmirien croit que le pécheur posséde
moralité et immoralité, comme un homme peut avoir des richesses et des dettes.” English
translation: “The Kasmirians believe that the sinner possesses morality and imorality just like
a person has wealth and debts.” Although this verse contains such a comparison between
action and debt, it seems unrelated to the Sammatiya’s use of this comparison.
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The explanation of the illustration given in Pras stems from Akuto-
bhaya (HUNTINGTON, 1986:411), and is repeated by Buddhapalita (SAITO,
1984.11:228) and Bhavaviveka (AMES, 1986:519; T1566100c5.5). In Avaloki-
tavrata’s citation of Prajaapradipa (D3859.111.34a¢), the word action (/as)
appears as ‘the seal, which is action’ ( *karmamudra, las kyi phyag rgya).
However, this seems either to be an interpolation using tantric terminology
or phyag rgyais a corruption for dpari rgya (pattra). If taken as it stands, the
interpolation would seem to mean that the action is like the stamp ( *mudr3,
phyag rgya) that seals the promissory note (rpapatra), which is the non-
perishing phenomenon (avipranasa).

Just as a promissory note ensures the return of the loan even after
the borrowed money is spent and gone, the avipranasa ensures the ripening
of the result after the action has perished. The promissory note constitutes
the creditor’s connection with his money until the money is returned along
with an interest (upacaya, literally ‘increase’ or ‘accumulation’). Likewise,
the avipranasa constitutes the karmaphalasambandha until the abundant

d.””’ A wholesome action is thus like lending

result of the action is yielde
money and its doer is like a creditor. The wholesome action generates a non-
perishing phenomenon stored in the series of the doer, which is like a pro-
missory note stored in a safe. As the promissory note ensures the creditor
the return of his money along with interest, the avipranisa ensures the
ripening of the abundant desirable result of the wholesome action.
Oppositely, an unwholesome action is like borrowing money and its doer is
like a debtor. In this manner, the commercial illustration of a promissory

note could be interpreted with regard to the avipranasa.

(V318,): Moreover (ca), just as (yatha) the promissory note
(rnapatram) having been honoured (nirbhuktam sat)’™
after having caused the return of the creditor’s (datuh)

327 The accrued interest in the comparison may perhaps reflect the statement that a great
result may ripen from a small action given the right circumstances. When describing five
points of external dependent arising, the Slistambasiitra also says that a great result can be
obtained from a small cause, namely that abandunt fruit is obtained from a small seed (cf.
SCHOENING, 1995:285, 287, 406, 495, and my earlier fn. 413 above on this siztra).

3 1 jterally, ‘being used up’ (nirbhuktam sat).
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money (dhanabhyigamam krtva) is not (na) capable (sam-
artham) of returning the money (dhanabhyagame) once
again (punar api) whether [still] existing or not existing
(vidvamanam va vidyamanam va), thus (evam) also the
non-perishing (avipranasah) having yielded a ripening (dat-
tavipakah san) is not (na) able (saknoti) once again (punar
api) to create (kartum) a connection with a ripening (vipa-
kasambandham) for the doer (kartuh) whether ([still]
existing or not existing (vidyvamano va vidyamano va), just
like an honoured promissory note (nirbhuktapatravat).

Next, Candrakirti raises the question whether the aviprapnisa would not
repeatedly yield the result of the action, because it is non-perishing. This
discussion stems from Akufobhaya (HUNTINGTON, 1986:411) and is repea-
ted by Buddhapalita (SAITO, 1984.11:228) and Bhavaviveka (AMES, 1986:519;
T1566.100c).

The answer to the question is that it only has the power to yield a
ripening once and it is, therefore, irrelevant whether or not it continues to
exist after having yielded its ripening. This is explained by means of the pro-
missory note-comparison. A promissory note only has the legal force to
ensure the return of the debt once. Even if the annulled promissory note
would still exist after the return of the debt, it can no longer be used to
reclaim the money. Similarly, the aviprapnasa can only yield its ripening once.
Yet, the details as to what constitutes the power of the avipranasa to yield its
result and how this power is annulled when its result is yielded are not
explained here.

(V318¢): Further (ca), this (ayam) non-perishing
(avipranasah), which (yah) was spoken of by us (asmabhir
uktah), “that (sal1))” was mentioned in another sitra
(sitrantaroktah)’™ “as fourfold (caturvidhah) in terms of

31t is a question how to interpret the phrase ‘spoken of in another siitra’ (satran-
taroktaf)). The first question is whether antara should be understood as ‘another’ or as a
‘certain’ and whether siifra should be taken as singular or plural: ‘in another sa#ra, ‘in other

142



Chapter 3: Translation and Commentary 319

world-sphere (dhatutah),” because of being divided into
those associated with the desire-, material or immaterial
[world-spheres] and those without negative influence
(kamardpariapyavacaranasravabhedat).

Pida c of the verse (Mmk 17.14), wherein it was said that avipranasa is
fourfold in terms of world-sphere (dhatu), is then explained. All the
commentaries starting from Akutobhaya (HUNTINGTON, 1986:411-412) and
Chung lun (T1564.21cs) enumerate this fourfold division in the same way,
namely that avipranasa is associated with the three world-spheres of samsara
(dhatu) called the desire-world-sphere (kamadhatu), the material world-
sphere (ridpadhatu) and the immaterial world-sphere (ardpyadhatu),”™ or
avipranasa is without negative influence (anasrava or anasrava). Candrakirti
says that this fourfold division is mentioned in another sitra, although it is
not clear which siitra he may have had in mind (cf. fn. 529).

As the miila-text (Mmk 17.14c) states that avipranasa is fourfold in
terms of world-sphere (dhatutah), it may be considered whether the Samma-
tiyas would possibly assert a fourth world-sphere without negative influence
(*anasravadhatu or anasravo dhatuh). LAMOTTE (1936:162-163) indicates
that this division would indeed entail four world-spheres: “Elle [viz. avipra-
nasal est quadruple, car elle peut exiger le fruit de I'acte dans un des quatre
mondes: monde du désir, de la forme, de la non-forme, ou monde pur.”531
SCHMITHAUSEN (1969b:82-83, fn. 7) explains that the word dhatuin

satras, ‘in a certain sdtra’ or ‘in certain safras’. If interpreted as ‘another safra’, it remains
unclear which satra is intended. If interpreted as ‘a certain sa#ra’ or ‘certain satras’, it could
refer back to the canonical reference made in Mmk 17.13. Secondly, another question is
whether sitrantaroktah should be linked with asmabhir uktah in the relative clause or
inserted into the correlative clause as done above. The Tibetan translation links it with the
relative clause and inserts ‘and’ (s771), which would have to be translated: “Further, this
avipranasa, which was spoken of by us and in another satra...” If linked with the relative
clause, the Sanskrit text could also be interpreted: “...mentioned by us [as] taught in certain
satras...”

30 For an explanation of these three world-spheres or ‘realms’ of samsara, cf. AKBh
(SASTRI, 1971:379-386; transl. LVP, 1926:1-5).

331 English translation: “It (viz. avipranasa) is fourfold, because it can assure the result of
the action in either of the four worlds: the world of desire, the world of form, the world of no
form, or the pure world.”
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would be determined in terms of world-sphere by the present existence of
the actor, i.e., that an actor belonging to the desire-world-sphere only could
produce avipranasas belonging to that world-sphere. Why such a premise
should be accepted is, however, not clear. In response to such a prasariga, it
would then be necessary for the avipranasa-proponent to assert that the
actions performed by an individual in a given world-sphere as well as the
avipranasas created thereby may be associated with other world-spheres. In
that case, the avipranasas would be fourfold: (1) a wholesome or unwhole-
some action yielding a result that ripens in relation to the desire-world-
sphere (kamadhatu) would generate an aviprapasa associated with this
world-sphere ( *kamadhatv-avacaravipranasa); (2-3) an immovable action
(anifjakarman) yielding a result that ripens in relation to the material or
immaterial world-spheres (ridpardpyadhati) would generate an aviprapnasa
associated with either of these world-spheres ( *ridpardpyadhatvavacara-
vipranasa); (4) a wholesome action associated with the Buddhist path lea-
ding to nirvapna would generate an avipranasa free of negative influence
(*anasravavipranasa).

Otherwise, the fourfold division of avipranisa in terms of dhatu
could be explained as related to the stages of the Buddhist path. As will be
explained below in Mmk 17.15ab, avipranasa can be eradicated by means of
the path of cultivation (bhavanamarga) or by transcending a world-sphere
(dhatusamatikramana). On the path of cultivation, the practitioner attains
the level of a non-returner (andgamin), whereby the practitioner no longer
will be born in kamadhatu. Hence, the avipranasa yielding rebirth in this
world-sphere must be completely eradicated at this stage. This would pre-
suppose a distinction between avipranasa associated with kamadhatu,
ripadhatu and ardpyadhatu, which perhaps could explain the fourfold divi-
sion mentioned here.

However, it must be underlined that any such explanation for this
fourfold division at the present stage neither can be confirmed nor rejected;
both explanations are offered here merely as logical possibilities without any
philological basis.

(V318,): “And (ca) it (sah) [is] indeterminate
(avyakrtah) by nature (prakrtya),” |i.e.,] the non-perishing
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(avipranasah) is only (eva) indeterminate (avyakrtah), be-
cause it is not determined (avyakaranat) as wholesome or
unwholesome (kusalakusalatvena).

If (yadi) it (asau) would be (syar) unwholesome
(akusalah) [when arising] of unwholesome (akusalanam)
actions (karmanam), then (tada) [it] would not exist (syaf)
for those detached from the desire-[world-sphere] (kama-
vitaraganam). And (ca) if (yadi) [it] would be (syaf)
wholesome (kusalah) [when arising] of wholesome [actions]
(kusalanam), [then] it (saf) would not exist (na syar) for
those in whom the roots for the wholesome have been cut
(samucchinnakusalamiilanam). Therefore (tasmat), it (asau)
[is] just (eva) indeterminate (avyakrtah) by nature (prakr-
tya).

Finally, pada d of Mmk 17.14, which stated that avipranasa is indeterminate

(awyakrta) by nature (prakrtya), is explained. All the commentaries explain

that ‘indeterminate’ here means that avipranasa is not distinguished in terms

of being wholesome or unwholesome. Akufobhaya (HUNTINGTON, 1986:412)
and Chung lun (T1564.22c;5) remark that the meaning of ‘indeterminate’

has been taught in the Abhidharma-treatises.”™ As mentioned above, Aku-
tobhaya also adds that avipranasa is taught as indeterminate to avoid ‘these

faults’, which presumably refers to the objections raised against the santana-

theory in Mmk 17.12. Otherwise, the extant Mmk-commentaries other than

Pras do not provide any further explanation.

An indeterminate avipranasa is a radically different concept from
the santana posited by the Sautrantikas or the prapti posited by Sarvasti-
vadins, both of which are considered to be wholesome, unwholesome or
indeterminate depending on the action.” An indeterminate avipranasa
means that the avipranasa would be indeterminate, whether it is produced by
a wholesome, unwholesome or indeterminate action and whether it is going

338 For an explanation of avydkrtain AKBh, cf. fn. 271 above.
3% Regarding santana, cf. the critique raised above in connection with Mmk 17.12.
Regarding prapti, cf. AK 2.37 and AKBh (SASTRI, 1970:220-221; transl. LVP, 1923:186-187).
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which denies actions and their results (karmaphala).’” If the aviprapasa
generated by a wholesome action would be wholesome, the ripening of
desirable results could never again arise for the samucchinnakusalamilah,
because what is wholesome has been destroyed in them. To avoid such con-
sequences, the aviprapasa is asserted to be indeterminate (avyakrta), i.e.,
morally neutral and it can, therefore, exist equally for all beings.

(V318y9): Moreover (kin ca),

“I1t] is not (na) something to be abandoned
(praheyah) through abandonment (prahanatah); [it is]
just (eva) something to be abandoned by cultivation
(bhavanaheyah) or [otherwise] (vd).” (Mmk 17.15ab)

(V319,): Also, such (sa cayam) a non-perishing
[phenomenon] (avipranasah) “is not (na) something to be
abandoned (praheyah) through abandonment (prahana-
tah).” The actions (karmani) belonging to an ordinary being
(parthagjanikani) are abandoned (prahiyvante) precisely
(eva) by means of the path of seeing (darsanamargena), lest
(ma bhiit)’* a noble being (4ryah) should be (it) someone

the wholesome, however, are not completely negated in the samucchinnakusalamilah,
because their seeds still exist (cf. AKBh, éASTRI, 1970:216; transl. LVP, 1923:184).

>3 Cf. AK 4.79c and AKBh (SASTRI, 1971:698; transl. LVP, 1924:171).

> In the Tibetan translation (D3860.105b,), the ma bhiit construction is not translated
literally, but is replaced with a gyur du ‘ori bas construction. Such a way of translating ma
bhiit constructions into Tibetan is amply attested, e.g., in the Tibetan translation of AKBh (cf.
HIRAKAWA, 1978.111:34 s.v.). In the Tibetan translation of Pras, it is also attested in one other
instance, viz. at Pras 154,(D3860.52b,, critical edition by MAY, 1959:352;): tatha pi tattva-
vicare vatarya ma bhit paramarthato ‘pi nirupapattikapaksabhyupagama ity = de Ita na yan
don dam par yan ‘thad pa dan bral ba’i phyogs khas blaiis par gyur du “ori bas de kho na fid
rnam par dpyod pa na gzug par bya ba yin no| |; transl. by MAY (1959:117): “gardons-nous
néanmoins d’introduire la dite question dans la discussion de la réalité vraie (tattva): ce serait
admettre, sur le plan méme de la réalité absolue, une thése irrationnelle.” English translation:
“Lest we were to introduce the stated question into the discussion of the true reality (zattva),
that would be to admit an irrational thesis even on the level of the ultimate reality.” In his
Sanskrit edition of this passage from chapter seven, LVP (Pras 154 fn. 2) notices the
difference between the Sanskrit text and the Tibetan translation and conjectures a Sanskrit
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endowed with the actions of an ordinary being (prthag-
Jjanakarmasamanvagatah).

The non-perishing (avipranasah), on the other hand
(tu), is not (na) abandoned (prahiyate) by means of the path
of seeing (darsanamargena) even though (apr) there is
abandonment of its action (fatkarmaprahane), but (kin tu)
its (fasya) abandonment (prahanam) is effected (bhavati) by
means of the path of “cultivation” (bhavanamargena) “or
[otherwise] (va).” The word ‘or’ (vasabdah) denotes an al-
ternative (vikalparthah): “or (va) [it is] just (eva) something
to be abandoned by means of transcending a world-sphere
(dhatusamatikramanapraheyah)” (iti).

And, thus (caivam), since (yatal)) the non-perishing
(avipranasah) neither perishes (api na nasyati) when the
action perishes (karmavinase) nor is abandoned (api na pra-
hiyate) when the action is abandoned (karmaprahane),

“therefore (tasmat), the result (phalam) of actions
(karmapam) is produced (jayate) due to the non-
perishing (avipranasena).” (Mmk 17.15¢cd)

Since the avipranasa does not perish before yielding the result of the action,
the question may be raised when it disappears. In answer to this, Mmk 17.15
first states that the avipranasa is not something that can be abandoned or
eradicated (praheya) by means of abandonment (prahana). Akutobhaya

reconstruction based on the Tibetan, which, however, is slightly misconstrued. A Tibe-
tan gyur du ‘on ba construction is a periphrastic futurum construction, which here has an
optative character of potentialis (cf. HAHN, 1996:171) in the sense of a consequence that
would have to happen, but which obviously must be wrong. This sense is amplified in the
Tibetan translation of the present passage by the insertion of yarzi after phags pa. Thus, the
Tibetan translation should be translated: “Since [otherwise] even (yari) a noble being ( phags
pa) would [falsely] turn out to be ( gyur du ‘ori bas) someone endowed with the actions of an
ordinary being, only (kA0 na) actions (/as dag) belonging to an ordinary being (so so skye bo’)
are abandoned (spori) by means of the path of seeing (mthori ba’i lam gyis).” Notice also the
transference in the Tibetan translation of kAo na (eva) to the word /as dag rather than mthori
ba’i lam gyis as in the Sanskrit original.
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a world-sphere (dhatusamatikramana) and may be applied to Candrakir-ti’s
use of this term. Nevertheless, it is spurious that Avalokitavrata uses this ex-
planation with regard to transcendence to the result (phalavyatikrama),
because one should expect the avipranasas associated with a world-sphere to
be abandoned forever when attaining the results of the liberation-path, since
one thereby is permanently liberated from this world-sphere. One would not
expect the aviprapasas to arise again within the new world-sphere as
explained here by Avalokitavrata. This would only by expected if the tran-
scendence of the world-sphere takes places via the mundane path, whereby a
return to the lower world-sphere is still possible. In this manner, Avalokita-
vrata’s explanation seems to differ slightly from Candrakirti’s explanation.
Candrakirti distinguishes two alternatives for the abandoning of avipranasas:
the first is the definite abandoning of avipranasas by means of the path of
cultivation, i.e., when transcending to the result; the second is the temporary
abandoning of avipranasas by means of the mundane path, i.e., when tran-
scending a world-sphere. In Avalokitavrata’s explanation, these two aspects
are not distinguished.

Having thus discussed when the non-perishing phenomenon may
perish, Mmk 17.15¢cd concludes that the result of an action is ensured due to
the presence of an avipranasa. Candrakirti explains these lines to mean that
the avipranasa can function as the karmaphalasambandha, because it neither
perishes when the concrete action perishes, i.e., immediately upon having
been performed, nor does it perish when all the actions of an ordinary being
are abandoned during the path of seeing. Since the avipranasa remains until
liberation from a world-sphere of samsara is attained, it ensures the ripening
of the action’s result within that world-sphere.

(V320s): Again (punah), [the interlocutor asks]: “If
(vadi) there would be (syat)” abandonment (prahanam) of
this (asya) non-perishing (avipranasasya) “through aban-
donment (prahapatah)” in that it were abandoned (praha-
nat) due to abandonment (prahanena) of the action (karma-
nah), [i.e.], and (ca) [if] there would be (syar) perishing
(vinasah) [of it] by transition (samkramena) of the action
(karmanah), [i.e.,] by the perishing (vinasena) of the action
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(karmanah), [i.e.,] by another action becoming actualised
(karmantarasammukhibhavena), [then] what (kah) would
be (syat) the fault (dosah)(it)?” It is answered (ucyate):

“If (yadi) [it] would be (syat) something to be
abandoned (praheyah) through abandonment (pra-
hanatah) or (va) by transition (samkramenpa) of the
action (karmanah), in that case (tatra) faults (dosah),
beginning with the annihilation of action (karma-
vadhadayah), would ensue (prasajyeran).” (Mmk
17.16)

If (vadi) the non-perishing (avipranasah), just like the
actions belonging to an ordinary being (parthagjanika-
karmavat), would be abandoned (prahiyeta) by means of the
path of seeing (darsanamargena), then (fada) there would
be (syat) precisely (eva) the perishing (nasah) of the action
(karmanah), and (ca) due to this perishing of the actions
(karmavinasat) there would for noble beings (4ryanam) not
be (na syat) [any] desired or undesired ripening of the result
of an action (istanistakarmaphala-vipakah), having the for-
mer action as its cause (pirvvakar-mahetukah), [or] there
would be (syaf) occurrence of a result (phalodayah) of an
action (karmanah) that had never been performed
(akrtasyaiva). And (ca) since result of ac-tion [would thus]
be seen as non-existent (karmaphalabha-vadarsanat), there
would be (syat) a wrong view (mithyadar-sanam).

In this manner (7ty evam), “faults (dosah), such as the
annihilation of action and so forth (karmavadhadayah),
ensue (prasajyante), ”when there is (sati) admission ( abhy-
upagame) of that the non-perishing (avipranasasya) is
something to be abandoned (praheyatva®) through aban-
donment (prahanatah). [The argument] should also (apr) be
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applied (yojyam) in the same manner (evam) in the case of
transition (samkrame) of the action (karmanah).

Having defined when the avipranasa is eradicated in Mmk 17.15, the next
verse shows the undesirable consequence that would occur, if the avipranasa
would disappear before the path of cultivation. Candrakirti introduces this
verse by letting an interlocutor raise a question: if the non-perishing would
cease either by the abandonment associated with the path of seeing or would
cease when the action that generates the avipranasa ceases, what would be
the faults? To this question the miila-verse answers that there would be
faults, such as the annihilation of karmaphala.

Akutobhaya (HUNTINGTON, 1986:413) and Chung lun (T1566.22¢,;.
12) here state that if the avijpranasa would cease in either of these cases, there
would be no result of the action, and therefore there would be the fault of
the annihilation of the action. They also state that this has already been
explained in the Abhidharma. Buddhapalita (SAITO, 1984.11:229) further
explains that when an ordinary being attains the path of seeing, the
dispositions (anusaya) that are to be abandoned by this path are abandoned
along with the actions of an ordinary being.’® If the actions of an ordinary
being were not to be abandoned on the path of seeing, there would be the
unacceptable consequence that a noble being would be endowed with the
actions of an ordinary being. Although these actions are thus abandoned on
the path of seeing, the avipranasas that hold the ripening of the results of
these actions are not abandoned thereby, and thus there is continued
ripening of the results of actions for the person, who has attained the path of
seeing. When are the avipranasas then abandoned? Buddhapalita (ibid:230)
here explains that the aviprapasas are abandoned by transcendence to the
result of the path ( *phalavyatikrama). Thus, the aviprapasas associated with
kamadhatu are abandoned when completely transcending this world-sphere
(i.e., when attaining the levels of one, who has entered the stream (srotapan-
na), once-returner (sakrdiagamin) and non-returner (andgamin)). The avi-
pranasas associated with the rapardpyadhatus are abandoned when com-

363 As explained above, this particularly refers to unwholesome actions, since wholesome
actions are first abandoned on the path of cultivation. This is also confirmed by Prajaapradipa,
which here specifies the actions of an ordinary being as unwholesome actions ( *akusala).
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(V321,): “Now (tu), at transition (pratisandhau) it
(sah) arises (utpadyate) as [just] a single one (ekah)
for all (sarvesam) the dissimilar (visabhaganam) and
(ca) similar (sabhaganam) actions (karmapiam) be-
longing to the same world-sphere (sadhatinam).”
(Mmk 17.17)

Dissimilar (visabhagani) actions (karmani) [are] those that
are of different kinds (bhinnajatiyani); similar (sabhagani)
[actions are] those that are alike (sadrsani). “Of all” (sarve-
sam eva) these (tesam) “similar (sabhiaganam) and (ca)
dissimilar (visabhaganam) actions (karmapam)” only (eva)
“a single (ekah)” non-perishing [phenomenon]| (aviprana-
sah) “arises (utpadyate)” during transition to [a new birth in]
the desire-, material or immaterial world-spheres (kamarii-
parupyadhatupratisandhisu) when there is destruction of all
actions (sarvwakarmopamardane). And also (capi), it (sah)
arises (utpadyate) only (eva) of those belonging to the same
world-sphere (sadhatinam), [i.e.,] of those associated with
the same world-sphere (samanadhatukanam), not (na) of
those related to dissimilar world-spheres (visabhagadhatu-
kanam).

Having explained when the avipranasas are abandoned and the undesirable
consequences that are incurred if the aviprapasas would be abandoned
before the path of cultivation, the present verse (Mmk 17.17) explains how
the aviprapasas operate at the time of transition to a new rebirth (prati-
sandhi).

Actions may be of a similar kind (sabhaga) or a dissimilar kind
(visabhaga). Candrakirti does not explain what these kinds might be, but
Akutobhaya (HUNTINGTON, 1986:414) suggests that the kinds of action are
wholesome ( *kusala), unwholesome ( *akusala), indeterminate ( *avyakrta)
and those without negative influence ( *anasrava). This division of action is
also mentioned by Avalokitavrata (D3859.111.36by.s). Thus, all wholesome
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consciousness. In this manner, it could perhaps be explained why it is said
that a single aviprapasa replaces the numerous aviprapasas at the time of
death. Of course, it must be firmly underlined here that this explanation is
just a logical suggestion without any philological support in the available
sources.

(V321y): “But (tu) in the present life (drste dharme)
it (sah) is produced (utpadyate) of every (sarvasya)
single action (karmanah karmanah), which are of two
kinds (dviprakarasya), and (ca) remains (tisthati)
even (api) when having ripened (vipakve).” (Mmk
17.18)

Moreover (ca), in the present life (drste dharme),
[i.e.,] right here (7haiva) in [this] birth (janmani), such (sa
ayam) a phenomenon (dharmah) called the non-perishing
(avipranasakhyah) is produced (utpadyate) as a separate
(ekaikah) non-perishing [phenomenon] (avipranasah) of
each and every (sarvasyaiva) single action (karmanah kar-
manal), [namely] action (karmanah) being divided into two
kinds (dviprakarabhinnasya) [by] being [either] of the
nature of intention and [action] following intention (cetana-
cetayitvasvabhavasya) or (va) due to the division into those
with and without negative influence (sasravanasravabhede-
na.

And such (sa cayam) a non-perishing (avipranasah)
does not (na) necessarily (avasyam) cease (nirudhyate) even
(api) when having ripened (vipakve), [i.e.,] in the case of
ripening (vipake), but (ca) just like an honoured promissory
note (nirbhuktapatravat), it is not able (na saknoti) to ripen
(vipaktum) yet again (punar api), even though it still exists
(vidvamano pi san).
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lines that this refers to the second alternative for the cessation of the avipra-
nasa, which according to Bhavaviveka was indicated by the particle va in
Mmk 17.16 (cf. discussion above p. 331).

(V322,): “It (sah) ceases (nirudhyate) either (va)
because of transcending to the result (phalavyati-
kramat) or (va) because of death (marapat). In that
case (tatra), [one] should characterise (laksayet) [its]
division (vibhagam) as with and without negative in-
fluence (anasravam sasravai ca).” (Mmk 17.19)

In this case (fatra), [that it] ceases (nirudhyate)
because of transcending to the result (phalavyatikramat) [is]
as has been said (yathoktam): “[it is] just (eva) something to
be abandoned by cultivation (bhavanaheyah)” (iti; Mmk
17.15b). [That it] ceases (mirudhyate) because of death
(maranat) [is] as has been said (yathoktam): “Now (tu), at
transition (pratisandhau) it (sah) arises (utpadyate) as [just]
a single one (ekah) for those belonging to the same world-
sphere (sadhatinam)” (iti; Mmk 17.17cd).

Moreover, [in the case] of those [actions] associated
with negative influence (sasravanam), such a [non-perishing]
(sa cayam) [is] associated with negative influence (sasravah),
[and in the case] of those [actions] without negative influ-
ence (anasravanam), [it is] without negative influence
(anasravah). In this way (ity evam), should [one] in that case
(tatra) characterise (/laksayet) [its] division (vibhagam).

While Mmk 17.17-18 explained how the avipranasa arises during transition
(pratisandhau) and during the present life (drste dharme), Mmk 17.19 ex-
plains how it ceases. An aviprapasa ceases (nirudhyate) in two ways. First, it
ceases by transcendence to the result of the path (phalavyatikrama), viz. by
obtaining the result of one, who has entered the stream (srotapanna), once-
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factors associated with negative influence.’” Thus, for the srotipanna, sa-
krdagamin or anigamin, there is gradual cessation of avipranasas associated
with negative influence (sasrava). For the arhant, when entering the nirvana
without a remainder of the aggregates, there is cessation of the avipranasas
free of negative influence.

Akutobhaya (HUNTINGTON, 1986:415-416), Buddhapalita’s Vreti
(SAITO, 1984.11:231) and Prajnapradipa (AMES, 1986:523; T1566.101by.23)
end their comments on this verse by stating that due to the existence of such
avipranasas, the results of actions ripen in various forms in relation to a
person’s course of rebirth, social status, family, body, faculties, etc. This
statement is not adopted by Candrakirti.

(V322¢) Therefore (fad), in this way (evam),

“[That there is], on the one hand (ca), emptiness
(Sanyata) but no cutting off (na cocchedah); [that
there is], on the other hand (ca), the succession of
births (samsara) but no eternality (ca na sasvatah);
[that there is] also (ca) non-perishing (aviprapasah)
of action (karmanah), [this is] the Dharma (dharmah)
taught (desitah) by the Awakened One (buddhena).”
(Mmk 17.20)

Since (yasmat) the action (karma) that has been
performed (krtam sat) ceases (nirudhyate) [and] does not
(na) remain (avatisthate) with an own-being (svabhavena),

5 T1564.220 7.5t HOI1153 I E PR IH o KEORIAESEERER o SIS
Hll. Alternatively, the sentence could be interpreted that “...as for the noble persons
beginning with srotapanna, sasrava and anasrava should be distinguished.” This would then
mean that all noble persons have both sisrava and anasrava (including the arhant, who while
still alive experiences the results of sdsrava actions performed earlier). BOCKING (1995:446f,
fn. 269), however, seems to misconstrue the correlation of the text, when he states that
arhants and ordinary beings here are said to be associated with negative influence, whereas
the srotapanna is without negative influence, which he notes as a possible corruption of the
text.
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therefore (tasmat) “also (ca) emptiness (Sdnyatd)” is
appropriate (upapadyate), because of the action’s (karma-
nah) non-remaining (anavasthanat) with an own-being
(svabhavena).

Even so (caivam), “there is not (na)” the consequen-
ce of the [wrong] view of “cutting off” (ucchedadarsanapra-
samgaf) due to the non-remaining (anavasthanat) of the ac-
tion (karmanah), because the ripening of the [result] of
action exists (karmavipakasadbhavat) due to the acquisition
of the non-perishing [phenomenon] (avipranasaparigrahe-
na). For (A1) [only] in the case of the non-existence of a ripe-
ning (vipakabhave) of an action (karmanah) would there be
(syat) the [wrong] view of cutting off (ucchedadarsanam).

Since the non-perishing phenomenon exists (avipra-
nasadharmasadbhavat) and (ca) there is not the idea of si-
milarity to the series of a seed (bijasantanasadharmyapari-
kalpanabhavat), “also (ca)” the manifold (vicitrah) “sam-
sara (samsarah)” consisting of the five courses of rebirth
(pamcagatikah), which is divided into various divisions in
terms of distinct courses [of rebirth], species, birth-places
and natural dispositions (nanagatijativonidhatubhedabhin-
nah), is established (siddho bhavati).

“And (ca) there is not (na)” the consequence of pro-
pagating “eternalfity]” (Sasvatavadaprasarngah), because of
the admission (abhyupagamat) of the action’s (karmanah)
non-remaining (anavasthana) by an own-nature (sva-
rapena).

“Also (ca),” [there is| “the non-perishing (aviprana-
Sah) of actions (karmanam),” because of the existence of the
non-perishing [phenomenon] (avipranasasadbhavat). Thus
(ity evam), since (yasmat) such a (ayam) “Dharma
(dharmah) was taught (desitah)” by the Exalted One
(bhagavata), “the Awakened One (buddhena),” [i.e., the
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one] who has awakened (vibuddhena) due to completely
leaving the sleep of ignorance (niravasesavidyanidrapaga-
mat), therefore (tasmat) that (zat), which (yaf) was expres-
sed earlier (pirvvam uktam) by the opponent (parena), is
not applicable (nopapadyate) in the case of our position
(asmatpakse), namely (1ti):

“If (cet) the action (karma) remains (tisthati) until
the time of ripening (4 pakakalat), it (tat) would
continue (iyat) eternally (nityatam). If (cet) [it has]
ceased (niruddham), [then,] having (sat) ceased
(niruddham), how (kim) could [it] produce (janayi-
syati) the result (phalam)?” (Mmk 17.6)

Thus (4t1), therefore (tasmat) precisely (eva) the idea
explained by us (asmabhir upavarnnitakalpana) [is] appro-
priate (ayayya)(it).”"

According to the division of the chapter presented by the commentaries,”’”’
this verse of the root-text (Mmk 17.20) constitutes the final verse in the
presentation of the avipranasa-position. It concludes this view by showing
that it is due to the avipranasa that the extremes of cutting off and eternality
are avoided.

The verse presents three essential points in the teaching (dharma) of
the Buddha. First, there is emptiness (siznyata) without involving the view of
cutting off (uccheda). Secondly, there is samsara without the view of
eternality. Thirdly, these two points are possible, because the Buddha taught
the imperishability (avipranasa) of actions.

There are two verses in *Mahaprajiaparamitasastra, which bear
resemblance to this verse. This text, being a Madhyamaka-work, is based in
part on Mmk, and so the resemblance may very likely have been adopted

376 The jti after nydyy4 indicates the end of the purvapaksa expounding the aviprapdsa-
theory, which began at Pras 3151;.43.
377 Apart from Chung lun, cf. p. 354.
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quences. Therefore, karmaphala cannot be justified when based on an
ontological model that presupposes the independent existence of the action
and its result.

This, however, does not mean that the Madhyamikas deny the
theory of karmaphala. As shown above (p. 325), a denial of karmaphala
would amount to a wrong view leading to the cutting off of the roots of what
is wholesome along with all the negative consequences that this entails.
Instead, Candrakirti shows that karmaphala is only justifiable when it is
explained without resorting to the assertion of existence from an own-being.
When phenomena are understood to be dependently arisen (pratityasamut-
pada) without separate, independent existence, karmaphala can be establi-
shed as a functioning causal relationship in the same manner that other
causal relationships are found in the world. Such an explanation does not
require the postulation of any karmaphalasambandha, because a sam-
bandha always presupposes the separate, independent existence of two
phenomena to be connected (sambandhin). In this way, Candrakirti argues
that the theories of karmaphalasambandha presented here are based on a
mistaken mode of thought and shows that it is only by admitting the
dependent arising of phenomena, which are empty of any own-being, that
causality may be established. The Madhyamaka-presentation of karmaphala
in chapter 17 of Pras is thus a rejection of the metaphysical theories of
karmaphala presented in the Abhidharma-literature of the early schools of
Buddhism and argues for an acceptance of karmaphala in terms of
dependent arising.
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A AREA AfE EsweRdEEE Wi, SaguEmiy
TESFERIA: FANT 2 1) 9= 1)

wowledge realised through concentration are known as neither black nor
hite.

KK armagaya brings about three consequences, viz. birth, span of life
il experience (of pleasure or pain) in that life. In other words, the
thakiira which brings about such results is Karmasaya. When the
nsequences take place, the Sarhskara based on the feeling experienced
lereby is called Vasana or subconscious latency. Vasana does not of
I produce any consequence or result, but for any Karma$aya to
oiluce result the appropriate Vasana is necessary. Karma$aya is like a
(, Vasana is like a field, the birth or embodiment is like a tree and
‘ perience (of pleasure or pain) is like its fruits. For the convenience of
{he reader, Samskara is being shown below in a tabular form : —

Karmasaya Or Latent Impression of Action Based On Afflictions, Bec
Active In This Life Or In A Life To Come (1). 12.

Merit and demerit in latent impressions of action a
from desire, greed, delusion or anger. They become operatis
in the present life or in a future life. Out of these the in
pressions of pious actions gathered from repetition of Mantra

observation of Tapas or attainment of Samadhi—all performe Sashskira

with deep detachment or through worship of God, the Deva I | '
Maharsis or saints, fructify quickly. Similarly the impress Savija Nirvija (impotent, of the
2 e T s p p (of manifest mind) arrested state of mind)
ions of vicious actions repeatedly performed with excessi

Klesas, in regard to creatures who are frightened, diseased ¢ Al Unafflicted, or

| impres:ions arising
| out of true knowledge

pitiable or to those who have come for refuge, or are noble
minded or engaged in austerities, bear fruit immediately. F

3 |
example, young Nandi§vara was transferred from the huma Kar!ni;aya Vasana i;n;:ingh ou;.l of the feeling
o . . ith three creat the three ¢
form into a Deva ; while Nahusa, a ruler in heaven, cf,‘,’,':equ,,'.w) qumce,yor x.,mu.;’:'c'

transferred from the divine form into a reptile. Among r:::ul::nbfom?:gz:;)
|

; | . TR, g
these, those who are in purgatory do not gather any sue Virtue (producing Vice (producing
. . - . . . i happy results to be unhappy conse-
merit or demerit to be experienced in that life, while tho:

#xperienced either quences to be  Birth Span Experience

. » 5o - . i the present or experienced
who have thinned their afflictions (e.g. Jivanmuktas, i.e. free In some future cither in the
. . . . : Tife resent :
while alive) do not carry with them any such latent impres: o or in some | g s P
: . . e, l : . future life) |
ions which might fructify in a future life (2). Bravrtti- Nivptti- | ' I |
dharma dharma Celestial Infernal Human  Animal

Inclination (Renunciation)
(1) Karmasaya—Ilatent impressions of actions. The latent impressio; worldliness)
of virtuous and vicious actions are Karmasayas. Any manifest state |
i ike i i i is is i & = Antagonistic to Antagonistic to
the mind leaves a like imprint on it and this is its latent impressi oy b Nivetsi.dharma

Sarhskara or latent impression may be either Savija, i.e. potent or Nirvij;
i.e. impotent. Potent Sarhskaras are of two kinds—those which are bor:
of afflictions and those which are their opposites ; in other words, Sar
karas based on wrong knowledge, and those based on true knowledg
The potent Sariskaras based on Klesas are called Karma$ayas. They ar
classed as white, black, and black-and-white, or divided into two clas
virtuous and vicious, or white and black only. Sariskiras based of

How to effect destruction of latent impressions

1. By Nivrtti-dharma (the spirit of renunciation) Pravrtti-dharma
(spirit of inclination to-worldliness) is weakened.

2. Thereby Karma$aya is weakened and consequently Vasana, no
longer serves any purpose. 159
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3. Afflictive Samskaras are thereby reduced, and this is wha
known as the attenuated state.
4. From latencies of true knowledge, the afflictive Sarhskaras bece
weak and unproductive like parched seed. '
5. The thinned or subtle afflictive Sarhskiras are annihilated |
the latency of the arrested state of the mind.

HF PEmad fEe FAEE SR SR, TAF FAiNE
aifeett | B Rewn faes Fwtes sew fEe
WE FHE e PEaTdit ) A aERE FAE SR B,
BT, ST R T G eHA U AT = G-
AT ST gET: | AN 3R | A 9% FRiEe S
W, T, TRY FAERENG FAINET TR FRiha-
wlger FamEFEEE: gaw, | Srae 2| T e FHinee
WeRA: FA , FEAT , AGAE SR IR AERIAI(, FAQ A9 0
W1 T gARIEEE: | AERSER-AEAEAY F AR e
fyfos: gorEsANEAERE:  SE T oERagEe e
i sErsa dgfEd oERE W | a9 SR d9d FAa
e waty, oAt §Ra FR@ W @ ghig o s
yitrar  semgetnegar, BrfmEshefaa ety s@ owwt
WnToa ST g1

FoSFRARAEEAE G SrRgan, e a1 -
ﬁn@wﬂmm T | Fywd At faaiueg awar-

fRmmas et fad fefigatag addr aease afeataf-
NraTaeaT SRFWAYTaET arEAr | qeqd FAT 0 CAFHTAF I
i) I Hewmn: mftgaaar aEAEEATHEET 36 |

TegEEENEE:  FAigE: @  fAgafaumategatEaaEEa | ax
yoseredTE PrefameaE R, T s e ge-
fuea, #eAT, A1 GESeRERAAISTHMAafaaEEE  ad@ ot
g A, TMEER AT A, e a-
sfaymen ar FamaeEtafa) = zmsﬁwm aEN AT gF-
witznifss A g, AAzg, 3 8 & 4 FAA Afgeed 9u-
yor af: gragatsTERa | afeEE it gt s
W T TgEe |

AR TR, AT, @R FRT qIREEEnd-
o, IO AGHENAE FAT, FOA & A dgeaiE @
R e SRR TR | 160

(2) Deeds performed with Klegas like Avidya etc., produce afflictl
latent impressions which bear fruit in this life, or in some future |
The time for fruition becomes imminent or otherwise according to
intensity of the impression. The commentator has explained by ci
examples. In purgatory creatures suffer from the effects of their §
actions and on termination of their sufferings they pass into anotl
state. In purgatory their (involuntary) mental state is most domir
and because they are then suffering from great distress, they have not |
ability to do any voluntary actions. Therefore it is’ impossible for th
to exercise free-will to produce any effect in their lives. On the ot
hand, having only obscured organs, they continue to suffer men
anguish, being unable to do anything with the help of latencies wh
will be effective in that life. That is why their purgatorial life is called
life of only oppressive experience. Similarly, celestial beings with |
mental states predominant and steeped in bliss have little free-will
voluntary action which would produce result in that very life.

The senses of the celestial beings, however, are developed on
Sittvika, i.e. enlightened basis, and they can, if they so wish, make eff¢
by those senses, with the help of previous latencies, to bring about hap
result in that life. Devas or celestial beings who have previously attain
perfection in Samadhi, and have control over their minds can act in
manner as would bear fruit in that life and contribute to their furt
advancement.
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have no time to bear fruit. This view, therefore, is also
untenable. Again, many actions are not responsible for many
hirths ; because the many births cannot take place at the
sume time, and if it is said that they take place gradually,
then also the difficulty mentioned before arises. For these
easons the accumulation of diverse latencies of actions,
whether of merit or demerit, done between birth and death,
hether dominant or in a subordinate state, is brought into
Jction through death and massed together in one effort which
As Long As Kle$a Remains At The Root, Karmasaya Produces simultaneously effecting death causes a single birth. That
Three Consequences In The Form Of Birth, 3 hirth gets its span of life from the accumulated Karmasaya
R S R npimpet tiea; ' nd in that span the experiences are felt as a result of that
Karmasaya. Karmasaya, being the cause of birth, of the
pan of life and of affective experience, is called ‘Trivipaka’
or that which has three consequences. For the same reason
Karmisaya has been called ‘Eka-bhavika’ or gathered in one
birth (life) only.

When Karmasaya becomes operative in the present life
and is responsible for affective experience only it is said to be
‘of single consequence’ ; while if it is responsible for the span
of life as well as for experience, it is ‘of double consequence’—
us in the cases of Nandi§vara and Nahusa (of double effect
und of a single effect). Mind nourished from time imme-
morial on latencies (Vasana) of Kle$as and the execution of
uctions, is like a variegated picture or like a fishing net with
knots all over. That is why Vasana is derived from many
previous births, while Karmagaya is derived from one birth
or life. Those subconscious latent impressions, which give
rise to memory only, are known as Viasanas and they are
without beginning.

Karmagaya, which is of one life only, has either certain
fruition or uncertain fruition. Of these two classes, the rule
that Karmasaya is active in one life only, is (fully) applicable
to Karmasaya of certain fruition ; while those of uncertain
fruition which can bear fruit in some future life cannot{ B¢
held to be active only in one life, This is because Karmasaya

Karmiasaya begins to fructify when there is Klea at.’.
root ; but it does not do so when Kle$a is uprooted. As 1
when in the husk and not reduced to the burnt condition, ¢
germinate but does not do so when the chaff is removed
reduced to a parched state, so Karmasaya when based
Klesa, is capable of producing consequences, but it does r
produce any consequence when Klesa is removed or is reduct
to a burnt state through acquisition of knowledge.
consequence is of three kinds : birth, span of life
experience of pleasure or pain in life.

In this respect (2) it is to be considered :—whether o)
action is responsible for one birth or one action brings abe
many births. The second point is :—do many actions bri
about many births or do they bring about only one birth
Now, a single action can never be the cause of one birth
because in that case, there being no regularity of succession
the fruition of present actions and of innumerable actions th:
have been stored up as Karma$aya from time witho
beginning—some of which still remain unfructified—peop
would lose faith in the performance of actions. This is thers
fore untenable. Again, a single action cannot account f@
many births. Because in that case if one out of many actio;
brings about many birtbs then the remaining actions woul
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of uncertain fruition, to be operative in a future life, has thre
kinds of outcome :—first, unfructified Karmasaya may b
destroyed through atonement before it becomes operative ]
secondly, it may be mixed up with the dominant Karmasay
as a subordinate element ; thirdly, it may be overshadowed b
the dominant Karmasaya and may remain for a long time i
a dormant state. Of these, the first is illustrated by th
extinction in this life of dark deeds by the performance
pious ones. In this connection it has been said : “Know th
action to be of two kinds of which a series of virtuous action
nullifies one of vicious actions. Therefore resolve to do goot
deeds. Those good deeds are to be done in this life ; so ha ‘
the sages demonstrated to you.” |

Regarding fruition of minor Karmasayas as subsidiary t
dominant Karmagayas it has been said by Paifichasikha : “I
sacrificial rites, along with the principal Karmasaya of virtu
is also produced the Karmasaya of sin. In the principa
Karmasaya of virtue that sin is small, mixed with virtue, an
removable by atonement. But if no atonement is done
brings a touch of suffering as in the midst of profuse enjoymen
a man feels the pangs of hunger if he goes without food. \
sin is, however, unable to reduce the Karmasaya of virt
because it might be said : ‘I have many virtuous deeds to
credit, which will overwhelm the sinful Karmasayas and
greatly reduce their effectiveness in causing distress il
heaven.’ ” How it remains dormant for a long time ovei
powered by the chief unrestricted Karma$ayas is bein,
explained here. Death has been said to be the general ca
of manifestation of the unrestricted Karmasaya operative i
future life ; but this rule does not always hold good, becau
death is not always the cause of complete manifestation ¢
limited Karma operative in future life. Karmas which are {

tion incline them towards fruition. Since the time, the place
und the cause of such manifestation cannot be determined, the
course of Karma is regarded as variegated and undiscernible.
But (in such a case) this being an exception the general rule
s not broken. Therefore, it has been held that Karma$aya
I8 uni-genital, i.e. of one birth (life) only.

(1) Fluctuations due to nescience are the general states of the mani-
fested mind.  When through knowledge, nescience is destroyed, the ‘me-
mine’ feeling, from which springs the identification of the self with the
hody, is destroyed completely and consequently the fluctuations of the mind
Miso cease. When the mind remains completely arrested there can be no
birth, nor span of life nor experience of pleasure or pain as they are co-
- existent with fluctuations only. Therefore when there is Klefa at the root,

f.0, a deed is done under Klesa and latency thereof is stored in the mind,
it produces birth, span of life and experience, unless it is nullified by
Insight which can counteract that latency. Jati=Form assumed at birth
ol various species, e.g. man, cattle, etc., Ayus=Period of existence of
that body, Bhoga = Pleasure or pain experienced in the life. Karma$aya
s the cause of all these three. Nothing takes place without a cause.
When an action conducive to longevity or its opposite is done, the span
ol life is found to be increased or diminished in this very life. Pleasure
or pain is also experienced as a result of action done in this very life.
There are many instances of human babies, stolen and reared by wild
animals, having been changed almost into animals, imitating their ways
of life.

Thus it is seen that the cumulative latencies of actions done in this
very life change the nature of the mundane body and yield results in the
shape of longevity and experience. Therefore, actions are the cause of
birth in a particular species, of span of life and of experience therein. The
birth, span of life and experience which are not the result of action in this
life must, therefore, have been caused by some action done in a previous
life which had not fructified in that life.

What are the reasons for birth, span of life and experience therein ?
Men have so far discovered three answers to that question : first, ordained
by God ; secondly, the reason is not known to man, i.e. man has no means
of knowing it ; and thirdly, Karma or action is their cause.

There is no proof that.these have been ordained by God. Those who
hold this view say that it is a matter of faith and not of reason. In
view, God is unknowable and as a corollary, the reason for birth etc. must

mature enough to bear fruits can be destroyed ; or they
get mixed up or stand overpowered and may not fructify
a long time, until similar actions favourable to their manifesta
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also be unknowable. If such people say that the matter is ‘unknown &
us’ then that would be reasonable. But when they say that it is unknow!
to all men, they cannot offer adequate justification for that statemen
The doctrine of Karma therefore appears to be more rational than th
other two theories.

produced latencies in the shape of Vasanas, which are thus eternal, i.e. of
various births.

. Karmasayas are of two kinds—those which must mature and
those which may not. Those which must produce results are called
Nlyata-vipaka, while those which being influenced by others cannot pro-
tluce complete results are called Aniyata-vipaka,

J.  Uni-genital birth (life) is the general rule for Karmiasayas but
there are exceptions,

K. In respect of Niyata-vipaka Karmasayas which are operative in
that birth, the rule being operative in one life, holds good fully. They
Ao fully gathered in that life. Therefore they are Eka-bhavika.

L. Inrespect of Aniyata-vipaka Karmasayas which are to bear fruit
I some future life, that rule does not apply, for there are three courses
Which such Karmas may take :—

(a) The unfructified Karma may be nullified, e.g. virtue destroyed
vice and vice versa. The vicious Karmasaya born of latency of sin
Atlsing out of anger, is neutralized by the constant practice of non-anger.,
Therefore it cannot be said that there is no exception to the rule that
when a Karma is done its result must be borne. Karma, however, inevi-
Iably bears fruit unless it is destroyed by a contrary action or by proper
Iight.

The uni-genital rule does not fully apply to Karmasaya, due to be
perative in some future life because Karmasaya gathered in one life can,
{0 some extent, be destroyed in that very life.

(b) When a minor Karmasaya matures with a chief Karmaséaya it
manifested feebly ; hence the rule that it would fructify in the following
birth, does not apply in this case.

Dominant or chief Karmasaya=that which is capable of bearing
fruit independently.

Minor Karmafaya =that which is slow in action or is there in a
ondary position.

The latency of Karma done under intense lust, anger, spirit of for-
jlveness, charity, etc. is dominant Karmasaya. It is always ready to
huctify. Its opposite, the minor Karmasaya, does not become operative
Independently ; it acts as secondary to the chief Karma$aya. The Karmi-
Maya responsible for future births, is thus an aggregate of primary and
ondary ones. The minor Karmaayas do not fructify completely ; so
¢ rule that ‘the result of all actions in this life will come about in the
llowing life’ is not fully applicable in the case of minor ones.

(c) When a very strong or primary Karmadaya bears fruit, the oppk3
le secondary one remains subdued. It does not bear fruit at the time,

(2) The commentator has explained some general rules relating
the principle of Karma. The commentary can be better followed if
rules are clearly understood. They are :—

A. One Karmiasaya is not responsible for many births, If it
so, there would be no chance for the fruition of all Karmas. In
birth many Karmasayas are accumulated and it would then be difficult
find time for the fruition of all these. Therefore such statements as ¢
ing of one animal will involve millions of birth as animal’ etc.
untenable.

B. For the same reason the proposition that one Karma brings abol
one birth cannot also be correct.

C. Many Karmas do not cause many births simultaneously, becat
many births at the same time is an impossibility. .

D. That many Karmasayas go to bring about one birth appears
be the correct rule. In fact it is seen that in one life the fruits of m
actions are experienced. Therefore many Karmas would appear to
the cause of one birth.

E. The Karmagayas responsible for a birth also determine its sp
of life, and the experience of pleasure and pain therein.

F. Karmasaya is Eka-bhavika, i.e. is mainly accumulated in one li
Take X = previous birth and Y = the subsequent birth. The Karmas
responsible for Y have been mainly collected in X. Therefore Karma$
is Eka-bhavika or of one birth. This is the general rule. The excepti
to this will be mentioned later, How Karma$aya gathered in on
causes a subsequent life can be seen in the commentary. i

G. The outcome of Karmasaya which will bear fruit in a future 1
is threefold, wviz. birth, duration of existence, and experience of pleas
and pain. But as the outcome of Karma, which becomes operative
that very life, does not entail another birth (i.e. its fruits are experien
in that life), it involves only Bhoga or Bhoga and Ayus. Theref
Karmasaya which is operative in the same life brings about either one
two results.

H. Karma$aya is mainly of one birth but Vasana [Matrix latency
see I1.12(1)] is of many births. The three consequences experienced

the chain of births coming down from time without a beginning,
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but it can fructify at some future time if roused by some kindred Karmid
Here also as some minor Karmas of one life remain suppressed the
genital rule does not apply. An example of this is as follows :—A man
forms pious deeds in his boyhood. Then in his youth he commits ma
beastly acts through greed. At the time of his death, the fully mat
latencies of sin form the appropriate Karmadayas. As a result, the lift
a beast that he gets, does not show the result of the pious actions d
previously ; but such of the pious deeds as are enjoyable in a human
remain stored up, and they will become operative when he is again b
as a man. These will be helpful when he does pious acts in his subsequ
human life. In this illustration the pious and vicious actions should
understood to be not mutually antagonistic. If they had been so, the
would have destroyed the effect of the virtuous deeds. Suppose,
giveness is a virtue and stealing a vice. Larceny does not destroy forg
ness, but only anger or non-forgiveness will do it.
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Because Of Virtue And Vice These (Birth, Span And Experience) _,
Produce Pleasurable And Painful Experiences. 14.

These, i.e. the species in which birth takes place, the sp
of life and the experience therein, produce happiness if caus
by virtue and misery if caused by vice (1). Just as misery
undesirable (to ordinary beings) so to a Yogin’s mind even
enjoyment of pleasant objects is undesirable since this evel
tually involves pain also. '

(1) The causes of misery are nescience, Asmita, attachment, aversit
and fear. Consequently actions which are opposed to them or weaki
them are considered virtuous, while actions which support them
vicious.
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Contentment, forgiveness, self-restraint, non-covetousness, cleanliness,

dlscipline of the senses, wisdom, discriminative learning, truth and non-
anger, these ten are regarded as pious acts.
a4 benevolence and charity based on them, are also regarded as virtues
hecause these are partially opposed to nescience. Actions opposed to

Amity and kindness as well

virtue, e.g. anger, greed, violence based on ignorance, untruth, incon-

{Inence are sinful actions. According to Achirya Gaudapada : Yama,

Niyama, (vide 11.29) compassion and charity constitute virtuous acts.
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How is it possible (that the Yogins do not find satisfa C-
tion even in the pleasant, enjoyable objects of the world) ?

The Discriminating Persons Apprehend (By Analysis And Anticipation)
All Worldly Objects As Sorrowful Because They Cause Suffering
In Consequence, In Their Afflictive Experiences And In Their
Latencies And Also Because Of The Contrary Nature
Of The Gunas (Which Produces Changes
All The Time). (1) 15.

Experience of happiness is due to attachment to objects
animate (e.g. wife and family) or inanimate. From such
feeling of happiness arises Karmasaya based on attachment,
Similarly, objects which cause suffering are hated by all and
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men are stupefied by them. This is how Karmasaya is born
of hatred and stupefaction. This has been explained before.
No enjoyment is possible without injury to another. Thus in
the enjoyment of objects, bodily Karmasaya based on malevo-
lence is also formed. The enjoyment of objects has, therefore,
been called nescience. In other words when through grati-
fication of the thirst for enjoyables, the senses are calmed and
do not go after the objects—that is happiness ; while restless-
ness due to thirst for enjoyment is unhappiness (2). Through
practice (or continuance) of enjoyment the senses cannot be
inclined to renunciation, for enjoyment increases attachment
as well as the adroitness of the senses. That is why enjoy-
ment is not the means of attaining spiritual happiness. A
sceker of happiness gets into slough of misery through enjoy-
ment of objects and longing for them. This is similar to the
suffering of a person who, unable even to stand the sting of a
scorpion gets bitten by a serpent. These adverse experiences
entailing misery in the end, even though pleasant for the time
being, cause only unhappiness to Yogins (i.e. things that cause
unhappiness in the long run to a non-Yogin are regarded as
unhappiness by a discriminating Yogin even when they are
producing pleasure).

What is afflictive misery ? Everyone is afflicted with
pain when pursuing animate and inanimate objects with aver-
sion. This gives rise to Karmasaya of aversion. Again, when
(to overcome this afflictive misery) men seek pleasure with
body, mind and words, they either favour or cause pain to
others, which results in accumulation of piety and impiety.
This Karmasaya is the result of greed and infatuation. This
is called afflictive misery.

What is the painfulness of Sarmskara (subconscious impress-
ions) ? Experiences of pleasure and pain give rise to corres-
ponding latencies. Thus from experience of pleasure and pain
resulting from Karma, fresh Karmasaya is accumulated
(through corresponding Vasana) (3). In this way the th?{é}
stream of misery causes distress only to a Yogin, because the
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mind of a wise man is as sensitive as the surface of an eye-b:
As the touch of a falling cobweb hurts only the eye-ball, b
no other part of the body, so these miseries (due to the mut
tive nature of things) affect only a Yogin who is as sensiti
as an eye-ball and not others. Others, under the influence.
nescience in their mind, eternally variegated by Vasana an
subject to the mistaken notions of ‘me’ and ‘mine’, which aj
to be given up eventually for obtaining correct knowledge |
Self, suffer from the misery due to their own deeds. They g
on giving up this misery and regaining it over and over ag
with the result that they are born again and again and ap
thus overwhelmed by three-fold sorrow produced by extern
and internal causes. The Yogin, however, seeing himself ax
others carried away by this eternal flow of misery takes refug
in right knowledge for the elimination of all sorrows. |

Also on account of the mutual opposition of the modifi
tions of the Gunas, everything is sorrowful to a discriminatin,
person. “The phases of Buddhi in the shape of Sattva, Raj :
and Tamas, reacting on one another, give rise to tranquil
intense or stupefied experience. The products of the Guna
are in a state of flux, i.e. always mutating, and that is wh
the mind has been called fast-changing. When any of th
forms of Buddhi (these are eight in number, »iz. merit ang
demerit, right and wrong apprehensions, the spirit of detach
ment and attachment, supremacy and its opposite) and it
states (these are three in number, viz. tranquillity, misery an,
stupor) become more intense, it Opposes the weaker ones, while
feebler forms and states Co-operate with the stronger ones,
Thus by admixture the Gunas produce experience of leasure, . : i
pain and stupor. So all expel?icnces ha\f:: the aspccpts of all Aversion is a form of misappfehcnsm?’ t;] a:nlsh::zc;tt;;is::::;f:c?rmi
the Gunas, viz. Sattva, Rajas and Tamas, but their specifi : It might be askefl : ‘D’OCST x;;ttri)sle::i:re ag:r erg ] poririn e ke
tia RéjaSika s Tamasil ‘ :loov::r:l(:tsz::;:vfms;; }r;iscry is rcmedi;d thereby, it would bring happiness.
In effecting the remedy, however, there is sorrow but i't is very small,
while in the end happiness is greater. Hatred towards sin arises out of
experience of misery in it; so misery out of hatred and hatred ouy of
misery are the two unmistakable signs of hatred.

Nescience is the root cause of the prevalence of extensive
lsery and sorrow, while true knowled.ge is the cause of <.ii§-
Wppearance of nescience. As medical science has fOUI: divi-
sons : illness, cause of illness, recovery and therapeutlc.s—so
lis philosophy of salvation has four parts, vi.z. cycle of births,
(s cause, liberation and the means of liberation. Of t.hefe the
iycle of births is Heya, 4.e. to be discarded ; the association of
Purusa and Pradhana (Prakrti) is Heyahetu or the cause (?f
Heya (which is to be discarded) ; pcrpfatual stoppage o.f this
mociation is Hana or liberation ; and right knowledge is the
means of liberation (Hanopaya). Of these :che real n'aturc of
Purusa, who witnesses the liberation, can ne.lthef‘ be discarded
nor attained for it would entail its elimination 1.n the former
vase and its generation (¢.e. its having a cause) in the latter.
Rejecting both the views we arrive at the doctrine of eternal
|mmutability which is right knowledge (4).

(1) Worldliness entailing births is full.of misery. Enlightened Yogins
ol pure character finding this cycle of b{rths to be full of sorrow, try :io
bring about its cessation. Attachment brings about. sorrow in the end,
Aversion brings about direct mental distress resultu}g in sorrow, while
uut of latencies of experience of pleasure and pain arise sorrows due to
those latencies. Although attachment arises from plezfsure an.d pleasure
Is derived from attachment, yet in the long run much misery arises there-
{rom ; this has been clearly shown by the commentator. ‘ . .

Aversion is felt towards painful things and so a f:celmg of m.xscry is
Inevitable where there is hatred. When pleasure and gam ~are experle?ced_,
they produce subconscious latencies in the shape of Vasafla. But Vasax;la
being the mould of KarmaSaya, is the source of m_lsery, because the
lutencies of Vasana cause the accumulation of the Karmas$aya.

y), to a discriminating
person everything (even worldly pleasure) is full of misery.
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The ultimate misery arising out of attachment is a future contin
the affliction due to hatred is for the present, while the latency of sof
relates to the past. This is the opinion of the author of Mani
which is very much like the statement of the commentator, the purpor
which is that there is pleasure in attachment, but it brings pain in
long run, while in hatred there is misery both in the present and in
future. From latencies of past experience of pleasure and pain, th
misery in the future. Thus from all the three aspects there is ine
misery in the future, which should be avoided. )

From an analysis of the character of effects it is understood
worldliness is responsible for all miseries. From an examination of
basic cause also it would appear that it is impossible to get pure, unin
rupted pleasure out of the cycle of births. The three Gunas, Sattva, R
and Tamas, constitute the basic ingredient of the mind. By their na
they work together. If in any state the preponderance of one part
Guna is noticed, it is called after that Guna, e.g. Sattvika, Rajasike
Tamasika. A Sattvika state includes Rajas and Tamas also. Happil
misery and stupor are respectively Sattvika, Rajasika and Tamasika
fications. As in every modification all the three Gunas are present,
cannot be uninterrupted happiness free from Rajas and Tamas, ant
account of the ‘subversive’ character of the Gunpas their modifications
on dominating one another. That is why misery and stupor are inevit:
after happiness. Therefore, it is impossible to get uninterrupted pleas
in this world. '

¢ effect. Otherwise, Purusa becomes mutable and the unalterable state
ul liberation becomes impossible. Nevertheless the existence of the agent
pannot be eliminated altogether, i.e. the theory that there is no Purusa
yond the mind is not tenable. If that were so, there would be no
welination towards elimination of misery. Cessation of misery and dissolu-
{lon of the mind are the same thing. If there were no basic entity beyond
{he mind, there could be no effort for its dissolution. In fact we practise
it liberation with the resolution ‘let me be free from misery by suspend-
Ing the activities of the mind.” It is rational to think that ‘I shall be free
fiom misery when the activities of the mind are stopped,’ i.e. there will
then remain a pure ‘I’ free from the pangs of misery. The Self beyond
the mind is the real nature of the agent. If the existence of that agent
I not admitted, then the question ‘for whose sake is liberation being
sought ?° cannot be answered.

Therefore both the viewpoints,—that the agent is an object of attain-
ment and that it is not existent, are untenable. The view that the agent in
Its real nature, i.e. the Self, is eternal and immutably existent, embodies
ylght knowledge.
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That is why this Sastra has been described as consisting
of four parts of which

(2) Attempts to derive pleasure by sensuous enjoyment sharpen
senses and intensify attachment, which in the long run cause grea
happiness.

(8) Latency here refers to subconscious impressions of experier
in the shape of Vasana—not the latent impressions of pious and impi
actions. These latter have been referred to in connection with consequ
and afflictive miseries. Vasana only produces memory. That mem
is of births, longevity and experience. Vasana does not produce pain
itself but it being the receptacle of the latent impressions of pious"
vicious Karma$aya becomes the cause of unhappiness. The case is!
that of an oven which is not the direct cause of burn but which burns
account of stored burning fuel which causes the burn, Vasana is like
In the oven of Vasana the Karmasaya fuel is stored which causes the b
of misery.

Pain Which Is Yet To Come Is To Be Discarded (1). 16.

Past suffering cannot be avoided as it has already been
undergone through experience. Present suffering is operative
at the present moment, and cannot therefore be forsaken in
the next moment. Hence that pain alone, which has not
yet been experienced, troubles the Yogin who is as sensxé?c

(4) The real nature of the agent which destroys misery cannot
realised because Purusa, the destroyer of misery, is neither the cause r
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as an eye-ball, and not any other perceiver. Therefore th
alone is the avoidable pain. 8

(1) ‘What is avoidable’ : the most logical and clear answer to th
is ‘the pain that has not come yet.’
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For that reason the cause of that which has been men
tioned as avoidable is being described.

Uniting The Seer Or The Subject With The Seen Or The Object, Is The
Cause Of That Which Has To Be Avoided. 17.

The Seer is Purusa who is the reflector of Buddhi (or pure
I-sense) and all that are experienced by Buddhi are the
objects (knowables). Like a magnet, the objects of experience
act on that which is near them (1) by virtue of proximity,
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By their character of being knowables they become the pro-
perty of Purusa whose nature is Awareness ; the knowable
(here knowable means Buddhi) becoming the object of
experience or action is naturally revealed as something else,
i.e. like Purusa (2), and though independent in itself, it
hecomes dependent in serving as the object of another, i.e.
Purusa (3). That beginningless alliance between Conscious-

ness and the object is the cause of the avoidable, 4.e. misery.

That is why it has been said (by Acharya Pafichasikha) : “By
giving up the cause of correlation with Buddhi, this absolute
remedy of affliction can be effected,”” because it is seen that
the avoidable cause of trouble can be remedied. For exam-
ple, the sole of the foot being susceptible to damage from
thorn, the piercing power of the thorn can be avoided by not
putting the foot on the thorn, or by having a shoe on. One
who knows these three can avoid the trouble arising from a
thorn by adopting a remedy. How ? By the ability to know
the nature of these three. In spiritual experience also the
afflictive Guna, Rajas, can disturb the Sattva. Why ?
Because affliction must operate on an entity which is amenable
to mutation. Sattva being amenable to mutation can be
disturbed while the Self who is beyond action and mutation
cannot be so affected. Since the objects presented by Buddhi
are witnessed by Purusa, when these are fraught with pain,
Purusa also appears to be aware of their painful nature (4).

(1) The comparison with the magnet means that although Purusa
undergoes no change and does not come into contact with the knowable,
the object (knowable) on account of its proximity to Purusa becomes cog-
nisable. Proximity here does not indicate spatial nearness, but it implies
the type of close relationship that exists between the knower and the
known, for instance, in the proposition—‘I am the knower of it.” In this
proposition ‘it’ or a knowable, is seen or understood by experience as the
object of action. The object of action and experience is of three kinds—
perceptible, usable (i.e. property of being used), and retentive. The
usable objects are those of the organs of action, that is, of tangible actions.
Retentiveness lies in the action of the Pranas and in the latent imb@&s-
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meaning, are no doubt made by convention. ‘That so many alphab
will form this word and it will indicate this object’ is fixed by someg
and followed by others. Although it is not known who has done this, |
is certain that it has been fixed by somebody.

(j) The recollection of the overlapping of a word and its meanin
is convention. On account of this overlapping of word, object
memory or knowledge, they are inseparable. When the Yogin beco
conversant with their difference, or through concentration comes to kn
them individually, he can, through Nirvitarka knowledge, underst
the subject referred to by all words.

(k) A sentence generally indicates a noun with a verb, or in o
words, it implies a proposition. The capacity of the word implies |
property of conveying a meaning. The word ‘pot’ taken by itself |
term but it implies ‘the pot exists’ when it is a proposition.
contains the essence of a proposition.
the existence of something, i.e.

Every t
When it is pronounced it imp
a noun with a verb conveying an id
When the word ‘tree’ is pronounced it implies that it exists, or existed
will exist, involving an implication of its states of existence.

There are words which have many meanings. When they are u
by themselves, they are not comprehensible by ordinary knowledge
their meanings are revealed in Yogic knowledge.

() Here the difference between a word,
significance, is being illustrated by examples.

Having thus established the distinction among the three, the cg
mentator is describing the benefits of practising Sarhyama.

its implied object F
i
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By The Realisation Of Latent Impressions, Knowledge Of Previous
Birth Is Acquired (1). 18.

The latent impressions referred to in this Sitra are of
two kinds, wiz. those appearing as Vasanas causing memory
and (indirectly) afflictions, and those responsible for fruition
of right or wrong deeds (2) done in previous births. Like
change, effort, arrested state, power, life and impressions of
virtuous and vicious actions, they are unseen characteristics
of Chitta. If Sarhyama is practised on impressions, they
are realised, and since such realisation cannot arise without
an idea of the place, time and cause of the incident con-

cerned, the Yogin practising it comes to know of the previous

birth. Knowledge of previous births of others can also be
acquired in the same way. There is a story prevalent in
this connection in the Sruti. Bhagavan Jaigisavya after
having acquired knowledge of ten cycles of creation and
the sequence of births therein through realisation of sublimi-
nal impressions, obtained discriminative knowledge. Then
Bhagavan Avatya, having assumed a corporeal form created
at will, asked him : ‘You have lived through ten cycles

and because of enlightenment your intellect has not been
¢louded ; you have experienced sorrows of hell and animal
life, and have repeatedly enjoyed pleasures as a DE&d
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(celestial) and as a human being. Of these what have y
enjoyed best ?° To this Bhagavan Jaigisavya replied : ‘I ha
lived through ten cycles of creation and my mental essen
has not been overpowered. I have experienced the sorre
of hell as well as of animal life. T have been born again
again as a Deva and as a man. But I consider all t
have been through, as pain.’ Then Avatya said : ‘Oh lox
lived one, tell me whether you count your mastery over
constituent principles and the unsurpassable pleasure
contentment amongst sorrows.” Jaigisavya replied : ‘Pleas
of contentment has been ranked as superior to other enj
ments, but it is nothing but pain compared to the bliss of
state of liberation. This characteristic of contentment.
mind is nothing but a composition of the three Gunas, ‘
everything connected with the Gunas has been counted
that to be avoided. The state of desire is nothing but pai
When pain-producing desire is removed, contentment is §
to become pleasant, unrestricted, and all-embracing (3).’

of the human form, its sense-organs, mind, etc. are thought upon and
engrossed in, this will bring about a knowledge of their causes, i.e. it will
be known why they have been cast into this particular mould and why
they have adopted the virtuous or vicious ways in this life. Vasana has
heen explained before. Vasana is like a mould and actions of virtue and
vice are like molten metal.

(3) The story of the conversation between Jaigisavya and Avatya
quoted above is not found in any extant literature. It might have been
(uoted from some obsolete Sruti.

Pleasant—unaffected by material pains.

Unrestricted—unbroken by any obstacle.

All-embracing—Iliked by everybody and favourably situated in all
circumstances.
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(By Practising Saryama) On Notions, Knowledge Of Other
Minds Is Developed. 19.

(1) Perception of latent impressions means memory or recollect
of subliminal impressions. It is clear that if latent impressions
perceived it will bring forth knowledge of the previous life. Lat
impressions have been gathered in previous lives. If, therefore, throu
concentration, the power of perception is directed exclusively to sublit
nal impressions, then their particulars will be revealed, i.e. where,
which life, and how they were gathered will be recollected.

By practising Sarmyama on notions and thus realising
them, knowledge of other minds can be acquired (1).

(1) Notions here refer to the notions prevailing in one’s own mind
us well as in other minds. Unless an idea in one’s own mind can be
jsolated and perceived, how can the idea in anothér mind be realised ?
First realising one’s own idea, the mind has to be made vacant for the
reception of the idea prevalent in another mind and then effort should be
made to realise that. We come across many thought-readers, but they
have not always acquired the power through Yoga ; many of them are
born with that power. Keeping in view the person whose thought is to
be read, the reader’s mind has to be made vacant and when other
thoughts rise therein they are the thoughts of the other person. Thought-
readers cannot say how the thought is transferred, but they just feel that
the thoughts are not their own. Some can read other people’s thought
without any effort when the other person is in the process of thinking‘I 40

:

(2) The subject of subliminal impressions has been dealt with in
comments on Sutras I1.12 and 15. Latent impressions are, 1ike mutat
etc., the result of an unseen characteristic of Chitta. For the purp
of perceiving latent impression, a particular personal latent impressi
has to be thought of. If that latent impression is forceful, the res
such thinking will be its vivification. Therefore, fixing the mind on
particular tendency or on any faculty of reception and getting engross
thereon, will bring about a recollection of the cause of such late
impression in a previous birth and that is perception of the latent impre
sion. In the case of a man, the particular latent impressions of t
human species are the memory-producing Vasanas. If the peculiz
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those who have acquired supernormal powers in other way
have the latent impressions of their previous actions still
in their minds. '

(I) The constructed minds referred to here, stand for minds wl
have acquired supernormal powers through incantation etc. The
‘through meditation’ used in the Sutra refer to minds acquired t
Yogic concentration. No latent impression of Yoga or concentratl
can exist in a present mind because the very fact of being born indica
that Samadhi had not been attained in a previous birth. Therefor
mind perfected through Yoga cannot be produced by impenetratio
nature, based on past latent impressions but it appears through
impenetration of a nature not experienced before. Other attainm
are derived from impressions of previous actions, but Samadhi cannot
had as a result of any action in a previous birth because if anyone at
Samadhi in his lifetime he will not be born again. When Samad
attained, liberation is secured in that birth and there is no further |
with a gross body. Thus acquisition of powers through Yogic
tration is not the outcome of previous latent impressions. In pow
acquired through other means, i.e. by virtue of birth etc., the pe
having them exercises those powers involuntarily, whereas in pow
acquired through Yogic concentration the case is different as
exercise of power is completely voluntary. In this case the power
employed for the purpose of destroying afflictions such as desires, hat
etc. and is thus destructive of latent impressions. This attainm
therefore, is not the result of previous impressions, nor d¢
accumulate impressions. This latter function has been referred to by
commentator.
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Consequently (that is, in view of the fact that a Yogin’s
mind is free from impressions whereas minds of others are full
of them)—

The Actions Of Yogins Are Neither White Nor Black, Whereas
The Actions Of Others Are Of Three Kinds. 7.

Karma is of four kinds—black, black-and-white, white
and neither white nor black. Of these the action of villains
is black, while black-and-white Karma is brought about by
external means and gathers latencies, as it hurts or benefits
others. White Karma is of those who are engaged in austeri-
ties, religious study and meditation, which being mental are
free from external action and thus not likely to injure or
benefit others. The last variety, »iz. neither white nor black
Karma is the last phase in the bodily existence of Yogins who
have reduced their afflictions. The action of such Yogins is
not white (1) on account of their spirit of renunciation, and
not black as they refrain from all prohibited actions. In
respect of others, the actions are of the other three varieties.

(1) The actions of villains are black. The actions of ordinary men
are black-and-white, because they do good as well as evil. It is difficult
to conduct a household without either. Even in the harmless occupa-
tion of tilling the soil, lives of insects have to be taken or cattle have to
be tortured. In trying to save one’s wealth others have to be denied.
In these and in many other ways domestic life entails pain to others.
At the same time good work can also be done. That is why the action
of ordinary men is regarded as black-and-white. The actions of those
who are engaged in austerities and meditation alone, or in activities
independent of external means, are purely white, because causing pain
to others is not inevitable in such cases.

The type of work Yogins do brings about a cessation of the fluctua-
tions of the mind, and consequently, of piety and impiety of the i,
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In other words, the latencies of piety or impiety and coresponding cons
duct having ceased, actions of the Yogins are neither white nor black:
As a matter of fact they not only do not do any evil, but the good deed
they perform are done without any hope of reward and in a spirit ©
renunciation in order to shut out the spirit of enjoyment. The aust
ties and religious studies etc. of Yogins are for attenuating afflictions,
while their renunciation is not for enjoying the fruits of their labour by
for developing a spirit of detachment from pleasure and pain and thus
stopping the fluctuations of the mind. On the attainment of discrimina

tive enlightenment, actions of the body cease to be the cause of bondag

and being directed towards arrest of the fluctuations of the mind,
neither white nor black.
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Thence (From The Other Three Varieties Of Karma)
Are Manifested The Subconscious Impressions
Appropriate To Their Consequences. 8.

The word ‘thence’ refers to the other three varieties 0
Karma. Tadvipakanuguna=the after-effects of an actig
give rise to subconscious impressions which follow the patten
of feeling produced by the experience arising out of suck
action. These remain collected in the mind and becom
manifest in due course. Action of a divine being does no
result in bringing out the subconscious impressions of actior
performed in previous births in hell or in animal or in huma
forms, but only brings out the appropriate divine impres
sions. Such rule applies also to the subconscious impre
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sions of actions performed in hell or in animal or human
forms(1).

(1) Latent impressions of actions which produce results are called
Karma$aya ; while the latent impression of feelings arising out of the
threefold consequences of action, e.g. birth, life-span, and experience of
pleasure and pain, is called Vasana or subliminal imprint. The com-
ments in Sdtra I1.12 should be seen in this connection. Take, for ins-
tance, a human being who is born as such as a result of his previous
actions ; he goes over his allotted span, enjoying various pains and
pleasures. The impressions acquired in the course of his existence as a
human being, i.e. of the human body and its organs, of its span of life,
and of its pleasures and pains go to form the human Vasana. The latent
impressions of actions performed in that birth are Karma$aya. Suppose,
he acts like a beast in the lifetime as a result of which he is next born
a beast. He, however, retains his human Viasana. In this way innu-
merable Vasanas accumulate in the mind, including some Vasanas
acquired in previous animal births. The animal-like actions in this
human life will impel the manifestation of those animal Visanas.
That is why it has been said that Karmasaya or latent impression of
action manifests the appropriate Vasana. The nature of that Vasana
regulates the birth and enjoyment of pleasure and pain therein. For
example, a dog enjoys licking, a man enjoys similar pleasure differently.
If on account of good work done in human life, pleasure is vouchsafed
in a dog-life that pleasure will be enjoyed in a dog’s way. The outcome
of Vasana is memory. Memory here refers to the memory of births,
longevity and experience of pleasure and pain. Memory of birth means
memory of the body and of the nature of its organs in a particular spe-
cies. Memory of longevity refers to the memory of the duration of
existence in a particular form. The last named refers to the memory
of experience of pleasure and pain in a particular life. Memory is a
sort of knowledge or modification of the mind. For each modification
there is an associated feeling. Therefore, each memory of experience of
pleasure and pain is shaped by a corresponding latent impression of
previous experience which is the Vasana or subconscious impression of

that feeling. Same is the case with longevity-Vasana and Vasana of
particular births.

172
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On Account Of Similarity Between Memory And Corresponding
Latent Impressions, The Subconscious Impressions
Of Feelings Appear Simultaneously Even
When They Are Separated By Birth,
Space And Time (1). 9.

4]
i

The fruition of actions invelving birth as a cat, when pu
in motion by the causes of their manifestation, will take plac
simultaneously even though they might have taken pla
after an interval of a hundred births, at a great distance
many eons before, because, although separated from ea¢
other, all actions of the same nature involving birth asa
will be set in motion. Their simultaneous appearance haj
pens on account of affinity between memory and late
impressions. As the feelings are, so are the latent impres
sions. These again correspond to the subconscious impre
sions of Karma-vasana. And as the subconscious impressic
of the feeling produced by an action is, so is its memory
Thus from latent impressions, though separated by bi s
space and time, memory arises and from such memory agai
arise latent impressions. That is how memory and impre
sions manifest themselves, being brought into play by Karmi
§aya or latent impressions of actions. Thus even thoug
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separated by births, there is sequential non-interruption be-
cause there is no break in the relation of cause and effect.

(1) As the impression of a feeling experienced long ago at a far off
place, emerges in the mind at once when there is an exciting cause,
1o does Vasana. Even though much time might have elapsed since the
collection of a latent impression, its recollection does not take time at all
but rises immediately. Effort to recollect might take time but when the
memory comes, it comes at once. The intervening impressions do not
cause any intervention in the memory. This has been explained by the
commentator with the help of an illustration. For example, in the case
of intervention of births in different species one is born asa man and
then, on account of evil deeds done, he is born as an animal a hundred
times, and then he is born again as a man. In spite of the intervention
of a hundred animal births, the human Vasana will come up to the sur-
face when he is born a man. The same rule applies in the case of
intervention of space and time. The reason for this is the affinity
between latency and memory. As the latency is, so is the memory.
Memory is the re-cognition of the latent impression. As memory is
only cognitive transformation of latent impression, there cannot be any
gap between the two.

The manifestation of Vasana is caused by Karmasaya. From that
arises clear memory. Karmasaya is the unfailing cause of memory. Thus
from latency arises memory, and from memory latency is formed, and so
the cycle goes on.
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Desire For Self-Welfare Being Everlasting It Follows That
The Subconscious Impression From Which It Arises
Must Be Beginningless. 10.

In every creature there is a desire for self-welfare such
as ‘I may not be non-existent, let me live for ever.” Thi§
desire cannot be spontaneous, i.e. without a cause. Ho
can a creature just born, which has not experienced death
before, have fear of death, which is due to a memory of aver
sion and sorrow regarding death ? What is natural does not
require a cause to come into being (1). This shows that the
mind is filled with eternal Vasanas. Being impelled by a
appropriate situation, the mind becomes manifest, following
one such Visana, for experience of the individual. Some (2)
hold that mind is shaped by the dimensions of the body liki
the light of a lamp which contracts if the lamp is placed in a
pot and spreads if placed in a palace (hall). In their opi
nion this explains how there may be a middle state or how
the mind gives up one body, takes up another and fills up
the gap between them (between death and rebirth). It also
explains Sarnsara or the cycle of births. Achiarya (sage) sa
that it is the modification of the all-pervading mind (and not
the mind itself) which contracts and expands and the cause
of such contraction and expansion is virtue and its other
similar attributes. This exciting cause is twofold, wiz. exters
nal and internal (or relating to the self). The external one
presuppose actions by the body etc., e.g. worship, chari
adoration, etc. The internal ones depend only on
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mind. Reverence etc. illustrate them. It has been said by
Acharya in this connection : “Friendliness etc., which the
contemplative (Yogins) cherish as congenial pursuits, are not
contingent on the achievement of something outside, and
they are productive of the highest merit.”” Of the two causes,
the mental ones (3) are stronger, because nothing can be
superior to true knowledge and renunciation. Whoever can
by physical force alone, without the help of will-power,
empty out Dandakaranya (a forést) or drink off a sea like
sage Agastya ?

(1) What is natural does not require a cause to arise, It is seen that
fear is caused through recollection of sorrows. Horror of death is a sort
of fear. There must be a cause for it. Therefore, it cannot be a natural
occurrence. To explain fear of death, previous experience of sorrow at
the time of death must be admitted. Thus previous births have also to be
admitted. The knower, instruments of reception and the knowables are
inherent in any creature. They are not produced by any cause during
its life-time.

‘Asih’or desire for self-welfare is a feeling arising out of a desire to live
and not to be non-existent. It is eternal and exists in all creatures, past,
present and future. As ‘Aéih’ is eternally present in all creatures without
exception, Vasana is also eternal. As there was ‘ASih’ in the past, there
must have been corresponding births, and we must therefore admit that
the cycle of births and Vasana are eternal. Some people explain that
fear of death is the result of an instinct. Instinct means untaught ability
or a faculty which is noticeable from birth. But this does not say anything
about the origin of instincts. Evolutionists hold that it is inherited.
According to them in the beginning life takes the form of a unicellular
creature called amoeba. After all, it is not denied that there is such a
thing as instinct or untaught ability, but that does not explain whence it
has come. This has been gone into in greater detail in connection with
Sitra I1.9 (2).

(2) Incidentally, the magnitude of the mind has been spoken of.
According to some, the mind is like a lamp in a pot or in a palace (hall).
It assumes the form of the body it inhabits. Vijfiana-bhiksu says that it
is the view of some Sarhkhya philosophers. Yogacharya says that it is all-
pervading as it has no spatial extent. Mind which has acquired sugeé4
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normal powers through knowledge of discernment can take in everythis
knowable at the same time and therefore it is regarded as all-pervadiy
Mind is not all-pervading like the sky, because the sky is only externs
space. Mind on the other hand is only power of knowing without
extension in space. Since its connection with innumerable external thix
which are potentially clearly knowable is ever existing, the mind and
faculty of knowing are limitless. Only the modifications of the mim
contract and expand. That is why the mind appears as limited. Wit/
ordinary persons knowledge is acquired in small instalments while
Yogins of supernormal powers it dawns in its entirety. Thus it folloy
that mind itself is all-pervading, but its modifications admit of
traction and expansion.

(8) The causes which bring about the manifestation of Vasana hay
been analysed by the commentator. The cause in this case is the late
impression of actions. The actions produced by the effort, i.e. the
vities of the sense-organs, of the organs of action and of the body, as
their latencies, are the external causes, while the activity of the interna
organs and latent impressions thereof are the internal causes or menta
acts,. The commentator has emphasised the point that mental action
the stronger of the two.
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On Account Of Being Held Together By Cause, Result, Refuge
And Supporting Object, Vasana Disappears
When They Are Absent. 11.

From a cause like virtue, pleasure or happiness results ;
from impiety, pain or misery ; from happiness, attachment ;
and from misery, hatred. Thence (from attachment and
hatred) ensues effort ; and from effort results action of speech,
mind or body, whereby creatures benefit or injure others ;
from that again arise piety and impiety, happiness and misery,
attachment and hatred. Thus revolves constantly the six-
spoked wheel of births. Nescience which is at the root of all
misery is the motive power of this perpetually moving wheel.
Thus the process mentioned above serves as the cause. Result
is the motive or purpose of an action which determines its
moral value as virtuous or vicious. (In reply to a question,
how it is possible for Vasana as cause to be held together by
its effect, the commentator says—) Nothing which did not
exist can come into being (i.e. effect is present in a subtle form
in the cause and that is how the effect can be the receptacle
of a cause). A mind prone to fluctuation is the refuge of
Vasana, which for want of a supporting substratum, cannot
reside in a Chitta in which this proneness is destroyed. The
object which induces or calls forth Vasana, is its inciting cause.
Thus the basic cause (Avidya), result, refuge and inciting
object together hold Vasana. When they disappear Vasanas
collected by them also disappear.

(1) Vasanas are collected by or associated with cause, result, refuge
and support. The fluctuations rooted in nescience, i.e. the wrong cogni-
tions are the cause of Vasana. The latent impression of experience
derived from the feeling created by being born in a particular species,
living therein for a particular period of time, and the pleasure and pain
experienced therein, is Vasana. The cause of birth, span of life and
experience of pleasure and pain is good or evil action. The cause of
actions is nescience in the shape of attachment, aversion, etc. Thus
nescience is the root cause and this'is how the root cause has kept {tpg
gether the Vasanas. The consequence of Visana is memory, i.e. some
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modification of the mind. By being cast in the mould of Vasana it gly
rise to pleasure or pain which leads to an effort towards good or
actions. The commentator has stated earlier that the latent impression |
the memory of a feeling is Vasana. Virtuous action or its oppg
arises from memory shaped by Vasana of previous births, longevity
experience. Since memory gives rise to fresh Vasana, memory help

of Vasana of happiness. The expression ‘Purusartha’ means that wk
serves the objective of Purusa. It may be the experience of pleasure
pain, or it may be liberation. This is not the outcome of Vasana ¢
but of knowing the knowables as well. Birth, longevity and experien
of pleasure and pain are the results of Karma$aya and not of Vas !
Thus only memory results from Viasana. q

Chitta prone to fluctuations is the abode of Vasana. When that pro

the mind remains full of that knowledge alone and thus there is no re
for Vasanas of nescience. When the knowledge that Purusa is nothil
but absolute Consciousness fills the mind, memory of such modificatic
as ‘I am a man’ or ‘I am a cow’ being impossible, all such Visands &
destroyed because they can no longer beget memory of wrong cognitio
Thus a mind which has finished its activity cannot be the abode
Vasana while an active mind with normal functions, i.e. a mind wh
has not acquired discriminative enlightenment is its abode.
Although Karmasaya is the cause of appearance of Vasana,
appears with objects like light, sound, etc. and in the form of birt
longevity and experience ; that is why those objects are considered as ¢
props of Vasana. Sound reveals the subconscious impression of hearin
that is why sound is the prop of the Vasana of hearing. Thus Vasani
sustained by nescience, memory, an active Chitta and objects.
they disappear, Vasana also disappears. Uninterrupted disc
tive knowledge is the cause of the cessation of nescience etc. With
dawning of discriminative knowledge, cognition of objects, inclination
the mind to Guna-induced activities, memory of Vasanas and nescien
disappear, consequently Vasana is destroyed. It might be questione
why it is necessary to mention all the other aspects such as Gupas ai
the like when the destruction of nescience alone brings about their ces
tion. It should be understood in this connection that nescience is
destroyed outright. After shutting out knowables etc. one has to g
the root cause in the form of nescience and then destroy it. That is
it is necessary to know the different elements which sustain Vasana, an
try to attenuate them from the very beginning.
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The six-spoked wheel of the round of birth and death, i.e. worldliness

FRoy

A creature does an act of piety or impiety prompted by attachment
or aversion. From attachment to pleasure one does a pious act or an
impious act in the form of oppressing others. Similarly, from aversion,
secking relief from pain, one does both pious and impious acts. From
pious acts one gets more pleasure and less pain, while impious acts result
in more pain and less pleasure. From pleasure arises attachment to
objects which give pleasure and hatred towards things which hinder
pleasure. Pain gives rise to hatred towards objects which cause pain and
attachment towards objects which are antagonistic to pain. At the root
of all is nescience or delusion in the shape of wrong knowledge. This is
how the cycle of births is revolving.

176
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there is no nescience (Avidya), Purusa who is pure, wo
not be affected by the attributes of the mind. Thus for
spiritually proficient person (one who has attained d
minative enlightenment) inquiry about the Self would
appear.

(1) After having established fully the distinction between the mi
and Purusa, the author in this Siitra, in order to explain what liberatio
is, indicates the type of mind conducive to it.

One who realises the existence of Purusa—the ‘another’ mentic
in the previous Siitra—ceases pondering on the self. Queries about #i
self means pondering on matters relating to self. Persons ignorant aba
Purusa, who is beyond the mind, are incapable of resolving such queris
It is stated in the Mundaka Upanisad : “For him who has seen
supreme Brahman and the manifest Brahman and is engrossed in th
thought, his heart-strings of attachment and bondage are snapped, h
doubts are removed and the results of his previous actions are eliminatet

(2) Special distinction (between the mind and Purusa) can be realise
only if the seed of that knowledge has been carefully nurtured in nume
ous previous births. This can be conjectured by observing one’s inclin
tion towards the philosophy of liberation. If concentration is practi
with the aid of that taste (or reverence), energy and carefully cultivat
memory, one gains knowledge of the special distinction. After the Puru
principle is realised, it becomes clear through discriminative enlightes
ment that the ordinary conceptions about the self are but modifications
the mind and that the mind appears to be related to Purusa on a2
of nescience. Therefore, all queries about the self cease and noth
remains obscure about it. ‘What I am’ and ‘what I am not’ )
perfectly clear. Of course, in the initial stage misgivings about the §
are allayed by true knowledge derived through inference and from tk
study of scriptures. Once the truths are realised through concentratig
the doubts cease for ever.
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(Then) The Mind Inclines Towards Discriminative Knowledge And
Naturally Gravitates Towards The State Of Liberation (1). 26.

At that time (when it is filled with knowledge of the
special distinction) the mind of the devotee, which was so
long occupied with the experience of objects of senses and
roaming along paths of ignorance, takes a different turn,
Then it directs itself towards liberation and moves in the
path of discriminative knowledge.

(1) When through a knowledge of the special distinction self-
questionings cease, the mind starts flowing along the channel of discrimi-
native knowledge. The flow terminates in liberation. When a canal
inclining downwards terminates at the foot of a mound, the water flowing
in that channel disappears on being sucked in under the mound. Simi-
larly, the mind flowing downwards along the channel of discrimina-
tion disappears on reaching the foot of the mound of liberation.
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Through Its Breaches (i.e. Breaks In Discriminative Knowledge)
Arise Other Fluctuations Of The Mind Due To (Residual)
Latent Impressions. 27.

In a mind full of discriminative knowledge, such
thoughts as ‘I’ and ‘mine’, ‘I am knowing’ or ‘I am not
knowing’, arise through breaks in that knowledge. Where
do these come from ? From previous latent imprcssi?.?;}
which are being eliminated (1).
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(1) On the attainment of discriminative enlightenment, the mix
treads primarily the path of discrimination, yet other modifications ba
of nescience arise therein at times until the latencies are completel)
attenuated through attainment of the ultimate stage of enlightenment,
All latent impressions born of nescience do not die out as soon as diserls
minative knowledge is acquired, but they are gradually thinned. From
the residual latent impressions of wrong cognition which still linger,
modifications born of nescience arise occasionally.

TRt YA 1] 3C ||
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It Has Been Said That Their Removal (i.e. Of Fluctuations) Follows
The Same Process As The Removal Of Afflictions. 28.

similarly latencies burnt out by the fire of (true) knowledge,
do not cause any fluctuation of the mind, ¢.e. they do not
emerge into a state of knowledge. The latent impressions
of (true) knowledge, however, wait for the termination of

out when the mind ceases to act), and no special effort
necessary for this (1).

(1) The emergence of disturbing fluctuations fully ceases only when
both contra-discriminative modifications and latencics thereof are
destroyed. When the mind inclines to discriminative knowledge, nescience
etc. become infructuous like roasted seeds. Further accumulation of
afflictive latencies cannot take place as they are overpowered by discri-
minative knowledge as soon as they are formed (see I1.26). But even
then the undestroyed latent impressions give rise to contra-discriminative
modifications such as, ‘I’, ‘mine’, etc. To stop that, the latent impressions
responsible for such modifications have to be rendered infructuous. This
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can be done through latent impressions of the ultimate insight which is
the highest form of knowledge.

Latent impressions of the sevenfold ultimate stage of knowledge (see
IT.27) such as ‘I have come to know all the knowables, there is nothing
more to know,’ etc. render infructuous the latent impressions of contra-
discriminative knowledge. When no more contra-discriminative know-
ledge is gathered through fresh actions or through impressions of previous
actions, it can be held that all grounds for formation of fluctuations have
been destroyed. When causes of fluctuations are destroyed, the fluctua-
tions cannot rise again. Cognition or modification is a function or mani-
festation of the mind. When cognition ceases altogether and there is no
more chance of its resurgence, the mind ceases to exist as such, i.e. gets
dissolved. That is the end of the play of the Gunas—the three constituent
principles. Thus do latent impressions of knowledge terminate the
activities of the mind. Therefore, for the permanent disappearance of
the mind, no means other than gathering latent impressions of knowledge
need be thought of. If the functioning of the mind can be stopped by
one’s becoming averse to all its actions, then the mind will cease to
work, or disappear. According to the Samkhya philosophy mind does not
then become non-esse, but merges into its causal substance and remains
there unmanifest. Everything undergoes change through adequate cause.
Cause in the formi of knowledge destroys nescience. Mind similarly
reverts from the manifest to the unmanifest state but does not become
non-existent.
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When One Becomes Disinterested Even In Omniscience One Attains
Perpetual Discriminative Enlightenment From Which Ensues
The Concentration Known As Dharmamegha
(Virtue-Pouring Cloud). 29.

When the discriminating Yogin is disintersted even in
Prasarnkhyana (1), wiz. omniscience, ¢.e. does not widB
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anything therefrom, he attains perpetual discriminative
enlightenment. Thus on account of the destruction of the
seeds of latent impressions, no other cognition arises in his
mind. He then attains the concentration called Dharma-
megha (cloud that pours virtue).

(1) Prasarhkhyana here means omniscience resulting from knowledge
of discernment (see II1.54). When the Yogin who has realised Brahman
becomes indifferent even to omniscience, perpetual discriminative ens
lightenment prevails and the Samadhi that follows is called the Samadhi
of the highest knowledge. It is so called because it renders easy the realis
sation of the Self, and because it keeps the mind fully saturated in that
cognition it is known as virtue-pouring cloud. As cloud pours rain so this
Samadhi pours the highest virtue, i.e. success is then attained without
effort. That concentration is the highest achievement through devotional
practice and constitutes perpetual discriminative enlightenment. It marky
complete stoppage of all activities.
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From That Afflictions And Actions Cease. 30.

On attainment of that, afflictions arising out of nescience
are uprooted and all Karma$ayas of virtuous and viciou
actions are eradicated. On the cessation of those afflictivi
actions, the enlightened person is liberated evenin hislifetime .
Erroneous knowledge being the cause of rebirth, no o
with attenuated nescience (i.e. nescience reduced to an unpr
ductive state) is born again (1).
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(1) When through Dharmamegha concentration, the Yogin is freed
from afflictions and consequent actions, he is called Jivanmukta, i.e.
liberated though alive. Such proficient Yogin does not do anything, nor
does he assume any corporeal form under the influence of previous
latent impressions. If he does anything, he does it with a Nirmana-
chitta (constructed mind).

Yogins who have acquired discriminative enlightenment but have not
fully attained an arrested state of mind can also be regarded as Jivan-
mukta., They continue to have bodily existence on account of residual
latent impressions. They do not perform any new act but only wait for
the disappearance of all latent impressions. They attain liberation on the
cessation of those latencies which go out like a lamp without supply of
fresh oil.

The word ‘Mukti’ means freedom from sorrows. He who can, at
will, detach himself from his knowing faculty, is not touched by the
miseries which exist only in the mind. The cycle of births of which
nescience is the cause and which is responsible for all miseries comes
to a stop in his case. It is impossible for a person who has acquired
discriminative knowledge to be born again. Those who have been born
are all (more or less) deluded. One who is free from delusion isnot known
to have been reborn.

According to the Sarmkhya philosophy, a Jivanmukta is one who has
attained the highest stage of devotional practice. One who is not the least

perturbed even by the severest sufferings, can be regarded as free from
SOrTow.
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VIII .
4

#fengd &< wra:
adhibhiitam ksaro bhavah
the adhibhiita perishable existence

s nbeeandl

purusascadhidaivatam

and the Spirit (is the) Supreme Divine
Agent

wfagst gy Ay
adhiyajiio *ham evatra
the adhiyajfia I here

R AT

dehe dehabhrtam vara
in the body, O Best of the Embodied.

The Adhibhiita is the perishable
nature of being (or the sphere of the
Supreme Spirit in acting on the
individual, i.e. nature)*

The Adhidaivata is the Supreme
Divine Agent itself (the purusa)

The Adhiyajfia (Basis, or Lord of
Sacrifice) is Myself,

Here in this body, O Best of the
Embodied.

* All the terms here are technical and some-
times puzzling. Edgerton regards the language of
these stanzas as grandiloquent. But native com-
mentators take it very seriously, and some of their
definiions are included here.

Raminuja identifies the Adhyatman with
svabhava (inherent disposition) or prakyti (material
nature) - “that which is not the self, but is con-
joined with the self.” The Adhibhiita, according to
him, is “the transitoriness of the elements, ether,
etc., of which elements sound, touch, etc., are
developments.” The Adhidaivata ‘““connotes the
Purusa; it means ‘being beyond the pantheon of
Indra, Prajapati, etc.’ The Adhiyajiia is God —
He who is to be propitiated by sacrifice.”
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adhibhiitam (n. nom, sg.),
ical elements.

ksaras (m. nom. sg. noun from ,
ishable, destructible.

bhavas (m. nom. sg.), existence,

purusa (m. nom. sg.), spirit, man,

ca, and.

adhidaivatam (n. nom. sg.), Su
agent.

adhiyajiias (m. nom. sg.), Chief
Basis of Sacrifice, Lord of

aham (nom. sg.), L.

eva, indeed (used as a rhythmic

atra, here, in this case.

dehe (n. loc. sg.), in the body.

dehabhrtam vara (m. voc. sg.), O
the Embodied, O Best of the
applied to Arjuna.

LRI
‘a4 mam eva
the end-time me

et
muktva kalevaram .
ering, having relinquished the

, not there is in this case doubt.
{ the hour of death, remembering
g relinquished the body,

o dies goes to My state of being.
matter there is no doubt.

antakale (m. loc. sg.), at the time of depar-
ture, at the hour of death, lit. “at end time.”

ca, and.

mam (acc. sg.), me.

eva, indeed (used as a rh ic filler).

smaran (pr. act. participle vsmr), remember-
ing, thinking on, thinking of. 1 _

muktva (gerund Vmuc), relinquishing, having
relinquished, having been liberated from.

kalevaram (m. acc. sg.), body, cadaver.

yas (m. nom. sg.), who, which.

prayati (3rd sg. pr. indic. act. pra Jyd), he
departs, he dies.

sas (m. nom. sg.), he, this.

madbhavam (m. acc. sg.), my state of being,
to my state of being, to my being.

yati (3rd sg. pr. indic. act. Jyd). he goes, he
attains.

na, not. .

asti (3rd sg. pr. indic. Vas), it is, he is, there
is.

atra, here, in this case, in this instance.

sam$ayas (m. nom. sg.), doubt, question, ir-
resolution.
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6 9

4 4 arfg &g na yam yam (m. acc. sg.), whateVerih ey 'sf,':f;u(’(’z:‘ lsfc')’ flﬂ)’":,:h a’,sl t:f:lelfm'
yari yan vapi smaran bhavan va api, l(noreover, or also. sarvesu kalesu kalesu (m. loc. pr). in times, at times.
. smaran (m. nom. sg. pr. act. p ’ 11 times im ; !
whatever, moreover, remembering, state " oo mbering, thinking of. fo at a mmus "(mac;z s(g2 zd m: o N
of being bhavam (m. acc. sg.), state of b MJ g' ink of! :
it i % qea+| smr), remember! think of!
tyajati (3rd sg. pr. indic. act, S udhya (2nd sg. imperative act yudh)
T A FAHACH | sbendons, he S0 , usmara yudhya ca ' fight! ' ' :
; ante (m. loc. sg.), in the end, at th a anci
tyajaty ante kalevaram kalevaram (m. acc. sg.), bod) ember, and fight i

mayi (m. loc. sg.), on me, in me.

(when) he gives up at the end the body, ~ body arpita (m.), fixed, placed, entrusted.

tam tam (repetition indicates dist

wiafa manobuddhis (f. nom. sg.), mind and intelli-
o acc. sg.), to that, respectively | o . :
e eva, indeed (used as a th i ﬂpnmma.nobuddhz.r . (arg;itn:fr;anobuddhis m. nom. sg. BV cpd.
tam tam evaiti kaunteya o G o eI fixed mind and intelligence having mind and intelligence fixed.)
to respectively that he goes, O Son of ,; " mam (acc. sg.), me, to me.
Ku:ﬁ (Arjuyna) o kam?:f%u\;:c_ 5.), O Seey el eva, indeed (used as a rhythmi}: filler).
sada, always, invariably. lisyasy asamsayam esyczsl:‘e(z&%usgmf:l?&:ct. Disthgn shakt
T agrEATEa: | %ﬁz- (‘:"')‘":tgt-e)'o‘:‘ab‘evh‘]‘;‘s-be, thus thou shalt come, without gsaisayam (adv.), without doubt, surely.
sada tadbhavabhavitah bhavitas (m. nom. sg. causat bt.
always that state of being caused to Vbhii), transformed  into, cauy )
become. S, fore, at all times

ate on Me, and fight,

Moreover whatever state of being he ind and intelligence fixed on
remembers

When he gives up the body at the end,

He goes respectively to that state of
being, Son of Kunti,

Always transformed into that state of
being.

way, thou shalt surely come
e.
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10

SATEHTS HAATIT
prayanakale manasdcalena*
at departure time with mind unmoving

WFIT I AT 99 |

bhaktya yukto yogabalena cdiva

with devotion yoked and with Yoga
power

bhruvor madhye pranam avesya samyak
of the two eyebrows in the middle, the
vital breath entering correctly,

7 & 9% gEay I9fa fasag

sa tam param purusam upaiti divyam

he this Supreme Spirit approaches,
divine.

At the hour of death, with unmoving
mind,

With devotion yoked and with Yoga
power,

Having made the vital breath enter
correctly between the two eye-
brows,t

He approaches this divine Supreme
Spirit.

* Tristubh metre continues. The last line is
one syllable too long.

i As_ in several such Yoga techniques, the
anatomical elements are vague to the non-yogin.
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prayanakale (m. loc. sg.), at
time of death.

manasa (n. inst. sg.), by mind

acalena (n. inst. sg.), by u
less.

bhaktya (f. inst. sg.), with
worship, with love.

yuktas (m. nom. sg. p. pass. pai
united, held, joined, yoked.

yogabalena (m. inst. sg.), with
with the strength of Yoga.

ca, and.

eva, indeed (used as a rh

bhruvos (f. gen. dual), of the

madhye (m. loc. sg.), in the . .

pranam (m. acc. sg.), the vital nto brahmacaryam caranti

avesya (causative gerund d wniring, a life of chastity they
caused to enter. g

samyak (adv.), directly, united, '
tion, correctly, properly.
sas (m. nom. sg.), he, this.
tam (m. acc. sg.), him, this.
param (m. acc. sg.), Highest,
purusam (m. acc. sg.), Spirit,
upaiti (3rd sg. pr. indic. act,
proaches, he goes to.
divyam (m. acc. sg.), divine,

tfur azf=

am vedavido vadanti*
¢ imperishable the Veda-knowing
ull,

qora AT |

d yatayo vitaragah

tor which the ascetics, the free
passion,

g T

WU T 11
dam samgrahena pravaksye
thee path in brief I shall declare.

the ascetics, free from passion,

.g which they follow a life of
iy,
ath I shall explain to thee

y.

fubh metre continues.

yad (n. nom. sg.), which.

aksaram (n. acc. sg.), imperishable, eternal.

vedavidas (m. nom. pl.), the Veda-knowing,
those versed in the Vedas.

vadanti (3rd pl. pr. indic. act. Vvad), they
say, they call, they say to be.

viSanti (3rd pl. pr. indic. act. Vvi§), they
enter, they go into, they pervade.

yad (n. nom. sg.), which.

yatayas (m. nom. pl.), the ascetics, the striv-
ers, the performers of austerities.

vitaragas (m. nom. pl.), free from passion,
free from lust, free from desire.

yad (n. nom. sg.), which.

icchantas (m. nom. pl. pr. act. participle Vis),
desiring, wishing for.

brahmacaryam (n. acc. sg.), life of chastity,
life of a Brahmacarin.

caranti (3rd pl. pr. indic. act. Vear), they
move, they follow.

tad (n. acc. sg.), this, that.

te (dat. sg.), to thee.

padam (n. acc. sg.), path, step.

samgrahena (m. inst. sg. or adv.), briefly, in
brief.

pravaksye (1st sg. future pra Vvac), 1 shall
declare, I shall speak of, I shall explain.
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VIII
12

qagTafr Havy

sarvadvarani samyamya*
all the gates (of the body) controlling,

w1 gf freer =)
mano hrdi nirudhya ca
and the mind in the heart shutting up,

qeq HTTATH: STy

miirdhny adhayatmanah pranam

in the head having placed own vital
breath,

ATfeaa FrTTonT 1)
asthito yogadharanam
established in Yoga concentration,

Controlling all the gates of the bod

And shutting up the mind in t)l';z
heart,

Having placed the vital breath in the
head,

Established in Yoga concentration,

* Sloka metre resumes,

1 Gates of the b_ody, nine in number, viz, the
two €Yes, two nostrils, two ears, mouth, organ of
generation, organ of excretion.
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DEg ] om, the sacred syllable, said to embrace all

sarva-, all.
dvg;a%;]; acc. pl.), gates, dk;aran'l.brahma iti.tht; ::‘cmts of the universe.

m“';'za a(czcen;gd)san;:: n,ém)' {hus, the single-syllabled Brahman e"f,’ff,‘;{,‘f;"d .(n_ acc. sg.), one syllabled, single
h{di (n. loc. sg.), in the héan. YATHIA | brahma (n. acc. sg.), Brahman.
mmngesi'::regmﬁ"‘d""' N mdm anusmaran i (e, e Jhr), utter-
ca, and. i , me meditating on, mam (acc. sg.), me.

anusmaran (m. nom. sg. pr. act. participle

miirdhni (n. loc. sg.), in the
anu Jsmq), meditating on, thinking about,

adhaya (gerund G vdha ;
_ placed. e ”I. { 33 remembering.
dtmanas (m. gen. sg.), of the ydti tyajan deham yas (m. nom. sg.), who.
prayati (3rd sg. pr. indic. act. pra Jyd), he

pranam (m. acc. sg.), vi . i
dsthitas (m, nom.g s)g‘;l,uels goes forth, renouncing the body,

situated in,

goes forth, he dies.
tyajan (m. nom. sg. pr. participle act. Jtyaj )

Yyogadharanam (f. acc. sg.), Y sront afas renouncing, abandoning.
tion, Yoga fixation. paramam gatim gsht(lg (ﬁ;l/:. :;:c) ;ge.),th b;::)y.
to the highest goal. yati (3rd sg. pr. indic. act. yd), he goes, he
attains.
paramam (f. acc. sg.), to the highest, to the

" thus uttering the single- oty

uble Brahman, gatim (f. acc. sg.), goal, path.
tuting on Me,

ho goes forth, renouncing the

Ys
to the Supreme Goal.*

* According to Raminuja’s commentary, stanzas
und 13 refer to the kdivalyarthin (seeker of
plete detachment) who seeks the complete
rance of the dtman from the body, and
hips God as the aksara, or indestructible,
rnal essence (Brahman). He is mentioned in
11 16, as the artharthin, or seeker of knowledge

ure. This is the “ Highest Truth” of VII 16.

the atman as different from prakrti, or material 184
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VIII
14

FAGAAT: A
ananyacetah satatam
whose mind does not go elsewhere, ever,

a7 s freaa
yo mam smarati nityasah
who me he thinks of constantly,

AEATE oA ITF
tasyaham sulabhah partha
for him I casy to reach, Son of Prtha,

freagerea afi:
nityayuktasya yoginah
for the constantly yoked yogin.

He who thinks of Me constantly,

Whose mind does not go elsewhere,
ever,

For him, the yogin who is constantly
yoked,

I am easy to reach, Son of Prtha.*

* According to Rimianuja’'s commentary, this
and stanzas 15 and 16 are devoted to the jaanin of
VII 16, the “man of wisdom,” who is never
without direct concentration on God, ‘ his mind
focussed on God alone because God is incom-
parably dear to him, and because he cannot sustain
his atman without representing God (to him-
self).... And God himself, unable to endure
separation from his worshipper, will choose him.”
According to the same source, the aisvaryarthin
(stanza 8 et seq.) is reborn. But the kaivalyarthin
(stanzas 12 and 13) and the jiianin, described in
this and the following stanzas, are not reborn,
but go to union with Brahman, or God.
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ananyacetas (m. nom. sg. BV ¢
mind does not go elsewhere,
satatam (adv.), perpetually, ever,
yas (m. nom. sg.), who. '
mam (acc. sg.), me.
smarati (3rd sg. pr. indic. act,
thinks of, he remembers.
nitya$as (adv.), constantly, al
tasya (m. gen. sg.), of him, for his
aham (nom. sg.), L. 4
sulabhas (m. nom. sg.), easy 1o i
to attain. .
partha (m. voc. sg.), Son of Prtl
Arjuna. ,
nityayuktasya (m. gen. sg.), of the
disciplined, of the eternally yoks
(as BV cpd.) of him who i§
yoked.
yoginas (m. gen. sg.), of the
yogin.

hetya punarjan.ma
roaching, rebirth

ST |
jlayam asasvatam
tune home, impermanent,

WETHT:

panti mahatmanah
{hey incur, the great selves,

T At |

ddhir paraman gatah
(fection the highest gone.

great,

not incur rebirth,

priune.

aching Me, those whose selves

» have gone to supreme perfection,

{ impermanent home of mis-

mam (acc. sg.), me, to me. ! v
upetya (gerund upa Ji), approaching, coming

to. “ H - » 2
punarjanma (n. acc. sg.), “‘again birth,” re

dutl’:kha (n.), misfortune, misery, unhappi-
ness.
a m. acc. sg.), home, abode.
‘(dayduhkhaam (-dlayam, m. acc. sg. TP cpd., home
f misery.) . '
a.fz.fvatamsery(m. acc. sg.), impermanent, in-
constant.

, not. - ¥ 4
z;nuvami (3rd pl. pr. indic. act. ap), they
incur, they attain, they reach. l
mahatmanas (m. nom. pl.), great selves,
great souls, (as pl. BV cpd.) those whose
selves are great. i
samsiddhim (f. acc. sg.), perfection, to per-
fection, to accomplishment, t0 SUCCESS.
paramam (f. acc. sg.), highest, _S\.lpl'el‘l';e.
gatdas (m. nom. pl. p. pass. participle gam),
gone.
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26
AFFFET AT WA
Suklakysne gati hyete
light and dark two paths indeed these

ST TS 7
Jjagatah Sasvate mate
for the universe eternal thought to be

UFAT AT HATI (T
ekaya yaty anavrttim
by one he goes to non-return

HATEAS I 1l
anyayavartate punah
by the other he returns again.

These are the two paths, light and
dark,

Thought to be eternal for the universe.

By one he goes to non-return;

By the other he returns again.*

* The choice of whether to return or not is
apparently up to the yogin. The literature abounds
with yogins who have delayed their deaths so as to
reach the half-year that will eventuate in either
return or non-return. (Cf. the case of Bhisma, who
delayed his death at the Battle of Kuruksetra — see
chapter “ The Setting of the Bhagavad Gita.)”

The existence of the “two paths” (light and
dark) must seem rather arbitrary to the Western
reader. Ramanuja refers them to the Jj#ianin and
kaivalyarthin of VII 16 on the one hand, and
the aisvarydrthin of the same stanza on the other.
But this does not explain the element of free will
which allows the yogin to fix the time of his death
and choose between the two paths.
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Suklakrsne (f. nom. dual), light

gati (f. nom. dual), two paths,

hi, indeed, truly.

ete (f. nom. dual), these two.

Jagatas (n. gen. sg.), of the uni
world.

$asvate (f. nom. dual), eternal,

mate (f. nom. dual), thought, tho

ekaya (f. inst. sg.), by one.

yati (3rd sg. act. \/ya'), he goes,
attains.

anavrttim (f. acc. sg.), to non-
return.

anyaya (f. inst. sg.), by the other,
avartate (3rd sg. mid. a vvrt), he rel

turns back.
punar (adv.), again, once more.

na, not.
- ;= ete (f. nom. dual), these two.
srti (f. nom. dual), two paths, two roads, two

e aths, Son of Prtha, e iy

"M L] ’ partha (m. soc. sg.), Son of Prtha, epithet of
Jjanan (m. nom. sg. pr. act. participle ij),

i =T knowing.

ogi (m. nom. sg.), yogin. !
fmﬁly(ati (3rd sg.gpr. indic. act. Vmuh), he is
deluded, he is confused.
kascana, at all, in any way.
tasmat (m. abl. sg.), from this, therefore.
sarvesu (m. loc. pl.), at all, in all.
kalesu (m. loc. pl.), at times, in times.
yoga-yuktas (m. nom. sg. TP cpd. p. pass
participle Vyuj), steadfast, united to Yoga,
- disciplined, yoked.
bhava (3rd sg. imperative act. Vbhii), be!
arjuna (m. voc. sg.), Arjuna.

hyati kascana
in he is confused at all

| sarvesu kalesu
fore at all times

WATS 1l
Vukto bhavarjuna
lust in Yoga be, Arjuna.

ing these two paths, Son of
tha,

yogin is not confused at all.
cfore, at all times,

teadfast in Yoga, Arjuna.
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28

A9 qIY AT 5T

vedesu yajriesu tapahsu caiva*

in the Vedas, in sacrifices and in
austerities,

Y a9 TAE ST |
danesu yat punyaphalam pradistam
in gifts, which pure fruit ordained

weafa aq 79w 3= fafaean
atyeti tat sarvam idam viditva
he goes beyond that, all this having known

A0 9% w4y FEfT AT 0

yogi param sthanam upaiti cadyam

and the yogin to the supreme state he
goes, primal.

The yogin, having known all this, goes
beyond

The pure fruit of action which is
ordained in the Vedas,

In sacrifices, in austerities and in
gifts,

And goes to the Supreme Primal
State.

End of Book VIII

vedesu (m. loc. pl.), in the Vi
yajresu (m. loc. pl.), in sacrifi¢
tapahsu (m. loc. pl.), in al
ca, and.
eva, indeed (used as a rhythm
danesu (n. loc. pl.), in gifts, in
yad (n. acc. sg.), which.
punya (n.), pure, sacred.
phalam (n. acc. sg.), fruit.
(punya-phalam, n. acc. sg.
fruit.)
pradistam (n. acc. sg. p. pass, |
dis), ordained, commanded,
atyeti (3rd sg. pr. indic. act, all LIRS
beyond, he transcends.
tad (n. acc. sg.), this, that.
sarvam idam (n. acc. sg.), all {
viditva (gerund J vid), kno
known.
yogi (m. nom. sg.), yogin.
param (n. acc. sg.), to the hi
preme.
sthanam (n. acc. sg.), state,
station.

v Lord spoke:

t¢ gyuhyatamam*

W |

\ydmy anasiyave

upd::ti (3rd sg. act. upa Ji). ga
Ca"a'a':l; vijfianasahitar
ca, and.
adyam (n. acc. sg.), primal,
being at the beginning. Wy ST 1

I, to thee the most secret

leclare, to the not disbelieving,

Ige and discrimination combined,

moksyase 'Subhat

BOOK IX

§ribhagavan (m. nom. sg.), the Blessed Lord,
the Blessed One.

uvaca (3rd sg. perfect act. Vvac), he said, he
spoke.

idam (n. acc. sg.), this.

tu, but, indeed.

te (dat. sg.), to thee.

guhyatamam (superl.), most secret.

pravaksyami (1st sg. future act. pra Jvac), 1
shall declare, I shall explain.

anastiyave (m. dat. sg.), to the not sneering,
to the not disbelieving.

jAanam (n. acc. sg.), knowledge.

vijiana (n.), discrimination, understanding,
realization.

sahitam (n. acc. sg.), combined, together
with, placed together.

yad (n. acc. sg.), which.

jhatva (gerund Jjiia), knowing, having
known.

moksyase (2nd sg. future pass. Vmuc), thou
shalt be released, thou shalt be freed, thou
shalt be liberated.

having known, thou shalt be  ,qbhat (m. abl. sg.), from evil, from impur-
d from evil. ity.
ssed Lord spoke:

i most secret thing

declare to thee, who dost not
lieve:
Jedge and discrimination com-

The Yoga of Imperishable Brahman

|

! i\aving learned, thou shalt be
ed from evil.

4 metre resumes.
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* Tristubh metre.
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Garuda Purana

' 93-96. By taking shelter in Vasudeva, possessing pure
intellect, controlling the self with fortitude, discarding the objects
of enjoyment and leaving attachment and envy, serving without
?xpecting reward, controlling speech, body and mind, practis-
lng meditation and Yoga, taking recourse to detachment, leaving
pride, force, desire, anger, thus calm and serene he attains
brahma. After this, he has to do nothing, O son of Kasyapa.

CHAPTER ELEVEN

Doors D. :
it Jor eparture
g 1. How does a person obtain manhood and how does he
attain death ? O best of deities, when he dies where does his
body go ?

2. Where do the organs of sense repair ? How does the
body become untouchable ? How and where does he suffer the
fruits of his actions ?

3. Be pleased, for you alone can remove my ignorance,
O best of deities, I am Garuda, son of Kasyapa from Vinata.
Please tell me how do men go to Yamaloka or Visnuloka.

The Lord said :

4-5. By kidnapping another man’s wife and stealing the
property of abrahmana, one becomes brahmaraksasa in wilder-
ness. The thief of jewels is born in a low caste.

6. Whatsoever one desires one is born, having the symbol
of the same. The weapons do not cut his soul nor fire can
burn it.

7-8. Nor water wetsit nor wind dries ijt.! Mouth, eyes,
rl;osc, c:rs, anus and penis—these are the holes in all animals

orn of egg, etc. There are eight upper holes f;
b, PP rom navel up to

9-10. If men have done good deeds, they depart from
the upper holes, O bird. Whatever rites are prescribed for the
dccca‘sed from the day of his death to theend of the year
(of his death) shall be performed even by the poor. As for the

1. Bh. Gita I1. 23.
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place of enjoyment in whatever body the jiva has entered he
reaps the fruits of his actions therein, no matter whether the
actions be good or bad.

11. In this way, O king of birds, a person suffers from
the faults of body, mind and speech. After his death, he obtains
happiness when he has suffered the results of his actions. He is
released from the noose of Maya and he is not likely to be born
again to indulge in evil acts.

CHAPTER TWELVE
Importance of Dharma

The lord said :

1. O Garuda I have thus explained to you the various
proclivities of life for the benefit of men and to ward off the
stalemate in which the dead may find themselves.

2. There are eight million four hundred thousand spec-
ies of creatures divided into four main classes. They are (1) andajas
(born of egg), (2) svedajas (sweat-born like bugs, etc. (3)
udbhijjas (born of seeds), (4) Farayujas (the viviparous.)

3-4. The andajas are of two million one hundred thou-
sand varieties. Similarly, the Svedajas, Udbhijjas and the
Jarayujas in the last of which are included human beings
are also enumerated. It is very difficult for the lower
animals to get manhood.

5. The receptacle of the set of five sense-organs
can be acquired through great merits. Mankind is divided
into four varnas—Brahmins, Ksatriyas, Vai§yas, Stdras and
also Antyajas (the lowest class).

6. The Antyajas are divided into seven groups
Viz, — Washermen, Cobblers, Actors, Varudas, Kaivartas, Bhedas
and Bhillas.

7. Adding the Mlecchas and Dumbas there are
thirteen groups of people. The species of lower strata of animals
are thousands.
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796 Garuda Purdoc

-8. Taking food, indulging in sexual intercourse,
s!e?plng, fearing and becoming angry—these are found in all
living beings. Here the distinction is impossible.

9. Bodies are of ten varieties in view of the divisi-
ons such as single-footed, etc. Where the deer Krsnasara® is found
in plenty that region is called Dharmadesa (the land of virtue)

10. O Bird, the deities Brahma and others, the
sages and the Pitrs, virtue, truthfulness and learning are
always present in that land of virtue.

11. Among living beings, the animals are the best ;
.amon'g the animals, the intelligent are the best; among the
intelligent, men are the best and among men, the brahmins are
the best.

12. Among the brahmins the scholars, among the
scholars those who cultivate Vedic studies, among them those
who act according to the injunction and among them the
Brahmavadins? are the best.

] 13. One is guilty of self-deception who does not
strive to gain either heaven or salvation after being born as a
man whereby he could gain either. =

14. A man who has hundred (silver pieces) craves
for a thousand; a man who has a thousand, yearns for a lac; a
person who has a lac, wishes to rule over a kingdom; a man
who rules over a kingdom pines away to become an emperor.

- 15. An emperor wishes to become a deva (god) and on
getting godhood he wishes to be the lord of gods. The lord of

gods wishes to go still further and still his thirst for power does
not recede.

16. A person afflicted by covetous thirst falls into hell,
Those who are freed of undue thirst secure a residence in
heaven.

e 17. A mafl.depending upon his own self is sure to be

appy. The qualities of sound, touch, colour, taste and smell
make one dependent on the objects of sense and hence one is
sure to be unhappy.

18. The deer, the elephant, the moth, the honey bee and

b Kr,ma.fdra'—a spotted antelope. The idea is found in M.S. II. 23,
2. Brahmavadins—those who discuss and deliberate on Vedic topics.

11.12.33 e

the fish — these five are destroyed due to addiction to their
five sense-organs’.

19. In infancy one is extremely obsessed with one’s
parents ; in youth, one is obsessed with one’s wife ; later in life
one becomes obsessed with one’s sons and grandsons. Never is
one obsessed with the Atman.

20. It is easy for one bound with iron fetters to wooden
pegs to get oneself released. But one bound with the nooses of
children and wives is never released.

21. It is impossible to escape death whether one is a fool
or a scholar, a child or an old man, young (or old and
infirm) , extremely happy or excessively dejected. He comes and
goes. (He dies and is born again.)

22. Man is born alone; man dies alone; he enjoys his
merits by himself; he reaps the bitter fruits of his sins by himself.

23-25. Even as every one is watching, one leaves off
everything and dies. Casting off the dead body along with
logs of wood or clods of earth the kinsmen turn away (from the
cremation or burial ground) but the dead man’s virtue or evil
definitely follows him. His riches recede from him in the house
itself and his kinsmen turn away at the cremation grounds
with friends.

26-27. The fire consumes the body but the merit and
demerit accompany him. The body is burnt by fire but the
actions perpetrated by him keep his company.

28-33. Auspicious or otherwise, a man has to experience
the fruits of hisaction. If before sunset wealth is not distributed
among the suppliants, I do not know towhom it will goin the
morning that follows. If some wealth is not handed over to

1. The following table will elucidate the point very clearly.
Victim  Sense-Organ Object
Deer Ear Listens to sweet music aud gets caught
by the hunter.
Elephant Sense of touch It is caught through she-elephants.
Moth Eyes It is attracted by the colour of the
flame and is burnt.
Attracted by the fragrance of lotus it gets
caught within,
Fish Sense of taste It nibbles at the bait and gets caught,
Even one of the sense-organs is destructive. How is it possible that man
who uses all the five will excape destruction ? 190

Honey bee Nose




798 Garuda Purdna

brahmins and friends or spent in holy rites or pilgrimages, the
wealth begins to cry ‘who shall be my lord ?* Whether plenti-
ful or scanty whatever wealth one has, is due to one’s previous
merits. Realizing this, one has to spend it away in virtuous
rites. It is by wealth that virtue is sustained if the mind is
sanctified by faith. A sacred rite devoid of faith is neither fruit-
ful here nor there. It does not flourish. Virtue is the cause of
wealth, love and salvation. Hence, one shall be virtuous. It
is by faith that virtue is sustained and not by heaps of riches.
Indigent sages endowed with faith have attained heaven.
Homas, gifts, penances and actions without faith are base, O
bird, and they are not found fruitful, here or in the life after
death.

CHAPTER THIRTEEN
Obsequial  Rites

Garuda said :

1. O Lord of gods, please tell me by means of what rite
can one prevent a stalemate after death. (What are the rites that
men should do in the world to forestall the state of being a
ghost for ever ? )

The lord said :

2. Please listen, I shall explain briefly the obsequious
rites. If one desires to attain salvation, one has to perform them
oneself.

3-4. Even in regard to women, and children above the
age of five, this is specially insisted on. The rites of Vrsotsarga
(gifting away a bull calf) are for forestalling the continuance
of ghosthood. There is no other rite in the world except
Vrsotsarga (for that purpose). While during his life or after
death if Vrsotsarga is performed he will never continue for long
as a ghost. There is no necessity for other gifts or sacrifices.

-t o

|
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Garuda said :

5-6. If Vrsotsarga is to the performed during life or after
death, at what time has it to be performed, O foremost among
gods, Madhusadana, please tell me. If the sixteen types of
Sraddha are performed what are their effects on the dead man ?

The lord said :

7. If Pindas are offered without performing Visotsarga
no benefit accrues. Every thing given unto the dead is fruitless.

8. If Vrsotsarga is not carried out on the eleventh day
after death, the ghosthood of the dead becomes eternal
even if hundreds of Srdddhas are performed in his favour.

Garuda said :

9-10. Ifa person dies of snake-bite, no funeral rite, such
as cremation takes place. Similarly, if he dies by drowning or
being struck by a horned animal or through weapons or an
accident for how many days do the relatives remain impure ?
O lord, please remove my doubts on this point.

The lord said :

11. If he is a Brahmin, impurity lasts for six months; if a
Ksatriya, two months and a half; if a Vai$§ya, one month and
a half, and if a Sidra it lasts for a month.

12. Ifa person has gifted some precious articles of
different sorts to a worthy receiver and has lived a celibate life
when alive, he does not go to a wretched state (even if he dies
an unnatural death).

13. If a person has performed the rite of Vrsotsarga and
has lived a celibate life, he goes to Brahmaloka, even if he
dies an unnatural death.

I4. Ifa person has lived an unrighteous life devoid of
good conduct, but has performed Vrsotsarga, he does not go
to the world of Yama after death.

15. When a person dies, his son, brother, grandson,
relative, caste-man or the successor should perform Vrsotsarga.

16. If there be no son, the wife can perform Vrsotsarga;
if no wife, the daughter’s son or the daughter herself can do
the same. But, in case, he has sons, none else should perform
Vrsotsarga. 191




814 Garuda Purana

womanhood—the cause of multiple sorrows, from unholy
activities of my former life.

95. O bird, you think attentively on what I have said
about the lamentations of men and women for their acts of
omission and commission done in their previous life.

CHAPTER SIXTEEN

Life after Death
The lord said :

1-2. O lord of birds, when the departed soul laments
thus, he cries being struck by Yama’s servants who drag him
for seventeen daysin the firmament. On the eighteenth day
he reaches the city of Yama.

3. In that beautiful city there abides a group of depart-
ed souls. Theriver Puspabhadra flows there and a big fig tree
grows up there.

4-6. There in that city, the servants of Yama bid him
take rest. In utter distress he remembers pleasures he enjoyed
in the company of his wife and sons. Thirsty and distressed
he weeps bitterly and laments over the erstwhile comforts of
his wealth, wife, house, sons, servants, friends and comforts of
life. He is extremely distressed with hunger. As he laments
the servants of Yama speak to him.

The servants of Yama said :

7. Where is your wealth ? Where are your sons ? Where
is your wife ? Where are you in this wretched state ? Now
suffer for your past evil actions and go by this ancient path.

8. O traveller in this foreign world, do you not know
the power of Yama who is the lord of us all—his messengers.
Assuredly, you have to travel over that path where there is no
provision for barter in virtue or vice.

9. O bird, hear attentively what the messengers of
Yama speak to the departed soul. They strike him with'the
rod of iron.

11.16.24 813

10. Here, on the earth, whatever is given by his sons
every month, rice-ball, etc., due to affection or kindness, he
eats the same and then he goes to Sauripura.

11. King Jangama rules in that city who can assume any
shape at will. He is frightened by his looks. He feels the urge
of taking rest.

12-13. Whatever is offered to him in the three fortnights
together with the oblations of water he eats and drinks. He
passes over that city and reaches the beautiful town Nagendra
by name. He has to travel day and night for two months for
reaching that city. He passes over dreadful forests in the way
and cries aloud.

14-15. He is beaten by the cruel and merciless
messengers of Yama and weeps over and over again. Having
eaten the rice-balls and drunk the libation of water offered by
the relatives in the second month, he moves further, He is
tied with the noose and dragged by the messengers of Yama.

16. He reaches Gandharva nagara (or Gandha-madana)
in the third month. Here, he eats the quarterly rice-ball offered
by the relations. Then he moves further.

17. He reaches the city Sailagama in the fourth month.
The stones rain upon him continuously, O lord.

18. There he eats the fourth monthly oblation and feels
satisfied.

19. In the fifth month, he goes to Kriirapura. There he
eats the rice ball offered by his relatives. In the sixth month
he reaches the Krauificapura.

20. There he feeds upon the rice-ball offered by his
relatives in the sixth month. He takes rest for a while but all
the time he remains frightened and distressed.

21. He passes over that town being struck and dragged
by the messengers of Yama. He reaches Citranagara where
rules King Vicitra.

22-23. He is the younger brother of Yama. There he
eats the sixth monthly rice-ball but is not satiated fully. Then
he moves further; he suffers again and again for want of food.

24. “Do my sons, brothers, parents or relatives exist

who may take me out of the ocean of distress wherein I have
fallen.” 192
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25-28. He laments in the way and is warned by the
messengers of Yama. He then reaches the Vaitarani' that
flows over hundred Yojanas. It is full of pus and blood,
abounds in fish and wvultures. Here the fishermen approach
him saying, “O traveller, give us liberal fee; we shall row you
across the river.”

If he has gifted the Vaitarani cow he is rowed across the
river. The gift of a cow at the time of death is called Vaitarani
which gives relief to the departed soul.

29. The gift of Vaitarani cow destroys his sins and takes
him to the region of Visnu. O best of birds, if the Vaitarani
cow is not gifted, the departed soul is drowned in that stream.

30. When a person is in good health he should gift a
cow to a learned person.

31-32. While drowning he reproaches himself : ‘I gave
no food to a brahmin traveller nor poured oblations in the fire
nor performed Japa nor undertook bath nor prayed to the gods.
Now, let me suffer for the acts I did in my life.

33. The messengers of Yama strike him again. He
repeats those words but in silence this time.

34. Heeats the sixth monthly offering made by the
relatives and proceeds further. O Garuda, the gift of food to
the pious brahmins gives relief to the donor in distress.

35. O bird, the departed soul covers two hundred and
forty seven Yojanas every day. Thereafter he is completely
exhausted.

36. In theseventh month hereaches the city Bahvapada.
He eats the rice-ball offered by his relatives. z

37. In the eighth month he reaches Nanakrandapura.
There he sees people crying bitterly aloud.

38. Himself in utter distress, he cries in pain. He eats
the eighth-monthly rice-ball and feels comfortable.

39. He, then, leaves for Taptapura. Having reached
Taptapura in the ninth month he eats the rice-ball and the
Sraddha which his son or relatives have gifted in his favour.

40. In the tenth month he reaches Raudrapura. He
eats whatever his son or relatives give in his favour.

1. Vaitarapi : Name of a river in hell.
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41. After eating the tenth monthly rice-ball in Raudra-
pura he goes to Payovarsana where the clouds rain heavily and
cause distress to the departed.

42. Then suffering from heat and thirst he partakes of
the eleventh-monthly meal gifted by his relatives.

43. A little before a year has passed or at the end of
eleven and a half month he reaches a Sitapura—city of extreme
cold and distress.

44. Tormented by cold and hunger he looks in all
directions and specks : “I wish I had a relative who would
have removed my distress.”

45. The attendants of Yama speak to him thus : “Where
is thy holy merit that it may give relief to thee.” On hearing
their words he cries : ‘O my fate.’

46. Fate is nothing but a result of accumulated merit or
sin. ‘T did no good acts, hence this trouble’—pondering over
the matter thus, he takes up courage for the time being.

47. At the distance of forty four Yojanas from Sitapura,
there is a beautiful city of Dharmaraja (Yama) where live the
celestial musicians and the heavenly nymphs.

48. There live eightyfour lacs of people in human and
divine forms. The guards are put at the thirteen gates of the
city.

49-52. There abide honourable and respectable Sravanas,
the sons of Brahma who know and report to Citragupta what-
ever good or bad actions are performed by the mortals.

The Sravanas are eight in number. They move about in
heaven, hell and on earth. They can see and hear from afar.
Their women are known as Sravanis who are identifiable by
their individual names. They are the presiding deities of
mortals and have full knowledge of their activities.

53. A mortal should worship them with vows, gifts and
prayers. They become cordial to him and cause death in an
easy manner.
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25-26. With Sravanas pleased, the pious people go to
Visnuloka. O best of birds, whosoever hears about the glory
of Sravanas, their origin and pious activities is not covered up

by sins. He enjoys pleasures of this world and attains glory
hereafter.

CHAPTER EIGHTEEN
Life after Death

The lord said :

1-2. On hearing the words of Sravanas and thinking
about the problem for a while, Citragupta informs about all
those actions pious or impious performed by the people. He
repeats them also to the person concerned.

3. Whatever action a person undertakes, by word of
mouth, body or mind, whether good or bad, he reaps the
fruits thereof.

4. O lord, thus I have told you about the path which
the departed soul has to traverse. I have also told you about
the places of rest for the departed soul.

5. If food is gifted in his favour he travels in comfort
on the High Way. To illuminate the path, an earthen lamp
should be kindled, put in the appropriate place and kept
burning by day and night.

6. The path, though dark, dreadful, dog-infested and
void of resting-place, becomes luminous and pleasant for those
who have gifted an earthen lamp.

7. Ifan earthen jar is gifted on the fourteenth day or
the month of Karttika, it gives comfort to the deceased. Now,
1 shall tell you in brief about the path of Yama for the departs
ed soul. |

8. He goes to the world of manes as a result of the
merit accruing from the performance of Vrsotsarga. By the
rice-ball offered on the eleventh, he attains physical purity.
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9. The servants of Yama are satiated by the gift of
water-jar.

10. By gifting bed the deceased goes to heaven by the
aerial car. The gift of bed can be made on any day or on the
twelfth day from death.

I1. On the 13th day he should give precious articles of
different varieties in favour of the deceased or the person him-
self, when alive, should gift these articles for himself.

12-13. O Garuda, by the merit accruing from these
gifts he goes comfortably on that path. O lord of birds, there
prevails a uniform law for all : the higher, lower and the
middling classes. O bird, you should know that a person reaps
the fruits, sour or sweet, in proportion to the nature and extent
of actions done by him.

14. Whatever gifts he or his relatives make in his favour
stand in good stead while he is on journey to the world of
Yama.

Garuda said :

15. O lord, why should they give padas and of what
nature. Who shall receive the gifts ? O god of gods, let me
know the facts.

The lord said :

16. An umbrella, shoes, clothes, a ring, a water-jar, a
chair or stool and a vessel—these seven are called padas.

17. There is a terrible heat in the way which scorches
the departed soul. By the gift of umbrella, the deceased
receives shelter of shade and feels comfortable.

18. By the gift of shoes the deceased passes over the
sword-edged forest, mounted on the horse.

19. By the gift of a seat (dsana) to a Brahmin, the de-
ceased obtains tasty meals in the interval of time while he
walks over the path at his leisure.

20. By the gift of a water-jar, he gets enough water on
the way which is full of heat, devoid of air and water.

21. A person, gifting a water-jar made of copper,
receives, assuredly, the merit of constructing a thousand wells.
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22. The messengers of Yama are dreadful to look at,
dark and yellow is appearance. They are courteous too, if
propitiated by the gift of clothesand ornaments. When satisfied
they do not torment the deceased.

23. They wield terrible weapons, run here and there. By

the gift of a ring they vanish from the presence of the deceased.-

24. The pada is completed by the gift of a vessel, a seat,
raw food, clarified butter and a sacred thread.

25. Tired and thirsty, the traveller feels comfortable if-

he has gifted the buffalo’s milk in his life-time.
Garuda said :

26. O lord, things are gifted by the relatives at home in
favour of the deceased. How do they reach the deceased and
who receives them ?

The lord said :

27. God Varuna receives those gifts and hands them over
to me. I give them to god Bhaskara (the sun), from Bhaskara
the deceased person obtains them.

28. As a result of sinful activities when no descendant is
left on the earth, the deceased person goes to hell until his sin
is exhausted.

29-33. After his term has expired, the pious soul is
allowed by Yama, the lord of eightyfour lacs of hells, to have
a look at hells and hear the cries of pretas (the departed souls).
In the midst ofhells, there are 21 notorious hells, viz. Tamisra,
Lohasanku, Maharaurava, Salmali, Raurava, Kudvala, Kalasiit-
raka, Patimrttika, Saugata, Lohatoda, Savisa, Pretapana, Maha-
naraka, Kalola, Sajivana, Mahapatha, Avici, Andhatamisra,
Kumbhipaka, Asipatravana and Patana.

34. Those who have passed several years in the dreadful
hell and have no descendants (to offer gifts) in their favour
become messengers of Yama.

35. Yama sends themon errand and they share with the
dead the food and drink which their relatives offer them from
time to time.

36-37. Being extremely hungry they seize the dead man’s
gifts on the way and eat them. A rice-ball gifted as food to the
dead at the end of a month satiates them for a year.
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38. By such deeds of merit, gradually he reaches
Sauripura. Then by the end of a year, he reaches the vicinity
of dreadful Yamaloka.

39. Here, he gives up his dreadful body, of the measure
of arm, which he derived within ten days from the ten pindas
gifted to him by his descendants. His spirits droop at the
sight of Yama as the spirit of Parasurama atthe sight of Rama
(Dasarathi).

40. He gives up his previous body for the one derived
from his actions. He receives an airy body of the size of a
thumb and reaches the sword-edged hell.

41. Here, he walks on single foot bound helplessly by his
actions as a caterpillar by reeds.

42. Just as a person casts off his old dress and puts on a
new one, so the soul gives up his old body and assumes a new
one.!

CHAPTER NINETEEN

Life after Death
The lord said :

1. Assuming an airy form derived from his previous
actions and suffering from hunger he moves along with Yama.

2. There is a town of Citragupta covering twenty
yojanas. There the embodied beings observe their virtue and
sin all around.

3. If he had made substantial gifts in his life-time he
derives pleasure therefrom. From here Vaivasvata town of
Yama is situated at the distance of twentyfovr Yojanas.

4. The residents of Vaivasvatapura are satiated by the
gifts of iron, salt, cotton and a vessel of gingelly seeds, offered
by the relatives of the deceased.

1. A popular theme occurring in the Bhagavad gita, 11, 22,
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5. The dead repair to Vaivasvata town and inform
Dharmadhvaja, the keeper at Yama’s gate (about the gifts).
Dharmadhvaja is always present at the gate of Yama.

6. Dharmadhvajais pleased with the gift of seven grains.
Propitiated by that, he tells the dead about their virtues and
sins.

7. Holy and pious people see Dharmaraja as a god of
noble countenance, while the sinful and the wicked see him as
a god of dreadful and terrible aspect.

8. The deceased person is terribly afraid at his sight and
laments bitterly. Those who have offered gifts in their life-time
should entertain no fear.

9. Yama moves from his seat as soon as he sees a holy
man. He thinks that he willsupersede him in status and reach
Brahmaloka.

10. Virtue can easily be procured by offering gifts. The
path to Yama'’s region can easily be traversed by acts of Charity.
This High Way cannot be easily covered otherwise. O dear,
none can reach the city of Yama without doing charitable acts.

11. That dreadful path is full of terror-striking servants
of Yama. Each of the cities is guarded by a thousand of these
servants.

12. The messengers of Yama torture the sinner in (hot)
waters and take off his skin till he becomes a skeleton.

13. The deceased for whom no obsequial rites have been
made traverse the path with great difficulty. They are led like
animals bound with ropes.

14-15. The person may become a god, a mare, a man of
low species, or as Yama ordains he may attain salvation or be
born as a human being as a son to his father.

16. He obtains birth according to his activities. He
passes through a series of births in this world.

17. Knowing that even the highest happiness is non
eternal, he should perform acts of righteousness when he has
received a human body.

18. Human body is either reduced to worms, ashes, or
feces. Though he carries a lantern in hand, he may fall in a
dreadful hell full of darkness.

19. He can acquire human body as a result of his pious
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acts. He who performs holy deeds in human body acquires
supreme position.

20. If he neglects Dharma, he comes to grief.

21. The soul obtains human body after passing through
series of births. O bird, in human body too, his birth as a
Brahmana is a rare event. He who observes vows natural to
his caste becomes immortal after death by the blessing of God.

CHAPTER TWENTY

Functions of the Departed Soul
Garuda said- :

1. Having obtained a new body where does a preta
shelter ? Released from pretahood, where does he go to live in?

2-3. Passing through torments in hells which number
eighty four lacs and guarded by Yama and his thousand atten-
dants how do the pretas get release and how do they roam
about in this mortal world ?

The lord said :

4. O king of birds, hear. I shall tell you about the
region where the pretas live. Men attain pretahood by stealing
other man’s riches, by indulging in sexual intercourse with
other man’s wife or by doing acts of treachery.

5. Having incurred sins, they seek for redemption in
-their progeny. Being bodiless as well as suffering from hunger
and thirst they roam about here and there.

6. Eve  the captives released from prison are frightened
at their sight. They seek for means to kill their kith and kin.

7. They bolt doors on their ancestors, put obstacles in
the way of manes. Like thieves, they snatch the mane’s food in
the way before it reaches them.

8. They return home, stay on the roof and watch the

activities of their kins. They cause disease and grief to their {196

relatives.
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9-11. Having assumed the form of tertian and such-like
fevers they cause diseases due to cold or wind like hcad-a..chc or
cholera. They stay at the place of leavings or refuse, in the
company of other ghosts and partake of food and drink left
over by their relatives.

12. In this way, the sinning pretas move about freely.

Garuda said :

13-14. How do the pretas behave and in what form ?
How is it possible to know their attitude, since the pretas do
not speak to us ? If you are pleased todo me a fav?ur, you clear
off my doubts. O lord, I hear that in the Kali Age many
people become ghosts.

Garuda said :

15. The ghost torments his family people fhrough tlge
enemy. While he was in human body he was affectionate to his
people, now that he is dead he becomes hostile to them.

16. He who is devoted to Rudra, follows the path of
rightecusness, propitiates gods, satiates guests, speaks truth and
pleasant words, is not tormented by the pretas.

17. He who does notobserve rites, has no faith in the

sanctity of the Vedas, hates rjghteous acts zfnd indt.xlges in
falsehood, is tormented by the pretas. By doing unrighteous
acts, O Garuga, he becomes a preta in this Kali age.

18. From the beginning of Satya yuga to the end of
Dvipara, nobody became a preta and nobody suffered from
preta.

19-20. It is observed that of the many children 'bom of
one and the same mother, one is happy, one is addicted to
bad habits, one is blessed with progeny, one is torrf:cnted by
pretas, one abounds in wealth, one gets sons who die young,
one is burdened with the offspring of dau.ghters, one is at
daggers-drawn with his relatives. This all is due to the bad
intentions of the preta, O Garuda. :

21. A woman becomes barren in life or if she gives
birth to children they die at an early age. There is a loss of
wealth and cattle. These sufferings are caused by preta.
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22. If there is a sudden change in his nature or an
enmity with his relatives or an unexpected calamity, the suffer-
ing is due to preta.

23. If a person loses faith in religion or if he loses the
means of his livelihood or if he feels greedy in excess or if there
is a regular quarrel at home, that suffering is due to preta.

24-25. Ifhe slays his parents or reproaches gods and
Brahmins and is found guilty of murder that suffering is due to
preta.

26. When crops do not grow up, though the rains are
abundant; when the expenditure goes up and income is reduc-
ed; when quarrels rise in gravity, that suffering is due to preta.

27. When, on travel to a foreign land, he is distressed by
the onrush of wind, O lord of birds, that suffering isdue to preta.

28. When he associates with the people of low caste or
when be performs disreputable acts or when he is interested in
acts of unrighteousness, that suffering is due to preta.

29. When the hoarded wealthis destroyed by misfortune
or when the work in operation bears no fruit or when there is
loss of wealth due to undue taxation or due to fire or theft, that
suffering is due to preta.

30. When an incurable disease sets in, or when children
suffer from pain or when wife suffers immensely, that suffering
is due to preta.

31. When one loses faith in the Vedas, Smrtis, Puranas,
and Dharmasastras, that suffering is due to preta.

32. When one abuses gods, gurus and Brahmins in their
presence or absence, that aberration of nature is due to preta.

33. This is due to preta and to no other course when a
person suffers from loss of livelihood or break in social position
or break in the continuity of lineage.

34. When women suffer from abortion or do not con-
ceive or when children die at an early age that suffering is due
to preta.

35. When he does not perform the annual $raddha in
sincerity and has no inclination either—that suffering is due to
preta.

36. When on pilgrimage he indulges in sexual inter. 197
course or neglects his duties or when he fails to prosper though




828 Garuda Purdna

he has done acts of piecty—that suffering is due to preta.

37. When both husband and wife quarrel at meals, when
there is a strong inclination to harm others that suffering is due
to preta.

38. When trade does not prosper though he has gone
abroad where he lives in separation from wife, that suffering is
due to preta.

39. When he lives in foreign lands or when he loses
position at home, that suffering is due to preta.

40. When he is inimical to his people, regards his son
as his enemy, when he has no interest in home and feels un-
comfortable there, that suffering is due to preta.

41. When he refuses to obey his parents and has no
love for his wife, is of cruel nature, is lost in his own affairs,
that suffering is due to preta

42. If the funeral rites are not performed in the pres-
cribed way, the soul of the deceased (in rebirth) deviates from
the righteous path and falls in the company of the wicked.
Then Vrsotsarga is the only rite to redeem him.

43. O Garuda, a person becomes a ghost and under-
goes sufferings if he dies an accidental death or if his body is
not crema‘ed properly.

44. O best of birds, when the descendent knows all this,
he should conduct those rites which may release the deceased
from ghosthood. If he does not perform rites for the ghost he
himself turns a ghost after death.

45. The person whose house is haunted by a ghost does
not feel happy or comfortable. He loses faith, pleasure, devo-
tion, discrimination as well as wealth.

46. His lineage breaks either at the third or at the fifth
generation. In each and every birth he lives a wretched, poor
and sinful life.

47. There are people who have fierce, dreadful, dis-
figured and ghostly appearance, who have no regard or honour
for their caste, progeny, parents, or womanfolk, who put on
fashions, go an unpleasant way and talk loosely. Alas, it is
painful to see them suffer, under the force of fate, from the
recollection of their past sinful deeds.
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24. Whosoever performs the death anniversary of the
dead in the above way, liberates him even if the day of death
remains unknown to him.

The lord said :

25. In thedaily $raddha the brahmins shall be worshipp-
ed, according to one’s capacity, with scents and other things
and the manes should be invoked and worshipped.

26-27. Avahana, Svadhakara, Pinda, Agnikarana need not
be performed. The performer shall observe celibacy during
the period. He should worship the Visvedevas, offer the
cooked food to the brahmins along with the fee. He should
pay homage to them as they take leave of him.

28. With the Visvedevas in view, the brahmins are fed
sumptuously. This rite of feeding the brahmins is called Nitya
§raddha or Deva $raddha.

29. The Sraddha for the mother is performed first. That
for the father on the anniversary day. That for the grandfather
on the father’s and mother’s side on the next day.

30. If he is unable to perform the same on separate days
he should perform all the §raddhas on the same day. The rite
of Vai$vadeva should also be performed similarly.

31. In that case, the offering is made first to the father,
then to the mother and then to the maternal grandfather.

32. In the §raddha to the mother, if brahmins are not
available, eight noble and chaste ladies whose husbands and
sons are alive should be fed.

33. When performing isfapirta, the procedure is the same.
When calamities set in, to ward them off, he should perform a
§riddha in the manner of daily $raddha.

34. The person performing nitya, daiva and vrddha
$raddhas as well as the kimya and naimittika rites in the
manner as mentioned before achieves the desired result.

Thus, I have told you all, O Garuga. What else do you
want to know ?
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CHAPTER FORTYSIX
Results of activity

Garuda said:

1. The different kinds of heavenly enjoyments, worldly
pleasures, strength, nourishment and valour men acquire by the
power of merit.

2. All these happen to meritorious persons here or there,
itis true, definitely true. The lord’s statement cannot be
otherwise.

3. Virtue triumphs, not evil. Truth triumphs not false-
hood. Forgiveness wins, not anger. Visnu conquers not the
asuras.

4. 1 have understood this truth that everything auspi-
cious results from merit. When our merit is at the peak we are
devoted to lord Krsna.

5-6. There is still a query. What is that action by which
one takes sinful births? How does one become a victim of hell ?
O lord of deities, please tell me briefly what I desire to know;
how and what are the forms taken by him ?

Lord Krsna said :

7. O Tarkhya, men indulge in activities which result in
meritorious or inauspicious fruits. O Kaéyapa, now listen how
men derive traits from their particular activities.

8. The preceptor guides the seeker, the king chastens the
wicked, Yama regulates and rectifies the person of secret sins.

9-10. When the expiatory and deterrent tortures in hell
cease, the living beings are born again in human form with the
characteristic traits of their sins. O foremost among birds, I
shall tell you what these signs are.

11. Having suffered and crossed tortures in hell they
return to the world of mortals marked with the characteristic
signs.
12. If a person has been guilty of falsehood in speech,
he becomes a stammerer, a teller of lies or dumb. The brahmin
slayer is born consumptive or leprous; the wine-addict becomes
black-toothed.
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13. The thief of gold becomes bad-nailed; the defiler
of the preceptor’s bed becomes ugly-skinned; he who associates
with sinners is born in a low family.

; 14. He who takes meals at another’s house without prior
invitation is born a crow. A brahmin who performs a sacrifice

for low castes is born a village-pig. He who performs many
such sacrifices is born an ass.

: 15. He who eats unscrupulously becomes a tiger in
wilderness. He who scolds others without a cause becomes a
cat; he who burns dry wood is born a glow-worm.

16. He who imparts knowledge to the undeserving! be-
comes a bull. He who offers stale food to a brahmin becomes
a hunch-back. He who is malicious to others is born blind. He
who steals a book is born similarly.

17. He who habitually steals fruits is born a monkey or
alternatively suffers from goitre.

. 18-19. He who takes food offered unwillingly becomes
impotent. He who is averse to thinking on self is born a
ftupid trader. He who is ignorant of the truth of virtue falls
in a deep ocean. He who steals gold is born an alligator. He
who poisons others becomes a snake.

20-21. O bird, he who has sexual intercourse with an
ascetic lady assumes a ghostly form. He who steals water
becomes a Citaka.? He who steals grams becomes a mouse. He
who rapes an immature girl becomes a serpent. He who covets
his preceptor’s wife becomes a chameleon. He who interferes
with the flow of water becomes a fish.

22. He who sells the forbidden articles becomes deform-

ed in the eye. He who censures others is born of defiled womb.
He who deceives a woman becomes an owl.

1. Imparts knowledge to the unworthy—
Compare a sruti text quoted by Yaska in his Niruktam—a treatise on
etymology :
Vidya ha vai brahmanam ajagama
Gopaya mam $evadhis te’ham asmi /
Astyakayanrjave’ yatiya
Na ma briya viryavati yatha syam //
2. Cataka—a bird which is supposed to live only on rain drops.
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23-24. He who takes food on the fast day after a relative’s
death becomes a dog. He who does not pay the promised sum
to a brahmin becomes a jackal. He who kills a serpent be-
comes a boar. He who slanders brahmins becomes a tortoise.
He who subsists on the worship of idols becomes a Gandala.

25. The seller of forbidden fruits becomes indigent. He
who keeps a Siidra woman as concubine becomes a bull. He
who kicks the sacred fire becomes a cat. He who eats another’s
meat becomes a patient.

26. He who indulges in sex at the prohibited time
becomes a eunuch. A stealer of scents becomes a foul-smeller.
A stealer of other goods becomes a swallow.

27. O lord of birds, these and other signs brought about
by their actions are seen in men and others.

28. Persons who commit such sins fall into hell and are
re-born in different species of animals.

29. After passing through these births men and women
are re-born in human form when their merit and demerit are
equalized.

30. When men and women unite in sexual act and both
the semen and the blood are mixed, the child born will be
nourished with all the elements in proper proportion.

31-32. The receptivity, the inducement, misery, desire,
death, effort, feature, complexion, love, hatred, birth, death—
these are attributed to the beginningless soul that seeks for
its beginning (by entering the womb).

33-34. Bound by its own action the soul takes up
body after body and undergoes series of births. This is what
I have told you already. This is how the circle whirls in the
four species of being. Thus, O Garuda, do the birth and

1. The statement would seem absurd but priesthood and idol-worship
have often been the target of criticism from very early time. They have
become the object of derison even in modern age, at the hands of social
reformists among the Arya-samaja—a sect which is very popular in northern
India now-a-days.

Compare an oft-quoted verse from the Paficatantra :
Narakiya matis to cet paurohityarh samicara |

Varsarh yavat kimanyena mathacinta-dina-trayam |/ 201
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death of living beings rotate. The rise in the course is
due to virtue and the fall is due to evil.

35. O bird, all these take place in all castes according
to their previous actions. In deityhood or manhood the acts

of benevolence and indulgence recur due to their previous
karman.

36-37. O son of Vinata, whatever is observed is the
fruit of action. If a person indulges habitually in evil actions
due to passion, it is certain that he will fall into a terrible hell
from which there is no escape.

CHAPTER FORTY-SEVEN

On Sins and Vaitarani
Garuda said :

1. O lord of gods, please tell me the mode of gifts, their
glory and greatness and the magnitude of Vaitarani.l

The lord said:

2. Listen to the magnitude of the dreadful Vaitarani,
the mighty river at the threshold of Yama’s city.

3. That river is hundred yojanas wide. It is impassable
and foul-smelling. To the sinner it is terrifying even at the
very first sight,

4. Itisfull of putrid blood with sediments and marshy
deposits of flesh. On seeing a sinner it assumes the form of

melted ghi in a vessel. It abounds in worms and flesh brought
by vultures.

1. Vaitarani—a river in the way to hell, full of pus, blood, flesh and
abounding in worms, etc. which the dead have to cross before they reach the
city of Yama. If a person has donated the Vaitarani cow at the time of his
death, the river assumes a pleasant sight for him to cross over but if he has
not, it flows with pus, etc. making it very unpleasant for him to wade through.
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5. It is full of crocodiles, fishes with adamantine blade-
like tails. It abounds in aquatic creatures capable of piercing
through the flesh.

6. There blaze as many as twelve suns as it were the
time of Deluge. The sinful people groan aloud and fall into it.

7. “Alas brother, alas son, alas mother’”, they shout
frequently. They try to swim about but sink in it.

8. It is incumbent on all mortals to witness the mighty
river. Persons who had made gifts in their life-time can cross it
easily, otherwise they sink into it.

9. Those who have slighted their mothers, preceptors
or priests can stay there permanently.

10. So also those who forsake their chaste, virtuous and
noble wives without any fault.

11. Those who deceive their credulous masters, friends
and sages, women, children, cripples and others get submerged
in the putrid slough and groan there painfully.!

12. One who attacks a hungry brahmin or reproaches
him is eaten up by worms so long as this world lasts.

13-15. One who promises a brahmin to give him a sum
but does not give, one who defiles a sacrifice, one who rapes
a noble woman, one who sianders others, one who interrupts
religious discourses, one who is guilty of perjury, one who is a
wine-addict or one who invites brahmins but refuses to feed
them—these stay there permanently.

16-18. One who acts as an incendiary, one who poisons
others, one who seizes what is given, one who destroys fields
and breaks bunds, one who defiles other men’s wives or being
a brahmin sells wine or marries a slave girl, one who harasses
cattle oppressed by thirst, one who outrages the modcsty.of a
virgin, one who terrorises persons worthy of receiving glfls., a
§udra drinking the milk of a brown cow, a brahmin eating
meat—these stay there permanently.

19-20. A miser, an atheist, a worthless wretch, a person
extremely furious and irritated, a person who considers his own

1. Contrast with note 1, p. 931, where priesthood and idol-worship are
held in derison.
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Chapter 4

Deathbed Coincidences

Ermutigung im Glauben:

Encouragement in the belief

I don’t know what these things are — fantasies, dreams, wishes,
delusions . . . I don't like them, they make my sense of reality
wobble. (An interviewee)

Reported encounters with the dead still hold the same fascin-
ation for most people as they did when Gurney, Myers and
Podmore published their survey over a century ago. And it seems
that it is still remarkably common for a person to have a sudden
realization that someone they are close to has died, and to dis-
cover later that this did indeed happen at the time they felt this
strong intimation of the death. Often the people involved are
living far apart, and the one who has the experience does not
even know that the other is ill. In its most dramatic form they may
see a vision of the dying person, usually either in a dream or on a
sudden awakening from sleep, which seems to convey the
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message that they have come to say goodbye and to give reassurs
ance that all is well with them.

It is less common for these contacts with the dying to take
place when the person is fully awake — in our own sample abouts
two-thirds took place in dreams or on sudden awakenings, or in
that drowsy state between sleeping and waking when it is hard to
be quite certain whether you are in fact awake or asleep. In full
wakefulness visions are seldom seen. More often a strong sense of
presence of the person is felt, but they are not actually seen.
Sometimes the waking person contacted is overwhelmed by a
sudden realization that someone they love is ill or dying, or they
may experience an uncharacteristic and inexplicable burst of
grief or an intense feeling of unease, which they only later diss
cover occurred at the time of the person’s death.

Feelings of unease

Sarah Murray, a close friend of our daughter’s, told us how she®
had been living in Florence for several months when one day, on
her way back to her pension from an art class, she had a sudden,
overwhelming feeling that something was wrong with her father
—who, as far as she knew, was perfectly well and healthy at home
in the USA. She had never experienced anything like this before,
and the feeling was so powerful that she began to run, feeling
that she must ring home immediately and find out if anything
was wrong. When she reached the pension a phone message was
waiting for her, telling her that her father had fallen down the
cellar steps and broken his neck.

These experiences are usually brief, and while some, like
Sarah’s, give rise to a sudden strong conviction that someone
they love is very ill or has died, other people simply have a feeling
of uneasiness for no apparent reason. Katherine Knight was
working in France at the time of her father’s death in April 1986:

I had finished my work and was relaxing with work colleagues. I
remember that I was in good humour and was laughing and¥
joking. Out of the blue, I felt a shiver run down my spine and I
momentarily became apprehensive. I remember that my first
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thought was about the money that I had in my room and hoping
that it was safe. This feeling of apprehension was very out of
character to how I had been previously feeling. I don’t think it
lasted for too long, but I can't be certain. I also can't remember the
exact time, but it must have been mid to late afternoon.

I found out later that my father had died of a heart attack on a
golf course in England. This took place about the same time as the
shivering feeling occurred. Afterwards, when reminiscing about
my father with family and friends, I used to joke that he was
telling me to look after my money.

Kathie Guthrie’s story is similar:

Sadly my brother was killed in a car crash some 20 years ago now.
| had been at work intending to work till 5 o’clock. At 4.20 p.m.
| was uneasy and began getting cross with myself, I just packed up
and went home despite really needing to stay at work for one reason
or another. I found out at 2.30 a.m. the next morning that my
brother had been killed instantly by a drunk driver at 4.20 p.m.

hese two accounts demonstrate how non-specific this feeling
can often be. In the first case Katherine attributed her transient
feeling of apprehension to her anxiety about the money in her
room, and only in the light of subsequent events was another
interpretation made. In the second case Kathie probably would
not have given a second thought to her feeling of uneasiness had
she not discovered the exact moment of her brother’s death. It is
ambiguous experiences like these two which reinforce the view
that they can be dismissed as simply coincidences. And yet the
feelings in each case were inexplicable and out of character, and
the timing was approximately correct — indeed uncannily accu-
rate in the second case.

However, in many of these accounts both the accuracy of the
timing and the strength of the emotional response make it much
harder to attribute them to ‘just coincidence’. Here Wynn Bain-
bridge describes the day that her cousin died. Wynn was very
close to her cousin, who had been suffering from cancer for
about 13 months.
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On 1 January 2002 at about 12.45 p.m. I was working on my}
computer when I started to feel really ill. I could not put my finges
on what was wrong — I had no pain or sickness, just an awful
feeling that everything was draining away from me: not like faint
ing, just a terrible weakness. This feeling lasted for about 20
minutes. Later in the day my cousin’s son phoned me to let me
know that she had died. While she had decided not to have any
more treatment the doctors had expected her to live for anothep
couple of months, so it was very unexpected news. I asked him
what time she had died and he told me 12.55 p.m. I have always§

found this to be extraordinary as this was the time when I felt so
ill.

Janet Wright'’s story is equally convincing and, like Wynn
Bainbridge’s account and many others, it emphasizes the closé
emotional bond between the people involved:

My husband died in 2005 and my son and daughter were with
me, at his hospice bedside, all through the night prior to his deaths
My daughter, who was very close to her dad, is a professional
photographer; she had a wedding booked for the following day
and had no choice but to honour the arrangement, so, reluctantly,
she had to leave during the morning. At 1.30 p.m. my husband
passed away, without regaining consciousness from the previo
night (after we had all said our goodbyes). I couldn’t immediately
phone my daughter [Jayne] as, obviously, I didn’t want to inters
rupt someone’s wedding. She phoned me at about 2 p.m. and &
told her that her dad had passed away at 1.30. I heard her gasp,
but naturally thought she was upset at the sad news.

However, when she came to the hospice to see her dad she told
me that, although she had given her usual professional attention
to her work, trying to put her worries aside, she checked her watch
at 1.30, to ensure she was on schedule and then, inexplicably,
burst into tears — something she would not have allowed to happen
in the middle of someone’s wedding. Given the exact timings, wé
have always wondered if my husband ‘visited’ her at the moment:
of his passing.

DEATHBED COINCIDENCES

I'he more detailed the accounts we get, the clearer it becomes
that too often coincidence is an unsatisfactory explanation. This
i Linda Denny’s account of what happened on the day her
husband’s grandfather died. He had lived with them for three
years, and had developed cancer of the oesophagus.

One night my husband — a musician — was working and another
grandson was visiting him. I asked Granddad if he would like a
cup of tea and he said, ‘Yes please’, so I went into the kitchen and
put the kettle on. As I waited for it to boil, the phone rang and my
husband said, ‘Is Granddad all right?’ so I said that yes, he was
all right and I was just making him a cup of tea. He went on to
say that he had been playing his guitar at work and a very strong
Jeeling came over him that Granddad was there and he just had to
pet off the stage and phone me. I reassured him that Granddad
was definitely OK and put the phone down. I made the tea, and
just as I was about to take it in, my brother-in-law came out and
said, ‘He’s gone.’ He had just closed his eyes and died.

\lthough Linda’s husband knew that his grandfather was term-
inally ill, the fact that his feeling of unease was so intense that he
was compelled to leave the stage and phone home, and the
precise timing of his call at the moment his grandfather died,
does suggest strongly that this was more than just coincidence. To
maintain that both these factors are due simply to chance seems
far more improbable than the alternative explanation — that this
man had in fact somehow reached out to make contact with his
grandson as he was dying.

Farewell visits

Sometimes these intimations of death are much more specific
and take the form of a visit by the dying person, at the time of
their death, to someone they are close to. Sometimes they are
seen, occasionally they will speak, and often there is simply a
strong and unmistakable sense of their presence. But always they
seem to indicate that they are dying, have come to say goodbye,
and that they are all right. There is no ambiguity about either the
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message or the messenger — the people who have this experience
are never in any doubt about who it is who is contacting them,
and what they are saying. This was Alex Cumming’s farewell visit
from his father:

I was a podiatrist and had just started my first patient. The time
was 2.15 and while I worked I felt my father’s presence with me 38
in which he said that he had died and had just come to let me
know. I acknowledged him and continued to work, knowing that
he had passed on. There was nothing upsetting about it, it was
quite reassuring. Half an hour later the phone rang and the}
receptionist answered it and I knew that it was my aunt (who
was with my mother at that time) phoning me to tell me my father
had died.

These visits, with their very specific farewell message from the
dying person, are almost always described as comforting and
reassuring — the relatives are left with the strong impression
that all is well, and many say that they subsequently lose any
fear of death. Jean Hallsworth contacted us after reading an}
article about approaching-death experiences, and her story i§ [
typical:

In 1979, my mother, 74 years old, had been taken in to hospital asy
an emergency due to feeling generally unwell on a Thursday. The
following day she had perked up, and on Saturday it looked as if
she would be coming home soon. :

I did not visit her on Saturday night but went to see her on
Sunday. She seemed to be recovering well. In the early hours of !
Monday morning, I awoke, half-asleep, and became aware of
‘seeing’ my mother in colour very clearly, standing in a spotlight
in a very dark area, wearing her usual baggy everyday clothes. She
was holding her hands together tightly and saying urgently and3
emphatically, ‘Don’t worry Jean, I'm all right.” This was repeated,’
then she faded. I turned to the bedside clock and it was 3.20 a.ms

I was told the following day by the nurse that she had died at§
3.20 a.m. This was such an odd experience that I thought I had
perhaps dreamed it or maybe I was a bit crackers, and I told no
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one at the time; but the article made me feel that perhaps I wasn'’t
as daft as I thought I was.

Jane Herbert’s mother died when she was 12, and after she
had died her father told her the following story.

My mother had been suffering for two years from a medullary blas-
toma [brain tumour] only discovered post mortem. She obviously
had been deteriorating slowly but her death was not expected
imminently. She was in and out of St Thomas’s Hospital and was
experiencing another stay there when she died. My father (a Cam-
bridge/St Thomas’s doctor) is not a man given to flights of fancy,
nor is he particularly religious. He was lying in bed one night,
reading, when he heard or felt my mother’s voice or presence. He
‘understood’ from her that she was ‘going’ and he put his book
down and just said, ‘It’s all right darling.’ Ten minutes later, St
I'homas’s phoned to say that she had died.

Later in life Jane wished she had asked him for more details,
whether he physically heard her mother’s voice for example, or
whether it was just an intense ‘knowing’. Unfortunately, by that
time her father had a dementing illness and she could not dis-
cover anything further. But certainly the impression given is that,
like Alex Cumming, he took the visit very much in his stride.

Physical manifestations

Occasionally these contacts with the dying can take a very physi-
cal form. Anne Liddell awoke one night because someone was
gripping her hand very tightly. Next day she discovered that this
was the time her grandmother died. Jean Henfrey awoke at the
moment her grandmother died, with the comforting feeling of
her covers being tucked in around her. John Farr was woken by
the telephone at the time of his father’s death, and heard no
voice, but music - his father had loved music and been a musi-
cian. The day of his mother’s death, Jonathan Leiserach felt
someone tugging at his sleeve. The day his grandmother died,
John Grant was troubled by a strange smell which grew stronger

X
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throughout the day. Mrs Collie describes how her father heard a'

child’s footsteps at the time his child died in hospital.

My late father, Peter Kidd, was born in 1910 and was a farm
servant in Banffshire. In 1939 his oldest son, then a toddler, was®
in hospital, having been burned in a fire. One evening as Dad sat
at the fire he heard a child’s footsteps pass by and disappear in the
distance and he told my mother that the boy had died — which he
had. My father was distraught and cycled to his parents’ croft to
speak to his mother, and on his way home he was still distraught,
but he told me that as he cycled over a hillock he felt this burden
being lifted from him.

Feeling the symptoms of the dying

Strangest of all these physical manifestations are several accounts®
from people who had inexplicable and often very distressing
physical symptoms which lasted for several minutes and seemed,
with hindsight, to mirror the feelings that the dying person may
have been experiencing. Elizabeth Wood, Raymond Hunt, June’
Sullivan and Janice Ashton all describe such experiences.
Elizabeth’s brother had terminal throat cancer but she did not*
know this. Although she had not seen him for several years, she
feels she was closer to him than other members of the family, and |
feels it natural that this dying contact should have been with her

It was during the night of Saturday 11 November 2006. I was:
woken up very suddenly by something incredibly violent. It made
me sit bolt upright by the side of my bed saying repeatedly: ‘I don't
want to know, I absolutely don’t want to know, it is too awful.” I}
walked to my bathroom to try and forget and think of something
else but was seized by the overwhelming conviction that I was)
dying. I stood stooped in the middle of my bathroom floor, arms
hanging down in front of me, panic-stricken by the knowledge I
was dying, not knowing exactly why, except that all of my body3
‘felt wrong’. I tried to analyse what could be wrong but all I could
feel was that nothing in my body felt right, my entire body was
dying. I decided that since I was dying, I might as well lie on my
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bed. So I returned to bed and fell promptly asleep again. I would
say it was by far the worst night of my life and 1 felt deeply affected
and fragile the next day. I learned the following day, Monday,
that my brother had died. He had had a massive haemorrhage . . .
| believe that my extremely violent awakening was . .
of life leaving his body as his blood ran out.

. the feeling

I'he following two stories also suggest such a strong correla-
tion between the physical symptoms felt by the dying person and
the pain experienced by the person they are close to that it is
hard to believe they are not linked in some way. In Chapters 12
and 13 we’ll look a little further at some of the evidence which
suggests that we may indeed be linked together in a way we don’t
yet fully understand. June Sullivan:

\ dear friend of mine, considerably older than me, had been in
poor health for some time. She had always professed a great deal of
affection for me, having known me since childhood, and I had
always visited her regularly in her home. On a certain Friday, a
mutual friend telephoned me to say our friend had been taken to
hospital, but was ‘comfortable’, so we arranged to meet the follow-
ing afternoon to visit her. That night I awoke with severe pains in
my chest which persisted for a couple of hours, although I never
[elt the need to call for any help. Suddenly, and quite miracu-
lously, the pain went and I took myself to bed, glancing at the
clock and putting my discomfort down to indigestion. At about
6.30 the following morning the phone rang and my husband
answered it. Doris died at half-past two, exactly the time my pain
had gone. I learned later that the surgeons had tried for two hours
to save my friend’s poor heart and their efforts had ceased at 2.20
and she died a few minutes later. I have always felt that for those
two hours Doris was trying to get in touch with me.

Janice Ashton:
I was on the way to work. The time was around 8.15 in the
morning and my husband had just stopped to drop me off at a

point from where I used to walk the last 15 minutes or so to work.

55




THE ART OF DYING

As I shut the car door, I experienced a severe pain around my
heart. I tried to wave my husband to stop the car but without
success, and I therefore struggled to the back of the pavement and
held on to the fence. At that time I then thought, ‘I hope I'm not
going to have heart trouble like Dad.’ The pain then went away
and I walked on to work.

I had only been at my desk for about ten minutes when I had a
telephone call from my father’s place of work — the manager rang
to tell me that my father had had a heart attack and had been
taken to the hospital. He had collapsed soon after arriving at
work, which was 7.30 a.m. Around five minutes after this call I
had another call saying that my father had been dead on arrival
at the hospital.

In May 1966 Raymond Hunt was home on leave from the Mer- §

chant Navy to visit his father, who was seriously ill in hospital with
lung cancer.

After visiting him on 26 May I had a few beers as normal at my
local before retiring to bed, falling sound asleep . . . The next thing
I remember was waking up with pains in my chest and trouble
with my breathing. I tried to reach the light switch but could not
because of the pains. I remember looking at the clock at the side of
my bed and believe it was 4.15 a.m. The pains were now intense
and I was fighting for my breath. I remember grabbing my mouth,
forcing it open to help me to breathe. I was fighting for all I was
worth but the pains were now unbearable. Then the pains sub-
sided and I was overwhelmed with feelings of great peace and love.
All the pain had gone. I cannot possibly describe the feelings of
love and great peace I experienced. I did not want the feelings to
end, and wherever I was or was going to I wanted that. I did not
want to come back to my body or this world.

I awoke with a start with someone knocking on the door at
about 7 a.m. It was a neighbour on his way to work who had
kindly agreed to take any t(’le/)h()m' messages from the II()S/)it(I/ (we
did not have a phone). I knew of course before I opened the door
what he was going to say — that my father had passed away
during the night . . .

DEATHBED COINCIDENCES

I'he experience had not affected my body: I was just as fit and
alive as before I went to bed. But I'm sure you can understand the
enormous mental effect it had on me. I could not and still cannot
deny what had happened to me . . . I realized that all living things
are precious, from the smallest to the largest, including flowers,
lants, trees . . . We must all strive for a better world, by helping
vach other, without h urting anybody in mind or body. I hope my
experience can help others, which is maybe why it happened. I
know there is nothing to fear in death, and my father was happy.

I'he fascinating thing about this experience is how very closely it
mirrors the near-death experience. What Raymond describes -
the intense pain which suddenly subsides, as though he had left
his body, the reluctance to return to his body or this world, the
very strong and lasting impression the experience made, and the
(otal lack of fear at the prospect of death — are all described again
ind again by people who have had near-death experiences. It is
s if Ravmond was somehow sharing the experience with his

futher.

I'wo ghost stories

I'he majority of farewell visits from the dying occur either in
(reams or on a sudden awakening from sleep, or in that drowsy
half-awake, half-asleep state — the hypnagogic state — in which the
person may not really know whether or not they were dreaming.
I'hey are experienced less often during the course of everyday
life when the person is fully awake, and when they do occur the
visitor” is seldom seen but only felt as a ‘presence’. So the follow-
Ing two accounts, in which the dying person was seen in a very
physical form during the course of a normal day, are unusual.

Gladys Asten’s daughter wrote to us, at her mother’s request,
{0 tell us the following fascinating story.

I'his story dates back to a time during the Second World War.
Mum had gone to visit her sister Irene who was a singer with a

band working with the Entertainments National Service Associa-

57



THE ART OF DYING

tion away from home. During the day, around lunchtime, they
had gone out for a walk along a towpath when Irene spotted @
man in Fleet Air Arm pilot’s uniform on the bridge looki
towards them. She said to Mum, ‘Oh, doesn’t that man on t
bridge look like Harold?’ (Harold Shaw was Irene’s boyfriend)
They both agreed and made their way to the bridge to see if it really
was him, or someone else who just looked like him and wa
wearing the same uniform that Harold wore. However, when t
got to the bridge, the man had disappeared. There was no o
around at all apart from the two of them, nowhere that anyo
could have gone to without still being visible, and neither of the
could work out how or when the man had disappeared from thei
sight. This left them both feeling puzzled, and they discussed it o
and off for the rest of that day.

The following day, their plan was to return home together §@
that Irene could surprise her mother (my gran) with a visit on he
birthday. When Gran returned home, the girls were both already
there and Irene quickly hid behind the settee with the intent of
Jumping out to surprise her. However, when Gran came into t
house, not knowing Irene was behind the settee, she immediate
began to tell Mum of some terrible news — that Harold had bee
killed when his plane was brought down by enemy fire over t
Orkneys. It had happened the previous day around lunchtime.
This story is especially interesting because both sisters saw the
figure and both were equally convinced it was Harold, and alsg
because the ‘sighting’ occurred when both were fully awake. The
following account sent to us by Jenny Stiles is of a similar daytime
sighting by someone who had no way of knowing that the person
they saw had died, or was even ill. i

My mother died just before Christmas, Sunday 17 December 2006
at 9.10 p.m. She had suffered a massive stroke six weeks earliep
with no chance of recovery. I had been trying to contact my brot

in the USA for several months to let him know she had been in @&
residential care home for 18 months and was rapidly declining. ¥
knew he had moved from Nashville to Washington DC but I hads
no address or telephone number for him and the search was frui .l
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less. Then, out of the blue, four days after our mother died, he
talled me one evening. He was not surprised to hear she had died,
he told me he had seen her walking down the street in Washington
the previous Sunday afternoon; the time difference between the UK
und USA when he thought he saw her was the time she died, or was
passing over’. He described what she had been wearing — it was a
vream suit she owned — but my brother had not seen her for nearly
len years and would not have known she had bought that outfit.

It's very difficult to interpret these two experiences. Why, if they
were truly farewell visits by the dying, did they not make a more
personal contact with the person they had evidently come to see?
And in the first account, why did both sisters see the figure of
Harold when his emotional bond was only with Irene? Could it be
that the emotional link between sisters allowed them both to view
the apparition? Although it is fanciful, perhaps the reason that the
iirman did not come closer to say goodbye was just because both
isters seemed to be involved in the process. However, this does
not explain the second account. It would be interesting to know
what the son’s emotions were when he ‘saw’ his mother, and
whether she was indeed letting him know that she had died. The
fuct that he then rang his sister ‘out of the blue’ certainly suggests
that it was his vision which prompted him to do so.

Dream visitors

ly far the most common way for the dying to make their farewell
visits was during a dream, or when the person suddenly awoke
with an overwhelming realization that something was wrong, or
that someone was trying to contact them. Of over 100 accounts,
06 per cent occurred either in dreams or on a sudden awakening
from sleep.

In October 1987 Terry Woods was serving in the Royal Navy as
i submariner on board HMS Revenge and had sailed for an eight-
week patrol.

lwo days after diving I was asleep in bed and had a very real
dream that my grandfather had ‘died’. The dream was very
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strange in that all of our family was waiting in the place where
our grandparents had lived and that I was the last one to arrive.
When I arrived and my grandfather saw that we were all there, he
picked up my nephew’s bike and said, ‘That’s it, I'm off’ and ped-
alled off over a walkway and disappeared. I woke up the next
morning and told my best friend that ‘I had a really weird dream
that my granddad had died’. My friend reassured me that it was
only a dream and not to worry.

While on patrol, submariners are never told of any bad news.
This was a problem for the Royal Navy as our next-of-kin weres
only allowed 40 words a week to inform us of any news (family-
grams) — the Navy duly vetted such messages. My mother insisted
that my wife put in the family-gram that she was ‘sorry abouts
Granddad’. On receipt of my wife’s message, the Royal Navy with=
held all family-grams for me for three weeks — so I knew something$
was wrong! The Captain then decided to tell me that the reason for
my messages being withheld was because my paternal grandfather
had passed away, at approximately 3 a.m. on 18 October 1987. IS
had no idea that he had been ill. At the time of his death I was fasts
asleep 200 feet under the Atlantic Ocean. Very spooky . . . f

This again highlights the fact that space is no bar for these com=
munications, and even being under water can’t stop them. It is
certainly not uncommon for people who are away from their
families to have anxiety dreams about them, but Terry says the
dream was very real, and strange, and this, combined with the
precise timing, adds weight to the idea that it may have been
communication rather than coincidence.

For Phillip Healey a premonition of his mother’s death also¥
came to him in a dream, a dream which he recognized as having
some special quality. His mother, whom he was very close to, had
dementia. He and his father and sister had looked after her for
long as they could, but finally had to put her in a nursing home,

On the morning of 26 July I had what I can only describe as @
dream premonition. It was in colour and I have never had @
dream like it before. Mum phoned me up and said, ‘Hello Phillip. ‘
I said, ‘Mum, are you OK?’ She said, ‘Yes, I'm all right but I't
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got to go.” I woke up and knew it was real. The following morning
she passed away.

Dream accounts are interesting because of the narrative quality
of the experiences and the wrapping up of the information in
dream imagery. Usually though the meaning of the dream is
(Juite apparent to the dreamer. Here Laura Scales describes what
happened the night her mother died:

I had a vivid dream. Mum walked into my dining room wearing
shorts, walking shoes and a fleece jacket; she was perfectly well
and looked younger than she had done for many years! She sat
down in an old wicker chair in the dining room. I was in the
kitchen and when I turned and saw her I ran across and shouted,
‘What are you doing here? You're better!” As I looked along what
should have been my hallway, I could see the Cottage Hospital
corridor and one of the nurses walking towards me. I called out to
the nurse, ‘She’s better — look!” Mum looked at me and said, ‘I am
ready to leave now.’ I immediately knew that she meant that she
was about to die and ‘let go’. I looked at her and I said, ‘But we
haven't said goodbye’ and I tried to kiss her, but my face passed
through her face as if she wasn't really there. We both looked up
and said quietly, ‘Please God, just this once!’ I was then able to
kiss her properly and she disappeared from the dream.

I awoke with a start and looked at the clock in the bedroom — I
knew that what I had dreamt was significant. It was 2.15 a.m.
I'he next morning I got up at 5 a.m., anxious for news. The
phone rang at 7 a.m. — it was the Cottage Hospital ringing to let
Us know that Mum had died at 2.50 a.m., just half an hour or so
after my dream.

What makes the dream even more unusual is that Mum had
not been able to visit my house for about nine months; she was
Unable to walk and was not well enough to make the journey. In
that time I had made significant alterations to the (/illiﬂg room
which Mum had never seen. In my dream the dining room was as
Mum would have last seen it; it was as if I was seeing it th rough
her eyes, not mine. Of course, you could say I wanted Mum to
tome and say goodbye and I needed that closure. Whatever the
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reason for the dream, it will always be a special moment in mys

life.

There is an interesting parallel here between this dream and?
those described earlier in this chapter in which people seem to
experience the physical pain of the dying. Laura comments that
it is as if she is seeing through her mother’s eyes. This is again?
indicative, first of the strong emotional connection that is &
common factor in all these coincidences, and second, that the
experience is driven by the dying person, who seems to import
their own world into the experience. It is worth rememberings
this, as in many of the accounts there are small hints that this i§}
what is in fact happening.

Notice too the language in the three previous dreams. Terry's
granddad: ‘That’s it, I'm off.’ Phillip’s mother: ‘I'm all right but
I've got to go.” And Laura Scales’ mother tells her: ‘I'm ready to
leave now.’ Valerie Feasby-Quigley’s father (p. 82) also said *
think I'll go now’, language which is more suggestive of thé
beginning of a journey than the end of a life. This journeying
language crops up time and again, and as we saw in the previo
chapter, it’s often mentioned by relatives who have witnessed
the visions of the dying: ‘He seemed to be talking to someoné
and just before he died he said, “Right, I am ready now, you can
get my coat”.” ‘Death’, it seems, is not a concept the dying rees
ognize. It's interesting that the rather euphemistic phrase
‘passing on’ is so often used when describing death; perhaps
should not, after all, regard it as euphemistic but rather as
feeling which the dying may experience and which they try tol
convey to their survivors.

Richard Bufton is now a college lecturer and heading fo r
retirement. But in the early 1970s he was a commercial diver of
in the Gulf:

I was taking a diving vessel from Bahrain to Ras Tanurra

Saudi Arabia and I had just handed over control of the vessel &
another diver. It was in the middle of the British postal strike a
we had not received any post for some time. I was lying on #
bunk in the forward cabin and in a sort of half-asleep state, w,
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what I can only describe as a vision similar to seeing a leletype
ribbon went past my eyes. The words — which I read in my min-(l -
simply said, ‘Yom'gv'/lll(//m/u'r is dead.’ :

I jumped up and climbed the three or four steps into the main
tabin, saying to my friend that I had to make a )‘(1(11'()—!1'/(7)/1()m'
call. I put out a link call through Bahrain Radio to my mother in
the UK, and when she answered the phone she said ril(zl she had
some bad news. 1 interrupted my mother to tell her that the reason
I had rung was because I knew my grandfather was dead.

In this accurately observed account, Richard describes his mental
state at the time of the communication as half-awake and half-
wleep. This is the mental state that was found to be effective for
(elepathy in the Ganzfeld experiment (see (Ihupl('r 6, p. 100),
and it might perhaps facilitate a telepathic linking with the dying
person.

l'he following account shows very clearly the intensity of
emotion that these dreams can convey, and llic absolute (*mvn'i(‘-
tlon that they are not just ordinary dreams. Jean Cheesman’s
husband was bipolar and committed suicide in .Fchru;m‘ 1989. At
the time, they were separated but remained good friends and
very close. She had seen him the previous day and they had spent
time together and he had seemed very positive. :

I woke up crying at 3 o’clock the next morning out of a very ‘real’
dream where Vincent was sitting on the end of my [)l;(l' (m(/—!#//ing
me not to cry any more and that it was all u.m'r.rm(l that he was
finally at peace.

I got up, on ‘automatic’, did some work I needed to do, two
tlients phoned me around 8 o’clock and I freaked them out com-
pletely as I told them I would be taking some time out as my
husband had just died. I went over to his flat with Merlin, our
dog, and called the police. The Coroner’s report was that Vin had
indeed died around 3 a.m.

Jean’s account demonstrates very well the special quality which
these dreams have and which the dreamer recognizes. That she
was convinced enough to tell her clients that her husband had
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just died before she had confirmation shows the quality of

absolute reality that the dream carried.

All recipients of these dream visits have exactly the same
reaction to them - they usually feel enormously comforted and
reassured because so often the message their ‘visitor’ seems to
convey is that they are all right. And because the person they love
has come to say a final goodbye to them, there is a feeling of
rounding off, of closure, which seems to make the mourning
process easier.

Dilys Gannon'’s experience when her grandmother died con=
veyed just such a message, though she is clearly unsure whether
she was truly awake or perhaps in some half-awake, half-asleep
state at the time:

One night I was lying in bed when I was awakened, or at least I at

first thought I had been awakened: afterwards I was not sure that

I had experienced the ‘happening’ when I was truly awake in the
accepted sense. There came into my vision a bright light and there
I saw my grandmother looking at me through a mirror. The mirror
had great significance for me and for my grandmother, as she had
spent many hours with me, when I was a child, looking into this
mirror. She used to ask me questions about things I could see
through the mirror and what significance they had. As the light
shone through and around this mirror, I saw the figure of my
grandmother explaining to me that she had died, but I was not to
be upset because she was extremely happy. There was an extreme
moment of peace and quiet and I felt the light surrounding me like
a blanket. When I woke up I telephoned my mother, who told me I3
must have been mistaken as we would have heard if my grand-
mother was ill. Later that day my aunt telephoned to say that my
grandmother had died the previous night. She had not wanted tos
tell us about her illness, as she had hoped she would get better, and
she also delayed telephoning us about the death because she was
too upset to give us the news immediately.

Here again there are echoes of the near-death experience — the
& I
peace and quiet and light surrounding her ‘like a blanket’. It is
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hard not to imagine that Dilys was somehow sharing her grand-
mother’s own experience.

Sudden awakenings

So many people have reported experiences which occurred
during a sudden awakening from sleep, or in the ‘half-awake,
half-asleep’ state that it does seem as if this is a state in which
people are particularly receptive to farewell visits from the
dying. In nearly every case the person is certain that they really
did awake, and the whole thing was not a dream. Tina Myer,
who has lived in Australia for the past 26 years, and has family
living in London, told us what happened the night her brother
died:

One night in 1991, while sleeping, I was suddenly awoken — but
not in the normal way where one wakes up and is drowsy. From
being fast asleep I was suddenly wide awake, and as my eyes
opened in the total darkness of the room, there, coming towards
me, quite fast, from the foot of the bed, was the face, in white, of
my brother back in London. This was not a dream or my imagin-
ation. I awoke my husband to tell him what had happened.

I subsequently learned that my dear brother, who had caught a
cold which turned into bronchial pneumonia, had died. I can
only assume that he was, at the time he was slipping away, think-
ing of me and, I guess, that by his thinking of me his soul was
instantly with me.

\s in all these accounts, it is the dying person who seems to drive
the experience, while the one they visit is simply a passive
receiver. If we are to give credence to any of these experiences,
we have to presuppose that ‘mind’ is not identical with ‘brain’,
and that perhaps at death there is a loosening of the ties between
them which provides a special facility at this time for this kind of
communication.

Julie Salmon also experienced what she describes as a ‘violent
awakening’ at the time of her mother’s death:
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My mother died at 2 a.m. on 10 December 1993. She had been 3
suffering from breast cancer a nd was undergoing treatment. I had

not been informed that she was terminally ill. However, she took a

turn for the worse around 7 December and was admitted to I 200le

Hospital, Dorset a nd I visited her there on 8 December. I went to :
bed on that eve of 9 December and was fast asleep when I suddenly

awoke, sat bolt upright in bed and called out ‘Mum’. I actually

physically reached for the phone to call the hospital, but on check-

ing the time it was 2 a.m. I therefore told myself to ‘get a grip’ and

that I was being hysterical and neurotic, and I eventually fell

back to sleep a couple of hours later. I was awoken at 7.30 a.m. on

10 December by my aunt and stepfather to say that Mum had died

— at 2 a.m. The experience was deeply upsetting an d I shall never
forget it. I am crying now while typing this — the whole experience

of waking suddenly like that was what I can only describe as
‘wviolent’. Maybe it was psychosomatic, who knows? But it was

very real to me, and still is. I have no doubt that she reached out
to me at that moment.

The intensity of emotion that these experiences so often gen=
erate is indicated very clearly by the fact that the memory of hers
still has the power to reduce Julie to tears years later. Julie is one
of the few people who described her experience as ‘deeply upset=
ting’ rather than comforting.

Kath McMahon: s

My father was in hospital, and it was in the middle of the nights
At the time of his death, around 3 a.m., he visited me and woke
me from my sleep. He stood at the end of my bed, just smiling at mé
and looking down on me. It was the most wonderful and beautiful
experience I have ever had; no words were exchanged. I can
remember feeling incredibly content and happy, and I drifted back
off to sleep in a state of euphoria. The next morning I got up and:
did my usual chores, forgetting all about the events of the /u'm'iou.f
night, and then the phone rang. I knew it was my mother, and
before she could say anything I informed her that my father had
died, last night. She was amazed at my experience.
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\ scientific explanation that could be offered for imagery seen
on awakening is that it is a hypnopompic hallucination. Some
people have very strong visual imagery when they awake, and it
could be argued that Kath’s account is simply a normal waking
hallucination. However, some people r(‘gillarh’ have these
hypnopompic hallucinations and would recognize l'hcm for what
they are. Kath makes it quite clear that it was just not like that. It
was the most wonderful experience that she had ever had.
Clearly there was nothing ordinary about the experience. But
also note, as is usual in these cases, that no words were
exchanged. It’s the feeling and the knowledge that seem to be
important.

Occasionally the visitor does speak, though usually simply to
attract attention, usually by calling a name. It seems to be very
rare that there is any sort of conversation between them. And in
some of the accounts it is not always clear whether mind-to-mind
communication was taking place without words being spoken, or
whether spoken words were actually heard, as in the following
account by Richard Geall:

While serving with the Royal Navy in Portsmouth I received a
phone call from my mother in Brighton one Monday evening
informing me that my father, whom I knew was very ill with
cancer, had been admitted to a hospice and may not last out the
week. My intention was to apply for ('()Hl/)(l.v.s‘l'();l(l((’ leave the fol-
lowing day, but at about 3.30 a.m. I was suddenly awake and
shot bolt upright in bed hearing my father calling my name. I did
not ‘see’ him but I clearly heard his voice as though he were in the
room. I did not go back to sleep but eventually went into work as
normal, where I was informed that the duty Oilifl’l' had received a
call saying that my father had died at about 3.30 a.m. But I
already knew — my father had told me. My mother later said that
he was calling for me as he died. I love him dearly and ever since
that day I have had an overwhelming sense of h is presence.

Malcolm McCallum and Carol Duncan were also both woken
by someone calling their name. Malcolm’s father had had open-
heart surgery three months earlier, and although his life

ol
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expectancy was not considered to be long, no one expected his
death to be imminent.

On the night of his death he was at his own home in Darlington.
I was with my own family at my home in a neighbouring village.
At some time in the night I was woken up by my father calling my
name. As he was calling, I could see what I can only assume to
have been his spirit rising high into the night sky. Before picking
up our telephone, which rang earlier than usual on the following
morning, I was able to tell my wife that it was my mother ringing
to tell me that my father had died.

Angie Baird’s little girl was born in May 1979 but unfortus
nately was sick with a blood disorder and was kept in the intensive
care baby unit. For 48 hours she hung on and the doctors were?
optimistic that the worst was over.

My bed was just opposite the nurses’ station. I awoke suddenly at
3 a.m. on the third morning shaking and tearful and called the
nurse and asked if I could be taken up to the next floor to see my
baby. I am not a pushy person at all but had a really strong feeling
that I needed to go right then and there. The nurse said it was @
strange request at that time of the morning but would phone thel
ICU to see if they would mind. The nurse said that the phone in
the ICU was engaged and she would ring again in a moment,
Five or so minutes later the phone on the station desk rang. The
reason why it was engaged when the nurse rang was that the sistey
in the ICU was trying to ring down to break the devastating news
that my daughter had just passed away. At EXACTLY 3 a.m.!

That feeling I had at 3 a.m. was so strong. I just KNEW that
something was wrong. It shows how deep a mother’s bond goes, na
matter how short the bonding time is.

In nearly all our experiences it has been very clear that it is the
person dying who seems to be driving the contact. But in thi§
example it is difficult to argue that a child only two days old i

able to drive the experience in a way that one assumes an oldes
child or adult might. It raises the question of the link between @
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newborn baby and its mother, and whether this link is somehow
hard-wired between the two so that the mother senses at
tance the needs of a newborn infant.

a dis-

Clairvoyant dreams

I'he following dream account, sent to us by Angelina Clements, is
Interesting and unusual because it seems to fall more into the
category of clairvoyance than telepathy. It sounds very much as
though she was in the drowsy state between sleeping and waking,
though she herself is unsure about this and felt that she was wide
awake.

At 6.11 a.m. on the morning her daughter was to die in a car
accident, while she lay in bed, Angelina was watching what looked
like a conservatory which started to rise up into the sky, and as it
did so it changed from being a conservatory to a gl;ls§ coffin. At

the time it puzzled her and she could not explain it. She says:

I vecall thinking, ‘That was strange . . .’ because I didn 't feel like
I had just woken up, it didn’t feel like I had been (/I'P{l)lll‘llg'. P
felt like I was wide awake and had just returned from somewhere.

Later she discovered that the accident had happened exactly at
the time she had this experience. She also saw a photo of her
daughter’s car, a new Mini Cooper with a glass roof on which was
A white logo, and it seemed to her that she had somehow been
there, at the time of the accident. She goes on:

If I was at the scene of the accident, watching down onto the roof
of the spinning car, I believe my mind might well have thought 1
was looking at a conservatory as it tried to interpret what the glass

and white lines actually were.
Preparatory visits
I'he following two reports are unusual in that a visit by a dead

relative gives prior warning of a death to come. This is Margaret
Catherine’s unusual ‘two-stage’ experience.
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Fifteen years ago, I was woken at 2 a.m. by a sharp push in thel
back. It woke me up suddenly, but I was not afraid, and just

knew that my late mother-in-law was standing beside the bed. 0
knew exactly who it was, even though I could not see anything at

all. I drifted back to sleep and had the most vivid dream, wherel
my 22-year-old son was talking to me. He was telling me that he

was dead but that I was not to worry or be upset because he was

all right . When I woke I was very disturbed and tried to;
contact my son. I found out later that day that he had been’
drowned the previous night. I am convinced that he did contact

me, as did his grandmother who loved him deeply. I have drawn

great comfort from his visit to me over the years . . . I can assure

you that I am not remotely unhinged and am a very down-to-

earth lady, but I do know that my experiences are real, and I have’
talked to many people who have lost loved ones and had similar
experiences. ‘
The interesting twist in this story is that it combines a warning

visit to the boy’s mother from his grandmother before he himself

appears in the dream. Was this a coincidence? It could be, of

course. But this was a young boy whose death couldn’t have been

anticipated or expected. It does seem as though the only basis for*
disbelieving it is a strict adherence to the belief that it could not

happen. Mike Askins described a similar premonitory visit before §
the death of his mother:

I had left England in early February 2002 to work on a copper
project in northern Chile, having said goodbyes to my immediate
family, including my mother who was 89 and in reasonable
health. About three weeks later, on a Friday night I awoke around
12 midnight (5 a.m. British time) having experienced an :
unusual dream which involved me being a silent and unseen
witness to an event where my grandmother and her son (my
mother’s mum and brother, both deceased) dressed in black entered
a house stating that ‘they had come to view the body’. It made mé
waken, and I thought then that my mother had died.

The next morning at the office at around 7 a.m. I rang home,
with no response. It was a couple of hours later that my wifé
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phoned me to tell me that my mother who had been taken into hos-
pital a few days earlier had died that morning in hospital. She
had died around 7.30 a.m. (2.30 a.m. Chile time) which was
ubout two and a half hours after my dream.

A cool reception

Nearly all the people who have described their experiences to us
have said that they are comforting and reassuring. But very occa-
Monally the visitors are unwelcome and their visits thoroughly
disconcerting, or even frightening.

Judy Gaskell describes how, on the night of her mother’s
(leath, her mother was staying in Judy’s sister’s house with some
ol her grandchildren and son-in-law.

In the middle of the night, Alice, her favourite granddaughter,
was awakened by a figure standing at the end of her bed. It was
her grandmother, my mother, telling her she had died and to tell
her father as she did not want to shock her daughter, my sister, in
the morning. Alice felt frozen in her bed, but eventually awoke her
Jather who looked in on my mother to find her still warm but
dead. He called in the family doctor who lived nearby in the
village, and the doctor confirmed that my mother had only just
passed on and gave the approximate time of death as 2 a.m.
When Alice looked at her alarm clock in the morning it had
stopped at 2 a.m.

Not only is the response unusual, but this seems to be a deathbed
coincidence by proxy, and it is interesting that Alice’s grand-
mother told her in some detail the reason for the visit, and why
she was not contacting the next-of-kin directly, as it were. Her
comment about the clock stopping is also intriguing — several
people have told us about this particular phenomenon, and their
accounts are given in Chapter 8.

Aileen Wright was also too afraid to respond to her visitor.
\ileen had been with her husband to visit her father-in-law in
hospital:
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As we left, I said to my father-in-law, ‘See you again soon.’ He
shook his head and replied firmly, ‘No’. Two days later and
around 1.30 in the early hours of the night, I awoke in a sweat =
my father-in-law was standing by our bed. He was asking me to
wake John, because he wanted to say ‘Goodbye’. But I let my

father-in-law down, because I felt too afraid to do so and buried

myself away from what seemed to be a very real person in our
room! I replied that I was too afraid to do so. Kindly, he seemed to
accept my let-down — I sensed he understood my fear — and cons
veyed ‘Never mind’ . . . Then my father-in-law faded away. A few
minutes later — and due to my restlessness — John awoke and asked
what was wrong. When I told him that I had just seen his dad, he
replied, ‘OK’, as if I had dreamt it, and then returned to his slums
bers. But I definitely did not have a dream! The next morning the
telephone rang at around 8 a.m. It was John's mother to say that
his father had died in the night. The time given — 1.30.

Here again, it is interesting to speculate about why it was Aileen
who was awoken — or who awoke — and not her husband. We have
found throughout this work that different people have different
sensitivities. Some people see the deathbed visions of their dying
relatives, others don’t. Some people have farewell visits from the
dying, others don’t. It’s not possible to say what this factor is, but

everyone who does any kind of parapsychological research recogs

nizes what is known as the ‘sheep-goat’ effect. With some peoplé
(the sheep), parapsychological experiments tend to work; with

others (the goats) they never do. Maybe in this particular case wet

had a sheep and a goat in the same bed.

The following account by Derek Whitehead is one of the fe
cases we have been told about where the young recipient of @
farewell visit not only failed to understand its significance but
scared stiff by it. Perhaps because of this he needed an additiona
hint given in a dream. Unfortunately he wouldn’t have unders
stood this either if his friend had not interpreted it for him.

When I was 18 I was in the Merchant Navy crossing the Paciy i
Ocean on the way to Australia. One night I was laid on my bu
reading a male magazine — Mayfair or Playboy I think. I looked
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up and my grandfather was stood next to me looking at me. Well,
I shot off the bed, I did scream and he was still there looking at me

I'van for my life up to the bridge, shaking like a leaf. When I
tume back down he had gone — that night I dreamed that I was
lrying to visit a ship in dry dock but the crew would not let me on
board — which was unheard of in real life. They told me that it was
not for me. I awoke at about 4.30 and went onto the bridge and
lold the mate what had happened. He came from Buckie in Scot-
land and said that in fishing families, dreaming of a ship on dry
lund told of a death in the family. I put all this down in a letter to
\end to my parents. About three weeks later we got to Australia,
und the pilot took the post ashore with him. Later that day the
nyent brought our post on board with a letter from Mum: the day
wnd date were about the same time that Granddad had died.

Derek adds, ‘I don’t know what these things are - fantasies,
lreams, wishes, delusions . . . I don't like them, they make my
sense of reality wobble.’

I'he prime of life

A\l observation that several people have made about their visi-
lors is that they are often described as looking as though they
were in the prime of life, with any injuries healed. Laura Scales,
lor example, in her dream described on p. 61, described her
mother as ‘perfectly well and looked younger than she had
tlone for many years’! This is interesting because it mirrors very
tlosely what people report when they see dead relatives in the
near-death experience. Brenda Barker describes a similar trans-
formation in her father when he visited her on the night he
tlied. Again, note that the implication is that the person is ‘on
his way’ somewhere and has been given special ‘permission’ to
make a detour.

When I retired to bed I was very restless. I tossed this way and that
Wntil suddenly in the early hours my father stood by my bed. He
had been ill for a long time, but there he was standing in his prime
of life. He didn’t speak. My restlessness ceased and I fell asleep. In
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the morning I knew . . . my father had died late the evening befo
and had been permitted to visit me on his way into the next life.

Hilary Froude is an SRN who says she has been a practisin,
nurse/midwife for many years, and during that time has hag
some unusual experiences.

The one that was the strangest but perhaps most comforting wa
when my father died last September. At 3 a.m. something woke

up, and after looking at my clock I noticed my father standin
outside the bedroom door with his arms outstretched towards me
albeit a slightly younger version (40-50 rather than the 81

actually was). I got up and went towards him with my arms out
stretched, and he said, ‘It’s all right, I'm better now’ before he di
appeared through the wall. At that moment, my father wa

actually in a nursing home in the final stages of Alzheimer’s and

died at 6 a.m. that morning.

If we make the assumption that this experience is driven by the
dying person, then we again have to conclude that mind and
brain are to some extent different. In Alzheimer’s disease thi

memory circuits are destroyed to the point where the sufferer ha§

no memory of where or who he is or what his history has been, @
even that he has a daughter. But here in the experience he
somehow linked to his daughter. In our nursing home study
again and again heard stories about people dying with advanceg
Alzheimer’s disease, unable even to recognize members of theil
family. Sometimes in a brief, lucid interval shortly before dea
they became alert, recognized their family and took their leave @
them before dying. The mechanism for this is quite obscure, b
the fact that it does occur is well reported. '
Here Keith Scrivener describes the night his father-in-lay
died. He had been very ill from stomach cancer for a long timé
and during his illness Keith and his wife had taken their infani
son, the old man’s only grandchild, to see him as often as poss|

ble, as his spirits were always lifted by the child’s presence.

DEATHBED COINCIDENCES

I'he doctors said my father-in-law only had a few more weeks of
life, but his death was not thought to be imminent. He was,
however, incapable of moving by himself and had wasted away to
ulmost skeletal proportions.

\t that time my wife and I shared a double bed, with our
infant son in a cot beside us. We all went off to sleep, but later 1
wwoke suddenly; I was wide awake, not sleepy or in a dreamlike
slate. There, bending over my son’s cot, was my father-in-law, not
sheletal but in his earlier healthy proportions. He turned to me
und said, ‘It’s all right, I just want to say goodbye to the boy.’
\lthough he was by then in his fifties, my father-in-law looked far
younger, radiantly healthy and happy. I looked at the clock and
noted the time, then lay back in my bed as nothing seemed strange
wbout this nocturnal visit; in fact I was completely calm, as it
wemed very peaceful and normal, and I was instantly asleep
again. My wife [his daughter] had slept through this. When my
wife and I awoke in the morning I told her about her dad’s visit
und what time it had occurred. Later, my mother-in-law contacted
s to say he had died at the exact time I had seen him checking
out his grandson. Neither I nor my mother-in-law had phones at
the time, so there was no way I could have known he had died
varlier.

\s in so many other accounts, the visit is so calming and reassur-
ing that the person simply falls straight back to sleep.

So what value, if any, do these experiences have? Are they
imagination or wishful thinking on the part of the bereaved, who
long to have the chance to say some sort of farewell to the person
they love? Do they arise simply from a need for comfort? Are the
tlreams simply dreams, with no import and no meaning, or just
inexplicable curiosities? Or are they giving us a very strong clue
ubout what happens when we die? All of these questions we will
look at in Chapter 6. The data are out there and freely available.
It's important that we take it seriously, so that when our turn
tomes to die, as it surely will, we are fully prepared for what will
happen.

Meanwhile Angelina Clements sums up very well what her
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experience meant to her, and which reflects what many other
people who have been lucky enough to have these experiences
also feel:

Before this experience I didn’t have any definite beliefs about death
and the afterlife. I am now convinced that as my daughter became
aware that she was going to die she managed to get in touch with
me, and I was there to see that she was lifted peacefully from this
earth and onto wherever the next life takes us. I don’t know if I
had ever feared dying — except that I know I had never wanted to
die before my children had grown up and were able to manage
without me — but now I don’t mind how soon I die as I am con-
vinced that my Sarah will be waiting for me whenever my time
comes to leave this earth.

Chapter 5

Deathbed Visions:
Finding Explanations

A S T T e

Versuchung durch Verzweiflung:

Temptation through despair

Unless you experience something like this yourself, I can under-
stand people not believing or feeling the significance of it. All I
know is that I have no doubt. (An interviewee)

[ don’t know how to explain it, maybe it’s best to leave it unex-
plained and just be happy to know that someone you loved very
much is still caring for you. (An interviewee)

I'he people who have witnessed a deathbed vision of a dying rela-
live, or who feel they have received a farewell visit when someone
they love has died, have no doubt about the reality of what
happened. But for the rest of us it is notoriously difficult to
believe the evidence of other people’s senses. We may have an
entrenched belief that this sort of thing can’t happen, and there-
lore have to believe that it doesn’t happen. And many of us feel a
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Autobiography of a Yogi

By Swami Yogananda Paramahamsa

1946 First Edition

Chapter: 43

The Resurrection of Sri Yukteswar

“Lord Krishna!” The glorious form of the avatar appeared in a shimmering blaze as I sat in my
room at the Regent Hotel in Bombay. Shining over the roof of a high building across the street,
the ineffable vision had suddenly burst on my sight as I gazed out of my long open third-story
window.

The divine figure waved to me, smiling and nodding in greeting. When I could not understand
the exact message of Lord Krishna, he departed with a gesture of blessing. Wondrously uplifted,
I felt that some spiritual event was presaged.
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—By B. K. Mitra in “Kalyana-Kalpataru”

Krishna, ancient prophet of India

A modern artist’s conception of the divine teacher whose spiritual counsel in the Bhagavad Gita
has become the Hindu Bible. Krishna is portrayed in Hindu art with a peacock feather in his hair
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(symbol of the Lord’s lila, play or creative sport), and carrying a flute, whose enrapturing notes
awaken the devotees, one by one, from their sleep of maya or cosmic delusion.

My Western voyage had, for the time being, been cancelled. I was scheduled for several public
addresses in Bombay before leaving on a return visit to Bengal.

Sitting on my bed in the Bombay hotel at three o’clock in the afternoon of June 19, 1936 —one
week after the vision of Krishna—I was roused from my meditation by a beatific light. Before
my open and astonished eyes, the whole room was transformed into a strange world, the sunlight
transmuted into supernal splendor.

Waves of rapture engulfed me as I beheld the flesh and blood form of Sri Yukteswar!
“My son!” Master spoke tenderly, on his face an angel-bewitching smile.

For the first time in my life I did not kneel at his feet in greeting but instantly advanced to gather
him hungrily in my arms. Moment of moments! The anguish of past months was toll I counted
weightless against the torrential bliss now descending.

“Master mine, beloved of my heart, why did you leave me?” I was incoherent in an excess of joy.

“Why did you let me go to the Kumbha Mela? How bitterly have I blamed myself for leaving
you!”

“I did not want to interfere with your happy anticipation of seeing the pilgrimage spot where first
I met Babaji. I left you only for a little while; am I not with you again?”

“But is it you, Master, the same Lion of God? Are you wearing a body like the one I buried
beneath the cruel Puri sands?”

“Yes, my child, I am the same. This is a flesh and blood body. Though I see it as ethereal, to your
sight it is physical. From the cosmic atoms I created an entirely new body, exactly like that
cosmic-dream physical body which you laid beneath the dream-sands at Puri in your dream-
world. I am in truth resurrected —not on earth but on an astral planet. Its inhabitants are better
able than earthly humanity to meet my lofty standards. There you and your exalted loved ones
shall someday come to be with me.”

“Deathless guru, tell me more!”

Master gave a quick, mirthful chuckle. “Please, dear one,” he said, “won’t you relax your hold a
little?”

“Only a little!” T had been embracing him with an octopus grip. I could detect the same faint,
fragrant, natural odor which had been characteristic of his body before. The thrilling touch of his
divine flesh still persists around the inner sides of my arms and in my palms whenever I recall
those glorious hours.

“As prophets are sent on earth to help men work out their physical karma, so I have been
directed by God to serve on an astral planet as a savior,” Sri Yukteswar explained. “It is called
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Hiranyaloka or ‘Illumined Astral Planet.” There I am aiding advanced beings to rid themselves of
astral karma and thus attain liberation from astral rebirths. The dwellers on Hiranyaloka are
highly developed spiritually; all of them had acquired, in their last earth-incarnation, the
meditation-given power of consciously leaving their physical bodies at death. No one can enter
Hiranyaloka unless he has passed on earth beyond the state of sabikalpa samadhi into the higher
state of nirbikalpa samadhi.l

“The Hiranyaloka inhabitants have already passed through the ordinary astral spheres, where
nearly all beings from earth must go at death; there they worked out many seeds of their past
actions in the astral worlds. None but advanced beings can perform such redemptive work
effectually in the astral worlds. Then, in order to free their souls more fully from the cocoon of
karmic traces lodged in their astral bodies, these higher beings were drawn by cosmic law to be
reborn with new astral bodies on Hiranyaloka, the astral sun or heaven, where I have resurrected
to help them. There are also highly advanced beings on Hiranyaloka who have come from the
superior, subtler, causal world.”

My mind was now in such perfect attunement with my guru’s that he was conveying his word-
pictures to me partly by speech and partly by thought-transference. I was thus quickly receiving
his idea-tabloids.

“You have read in the scriptures,” Master went on, “that God encased the human soul
successively in three bodies—the idea, or causal, body; the subtle astral body, seat of man’s
mental and emotional natures; and the gross physical body. On earth a man is equipped with his
physical senses. An astral being works with his consciousness and feelings and a body made of
lifetrons.2 A causal-bodied being remains in the blissful realm of ideas. My work is with those
astral beings who are preparing to enter the causal world.”

“Adorable Master, please tell me more about the astral cosmos.” Though I had slightly relaxed
my embrace at Sri Yukteswar’s request, my arms were still around him. Treasure beyond all
treasures, my guru who had laughed at death to reach me!

“There are many astral planets, teeming with astral beings,” Master began. “The inhabitants use
astral planes, or masses of light, to travel from one planet to another, faster than electricity and
radioactive energies.

“The astral universe, made of various subtle vibrations of light and color, is hundreds of times
larger than the material cosmos. The entire physical creation hangs like a little solid basket under
the huge luminous balloon of the astral sphere. Just as many physical suns and stars roam in
space, so there are also countless astral solar and stellar systems. Their planets have astral suns
and moons, more beautiful than the physical ones. The astral luminaries resemble the aurora
borealis —the sunny astral aurora being more dazzling than the mild-rayed moon-aurora. The
astral day and night are longer than those of earth.

“The astral world is infinitely beautiful, clean, pure, and orderly. There are no dead planets or
barren lands. The terrestrial blemishes —weeds, bacteria, insects, snakes —are absent. Unlike the
variable climates and seasons of the earth, the astral planets maintain the even temperature of an
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eternal spring, with occasional luminous white snow and rain of many-colored lights. Astral
planets abound in opal lakes and bright seas and rainbow rivers.

“The ordinary astral universe —not the subtler astral heaven of Hiranyaloka—is peopled with
millions of astral beings who have come, more or less recently, from the earth, and also with
myriads of fairies, mermaids, fishes, animals, goblins, gnomes, demigods and spirits, all residing
on different astral planets in accordance with karmic qualifications. Various spheric mansions or
vibratory regions are provided for good and evil spirits. Good ones can travel freely, but the evil
spirits are confined to limited zones. In the same way that human beings live on the surface of
the earth, worms inside the soil, fish in water, and birds in air, so astral beings of different grades
are assigned to suitable vibratory quarters.

“Among the fallen dark angels expelled from other worlds, friction and war take place with
lifetronic bombs or mental mantric 3 vibratory rays. These beings dwell in the gloom-drenched
regions of the lower astral cosmos, working out their evil karma.

“In the vast realms above the dark astral prison, all is shining and beautiful. The astral cosmos is
more naturally attuned than the earth to the divine will and plan of perfection. Every astral object
is manifested primarily by the will of God, and partially by the will-call of astral beings. They
possess the power of modifying or enhancing the grace and form of anything already created by
the Lord. He has given His astral children the freedom and privilege of changing or improving at
will the astral cosmos. On earth a solid must be transformed into liquid or other form through
natural or chemical processes, but astral solids are changed into astral liquids, gases, or energy
solely and instantly by the will of the inhabitants.

“The earth is dark with warfare and murder in the sea, land, and air,” my guru continued, “but
the astral realms know a happy harmony and equality. Astral beings dematerialize or materialize
their forms at will. Flowers or fish or animals can metamorphose themselves, for a time, into
astral men. All astral beings are free to assume any form, and can easily commune together. No
fixed, definite, natural law hems them round —any astral tree, for example, can be successfully
asked to produce an astral mango or other desired fruit, flower, or indeed any other object.
Certain karmic restrictions are present, but there are no distinctions in the astral world about
desirability of various forms. Everything is vibrant with God’s creative light.

“No one is born of woman; offspring are materialized by astral beings through the help of their
cosmic will into specially patterned, astrally condensed forms. The recently physically
disembodied being arrives in an astral family through invitation, drawn by similar mental and
spiritual tendencies.

“The astral body is not subject to cold or heat or other natural conditions. The anatomy includes
an astral brain, or the thousand-petaled lotus of light, and six awakened centers in the sushumna,
or astral cerebro-spinal axis. The heart draws cosmic energy as well as light from the astral brain,
and pumps it to the astral nerves and body cells, or lifetrons. Astral beings can affect their bodies
by lifetronic force or by mantric vibrations.

“The astral body is an exact counterpart of the last physical form. Astral beings retain the same
appearance which they possessed in youth in their previous earthly sojourn; occasionally an
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astral being chooses, like myself, to retain his old age appearance.” Master, emanating the very
essence of youth, chuckled merrily.

“Unlike the spacial, three-dimensional physical world cognized only by the five senses, the astral
spheres are visible to the all-inclusive sixth sense —intuition,” Sri Yukteswar went on. “By sheer
intuitional feeling, all astral beings see, hear, smell, taste, and touch. They possess three eyes,
two of which are partly closed. The third and chief astral eye, vertically placed on the forehead,
is open. Astral beings have all the outer sensory organs—ears, eyes, nose, tongue, and skin—but
they employ the intuitional sense to experience sensations through any part of the body; they can
see through the ear, or nose, or skin. They are able to hear through the eyes or tongue, and can
taste through the ears or skin, and so forth.4

“Man’s physical body is exposed to countless dangers, and is easily hurt or maimed; the ethereal
astral body may occasionally be cut or bruised but is healed at once by mere willing.”

“Gurudeva, are all astral persons beautiful?”

“Beauty in the astral world is known to be a spiritual quality, and not an outward conformation,”
Sri Yukteswar replied. “Astral beings therefore attach little importance to facial features. They
have the privilege, however, of costuming themselves at will with new, colorful, astrally
materialized bodies. Just as worldly men don new array for gala events, so astral beings find
occasions to bedeck themselves in specially designed forms.

“Joyous astral festivities on the higher astral planets like Hiranyaloka take place when a being is
liberated from the astral world through spiritual advancement, and is therefore ready to enter the
heaven of the causal world. On such occasions the Invisible Heavenly Father, and the saints who
are merged in Him, materialize Themselves into bodies of Their own choice and join the astral
celebration. In order to please His beloved devotee, the Lord takes any desired form. If the
devotee worshiped through devotion, he sees God as the Divine Mother. To Jesus, the Father-
aspect of the Infinite One was appealing beyond other conceptions. The individuality with which
the Creator has endowed each of His creatures makes every conceivable and inconceivable
demand on the Lord’s versatility!” My guru and I laughed happily together.

“Friends of other lives easily recognize one another in the astral world,” Sri Yukteswar went on
in his beautiful, flutelike voice. “Rejoicing at the immortality of friendship, they realize the
indestructibility of love, often doubted at the time of the sad, delusive partings of earthly life.

“The intuition of astral beings pierces through the veil and observes human activities on earth,
but man cannot view the astral world unless his sixth sense is somewhat developed. Thousands
of earth-dwellers have momentarily glimpsed an astral being or an astral world.

“The advanced beings on Hiranyaloka remain mostly awake in ecstasy during the long astral day
and night, helping to work out intricate problems of cosmic government and the redemption of
prodigal sons, earthbound souls. When the Hiranyaloka beings sleep, they have occasional
dreamlike astral visions. Their minds are usually engrossed in the conscious state of highest
nirbikalpa bliss.
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“Inhabitants in all parts of the astral worlds are still subject to mental agonies. The sensitive
minds of the higher beings on planets like Hiranyaloka feel keen pain if any mistake is made in
conduct or perception of truth. These advanced beings endeavor to attune their every act and
thought with the perfection of spiritual law.

“Communication among the astral inhabitants is held entirely by astral telepathy and television;
there is none of the confusion and misunderstanding of the written and spoken word which earth-
dwellers must endure. Just as persons on the cinema screen appear to move and act through a
series of light pictures, and do not actually breathe, so the astral beings walk and work as
intelligently guided and coordinated images of light, without the necessity of drawing power
from oxygen. Man depends upon solids, liquids, gases, and energy for sustenance; astral beings
sustain themselves principally by cosmic light.”

“Master mine, do astral beings eat anything?” I was drinking in his marvelous elucidations with
the receptivity of all my faculties—mind, heart, soul. Superconscious perceptions of truth are
permanently real and changeless, while fleeting sense experiences and impressions are never
more than temporarily or relatively true, and soon lose in memory all their vividness. My guru’s
words were so penetratingly imprinted on the parchment of my being that at any time, by
transferring my mind to the superconscious state, I can clearly relive the divine experience.

“Luminous raylike vegetables abound in the astral soils,” he answered. “The astral beings
consume vegetables, and drink a nectar flowing from glorious fountains of light and from astral
brooks and rivers. Just as invisible images of persons on the earth can be dug out of the ether and
made visible by a television apparatus, later being dismissed again into space, so the God-
created, unseen astral blueprints of vegetables and plants floating in the ether are precipitated on
an astral planet by the will of its inhabitants. In the same way, from the wildest fancy of these
beings, whole gardens of fragrant flowers are materialized, returning later to the etheric
invisibility. Although dwellers on the heavenly planets like Hiranyaloka are almost freed from
any necessity of eating, still higher is the unconditioned existence of almost completely liberated
souls in the causal world, who eat nothing save the manna of bliss.

“The earth-liberated astral being meets a multitude of relatives, fathers, mothers, wives,
husbands, and friends, acquired during different incarnations on earth,5 as they appear from time
to time in various parts of the astral realms. He is therefore at a loss to understand whom to love
especially; he learns in this way to give a divine and equal love to all, as children and
individualized expressions of God. Though the outward appearance of loved ones may have
changed, more or less according to the development of new qualities in the latest life of any
particular soul, the astral being employs his unerring intuition to recognize all those once dear to
him in other planes of existence, and to welcome them to their new astral home. Because every
atom in creation is inextinguishably dowered with individuality,6 an astral friend will be
recognized no matter what costume he may don, even as on earth an actor’s identity is
discoverable by close observation despite any disguise.

“The span of life in the astral world is much longer than on earth. A normal advanced astral
being’s average life period is from five hundred to one thousand years, measured in accordance
with earthly standards of time. As certain redwood trees outlive most trees by millenniums, or as
some yogis live several hundred years though most men die before the age of sixty, so some
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astral beings live much longer than the usual span of astral existence. Visitors to the astral world
dwell there for a longer or shorter period in accordance with the weight of their physical karma,
which draws them back to earth within a specified time.

“The astral being does not have to contend painfully with death at the time of shedding his
luminous body. Many of these beings nevertheless feel slightly nervous at the thought of
dropping their astral form for the subtler causal one. The astral world is free from unwilling
death, disease, and old age. These three dreads are the curse of earth, where man has allowed his
consciousness to identify itself almost wholly with a frail physical body requiring constant aid
from air, food, and sleep in order to exist at all.

“Physical death is attended by the disappearance of breath and the disintegration of fleshly cells.
Astral death consists of the dispersement of lifetrons, those manifest units of energy which
constitute the life of astral beings. At physical death a being loses his consciousness of flesh and
becomes aware of his subtle body in the astral world. Experiencing astral death in due time, a
being thus passes from the consciousness of astral birth and death to that of physical birth and
death. These recurrent cycles of astral and physical encasement are the ineluctable destiny of all
unenlightened beings. Scriptural definitions of heaven and hell sometimes stir man’s deeper-
than-subconscious memories of his long series of experiences in the blithesome astral and
disappointing terrestrial worlds.”

“Beloved Master,” I asked, “will you please describe more in detail the difference between
rebirth on the earth and in the astral and causal spheres?”

“Man as an individualized soul is essentially causal-bodied,” my guru explained. “That body is a
matrix of the thirty-five ideas required by God as the basic or causal thought forces from which
He later formed the subtle astral body of nineteen elements and the gross physical body of
sixteen elements.

“The nineteen elements of the astral body are mental, emotional, and lifetronic. The nineteen
components are intelligence; ego; feeling; mind (sense-consciousness); five instruments of
knowledge, the subtle counterparts of the senses of sight, hearing, smell, taste, touch; five
instruments of action, the mental correspondence for the executive abilities to procreate, excrete,
talk, walk, and exercise manual skill; and five instruments of /ife force, those empowered to
perform the crystallizing, assimilating, eliminating, metabolizing, and circulating functions of the
body. This subtle astral encasement of nineteen elements survives the death of the physical body,
which is made of sixteen gross metallic and nonmetallic elements.

“God thought out different ideas within Himself and projected them into dreams. Lady Cosmic
Dream thus sprang out decorated in all her colossal endless ornaments of relativity.

“In thirty-five thought categories of the causal body, God elaborated all the complexities of
man’s nineteen astral and sixteen physical counterparts. By condensation of vibratory forces, first
subtle, then gross, He produced man’s astral body and finally his physical form. According to the
law of relativity, by which the Prime Simplicity has become the bewildering manifold, the causal
cosmos and causal body are different from the astral cosmos and astral body; the physical
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cosmos and physical body are likewise characteristically at variance with the other forms of
creation.

“The fleshly body is made of the fixed, objectified dreams of the Creator. The dualities are ever-
present on earth: disease and health, pain and pleasure, loss and gain. Human beings find
limitation and resistance in three-dimensional matter. When man’s desire to live is severely
shaken by disease or other causes, death arrives; the heavy overcoat of the flesh is temporarily
shed. The soul, however, remains encased in the astral and causal bodies.7 The adhesive force by
which all three bodies are held together is desire. The power of unfulfilled desires is the root of
all man’s slavery.

“Physical desires are rooted in egotism and sense pleasures. The compulsion or temptation of
sensory experience is more powerful than the desire-force connected with astral attachments or
causal perceptions.

“Astral desires center around enjoyment in terms of vibration. Astral beings enjoy the ethereal
music of the spheres and are entranced by the sight of all creation as exhaustless expressions of
changing light. The astral beings also smell, taste, and touch light. Astral desires are thus
connected with an astral being’s power to precipitate all objects and experiences as forms of light
or as condensed thoughts or dreams.

“Causal desires are fulfilled by perception only. The nearly-free beings who are encased only in
the causal body see the whole universe as realizations of the dream-ideas of God; they can
materialize anything and everything in sheer thought. Causal beings therefore consider the
enjoyment of physical sensations or astral delights as gross and suffocating to the soul’s fine
sensibilities. Causal beings work out their desires by materializing them instantly.8 Those who
find themselves covered only by the delicate veil of the causal body can bring universes into
manifestation even as the Creator. Because all creation is made of the cosmic dream-texture, the
soul thinly clothed in the causal has vast realizations of power.

“A soul, being invisible by nature, can be distinguished only by the presence of its body or
bodies. The mere presence of a body signifies that its existence is made possible by unfulfilled
desires.9

“So long as the soul of man is encased in one, two, or three body-containers, sealed tightly with
the corks of ignorance and desires, he cannot merge with the sea of Spirit. When the gross
physical receptacle is destroyed by the hammer of death, the other two coverings —astral and
causal —still remain to prevent the soul from consciously joining the Omnipresent Life. When
desirelessness is attained through wisdom, its power disintegrates the two remaining vessels. The
tiny human soul emerges, free at last; it is one with the Measureless Amplitude.”

I asked my divine guru to shed further light on the high and mysterious causal world.

“The causal world is indescribably subtle,” he replied. “In order to understand it, one would have
to possess such tremendous powers of concentration that he could close his eyes and visualize
the astral cosmos and the physical cosmos in all their vastness —the luminous balloon with the
solid basket—as existing in ideas only. If by this superhuman concentration one succeeded in
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converting or resolving the two cosmoses with all their complexities into sheer ideas, he would
then reach the causal world and stand on the borderline of fusion between mind and matter.
There one perceives all created things —solids, liquids, gases, electricity, energy, all beings, gods,
men, animals, plants, bacteria—as forms of consciousness, just as a man can close his eyes and
realize that he exists, even though his body is invisible to his physical eyes and is present only as
an idea.

“Whatever a human being can do in fancy, a causal being can do in reality. The most colossal
imaginative human intelligence is able, in mind only, to range from one extreme of thought to
another, to skip mentally from planet to planet, or tumble endlessly down a pit of eternity, or soar
rocketlike into the galaxied canopy, or scintillate like a searchlight over milky ways and the
starry spaces. But beings in the causal world have a much greater freedom, and can effortlessly
manifest their thoughts into instant objectivity, without any material or astral obstruction or
karmic limitation.

“Causal beings realize that the physical cosmos is not primarily constructed of electrons, nor is
the astral cosmos basically composed of lifetrons —both in reality are created from the minutest
particles of God-thought, chopped and divided by maya, the law of relativity which intervenes to
apparently separate the Noumenon from His phenomena.

“Souls in the causal world recognize one another as individualized points of joyous Spirit; their
thought-things are the only objects which surround them. Causal beings see the difference
between their bodies and thoughts to be merely ideas. As a man, closing his eyes, can visualize a
dazzling white light or a faint blue haze, so causal beings by thought alone are able to see, hear,
feel, taste, and touch; they create anything, or dissolve it, by the power of cosmic mind.

“Both death and rebirth in the causal world are in thought. Causal-bodied beings feast only on
the ambrosia of eternally new knowledge. They drink from the springs of peace, roam on the
trackless soil of perceptions, swim in the ocean-endlessness of bliss. Lo! see their bright thought-
bodies zoom past trillions of Spirit-created planets, fresh bubbles of universes, wisdom-stars,
spectral dreams of golden nebulae, all over the skiey blue bosom of Infinity!

“Many beings remain for thousands of years in the causal cosmos. By deeper ecstasies the freed
soul then withdraws itself from the little causal body and puts on the vastness of the causal
cosmos. All the separate eddies of ideas, particularized waves of power, love, will, joy, peace,
intuition, calmness, self-control, and concentration melt into the ever-joyous Sea of Bliss. No
longer does the soul have to experience its joy as an individualized wave of consciousness, but is
merged in the One Cosmic Ocean, with all its waves —eternal laughter, thrills, throbs.

“When a soul is out of the cocoon of the three bodies it escapes forever from the law of relativity
and becomes the ineffable Ever-Existent.10 Behold the butterfly of Omnipresence, its wings
etched with stars and moons and suns! The soul expanded into Spirit remains alone in the region
of lightless light, darkless dark, thoughtless thought, intoxicated with its ecstasy of joy in God’s
dream of cosmic creation.”

“A free soul!” I ejaculated in awe.
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“When a soul finally gets out of the three jars of bodily delusions,” Master continued, “it
becomes one with the Infinite without any loss of individuality. Christ had won this final freedom
even before he was born as Jesus. In three stages of his past, symbolized in his earth-life as the
three days of his experience of death and resurrection, he had attained the power to fully arise in
Spirit.

“The undeveloped man must undergo countless earthly and astral and causal incarnations in
order to emerge from his three bodies. A master who achieves this final freedom may elect to
return to earth as a prophet to bring other human beings back to God, or like myself he may
choose to reside in the astral cosmos. There a savior assumes some of the burden of the
inhabitants’ karma 11 and thus helps them to terminate their cycle of reincarnation in the astral
cosmos and go on permanently to the causal spheres. Or a freed soul may enter the causal world
to aid its beings to shorten their span in the causal body and thus attain the Absolute Freedom.”

“Resurrected One, I want to know more about the karma which forces souls to return to the three
worlds.” I could listen forever, I thought, to my omniscient Master. Never in his earth-life had I
been able at one time to assimilate so much of his wisdom. Now for the first time I was receiving
a clear, definite insight into the enigmatic interspaces on the checkerboard of life and death.

“The physical karma or desires of man must be completely worked out before his permanent stay
in astral worlds becomes possible,” my guru elucidated in his thrilling voice. “Two kinds of
beings live in the astral spheres. Those who still have earthly karma to dispose of and who must
therefore reinhabit a gross physical body in order to pay their karmic debts could be classified,
after physical death, as temporary visitors to the astral world rather than as permanent residents.

“Beings with unredeemed earthly karma are not permitted after astral death to go to the high
causal sphere of cosmic ideas, but must shuttle to and fro from the physical and astral worlds
only, conscious successively of their physical body of sixteen gross elements, and of their astral
body of nineteen subtle elements. After each loss of his physical body, however, an undeveloped
being from the earth remains for the most part in the deep stupor of the death-sleep and is hardly
conscious of the beautiful astral sphere. After the astral rest, such a man returns to the material
plane for further lessons, gradually accustoming himself, through repeated journeys, to the
worlds of subtle astral texture.

“Normal or long-established residents of the astral universe, on the other hand, are those who,
freed forever from all material longings, need return no more to the gross vibrations of earth.
Such beings have only astral and causal karma to work out. At astral death these beings pass to
the infinitely finer and more delicate causal world. Shedding the thought-form of the causal body
at the end of a certain span, determined by cosmic law, these advanced beings then return to
Hiranyaloka or a similar high astral planet, reborn in a new astral body to work out their
unredeemed astral karma.

“My son, you may now comprehend more fully that I am resurrected by divine decree,” Sri
Yukteswar continued, “as a savior of astrally reincarnating souls coming back from the causal
sphere, in particular, rather than of those astral beings who are coming up from the earth. Those
from the earth, if they still retain vestiges of material karma, do not rise to the very high astral
planets like Hiranyaloka.
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“Just as most people on earth have not learned through meditation-acquired vision to appreciate
the superior joys and advantages of astral life and thus, after death, desire to return to the limited,
imperfect pleasures of earth, so many astral beings, during the normal disintegration of their
astral bodies, fail to picture the advanced state of spiritual joy in the causal world and, dwelling
on thoughts of the more gross and gaudy astral happiness, yearn to revisit the astral paradise.
Heavy astral karma must be redeemed by such beings before they can achieve after astral death a
permanent stay in the causal thought-world, so thinly partitioned from the Creator.

“Only when a being has no further desires for experiences in the pleasing-to-the-eye astral
cosmos, and cannot be tempted to go back there, does he remain in the causal world. Completing
there the work of redeeming all causal karma or seeds of past desires, the confined soul thrusts
out the last of the three corks of ignorance and, emerging from the final jar of the causal body,
commingles with the Eternal.

“Now do you understand?” Master smiled so enchantingly!
“Yes, through your grace. I am speechless with joy and gratitude.”

Never from song or story had I ever received such inspiring knowledge. Though the Hindu
scriptures refer to the causal and astral worlds and to man’s three bodies, how remote and
meaningless those pages compared with the warm authenticity of my resurrected Master! For
him indeed existed not a single “undiscover’d country from whose bourn no traveller returns”!

“The interpenetration of man’s three bodies is expressed in many ways through his threefold
nature,” my great guru went on. “In the wakeful state on earth a human being is conscious more
or less of his three vehicles. When he is sensuously intent on tasting, smelling, touching,
listening, or seeing, he is working principally through his physical body. Visualizing or willing,
he is working mainly through his astral body. His causal medium finds expression when man is
thinking or diving deep in introspection or meditation; the cosmical thoughts of genius come to
the man who habitually contacts his causal body. In this sense an individual may be classified
broadly as ‘a material man,’ ‘an energetic man,’ or ‘an intellectual man.’

“A man identifies himself about sixteen hours daily with his physical vehicle. Then he sleeps; if
he dreams, he remains in his astral body, effortlessly creating any object even as do the astral
beings. If man’s sleep be deep and dreamless, for several hours he is able to transfer his
consciousness, or sense of I-ness, to the causal body; such sleep is revivifying. A dreamer is
contacting his astral and not his causal body; his sleep is not fully refreshing.”

I had been lovingly observing Sri Yukteswar while he gave his wondrous exposition.

“Angelic guru,” I said, “your body looks exactly as it did when last I wept over it in the Puri
ashram.”

“0O yes, my new body is a perfect copy of the old one. I materialize or dematerialize this form
any time at will, much more frequently than I did while on earth. By quick dematerialization, I
now travel instantly by light express from planet to planet or, indeed, from astral to causal or to
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physical cosmos.” My divine guru smiled. “Though you move about so fast these days, I had no
difficulty in finding you at Bombay!”

“O Master, I was grieving so deeply about your death!”

“Ah, wherein did I die? Isn’t there some contradiction?” Sri Yukteswar’s eyes were twinkling
with love and amusement.

“You were only dreaming on earth; on that earth you saw my dream-body,” he went on. “Later
you buried that dream-image. Now my finer fleshly body —which you behold and are even now
embracing rather closely!—is resurrected on another finer dream-planet of God. Someday that
finer dream-body and finer dream-planet will pass away; they too are not forever. All dream-
bubbles must eventually burst at a final wakeful touch. Differentiate, my son Yogananda,
between dreams and Reality!”

This idea of Vedantic 12 resurrection struck me with wonder. I was ashamed that I had pitied
Master when I had seen his lifeless body at Puri. I comprehended at last that my guru had always
been fully awake in God, perceiving his own life and passing on earth, and his present
resurrection, as nothing more than relativities of divine ideas in the cosmic dream.

“I have now told you, Yogananda, the truths of my life, death, and resurrection. Grieve not for
me; rather broadcast everywhere the story of my resurrection from the God-dreamed earth of
men to another God-dreamed planet of astrally garbed souls! New hope will be infused into the
hearts of misery-mad, death-fearing dreamers of the world.”

“Yes, Master!” How willingly would I share with others my joy at his resurrection!

“On earth my standards were uncomfortably high, unsuited to the natures of most men. Often I
scolded you more than I should have. You passed my test; your love shone through the clouds of
all reprimands.” He added tenderly, “I have also come today to tell you: Never again shall I wear
the stern gaze of censure. I shall scold you no more.”

How much I had missed the chastisements of my great guru! Each one had been a guardian angel
of protection.

“Dearest Master! Rebuke me a million times —do scold me now!”

“I shall chide you no more.” His divine voice was grave, yet with an undercurrent of laughter.
“You and I shall smile together, so long as our two forms appear different in the maya-dream of
God. Finally we shall merge as one in the Cosmic Beloved; our smiles shall be His smile, our
unified song of joy vibrating throughout eternity to be broadcast to God-tuned souls!”

Sri Yukteswar gave me light on certain matters which I cannot reveal here. During the two hours
that he spent with me in the Bombay hotel room he answered my every question. A number of
world prophecies uttered by him that June day in 1936 have already come to pass.

“I leave you now, beloved one!” At these words I felt Master melting away within my encircling
arms.
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“My child,” his voice rang out, vibrating into my very soul-firmament, “whenever you enter the
door of nirbikalpa samadhi and call on me, I shall come to you in flesh and blood, even as
today.”

With this celestial promise Sri Yukteswar vanished from my sight. A cloud-voice repeated in
musical thunder: “Tell all! Whosoever knows by nirbikalpa realization that your earth is a dream
of God can come to the finer dream-created planet of Hiranyaloka, and there find me resurrected
in a body exactly like my earthly one. Yogananda, tell all!”

Gone was the sorrow of parting. The pity and grief for his death, long robber of my peace, now
fled in stark shame. Bliss poured forth like a fountain through endless, newly opened soul-pores.
Anciently clogged with disuse, they now widened in purity at the driving flood of ecstasy.
Subconscious thoughts and feelings of my past incarnations shed their karmic taints, lustrously
renewed by Sri Yukteswar’s divine visit.

In this chapter of my autobiography I have obeyed my guru’s behest and spread the glad tiding,
though it confound once more an incurious generation. Groveling, man knows well; despair is
seldom alien; yet these are perversities, no part of man’s true lot. The day he wills, he is set on
the path to freedom. Too long has he hearkened to the dank pessimism of his “dust-thou-art”
counselors, heedless of the unconquerable soul.

I was not the only one privileged to behold the Resurrected Guru.

One of Sr1 Yukteswar’s chelas was an aged woman, affectionately known as Ma (Mother), whose
home was close to the Puri hermitage. Master had often stopped to chat with her during his
morning walk. On the evening of March 16, 1936, Ma arrived at the ashram and asked to see her
guru.

“Why, Master died a week ago!” Swami Sebananda, now in charge of the Puri hermitage, looked
at her sadly.

“That’s impossible!” She smiled a little. “Perhaps you are just trying to protect the guru from
insistent visitors?”

“No.” Sebananda recounted details of the burial. “Come,” he said, “I will take you to the front
garden to Sr1 Yukteswarji’s grave.”

Ma shook her head. “There is no grave for him! This morning at ten o’clock he passed in his
usual walk before my door! I talked to him for several minutes in the bright outdoors.

“‘Come this evening to the ashram,’ he said.

“I am here! Blessings pour on this old gray head! The deathless guru wanted me to understand in
what transcendent body he had visited me this morning!”

The astounded Sebananda knelt before her.

“Ma,” he said, “what a weight of grief you lift from my heart! He is risen!”
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In sabikalpa samadhi the devotee has spiritually progressed to a state of inward divine
union, but cannot maintain his cosmic consciousness except in the immobile trance-state.
By continuous meditation, he reaches the superior state of nirbikalpa samadhi, where he
moves freely in the world and performs his outward duties without any loss of God-

realization. A

Sri Yukteswar used the word prana; 1 have translated it as lifetrons. The Hindu scriptures
refer not only to the anu, “atom,” and to the paramanu, “beyond the atom,” finer
electronic energies; but also to prana, “creative lifetronic force.” Atoms and electrons are
blind forces; prana is inherently intelligent. The pranic lifetrons in the spermatozoa and

ova, for instance, guide the embryonic development according to a karmic design. A

Adjective of mantra, chanted seed-sounds discharged by the mental gun of concentration.
The Puranas (ancient shastras or treatises) describe these mantric wars between devas
and asuras (gods and demons). An asura once tried to slay a deva with a potent chant.
But due to mispronunciation the mental bomb acted as a boomerang and killed the

demon. A

Examples of such powers are not wanting even on earth, as in the case of Helen Keller
and other rare beings. A

Lord Buddha was once asked why a man should love all persons equally. “Because,” the
great teacher replied, “in the very numerous and varied lifespans of each man, every other

being has at one time or another been dear to him.” A

The eight elemental qualities which enter into all created life, from atom to man, are
earth, water, fire, air, ether, motion, mind, and individuality. (Bhagavad Gita: VI1:4.) A

Body signifies any soul-encasement, whether gross or subtle. The three bodies are cages
for the Bird of Paradise. A

Even as Babaji helped Lahiri Mahasaya to rid himself of a subconscious desire from
some past life for a palace, as described in chapter 34. A

“And he said unto them, Wheresoever the body is, thither will the eagles be gathered
together.” — Luke 17:37. Wherever the soul is encased in the physical body or in the astral
body or in the causal body, there the eagles of desires —which prey on human sense
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weaknesses, or on astral and causal attachments—will also gather to keep the soul a
prisoner. A

“Him that overcometh will I make a pillar in the temple of my God, and he shall go no
more out (i.e., shall reincarnate no more). . . . To him that overcometh will I grant to sit
with me in my throne, even as I also overcame, and am set down with my Father in his

throne.” —Revelation 3:12,21. A

Sri Yukteswar was signifying that, even as in his earthly incarnation he had occasionally
assumed the weight of disease to lighten his disciples’ karma, so in the astral world his
mission as a savior enabled him to take on certain astral karma of dwellers on

Hiranyaloka, and thus hasten their evolution into the higher causal world. A

Life and death as relativities of thought only. Vedanta points out that God is the only
Reality; all creation or separate existence is maya or illusion. This philosophy of monism

received its highest expression in the Upanishad commentaries of Shankara. A
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GARBHA-UPANISHAD'
OF
KRSHNA-YAJURVEDA

Ou. The body is composed of the five (elements) ; it exists in
the five (objects of sense, etc.); it has six supports: it is associat-
ed with the six gunas; it has seven dhatus (essential ingredients)
and three malas (impurities); 1t has three yonis (wombs) and is
formed of four kinds of food.

Why is the body said to be composed of five? Because
there are five elements in this body (wdz.), prthivi, apas, agni,
vayu, and akas. In this body of five elements, what is the prthivi
element? what apas? what agni? what vayu? and what
akas' ? Prthivi is said to be that which is hard; apas is said to
be that which is liquid; agni is said to be that which is hot;
viayu is that which moves; akas is that which is full of holes
(or tubes®). Of these, prthivi is seen in supporting (objects),
apas in cohesion, tejas (or agni) in making forms visible, viyu
in moving, akas chiefly in avakasa (vz., giving space). (Then
what are the five objects of sense, etc.?) The ear exists in
sound, the skin in touch, the eye in forms, the tongue in taste,
and the nose in odour. (Then) the mouth (exists) in speech, the
hand in lifting, the feet in walking, the anus in excreting, and
the genitals in enjoying. (Then) through buddhi, one knows
and determines ; through manas, he thinks and fancies ; through
chitta, he recollects ; through ahankira, he feels the idea of ‘I°,
Thus these perform their respective functions.

1 The Upanishad treating of embryo, etc.
3 The Sanskrit word ‘sushira’ means perforated or tubnlar.
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Whence the six supports? There are six kinds of rasas
(essences or tastes)—sweet, sour, saltish, bitter, astringent, and
pungent. The body depends upon them while they depend upon
the body. There are six changes of state (w2.), the body
exists, is born, grows, matures, decays, and dies. And there are
also six chakras (wheels) depending on the dhamani (nerves),
(v2.), miladhara, svadhishthdna, maniptraka, anahata, visuddhi,
and &jfia. Also the gunas are six—kama (passion) and others
and sama (mental restraint) and others; there being properly—
association (with the former) and devotion (to the latter). Then
there are seven kinds of sounds, (viz.), shadja (sa), rshabha (ri),
gandhara (ga), madhyama (ma), paiichama (pa), daivata (da),
and nishada (ni), which are stated to be seven agreeable and
disagreeable ones ; and there are seven kinds of dhatus having
seven colours, (viz.), sukla (white), rakta (red), krshna (dark-
blue or indigo), dhiimra (blue), pita (yellow), kapila (orange-red),
and papdara (yellowish white). In whomsoever these substances
arise and increase, the rasa (essence) is the cause of the one
following and so on (as stated below). (These) rasas are six in
number ; from the rasas (probably chyme) arises blood : from
blood, flesh; from flesh, fat; from fat, bones ; from bones, mar-
row ; and from marrow, vukla (the male seminal fluid). From the
union of sukla and sonita (the female vital energy), occurs garbha
(conception in the womb). Being stationed in the heart, it is
led. In the heart of persons, (there is) an internal agni; in the
seat of agni, there is bile; in the seat of bile, there is vayu;in
the seat of vayu, is hrdya (heart or Atma).

Through having connection at the rtu (season) fit for
raising issues, it (the embryo formed in the womb) is like water
in the first night ; in seven nights, it is like a bubble; at the end
of halt a month, it becomes a ball. At the end of a month, it is
hardened ; in two months, the head is formed ; in three months,
the region about the feet ; and in the fourth month, the region
about the stomach and the loins and also ankle is formed ; in the
fifth month, the back (or spinal) bone ; in the sixth, the face of the
nose, eyes, and ears ; in the seventh, it becomes united with Jiva
(Atmag) ;in the eighth month, it becomes full (of all organs); in the
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ninth, it becomes fatty. Sukla belongs to men and sonpita to
women. Each (by itself) is neutral (or is powerless). (But in
their combination) a son is born when the father’s seed preponder-
ates. A daughter is born when the mother’s seed preponderates.
Should both be equal, a eunuch is born. Since females have
more of passion, on account of their deriving more pleasure (than
males from sexual union), a greater number of females are
born. Action corresponds to the mental state (of the actor).
Hence the child (born) takes after (the thought of) the parents.
From parents with minds full of anxieties (at the time of union)
are born the blind, the lame, the hunchback, the dwarf, and the
limbless. {From impregnation) during the eclipses of the sun
and the moon, children are born with defective limbs. Increase
or decrease, similarities or dissimilarities of bodies arise (in
children) through the influence of time, place, action, dravya
(substance), and enjoyment. From a well-conducted intercourse
(or union), the child being born with the form of the father
possesses, his qualities, just as the image in a glass reflects truly
the original. When sukla bursts into two through the inter-
action (or blowing against one another) of the vayu of both
sukla and vonita, then twins {(of the same sex) are born. In the
same manner when the retas (the seminal fluids), vsz., (sukla
and sonita) of both the parents burst into two, then mixed
progeny (male and female) is the result. Among mankind, five
embryos (only can be formed at a pregnancy in the womb). A
womb with one embryo is common. There are some with two.
Those with three are only to be found (as rarely) as one in a
thousand. Where there is a frequent pouring (of seminal fluid
into the womb), a greater number of limbs is produced (in the
child). When the pouring (within the womb) is only once, then
the child becomes dried up (or contracted). By pouring (with-
in) more than once, couples are (sometimes) born.

Then, (viz., in the ninth month), this (in the body) made of
the five elements and able to semnse odour, taste, etc., through
tejas (spiritual fire), etc., which is also made up of the five ele-
ments—this cognizes the indestructible Omkara through its
deep wisdom and contemplation. It cognizes as the one letter
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(Om). Then there arise in the body the eight prakrtis' and
the sixteen wvikaras (changes). Through the food and drink of
the mother transmitted through her nadis, the child obtains
prana. In the ninth month, it is full of all attributes.

It then remembers its previous births, finds out what has
been done and what has not been done, and discriminates be-
tween actions, right and wrong. (Then it thinks thus:) ¢ Many
thousands of wombs have been seen by me, many kinds of food
have been tasted (by me), and many breasts have been suckled
(by me). All parts of the world have been my place of
birth, as also my burning-ground in the past. In eighty-four
lakhs 2 of wombs, have 1 been born. I have been often born
and have often died. I have been subject to the cycle of re-
births very often. I have had birth and death, again birth
and death, and again birth (and so on). There is much
suffering whilst living in the womb. Delusion and sorrow
attend every birth. In youth are sorrow, grief, dependence on
others, ignorance, the non-performance of what is beneficiall
laziness, and the performance of what is unfavourable. In
adult age, (the sources of sorrow are) attachment to sensual
objects and the groaning under the three kinds® of pain. In
old age anxiety, disease, fear of death, desires, love of self,
passion, anger, and non-independence—all these pro-
duce very great suffering. This birth is the seed of sorrow,
and being of the form of sorrow 13 unbearable. I have not
attained the dharma of nivrtti, (viz., the means of overcoming the
cycle of re-birth) nor have I acquired the means of yoga and
jiidna. Alas! I am sunk in the ocean of sorrow and find no
remedy for it. Fie on ajiiana ! fie on ajfiana ! fie on the troubles
caused by passion and anger; fie on the fetters of samsara (the
mundane existence) ! I shall attain wisdom from a garu. If I get
myself freed from the womb, then I shall practise sinkhya yoga
which is the cause of the extinction of all evil and the bestower

1 The eight prakrtis are milaprakrti, mabat, ahaikira, and the five elements ;
the sixteen vikaras are the five organs of sense, the five organs of action, the five
pranas, and antahkarana.

2The Hindis believe in 80 many number of wombs to be born on the earth,
3 Those that arise from the body, the elements, and the devas.
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of the fruit of emancipation. If I get myself freed from the
womb, I shall seek refuge in Mahesvara (the great Lord) who is
the cause of the extinction of all evil and bestower of the (four *)
ends of life, If I get myself freed from the womb, then I shall
seek refuge in that Lord of the world who is the Chidatma of
all saktis and the cause of all canses. If I get myself freed from
the womb, then I shall seek refuge in that supreme Lord Bhargah
(Siva or light) who is pasupati (the lord of pasus or souls),
Rudra, Mahadeva (the great Deva) and the Guru of the world.
If I get myself freed from the bondage of the womb, I shall per-
form great penances. If I get myself freed from the passage of
the womb, I shall worship Vishnu in my heart who is the be-
stower of nectar, who is bliss, who is Nariayana, and who never
decays. I am now confined in my mother’s womb ; and were I
freed from its bonds, I shall please the divine Vasudeva without
diverting my mind from Him. I am burnt through actions, good
and bad, committed by me alone before for the sake of others,
whilst those who enjoyed the fruits thereof have disappeared.
Through non-belief (unspirituality), I formerly gave up all fear
(of sin) and committed sins. I now reap their fruits. I shall
become a believer hereafter *.”

Thus does the Jiva (Atma) within the (mother’s womb)
contemplate again and again the many kinds of miseries (it had
undergone), and remembering always the miseries of the cycle
of re-births, becomes disgusted (with the material enjoyments
of the world), often fainting in the inmost centre (viz., heart)
of all creatures at (the idea of) his avidya, desire, and karma.
Then this being, who had entered many hundreds of female
wombs of beings (in the previous births), comes to the
mouth of the womb wishing to obtain release. Here being
pressed by the yantra (neck of the uterus), it suffers much
trouble. Moreover it is much affected by prasiati (delivery)
vayu. As soon as it is born, it comes in contact with the
vaishpavi vayu and ceases to remember anything of the past;

1 They are kima (passion), artha (acquisition of wealth), dharma (perfor-
mance of duty), and moksha (salvation).

? The reason why it remembers them seems to be that the jivatma is in
the pineal gland then, prior to its coming down.
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it also ceases to see far and to be the cognizer of the real.
Coming into contact with the earth, it becomes fierce-eyed and
debased. The evil of the eye after it is rubbed with (or cleaned
by) water vanishes; and with it, vanishes memory of birth and
death, good and bad actions and their affinities. Then how does
he understand vayu, bile, and sleshma (phlegm) ? When they
are in their proper state, they produce health: with their dis-
turbance, diseases are generated. It should be known that one
becomes capable of knowing through a proper quantity of bile;
through having a little more or a little less of it, he comes to
know more. When the bile is changed {otherwise), he becomes
changed and acts like a mad man. And that bileis agni. Agni
influenced by karma is kindled by vayu, the source (or seat) of
virtue and vice, as fuel is kindled within (by fire) from without
(by the wind).

And of how many kinds is that agni? It has three bodies,
three retas (seeds or progeny), three puras (cities), three dhatus,
and three kinds of agni threefold. Of these three, Vaisvanara is
bodiless. And thatagni becomes (oris subdivided into) Jiignagni
(wisdom-fire), Darvanagni (eye-fire), and Koshthagni (digestive
fire). Of these Jhanagni pertains to the mind ; Darvanagni per-
tains to the senses; and Koshthagni pertains to dahara and daily
cooks (or digests) equally whatever is eaten, drunk, licked, or
sucked through préns and apana. Darsanagniis (in) the eye
itself and is the cause of vijiiana and enables one to see all objects
of form. It has three seats,the (spiritual) eye itself being the
{(primary) seat, and the eyeballs being the accessory seats.
Dakshinagni is in the heart, Garhapatya is in the belly, and in
the face is Abavaniya. (In this sacrifice with the three agnis),
the Purusha is himself the sacrificer ; buddhi becomes his wife ;
santosha (contentment) becomes the diksha (vow) taken ; the
mind and the organs of the senses become the sacrificial vessels ;
the karmendriyas (organs of action) are the sacrificial instruments.
In this sacrifice of the body, the several devas who become the
rtvijas (sacrificial priests) perform their parts following the
master of the sacrifice, (viz., the trueindividuality), wherever

he goes. In this (sacrifice), the body is the sacrificial place,
16
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the skull of the head is the fire-pit, the hairs are the kusa
grass; the mouth is the antarvedi (raised platform in sacri-
fice) ; kama (or passion) is the clarified butter; the period of
life is the period of sacrifice ; nida (sound) produced in dahara
(heart) is the samaveda (recited during the sacrifice) ; vaikharl
is the yajus (or yajurveda hymns) ; pard, pasyanti, and madh-
yama ' are the rks (or rgveda hymns); cruel words are the
atharvas (atharvaveda hymns) and khilas (supplementary texts
of each veda); true words are the vyahrtis®. Life, strength,
and bile are the pawus (sacrificial creatures) and death is
avabhrta (the bath which concludes the sacrifice).  In this sacri-
fice, the (three) fires blaze up and then according to (the desires
of) the wordly, the devas bless him. All whoare living (in
this world) are the sacrificers. There is none living who does
not perform yajfia (sacrifice). This body is (created) for yajiia,
and arises out of yajfia and changesaccording to yajfia. If
this yajiia is continued in a direction changed (from the right
course, or is abused), then it leads to an ocean of misery.

In this body, there are sixteen side-teeth, having each a
membrane (as its root) and fifteen openings. It (the body) is
measured by ninety-six digits. There are in it fourteen
nadi seats and 108 joints. There are seventy-two tubes
seats with seventy-two nadis between them, of which three
are important, viz., ida, pingala, and sushumna, the fourth
is puritati, and jivata the fifth. Above jivata is bile and
near bile is Puritati. Above the navel, two digits to the left of
it, is seated the source of bile. The food taken in is divided
into three parts—urine, feeces, and sara (the essence or chyme).
The urine dividing itself into two, spreads to the left below
the navel. The fmces is in the right side and is of seven
kinds. The sira is of five kinds and spreads itself over
the body. Hence the semen and blood are produced from
food and drink. In this body, vayu which is moving as prana
is the Sdtratma. Through it, one inspires and expires and
moves (his limbs). Without it, no limb of the body will be

* Vaikhari and the three others are the different stages of nida (sound).
* Vyihrtis are parts of the Gayatrl Mantra, viz., Bhih, Bhuvah, Suvah.
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animated. Through vayu, the current of blood is driven into the
nadis from the chakra (plexus) of the heart, and those which
can be touched (on the body) are easily discernible. The juicy
essences {of food) which arise out of digestion enter the womb
which is suspended in the stomach of the mother and coming
near the child’s head nourishes the child’s prana through the
sushumna (on the head or pineal gland). Sushumna is the
Brahma-nadi. Pranpa and others are found there. It
(prana) descends lower and lower as the time of birth
approaches and settles in the heart when the child is
born. Through yoga, it should be brought from the middle
of the eyebrows to the end of sushumna (viz., the pineal
gland), when he becomes the cognizer of the Real like the child
in the womb. In the body of this nature, Atma is latent and
deathless, and is the witness and Purusha. It lives in this
body, being enveloped (by mayd). Prani (or the jiva having
prapa) has abhimana (identification with the body) on account of
avidya. Ajidna which surrounds it is the seed ; the antahkarana
(internal organ) is the sprout and the body is the tree. In this
tree (of body), there are eight crores of hairs, exghty hundreds of
joints, nine hundreds of tendons, eight palams of heart’,twelve
palams of tongue, one prastha (or two palams) of bile; one
adhaka of phlegm, one kudupa (or /, prastha) of sukla and twoe
prasthas of marrow. One should consider everything as evanesc-
ent, like the child in the womb (with its prana, etc.,) stationed
in the sushumna (of the head). Then he becomes freed and
gets no more body. If not, an ignorant man becomes subject to
the cycle of re-births, etc., is exposed like a worm to the drink
of urine and famces, and undergoes in this body the sufferings
of hell. Therefore knowing all this, one should be averse to
worldly objects. Thus ends the moksha-sastra of Pippalada—
thus ends the moksha-vastra of Pippalada. Thus ends the
Upanishad.

! Bight palams are 8/; of a Ib. (avdp.)
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Life Before Life

Extract?

INTRODUCTION

Some young children say that they have been here before. They give various details
about previous lives, often describing the way in which they died. Of course, young
children say a lot of things, and we may simply think that they are fantasizing as
children often do. But what if, in a number of instances, people listened to the children
and then tried to find out if the events they described had actually happened? And
what if, when those people went to the places the children had named, they found that
what the children had said about the past events was indeed true? What then?

The Case of Kemal Atasoy

Dr. Jurgen Keil, a psychologist from Australia, listened as Kemal Atasoy, a six-year-old
boy in Turkey, confidently recounted details of a previous life that he claimed to
remember. They were meeting in the boy’s home, a comfortable house in an upper
middle class neighborhood, and with them were Dr. Keil’s interpreter and Kemal’s
parents, a well-educated couple who seemed amused at times by the enthusiasm that
the little boy showed in describing his experiences. He said that he had lived in
Istanbul, 500 miles away. He stated that his family’s name had been Karakas and that
he had been a rich Armenian Christian who lived in a large three-story house. The
house, he said, was next to the house of a woman named Aysegul, a well-known
personality in Turkey, who had left the country because of legal problems. Kemal said
that his house had been on the water, where boats were tied up, and that a church was
behind it. He said that his wife and children had Greek first names. He also said that he
often carried a large leather bag and that he only lived in the house for part of the year.

No one knew if Kemal’s story was true when he met Dr. Keil in 1997. His parents did
not know anyone in Istanbul. In fact, Kemal and his mother had never been there, and
his father had only visited the city twice on business. In addition, the family knew no
Armenians. His parents were Alevi Muslims, a group with a belief in reincarnation, but
they did not seem to think that Kemal’s statements, which he had been making from
the time he was just a toddler at two years of age, were particularly important.

Dr. Keil set out to determine if the statements that Kemal had given fit with someone
who had actually lived. The work that Dr. Keil had to perform to find out if such a
person even existed demonstrates that Kemal could not have come across the details
of the man’s life by accident.

" Tucker M.D., Jim. Life Before Life: A Scientific Investigation of Children's Memories of
Previous Lives . St. Martin's Press. Kindle Edition.
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When Dr. Keil and his interpreter went to Istanbul, they found the house of Aysegul, the
woman whom Kemal had named. Next to the house was an empty three-story
residence that precisely matched Kemal’s description—it was at the edge of the water,
where boats were tied up, with a church behind it. Dr. Keil then had trouble finding any
evidence that a person like the one Kemal described had ever lived there. No
Armenians were living in that part of Istanbul at the time, and Dr. Keil could not find
anyone who remembered any Armenians ever having lived there. When he returned to
Istanbul later that year, he talked with Armenian church officials, who told him that they
were not aware that an Armenian had ever lived in the house. No church records
indicated one had, but a fire had destroyed many of the records. Dr. Keil talked with an
elderly man in the neighborhood who said that an Armenian had definitely lived there
many years before and that the church officials were simply too young to remember
that long ago.

Armed with that report, Dr. Keil decided to continue his search for information. The next
year, he made a third trip to the area and interviewed a well-respected local historian.
During the interview, Dr. Keil made sure he did not prompt any answers or make any
suggestions. The historian told a story strikingly similar to the one Kemal had told. The
historian said that a rich Armenian Christian had, in fact, lived in that house. He had
been the only Armenian in that area, and his family’s name was Karakas. His wife was
Greek Orthodox, and her family did not approve of the marriage. The couple had three
children, but the historian did not know their names. He said that the Karakas clan lived
in another part of Istanbul, that they dealt in leather goods, and that the deceased man
in question often carried a large leather bag. He also said that the deceased man lived
in the house only during the summer months of the year. He had died in 1940 or 1941.

Though Dr. Keil was not able to verify Kemal’s statement that the wife and children had
Greek first names, the wife came from a Greek family. The first name that Kemal had
given for the man turned out to be an Armenian term meaning “nice man.” Dr. Keil
could not confirm that people actually called Mr. Karakas that, but he was struck by the
fact that, even though no one around him knew the expression, Kemal had given a
name that could easily have been used to describe Mr. Karakas.

How did this little boy, living in a town 500 miles away, know so many things about a
man who had died in Istanbul fifty years before he was born? He could not have heard
about the man Dr. Keil had to work so hard to learn anything about. What possible
explanation could there be? Kemal had a very simple answer: he said that he had been
the man in a previous life.

Kemal is not alone in his claims. Children all over the world have described memories
of previous lives. For more than forty years, researchers have investigated their reports.
More than 2,500 cases are registered in the files of the Division of Personality Studies
at the University of Virginia. Some of the children have said they were deceased family
members, and others described previous lives as strangers. In a typical case, a very
young child begins to describe memories of another life. The child is persistent about
this and often demands to be taken to his other family in another location. When the
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child has given names or enough details about the other location, the family often goes
there to find that the child’s statements fit the life of a person who has died in the
recent past.

Were Kemal and the other 2,500 children remembering what they thought they were
remembering—events from lives they had previously experienced? That question has
occupied researchers for years, and this book will attempt to answer it. Previously, we
have only written for a scientific audience, but now that we have forty years’ worth of
data, the general public deserves the opportunity to evaluate the evidence as well. | will
try to present it in as fair a way as possible so that you can judge for yourself. The
phenomenon of young children reporting past-life memories is fascinating in and of
itself, and as you learn about it, you can gradually form an opinion about what it
means. You can eventually decide whether you think that children like Kemal really
have come back after having previous lives—and whether the rest of us may be able to
come back, too.
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Appendix: Charts & Mantras
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The Paths of the Soul after Death

Path Soul World State
Nirguna
Siddha Brahman
Merging in Absolute
Devayana JTvanmukta Brahmaloka Saguna Brahman
Pitryana Virtuous Candraloka Other worlds
Yamaloka Sinful Narakas Purge in hells
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Cosmic Realms

Realm Description
Unmanifest ~ Satyaloka / Highest realm. Body of pure
Brahmaloka consciousness
Tapoloka Realm of austerities, ascetics
Janarloka Realm of the virtuous
Manifest
Maharloka Intermediate realm
Svarloka Heaven
Bhuvarloka Atmospheric realm
Bhloka Earth
Pretaloka Hovering spirits. Not a realm as
such.
Patala Lower regions.
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mahamrtyunjaya mantra
Om. tryambakam yajamahe sugandhim pusti-vardhanam |
urvarukam iva bandhanan mrtyor muksiya ma 'mrtat ||

(Rgveda 7.59.12; Yajurveda V.S. 3.60; T.S. 1.8.6.i)
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