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PROLOGUE

Peter Fligel
(SOAS)

Doctrines of karman occupy the space hetween nawral and moral philosophy. They mediate between
determinism and free will. Tensions between the two principal components of karman theery, a deterministic
philosophy of nature or karmic causality and iniention-based ethics, are in evidence thronghout the history of
Indian philosophy.' In Jaina philosophical iexts. expounding the most sophisticated deliberations on karman, the
word karmaa, ﬂ;l'mn, is also used in diffevenl ways. Historically, Jaina karman theory seems Lo have developed
from a voluntaristic theory of sction, concerned wiih the relationship between subjective choices and objective
consequences ol action for both subject and object, 1o a system theery of the working df karman, coneeived from
an entirely chjective, quasi-scientific, point of view. Here, the word karman designates boih an objective process
and its vesult, karmic matter or karmap pudgala, the seed for renewed sclion of the same kind. In modemn
bio-cybernetic lerms, the system theory of karman can be interpreted as a boundary maintsining mechuanism,
governed by an inierna control-hierarchy. In the Jaina case, the constitutlive upais of the contrel-hierarchy of the
karmic system are not individual prefersuces, but scripted religio-culural values. The difference beiween the
volunturistic and Lhe sysiem theorelical approach is significant. A system does nol act. i functions. Ethical
considerations, concerning right and wrong conduct, are external 1o the system theary of karman which describes
the inner working of karma in purcly theoretical terms.

The carlicst surviving Jaina téxis on karman, the 'Senjors’ among the SvetAmbara Agama texls, generahy
dated fourth or third centry B.C.E., are concerned exclusively with ethics, while fater Digambara and $vetambara
lexts of [rom the beginning of the first millennium C.E. abound with cosmological spectlation and technical
philosophical and mathemalical detail * The first fulty-developed sysiem theories of kanman are in evidence in the
Digambara “Siddhanta” and in rudimentary form atready in late-canonical Sverambara scriptures, such as
Samaviya, Viyahapannatt, and Arya Syama’s (c. 79 B.C.E.) Panpavana, whose contents overlap in parls with
the much mere glaborated Satkhandigama of the Digambaras Puspadanta and Bhiiabali {c. 100-200 C.E.) as
MALVANIYA (1971: 223-231) showed? The later karma-theoretical works of the Digambaras* and the

1. Wilhelm HALBFASS 1891/1992: 204 summed up the principal theoretical sssues in kara theory: "There are
symplomalic "grey zones,” questions and ambiguities concerning the scope and limits of karnmic causaiity. 1t is
by no means simply taken for grantzd that the whole world is just a stage for etiically commined or
soleriglogically meaningful events, or thal natural processes are necessarily governed by or subordinate to re-
tributive causality. The realm of cosimology and even that of biology 1s noL eo Jpsacoextensive with the reaim of
samsara, that is, of retribulion and of possible sotericlogical progression. There are varions ways of specifying
and defimiling kasma and samsara and of relating karmic cansality to other coniexis of causality. ... In ils various
cuntexls and applications, it has at least three basically ditferent funclions and dimensions: karma is (1) a princi-
pie of causal explanation (of factual cccurrances); (2) a guideline of cthical orientation; {3) the counterpart and
slepping-sione of final {iberalion. These three funciions are balanced, reconciled, and integrated in various man-
ners; they do not form a simple and enauestioned unity'.

2. "There are two schools in particular who are opposing one anolher on many by-issues: the Agamikas and the
Karmagranthikas' (GLASENAPP 1915/1942: xvi).

3. "Ome thing is certain that the system of exposition through anupogadviras which we Tind in several parts of
Sutkhandiigama clearly foliows the system of expusition demonstrated in Anuyogadvamsira. Mothing of this sort
is found in Prajiiapand This lact indispuiably proves Frajagpanato be older than Satkfapdizama” (MALVANIY A
1971: 231). That Digambara authors & Yale as NEMICANDRA (10th Century C.E.) frequently cite Svetambara
texls has been demonstrated by FUHNAGA 2007, whe pointed ont that the rejection of the "anthenticity” of the
Svetambara canon, whose origins are clscure, seems not i

n evidence in carly Digambara literature,
4. See inira. :




Svetambara works Kammapayadi (Karmaprakrti) of Sivaé'annasﬁri, Pamcasamgaha (Pancasamgraha) of Candrarsi
Mahattara, apd the Karmagranthas of the thirteenth century Devendrastri, all composed in Prakrit, are largely
predicated on these earlier scriptuzes, albeit more systematic with new details added in particular on the mechanisms
underlying the gunatthanas (gunasthéina) and their mathematical quantification, apparenily imported fromnamed,
now lost, Puvva (Pirva) texts such as the Kasayapdhuda (Kasayaprabhrta). Both Svetfimbara and Digambara
texts containing system theoretical approaches of karman claim to be based on the Purvas, the reportedly oldest
and hence most authentic Jaina texts, or on parts thereof, such as the lost twefth Anga, the Digthivaya (Drstivada).
Becanse some of the concepts elaborated by the later Karmagranthas are already in evidence in the canonical
compilations,! SCHUBRING (1935/2000: 74-6, 187, 322) was ientatively prepared to consider the possibility
of the existence of an extinct common source, while ALSDORF (1973: 2) remained "not convinced”, because
"in contents und style, they are typical products of later scholasticism, far removed from the much simpler language
and spirit of the old canonical fexts".

How can a theory of action, combining subjeclive and objective perspectives, moral and causal constraints,
and a system theory, privileging the observer’s perspective, be integrated without contradiction? A glance al the
transition from action-theory 1o general systems theory in modemn sociology illustrates the problem. Originally,
action was conceived as a teleclogical means-ends relationship, oriented toward the realisation of a value chosen
by a competent agent. To circumvent the subjectivisin underpinning this conception, which does not account for
the internalised norms and values orienting individual aciion, Talcott PARSONS created a model of action as a
boundary maintaining system, perceived from an observer's rather than an agent’s point of view. He argued that
a single action, the elementary unit of an action system, can be analysed as a functional system combining four
varizbles.5 That is, every acticn can be conceived as a system formed by the interplay of the four components or
functions: values, norms, aims and resources. The action system, conskrued in this way, is but a special case of a
living system, with norms and values integrated as furictional sub-systems, rather than overarching controls. This
model and PARSONS' subsequent cybernetic systern theory of action opened new ways of thinking about
elementary actions and combinations of actions, social systems, without prejudicing the ontological question of
what an action IS, and where it beging and ends:

‘Tust as the units of a mechanical system in the classical sense, particles, can be defined only in terms of their
propertliss, mass, velocity, location in space, direction of motion, etc., so the units of action systems also have
certain basic properfies without which it is not possible to conceive of the unit as "existing”. ...

It should be neoted that the sense in which the unit act is here spoken of as an existent entity is not that of concrete
spatiality or etherwise sepatate existence, bul of conceivability as a unit in terms of a frame of reference’ (PARSONS
1949 1: 43[).

Critics of cybernetic theories of action, such as HABERMAS, pointed to the problemn that the system
perspective abstracts from the agent of action altogether:

'Ins the concept of an action system, actors disappear as acling subjects; they are abstracted into units 1o
which the decisions and thus the effects of action are attributed. In so far as actions are viewed in terms of their
internal analytical structure and conceived of as the oulcome of a complex joint operation among the specific
subsystems, actors are merely circumscribed by the places they can occupy - in each instance uader different
aspects - in the four subsystems’ (HABERMAS 1981/1987: 235).

Because instrumentalist and stroctural-functionalist perspectives cannot be integrated in a seamless theoretical
whole withcul reducing one o the other, HABERMAS argued, the variation of viewpoints is the only viable
solufion. His proposition {o systemalically vary actor and system perspectives was chided as ‘eclecticism’ by
critics.” Yel, it is interesting to note that ancient Jaina philosophers reacted in a similar way to comparable

5. SCHUBRING 1935/2000: 170f., 1871, 320-3.

6. The moda! is knzown as the AGIL paradigm. The four functions or sub-systéms are: A = Adaptation to the environ-
ment {economy), G = Goal attainment (politics), | = Integration (norms), L = Latent pattern maintenance (values).

7. BOURDIEU's 1980/1990 notion of fabitus, which he somewhere in his later writings compares with karman, also
combine two perspectives, but ultimately privileges the systein perspective.
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theoretical problems. In response to the conundrum of integrating proto-scientific karman-theoretical explanations
of the objective functioning of the cosmos (Karman Theory B) with earlier subject- rather than karma-centred
soteriologies (Karman Theory A), Jaina philosophers developed a distinct perspectivist epistemology {anckantavada)
and logic {syadvada).? .

The comparison ol Jaina karman theories with modern sociological theories of action and social systems
sharpens the eye for the idiosyncracies and the blind spots of bath approaches. The most striking formal similarity
is that both the developed Jaiua karman Lheory and social theory break with ordinary common sense perceplion
by posiling the real or theoretical existence of unobservable eatilies and processes as explanations for the changes
in the phenomenal world. In this sease, both models are essentially theoretical. Yet, they are predicated on
different ontologies. Social theory and karman theory explain different phenomena, or rather different aspects of
the same phenomenon (action or systems of action). Jaia thinkers are not concerned with the opposition of
individual and society, nor with social ontology or social theory. They are interested in exploring the opposition
of jiva and ajiva, and their modes of inleraction,’ to build up a model of the shared components and mechanisms
determining the fate of the individual soul and the cosmos. The sociological quest of explaining the mechanisms
underlying the cocrdination of actions of more than one individual was never addressed in Jaina literature which
generaily privileges a subject- or soul-centred perspective. Given lts premises are; Karman accrues exclusively to
the individual. It can not be tansferred or shared. The individual soul alone is responsible for its own karmic fate.
From this perspeclive, social action appears to be at best a source of problems. Soctal interaction is fraught with
danger for the individual, something to be renounced if at all possible. According to Max WEBER (1922/1972:
i1), "action is sacial insofar as . .. il takes account of the behaviour of others and is thereby eriented in ils course.”
Becavse il is oriented towards the sensitivities of others, Jaina karman theory is also a theory of social action,
albait aone-dimensional one, a negative social theory, exclusively focussing on the aveidance of injury of others
and hence of one-self. Jaina karman theory considers the existence and behaviour of others, even of animals and
plants, but only indirectly uader the aspect of non-violence, not from he poial of view of cooperalion; despite the
oflen invaked dictum of Tattvarthastitra $.2 |, parasparopagrzho jiviinam, "sonls render service to one another,"!
which medern commentators interpreted either as an import from Hindu scriptures or as an out of place common
sense view of Umasvati himself !

Fhe main difference between the 1wo approaches is one of ontology and of method. Both instrumentalist
and functionalist theories of social action, whether conceived as closed or open systems or us autopoetic systems,?
differ from correspunding Jaina perspectives by not aking refuge to metaphysical assumplicns such as the law of
karmic retribulion’. Reciprocity is not treated as a given but as something to be explained.” Jaina doctrines

8. The practical/transcendental opposition is theorised in Jaina phkilesophical texts in terms of the
vyavahara-naya/niscaya-naya distinction. ALBERT 1991: 126 argued that all double-truth theories are dogmatic
‘Immunisation strategies": "Particular viewpoints are introduced that suppesedly allow the separation of some
problem areas from pthers, with the intention of eliminating any possibility ol eriticism from that direction; in
short, one applies dogmatic shielding principles’.

9. The difficult theoretical question how a spiritual substance can inferact with and be bound by a materizl
substance has been addressed in classicai Faina philosophy in terms of doctrines of psycho-physical parafielism
and indirect conditioning. See SS vv. 75, 82, 313, ctc., on the difference between substantive cause, Upadaina

kirapa, and instramental cavse, mimifta krana.

i0. Translaticn by Nathma) Tatia.

11. The Pragamasati replaces it with the Agamic concepl of samyakiva-fiana-caritra-virya-§ikéa' (OHIRA 1982: 61).
2. LUHMAINN 1984/1995.

13. See the attempls WUNDT 1874, NIETZSCHE 18§7, MAUSS 1925, MEAD 1934, LEVI-STRAUSS
1950, PARSONS & SMELSER 1956, and LUBMANIN 1934,




simply posit the "law of karman® {&armavada). That is, they assume that both the intended and the nnintended
conscquences of action automatically rebound on the agent exactly proponiionate 1o the degree of vialence
committed. Yer, they do tand can) not explain ils mysierious inner workings. In both the Svetambara and in the

Digambara version of Umasviti's classical Taltvarthasiitra and in the later Karmagranias the existence of living
beings, the injuring and the injured, is enirely bracketed. Only the objective effect of an action on the acling
karmic system iiself is described in terms of an abstract feedback mechanism. The solipsistic imagery of the
embodicd soul's atraction and bondage of further invisible material particles Hoating thronghout the cosmos due
10 the karmic activity of the passions (&agaya)' contrasts wiih the focus of the sarly Agamic karma theory on {the
avoidance of) violence (drambifra) commilied by a langible agent in different situations. Yel, despite the existence
of two different if not compeling interpretations of karman as such in Jaina lircrature, (he karmic law ol reciproeity.
interpreted in a moral- ontological sense. is nowhere put forward as a model whose explanatory power is to be
1ested and refined by a process of falsification. It is taken as a given mechanism in rewhich can be dogmatically
prajecied or inferred bt not rationally understood by noa-ommniscient beings, as GLASENAPP (1913/1942: xix)
pointed out:

"The task of the Kar magranthas is to expose cownpletely a dogma but nok to prove iL. That is why we find
in them a full enumeration of the different kinds of the farmran, of the states of the soul, the degrees of Lheir
development, etc., but we do not hear why any of this is thus and not otherwise.”

Jaina karman Lheory was not designed to address social phenomena. What about natural or cosmological
phenomena? To whal extent is Jain karman theory compatible with the modern natural sciences? Johannes
BRONKHORST {2000) produced one of very few studies addressing the question of the refdtionship batween
teleological and non-teleological, i.e. naturalislie, karman theorctical explanations of the world. He neticed similar
tendencies in the history of modern science and in the history of Indian philosophy to move away from tzleological
explanations to non-icleological explanalions:

‘Indian thinkers were confronted with essentially the same problem, and were at times ready to take draslic
sleps in order to arrive a1 explanations of processes whiclat first sight seem to be goal-oriented innon-teleological
terms' (ibid., p. 122),

With regard o Jainism, he came Lo the conclusion that, in contrast to the non-dualistic philosophical sysiems
of Hinduism, arguing that the world at large is determined by the collective actions of all its inhabitanis, in Jaina
philosophy (and Lo some extent in Samkhya and Yoga philosophy) 'the working of karma is confined Lo the soul
10 which it siicks. Other occurrences in the world have 10 be explained through cther causal processes.” In Jaina
karma theory "Mone of the eight kinds of karma ... is claimed (o have an effect on the world at large, and none
have an effect on the creation of the world' {ibid., p. 119). In contrast to Sar‘lkara, for instance, classical Jaina
cosmolngy distinguishes beiween purely physical forms of causality, such as atrraction and repulsion of atoms,
_and karmic forms of causality, Yel, bacanse most tangible entities, including the elements, are conceived as living
hemgs that is, as composites of a soul and karmic matter, from a Jain point of view, the object of modern nawral
sciences, dead matter, can hardly ever be experienced, except for a shori period afler an act of killing. The Jain
concept of pure malier {pueigala) is for all conventional analytical purposes a theoreticul concept, a limiling case,
as much as the notion of the pure soul. During their creanive period, almost two millennia ago, the Jain life-
sciences were preaccupied with the classification and analysis of the empitical world of living beings, which is
the world ol karnnan, conceived from the perspective of Karman Theory B. Yet, the constitutive Jaina problematic
of the fundamental ontological dualism and the resulting question of how spirit and matter can interact through
the mysterions workings of the law of karman are not explained by Jain thinkers, but accepted qua belief in the
supernatural insight (kevala fiana) of ihe Jinas.”

14. ‘Because of its passions, ihe soul atiracts and assimilates the material particles of karmic bondage’ (TS 8.2.cf.
8.24/8.25). It is not precisely that 'Karmic matter is said to be [ound "floating f1ee" in every part of accupied space
(JAINI 1979 112), but fine matter capabie of being transformed igto kamic matter (karmapo yegydn phdgalan
(personal commuunication .S, JAIMI, March 2008). :

15. Sce also HALBFASS 1991/1992: 297,
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From a moderm scientific perspective, predicated as it is on the dirempiion of nature and culture, both early and
classical Jaina models of karman merge naiwral philosophical and moral considerations in an unclear way, Probably
the closest analogy of Jaina karmoa theory in modern (life) science is the theory of geneiic modification. But modern
science has still a long way to go until phenomena as subtle as those theorised by the ancient Jaina phitosophers can
be addressed in a methodical way. Rather than merely associating ancient Jaina conceptions metaphorically with the
jargon of modern science, Yuvacarya MAHAPRAINA (19925 and Jethalal ZAVER] and his son Muni
MAHENDRA KUMAR (1991, 1992) pointed out at least some tentative ways in which a theory of kanna that is
campatible with namral scientific methods could be developed experinienially in acrcative way, '

To explain how the act of killing effects the killer, early Juina texts recurred to popular hydraulic metaphors
of invisible moral fluids, conceived as physical substrates, flowing in and vut of the embodied souls, as Hermann
JACOBS (1914: 468, etc.) and others observed."” Two disciples of Dalsukh MALVANIYA, Krishaa Kumar
DIXIT {1973: 6), who commented on Viyahapanmatli (Viy.) 1.8.68 [S1b], and Suzuko OHIRA (1994: 5-8),
who commented on Ayara 1.3.2.3 and Stivagada (S@iy.} 1.1.1.3 and 1.10.21, argued that, historically. the Jaina
notion of karman emerged from the concepl of revenge, vera (Skt. vaira, froms vira),"™ of which it is but an
objectified form."? Ia the earliest strata of the Ayira and Styagada. and in the Viyihapannas, the word vers
seems to be used 1o designale the ‘energy discharged by a victim's soul’ in forin of a stream, soya (Ski. sroa) (AS
1.3.4.1431,3.% The word sopazis rarely used in fater texis. In Viy. 1.8.2121b], the sxpression verenama pulthe,

16. The theory is based on the hypothesis that a ‘karmic' purification, a psycho-physical self-transformation, can
be achieved via the meditative stimulation of hormones which in turn act on the physiology of the body including
the constiwtive genes. A somewhal similar scientilic approach led Lo the discovery of the experimentally successful
Weber-Fechnes-Law., the foundation of Gustav Theodor FECHNER's {1860) theary of psycho-physical parallelism
{'In order that thz intensity of a sensation may increase in arithmetical progression, the stimulug must mcrease in
guometrical progression'). The approach stimulated Wilhebin WUNDT's (1863, 1874} work, which was also
influential on medern social psychology and social behaviourism. The Jainologist Ernst LEUMANN (1839)
published an early Yoga inspired scientific paper on "The activitics of the sonl and its relationship to biood
circniation and breathing' in Wilhelm WUNDT's jousnal.

17. Another example for the conception of invisible morat fluids in Jaina texts cited by FACOBI 1914: 468 are the
unigue Jaina concepts of dharinaand adharma, medivm of motion and medivm of vest: Tor, as their names dharma
and adharmaindicale, they seem 1o have denoted in primitive speculation, those invisible "fluids™ which by contact
cause sin and merit. The Jains, using for the latier notions the terms papa and pupya, were free (o use the current
names of those "flvids” in a new sense not known to other Indian thiskers." JACOBT's view of early Jaina doctrine
as founded on popular "animism’ was reilerated by SCHUBRING 1935/2000: 14f., and others. On 'moral fuids'in
contemporary popular Hindu imagination, see for instance MARRIOTT 1991 and DANIELS 1987.

18, See also the explanation of the cancept of soul-energy, vifya, in Viy. 1.8.3 [94a].

19, 'Likewise, the primitive populace seem (o have beheved that any intentional violence committed to a viciim
is retributed by his vaira (revenge, hostility and anger, etc.} which caiches hold of the assailant until his due
revenge 18 fulfilled. Vasrais the efficacy of the retribution which will kit and bind an assailant withous fail, and
will not abate uniil due fruition is achieved. When looked ai from the side of an assailant, vairz is the sin that he
committed by his own self. And sins were considered in the old days as something material which could be

cleansed by water or burnt up by fire' (OHIRA -1994: 5t.3. Sce also SCHMITHAUSEN 2000a, 2000k (1 am
gratefu} to Prof. W. Bollée for this reference).

20. For salient passages sece PISCHEL 1900/1299 § 61: 70. ' Atipfta-srota probably means that vaira is emitted
by a victim upon his staughier in the form of a stream, and #dna-srota probably signilies that the slaughterer
receives the emitled vaird (OHIRA 1994: 7), lastead of sopa (Ski. sroea), the term Zsava (Ski, s vd) is hater used
1o designate the 'inflow' of karman. Cf. DIXIT 1973: 6.




'being touched by the revenge' of the victim, is used.” In Uttarajjhayana 4.2, and 6.7 and Dasaveyiliya 9.3.7,
the word verais employed more in the ordinary sense of hostility and anger, not in the sense of retribution. In the
early sections of the same two texts, the word kamma (Ski. karman) is undersiood as karmic matter (kamumia
puggala, Sk, karma podgala), rather than as action in general, as in Acara [ It is worthwhile ciling DIXIT's
(1973: 5£.) speculalive reconstruciion of the evolution of the early Jaina karman theory at length:

"The Bhagaval treatment of the problems of karma-docirine has its own value. In this conneclion a peculiar
verbal usage of the text deserves notice. Thus when it intends to say Lhat a persei commits a &riyd (kriyan karoti)
il sometimes says that this person is touched by this kriya (keiyaya sprstal) [910]. Certainly, the phrase "touched
by kriya" used here is somewhat odd but it seems to have been patterned after & popular phrase cf those times.
For in the dialogue considering ihe case of one person killing an animal and another person killing this person
himself we are told that the first person is touched by the enmity of the animal (rmygavaiepa sprsiaft), the second
person touched by the enmity of the first person { purusavairepa sprstiy [91b]. Now the modern anthropelogists
tell us of the primitive people who believe that when a person commits a erime against another person this crime
hounds the first person as long as it does not bring upon him an appropriate disaster, And in all probability such
a belief was prevalent among that circle of Indian populace which was zcoustomed to the phrase "touched by the
enmity of s¢ and so”, This in turn became the stariing point for the faina awthors developing their doctrine of
karmawhich in i1s essence is but a refined version of the belief in question. The first step in this connection nrust
hLave been to speak of the technical coficept " Ariyd™ instead of the popular concept " vaira". Then the idea must
have occurred to those Jainas that if &7¥4 is lo touch a person it must be something tangible, and thus came inlo
existence the concept of krfydtreated as & physical entity, Soon, however, krfyd quaa physical enlity came to be
designated karmz and one began to speak of a person committing a karma (4amma karotd) or & persen being
touched by a karma( karma sprstafi). Lasly, the search was made for an active voice usage expressing the same
idea as " karmapd sprstali’, and the phrase " karma badhaati' (binds down a karma) was the outcome.

Here we 1each the stage represented by the classical Jaina authers who in this connection exclusively
employed the phrase " karma badhadi". But the noteworthy thing is that in Bhagavarithe phrase " karma badhnar
is a refatively rare occurtence:; for here the moral usual phrase is &arma (or kriydin) karoti (or prakaroti) | prakaroit.
51b, karoti: 52a, 52b, 63b, 79a), occasionally karmapa(or kriyaya) sprstafi) [91b]. All this makes it sufficiently
clear that in Bhagavatiwhat we here having before out eyes are the beginnings of the specific Jaina version of the
doctrine of karma - of which version there was little trace in the oidest texis.'

Suzuko OHIR A (1994: 5-8) subsequently argucd that the word verz was used in the sense of ‘revenge' already in
Ayara 1.3.23 2 and Suyagada (Sfiy.) 1.1.1.3 and 1.1(.21, but ceased to be used in later texis. She speculated
that the vairatheory was taught by Paréva and then transformed by Mahivira into the karma vida doctring evident

21. Mahavira replies to Gautama's question conceming the karmic consequences for a man who beheads
another man who is about to kill an animat with an arrow, and who actually kills the animal after his head is
severed from his body: je pifyam marei se miya-veropam pulthe | je purisain marei se purisa-verenam pufthe |1
(Viy. 1.8.2[91b]).

22. "It has already been noted that the word karma in the Ac4ralis used in the sense of action in general. and
the same generally holds true in (he STtrakrez 1. However, the word karma occurring in the Cttara ... and
Dasavaikalika very oflen ... connoies karmic maller. The Jainas thus seem to have understood karma in the
sense of a concrele material substance, like rafasor dust in the late first canonical stage' {OHIRA 1994: 7f.). CF.
Stiyagada 1.2.1.15, 1.2.16, 1.8.7, 1.2.21, Untarajjhayana 3.11, 4.7, 7.8, 10.3, Dasaveyaliya 3.14, 4.15.21-25,
9.3.15.

23. Cf. Ayara 1.2.5.5 and JACOBF's 1884: 24 1. 2 remark that veram vaddhar appano(translation: ‘increases
his own unrighteousness') is "apparently the close of a $loka’,

(S

in AS 1.* Klaus BRUHN {1993 II: 48) noted, in sum, that the laina theory of karman is ‘neither a consisté:
whole nor a concept which tries to explain human behaviouor in its entizety’. Further, "we notice not only higl
tevel syncretism, but also the dynamism of popular beliefs and the parallelism of karma and fate':> “in ethic
emphasis is.sometimes on the act and sometimes on the attitude: {inally, Jainism as a whole, oscillates betwee
ahimsa legalism and kasaya sotericlogy' (ibid., p. 21). Jaina karman theory, it is argued, assumed its classic
form after interpreliag karmic matter in terms of the imported atomistic philosophy of the Vaisesika traditio
BRUBN and BUTZENBERGER (1994: iv) summarised the principal features of currently prevalent academ
interpretations:

... Il we ignore some very primitive statements we can probably say that there was a clear shilt of emphas
from popular ethical thought (offence, suffering = atonement, restoration of the original state of the offender) -
abstract soteriotegy. The Jatier term stands in this case noi for a doctrine of salvation in its usual sense, but for
esoleric current in faina dogmatics which is not merely detatled and technical, but likewise in its basic charact
far removed from the common notions aboul action, tetribution, and redemption. The typical "later karm:
theory"” is of course later than the last period of the canon and aiso later that the Tatevaarthasfitea. ... (iii) .
‘Presuming quite unspecific assumptions on moral retribulion, the development started with explicitly investigatic
the nature of this retribution, and with considering it to be a stream of subtle matter afflicting the individual.
second major event seems to have been the idea of describing matter according to the atest atomistic theories ¢
natwral gphilosophy, and thus being able to explain the otherwise disturbing circumstance that karmic matter
invisible: except if they constitute a considerably large conglomeration like a pot, etc. { ghatidikary4), aloms a
invisible (apraryvaksa).

The question, how the rebounding effcct of an action on the agent can be explained in other than naturalist
moral-ontojogical terms has hardly been addressed in ancient or modern literature. From the perspeclive of
individual, a point of departure for a comparative phenomenology of 'guilt’, or generalised feeling of ‘obligation
may be offered by the Jaina doctrine of Jessa(Ski. fesyd), colouration of the soul, which could be compared, ft
instance, with HEIDEGGER's (1927/1962) notion of mood ( Grundstinimung)™.

How can momentary aclions have consequences even after fong intervening periods of time? Wilhel
HALBFASS (1992: 3001f.) showed that in the Brahmanic tradition the Pirvamimamsa concept of apirva, potenc
and the Vatdesika concept of the adysga, unseen, were proposed to explain storable causal potencies which attac
1o the agent of an (sacrificial) action (7)), and hence account for the efficacy and power of sacrifices, Accordir
to the 'magico-rilvalistic world-view' of the mimamsa philosopher Kumarila in his ApGrvadhikarana of t
Tantravasttika, the agent is Ztman, the soul of the sacrificer wha pays for the sacrifice, and the positive consequenct
of his sacrificial action - the apirva or dharna - remain in form of personal dispositions ( samskars). Sankara lab

24. "MV [Mahfvira] grasped Lhe old theory [ol Piréva] of vairzin the contex( of the then carrent theory of karn
and gave it a new logical outlook. ... In other words, MV systematized the cold tenet of Prfva by integrating 1+
current thoughts, and established an independent sect of the Jainas by advocating the Jainas 10 be dumavad
lokavada, karmavada and karvavads (OHIRA 1994: 6).

25. On clemenis of determinism in Jaina karma theory, see JAINI 1977,

26. One of the few theoretical reconstructions of 1he genesis of the ‘law of reciprocily’ in human societies
Marcel MAUSS' (1925/1988) stitl much-discussed Essat sur le don, which analyses the perceived causativ
‘power of the gift', or sacrifice, to oblige the recetver to present a return gift, in terms of a reinterpretation ¢
DURKHEIM's socio-psychological theory of collective emolions and the theories of WUNDT on theinteractic
of gestures, using the Maori lerm of mapz us an example, An elaboration of MAUSS' theory is Jan (
HEESTERMAN's (1984} notion of the transcendence of sacrifice (hrough its interiorisation, or self-obligation,
process which Max WEBER (1922) called ethicisation; which resonates with Utiarajjhayana 25 on ‘the sacrific
of sacrifice. The implications of these approaches are still awaiting furiher analysis, for instance from the point ¢
view of symbolic interactionism and the theory of emotions.
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related the non-karmic apdrva theory Lo kaiman in his Brahmasiitrabhiasya. In conteast 1o the Mimamsa teadition,
the Yaisesika concepts work within the framework of a karman theory which accounts for bolh positive and
negative consequences not only of sacrifices but of all actions. The classical Vaisesika author Prafastapada uses
the term adlrsta 1o designate dharma and adharma, merit and demerit. The Jaina perspective rejects the nolion of
an invisible mysuical force (adysta) altogether, and in the second stage of the development of Jaina karinan theory
instead posits the notion of invisible karmic matier which atiaches itself to and binds the soul, producing cerlain
causal conditions.” Thisisa purely theoretical conceplion of karman, far removed from its criginal meanin gof
the term. In contrast o the observable, more or less violent, actions of an individual, unseen karmic particles and
processes of karmic (ransformation are mechanisms which can be modelled conceptually and mathematically,

but are unrelated to human psychology or ethics. SCHUBRING (1935/2000: 323) commented: "it appears lhat
Lere the Jains have culfivated psychology without soul

Jaina Mathematics and Karnian Theory

Professor Laxmi Chandra I ALN'S pioneering work on the mathematical content of classical Jaina karman

thearelical texls deals exclusively with the mathermatically refined forms of what he calls the karma system
theoretical approach’ or the biocybernelic system functionalism' of the mathematical passages in the Digambara
commentaries on the Satkhandagama and the Kasayapahuda, What a unit of &arman pudgala uctually repre-
sents, how karmic matter (a uniquely Taina coneeplion) is formed, and how Karman Theory B relates 1o Karman
Theory A does not concein these texts. Hence, the ierm karman is used in a special sense in the present volume,
which applies the language of modern biocybernetic system theory to the karman Ltheory of Nemicandra:

""Karma" has been translated as "functional” and it has a mathematical significance of fwo meanings: as
a transformation and as an operator with lapse over time' (L.C. JAIN, infra, p- 16/26).%

The author has created a whole range of fusther new translations to account for the specific technical
mathematical use of vocabulary that seems familiar from Jaina philosophical contexts. The author's system
theoretical interpretation of the gunasthana scheme informs the translations of gupastfiZnaas ‘control station’, of
margapasthanaas 'way-ward-station’, of the Zsza va, Samvara, mijard as 'cause-effect’ or 'inpul-output relations'
of the karman system. Jiva is translated as *bios' and dravyaus ‘fluent’ (elsewhere also: ‘organism"). Kared be-
comes ‘functor’, kartreva *function’, and niseka ‘nisus'. Even a trained Jainologist who is unfamiliar with this
terminolagy, which needs to be learned first, witl find it difficult to follow both the original texts and their
translation through strings of English neologisms. The advantage of this creative exercise of defamiliarisation is
that the conceptual differences between instrumental and functional Taina karma theories become apparent.

Prafessor L.C. JATN began his research on the terminalogy of the mathematical passages in the Digambara
seriptores more than fifty years ago, His inquiries commenced in 1955 in form of discussions with Digambara
luminaries such as Ksullaka Manohara Lala Varpi 'Sahajinanda’, Ratan Chand Mukktar and Dr Hiralal Jain,
which benefited his first major publication entitled Tilapapappatti ka Ganita(1957), comparing the mathemati-
cal karman theory in the Tioyapagpaniwith modern systen theory and the cybernetics of N. WIENER. This
approach infermed a lifelime of research in the history of Indian mathematics. The south Indian Dig
School of Mathemalics developed a distinctive mathematical symbolism (samidrsii) For theorisit
mathematical Digambara Jaina 'system theory of karman', or karaa prandif siddfidnta, sn approa
10 be missing in (he §vetfimbara Karmagranthas. Between 1984-1995 L.C. JAIN worked on three Indian Na-
tional Scicnce Academy (INSA) funded rrojects on mathematical pussages in Digambara Jain texts. The first
project. under Dr A, K. BAG, focussed on the decipherment of the mathematical symbolism in the Labdhisira

27 GLASENAPP 1942: 3.
28. L.CIAIN 19972, Appendices: 10f, transiates karma as "action’ and kriyd as ‘activity'

ambara Jaina
1g the classical
ch whicl seems

. céiritra as disposition’...

(1984-87). This was followed by two projects on the Prastara Ramz.ﬂ'ab‘ (1 ?8‘?-9 1), and Malhcvrnalizal Cumgms
of the Digambara Jaina Texts of the Karananuyoga Group (1992-93_ . ‘ﬂf‘ l‘hls lime a kong—'slandmg collaboration
with the Sanskritist Brahmacarip? Dr Prabha JAIN was initiated which informed the seminal \\"mkA of the auth.or,
The Tao of Jaina Sciences (1992). which contains his principal analytical ideas, and the publication of the first
votume on the Labdhisara, containing a glossary of iechnical terms (L.C. JAIN 19?—1: 17-66) and sglnmary tabtes
of the proposed decading of the 'Symbolism and List cEf Working Symbols', especi 'd.ll?" the ge(?{{llt?lnc__ symb‘uhsm-,
or dkara samdrsif (ih., pp. 67-98). Between 2003-2005 four velumes wese pubhﬁht_‘,d in the series Exact Sciences
in the Kamia Anliquily on the Tiloyapannatt, Trilokasira, Lol;avib}?ﬁga, J an}budl_\'a Pannatii Semgaho andnfhg
Karananuyoga lexts. The explanation of the symbolism nftl.u: Labdhisara 1.5 gl\'CfE l-ﬂ the ?rﬂsenl n.rsl.\'olfmw-:- qf
the planned Labdhisara study. (0 be published as pan of a five Vﬂllln-’lﬂ series anl}ned .‘\f.rfuhemzmcehli Sciences fn
the Karma Apdguitycomprising the oulcomes of the first INSA project on I\;emlcan'dra s work, with z_i i'm:us on
the mathematical conteni of the Labdhisara and iis application 1o theory t?fkurmvz}. lt.ls based on the ongmalﬂ et
edited by Gajadhar Lala JAIN and Si1 Lala JAIN in 1919, and the Sanskni and Hindi gm'iphrases of lh.efmgi‘nal
Prakrit by M. SHASTRI (Bombay 1916) and the Hindi commentary by P1. RC MUKITAR (Mahz\vu]n‘ 1982y,
The symbolism employed in the mathemalical passages of the Labdhisara cannot be undersiood 'wuhom a
pﬁur study of the Trilokasira and the Gemmatasira, and the Kgup;mﬁs:irzf, Nm}ycandru 1ifldﬂl'5[00d these four
works as ‘;;mﬁnmry’ explanations of the emire Digambara Siddhansa. That is. .ll]B $at}:har_1g!agama of Puspadul}ia
and Bhilabali, and the Kasayapahuda of Gupadharicaryys, and their commentaries. He COHF%I veid the GOH‘II‘KJ&E&S&!‘“«I
as a synopsis of the Satkhandagama, and the Labdhis;ru and Kg;tﬁ;u_l_étﬁara us SE[I!I\l.ul'lCS‘J ‘Gf _(]tn_mdiiuia.::al}'fls
Kasayapihuda, while ibe Trilokasara summarises the Titoyapannati {:l ﬂ]()_lfﬂprajﬂzlpil) of Yatvrsabhacarya (Oth
-6ih C.). The present first volume, focussing oo the Gommatasara iTvakanda, and_ the second \fOELII]]fi on lh|e
Gommétasz‘u‘ﬂ Karmakanda are conceived as inroductions 1o the swidy of the mathematical con[r)nI‘OE Scmxcaudm S
{late Ith - early 11th centory} Labdhiséra, Essence of Ausinment. This tex1 represenis lh_e'cuum.uulmn of ?he
work of Nemicandra, who was given the honorilic title Siddhania Cakravartin, Conquer(ir ofall S.rirlpmrc‘ which
apparently the Digambara communily conveyed only (o one who mus@rcd bath I_hc g_;nkhnnqaguma and l“je
Kasdyapahuda (Kas@yapribhria), the rwo main iexts of the so-catied Digambara Sidchinta. P?ec:n!se I?mth le).‘l
collections were, however, hardly accessible, both physically and intellectually,™ for many centuries, Ner.n_lcancira.s
Gommalasira, Essence of Excellence, was regarded as the most sacred scripiure of the Digambara lrac‘l_monium‘rl
the re-di.scovery and publication of the only snrviving manuscripts of the Satkhandagama and the Kassyapahuda
in the 20th century. ™ o
Both the Satkhagdigama and the Kasayapahuda claim to be bused on the losi Pirvas of the ‘onigrmzd Jaina
canon. Generatly, the asayapihuda is considered (o be a later iext than the 2nd century Satkhagdigama, But
L.C. JAIN considers il to be an earlier composition of the first cenlury C.E. ) o
The present icxl is a collection of diverse maienals for the sindy of the Labdhisdra. leis divided into three
parts, the first two of which are introduciory: ~ o
{I} An 'Introduction’ of seventy one pages on the mathematical content of the Gommaiasira and the Labdin?ara
{exls, based on the commentaries of ..., comprising five sections, an introduction and concluding remarks {see
infra), establishes the necessary link between the Gommatasira and tha Labdhisara. . .
(11} A Reprint of the original text and the 1927 English translation of the Gol_nma[asﬁra Ji\.rakar,u_la by Barrister
Jugmandar Lal Jaini and Brahmacari $Ttal Prasac Juin, published in 1927, minus the English commentary, but
with Hindi franslaiion. _ ) .
(1II) An English rendition of the Artfa Samdrse. Guuge (Measure} Symbolism, a chapier in Pandita Todaramala's

29. The Labdhisara of Nemicandra Siddhanta Cafgavard. By Laxmi Chandre JALN. Tabalpur: Shr Brabuni
Sundasi Prasthashram. )

30. Tnihe early twentieth century the texts were only "preserved in one single Ms. Copy which nobody had beer:
allowed to read for centuries™ (ALSDORF 1973: 2521.).

31, JAINL 1979: 51, n. 15



18ih century Samyag-Tiiana Candrikd, This two hundred and one page long English text, presented under the

title Jivakapda' as a ‘Prelude’ to the symbolism of the Labdhisara (the proliferation of multiple heading in the
books can be disorientating), is the main contribution of the present book. It supplements both the 1927 English
translation and the Hindi commenlary to the latest Gemmatasara edition published by Bharatiya Jfiinapitha in
1978-1981, witich offer no explanation of the: symbolism and meaning of the mathematical verses in Nemicandra's
work. .

The Tntroduction’ comprises seven sections of diverse nature, summarising much needed background
infarmation.

(1) 'Introduction’
(2} About the Labdhisira, its anthor and date

(3) Summaries of selected verses of the Trilckasara divergent from the Tiloyapannati on the hasis of the Sanskrit
commeniary of Madhava Candra Traividya (the source for Pt. Togdaramala's commentary) and the Hindi commentary
of Aryika Visuddhimati,

{4) Analytical sumnmaries of selected verses from the Gommatasara Jivekanda, on the basis of the 11th century
auto-comumentary Jiva Taitva Pradipiki of Nemicandra (Karnataka Vrtti and Sanskrit Tika), and the 18th century
commentary Samyag-jiiana-candrika written in dhtindhiri by Pr. Todaramala (c. [720-1767).

(5) The ‘Exposition (Vrtti) and Commentary of the Labdhisara and their Authors’ discusses the problem of the
authorship of the only Sanskrit commentary of the Labdhisara, the incomplete anonymous Vrtti, which is here
attributed tc the 16th century author Nemicandra {11, though the 14th century f(z}ﬂarese anthor Kegavavarni is
mentioned as another likely source. The only full commentary on the Labdhisara js contained in Todaramala's
Samyag-jfidna-candrika, which has a separate chapter on the mathematical verses of the Labdhisara and the
Ksapanasara, entitled Artha Samdrsti Adhikara, , whose section on the Ksapanasara relies on the Ksapanisara
commentary by Madhavacandra Traividya of 1203. This chapter is the focus of the present volume.

(6) The section entitled 'Scientific Thought Evident in the Labdhisgra'is based on an articie already published by
L.C. JAIN (2005b). It comprises the following sub-sections: A. Sets (r3éis), B. Stfucture (yantra), C. Systems
Concepts, D. Symmetry Concepls, E. Sigh and Symbol (Samdrstii), F. Cybernetic Contents: (2) Algorithin, (b}
Sel-Regulation and Self-Reproduction, (¢) Linguistics, (d) Calculation Mathematics.

(7) Concluding Remarks',

Itis difficult to comment on the mathematical or indeed philosophical content of the selected Artha Samdrsti
passages. The work shows that the classical Digambara doctrines of karman theerised changes and transformations
of karman in terms of ‘sequences and series, progressions and regressions’ of ‘successive instants (samaya)’, of
instant sets' (. 42). For the history of science, the value of decoding their mathematical, scientific and philosophical
content is immense. Sensibly, the author of Mathematical Sciences in the Karma Antiquity refrains from premature
conclusions, and presents the reader with the material without adding his own comments. The stated aims of the
text are to furnish 'the basis for a chapter on Indian mathematicai systems theory in the largér history of ancient
mathematical science' (xiv): Its ‘ancient form was calted the "Karma Theory" or "Action Theory" or "Functional
Theory™ (ib.). It is the invaluable great contribution of the author to have explicated the symbolism and the
system theoretical implications of the mathematical passages of Nemicandra's work togsther with his assistant
Brahmacarigi Doctor Prabha JAIN. The works of Professor L.C. JAIN confine themselves to the Digambara
Jaina school of mathematics. It is unlikely that work of a similar magnitude and depth will he conducted in the
near future on the mathematical contents of the Svetambara Karma granthas which also point to the lost Dystivada
as their source. .
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