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The Law of Karma and the Historical’Dimension of Man

R.Panikkar

I- The Problem
a) Isolation
b) Utilisation
c) Syncretism
d) Fertilisation and Growth

a)Vedas and Brihmanas
b) Upanisads
c) Tradition i) Sumameny —

a) The Mythical and the Mythological
b) Karmaa and Kosmos

c)Karman and the Absolute

d) Karman and the Individual

e) Karman and Lempexaixioxlid Time
5 1. Karman and Temporal World

2.Karman and History
3.Karman and Man
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is not a dimension of his own pexsened being.) Starting with

the assumption that today any problem which is not universal -

.‘1\"” l-'\']@ ly put %= has already a methodological flaw at the very out-

s

set, the aim of this study is to offer some considerations

on the historical nature of man taking into account the

concept of karmax,of the asian traditions@- -—-——}fs-
The very history of human civilisation shows us that

we can reduce to four types the cases of cultural encounters,

a) Isolation

For a long time cultures have livec:i.n mutual
“Thas v The cane

ignorance and cultural isolation. Whesn western man, for ins-

o
tance/(having reflected on his historical character and igno-
ring of any similar reflection in other cultures tends to
consider this as an exclusive prerrogative of his culture, ov (F

Prteamg_

v cﬁumu)
meﬂ tke case w:éh the

brahmin saying today that the @West has no philosophy of lan-
&CCM ha dm—; '\D‘f" kmw .‘T‘-.\_) :

guage! e¥—the—Llile Obvi ly that in such & cases when) vee

A striking and global example could be said tagalo, the phi

Pinan language whose theological vocmbalary is made em—ita

— —_— e

90% of spanish words. f:m wu;‘w‘s “o e“f"”“;" Sk P“"‘h“""‘b"
eohq_}ﬂ‘- }“g/,n,\"-o ohe ou.HuA.O._ one. haﬁ
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(from 2)

¢ O earxuvy@L 5,
Boes not beleng our question i this case?

Is it not an almost all-pervading conviction that history is

a western and sperkaiiy christian category, that the linear

conception of time is the semitic contribution to the world,

that the myth of the eternal return is the characteristic of

the oriental eonceptions of the world and that the marxist

ideology implies the invading historical mentality into other
ot least one

cultural areas and that for this reason it is the—ondik chance

for the non-western peoples to enter into the historical

concert of the nations of the world?f’ﬂre not even the more

'spphisticated' advocating for this 'middle step' in order
that the world becomes 'later on' a christian world? My only
e do wa
counter interrofation is whether w*/E;;é\ESEfEE?EJonly
examples of contemporary isolation and provincialism? The
answer is very complex and one of the aims of this paper is
3 L0 BELEXXAXEBRKXKEMEKXBNKEBXEREXAREREX clarify an instance

which may be typical for the whole groblem.
(to 2)




xAxnaRuxatxxesuigxafxrRexef faxRxagxhekngx
MREEXEREEH

The problem of isolationism is more seréous as it would

hout
appear at first sight. It may well(l;é#the only possibility
of starting a dialogue and to proceed furtkbr. Overlooking
non-scientifié—;;;;;;;D which in concrete cases may have
decinrue.
played am importenmt role, the deeper problem lies in the

practiea Ih
impenetrability of well-defined and aimest tomplete systems,

so that unless one is initiated unto them, se—te—seay they
7/ do net allow orny f-o-vnw.-\-co\"roh-
remain closed and i i
5 : i mish o aae

outsides Except for material *Sbpeets* tie othew spiritual

add intellectual objects do not correlate univocally with

equivaleptg concepts ;ﬁ other cultural units. 55€ﬁgn.ﬂb wag
QW2 O F;mt“ wond_ Nesr 4 Ao awalvagun r_oh\n‘nf- Thoaw 7o use a ae; (2ol

Irfeol Frounlafon. Betta, non. usole,
.-‘T
' 4 ~
vaw L4

A second and not uncommon attitude is
that of dismembering the elements of the second culture from
th@ﬁF more or less harmonic and compact body and utilising
them in order to convey the intuition of the other culture.

I may have the idea of Yahweh, for instance, which
wordh
I may have further translated into the english(God @éﬁ

found afterwards a certain word in sanskrit called deva,

which may even show a certain etymologicag clos%hass to

the latin deus and gred£2eus/and so translate God, meaning

Yahweh,with deva, totally ignoring or neglecting the fact
sanskrit

that deva has in theVculture a toteldy different connotation
J‘.
(-8
not to say{fuédamental meaning. Or I may come acroes the

word brahman for the matter and because it tallies with a

certain metaphysical idea of mine regarding the absolute I

may uncritically use it ¥m as a word for God.




3
Again the isaue at stake is more complicated as it may
appear at the beginning. W One cannot say, for instance,
following the given example, that the translatwon §od with
brahman or even with deva is totally wrong, nor can one be

satisfied with either of them, —— 311_

Al c) Syncretism
1
.Jg:/,/’/a A third procedure has proved, all too

ofte%’to provide a way out, until the moment in which one
discovers that it does mam neither justice to the original
not o the translated concept. Taking onlg in consideration
the cpmmon traits of a concept the syncretistic approach
ignores all the rest and sets out to work as if there were
equivalence between those two concepts pr sysgtems. It is

obvious that such a procedure is also unsatisfactory. 72 -

daltonic to &4 “ e egu.a}l7 damggaoun dn +o be umalile oF groajirigq cormamon

Taaats,

u!@ e

And yet history proves that very often ysk was the only
o ceatauns 24 o

way to proceed along for a while and not fall into total

uncommunication.D‘dlthe hellenagation of christianity to put

a global examp13 begin with a certain syncretistic adap-
tation of greek elements until they were transformed by the
very fact of being adopted (but not before)?

d) Fertilisation and Growth

The rules of the game for a
meeting of cultures is one of the mostjfurgent needs of our
Lenloa_cu lHurl
times. No part(has the right 6o set the pattern and no pattern

can be set kmfmxe without a certain pre-understanding of the
via A undinody

other., It can only be done if some(succeed in making the

internal and genuine experience of the two cultures under

X ] » .
study. Extrapolation here will not do.Only I g 'mosethay  will

musthual ‘“’“PMS

The 'ideal consists in discovering the growing points in

one particula culture sensitive to the problematic opened by




Examples are not lackip in out times also. Not only
certain missionary conceptions, not exclusive to one parti-
culare religion, but also a certain technical and scienti-
7 mentalit#egre advocates of this type of encounter. All
is judged according to the measure in which the 'other'

to be
culture helps, serves or is able to utilised for the intro-
duction of those saving values which religion, technique, gx

: 0L whatever
scienceVmay be importing.

(to 3)

oo
I could have equally chosen the buddhist line of &%@ (1?1:—)

dian origin, and, in point of fact, the acme and most penets

rating analysis of the karma theory is to be found bhere.

Buddhism is pure karman as there is no Atman offering any

resistence to it or condensing or conditioning karman. There
i

is nothing else than the acts themselves (karma®) and #&» fruits

(which again produce net) acts) without any actor or agent (kar-

tar). As a matter of fact the buddhist intuition may be nearer

to the ideas developed here, but it is more challenging to take

dtmavddic line of indian thought so as to make this inter
pretation more convincing (2). —> &5

b= - 2 F -

e e e e e et




Thaw makw:s #o—n| 2. o notual Ty
Gheqf%her and contributRe=te—#hedr (growth by (a cultural me-

tabolism, which, like all metabolisms, combines in assimilable
portions, endogenous with exogenous édements. The pggbi?m is
not BEEY in any way easy and requires to pass the :

of being recognised as a possible interpretation cr—eentinus -
Ekom within the two different traditions in internal dialogame

in the mind and heart of those who have taken the burden of

such an enterprise.

subject,

regarding

I may be allowed to stress that the relevance concerns

not only the theoreticayﬁevel but amszthe most practical

The wonl [

and concrete political realm., India—and—Aeiey—in-generet

& Lo v in
are entering(History, marxist ideologies of mamy a type are

swelling in the asian fields. i i Social
on Ao, nowaluNe D) this
(?3hsc1ousness is emerging with violence in kkax part of the

world. Allergies, schizophrenias, repressi ns ?f{gSSlons
o

ut

are not only maladies of the individualﬂf—f would consider
the tapic of this study of the most vital importance and
would plea for insight and collaboration: Repentance and

Revolution go together.
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BefoxsxanyshingxsisexsREXBMXEERX L XERXBRXKE
The concept and the word of—ieema—e+

wore—property karman (mewtral—form) is an almost all-perva-

traditions,
ding factor in practically all asian religious from ancient

brahmanism to modern japanese religions. It has a long his-
cieco § Thana

tory in time and space, from rewshkpmene mlllenlu—ﬂﬂ-ﬂiﬁ

ewwmdems and from the limits of Iran until the cdstis of

Japan, from the Hights of Mongolia until the igles of

ar o

Borneo. There is hardly a concept more widespread #m(the

vast materials of the history of religions and of philosophy 2
could ‘Leﬂo That The conmrnen Traut aRQ znu ﬂ-l-p-\’,‘%uq &S e /)fnpa.cg_ DE B ?a,w
of lcarman No wonder that the meaning of karmamgoes from one

extreme to the other in the scale of possible interpreta-

tions. And yet it seems that an underlying fundamental intui -

tion is undergirding all those meanings. It is this basic

U
concept that I would like to mxamine d#ecover and examine

in relation(gnly\to one of its aSpects‘y, namely its

RRRRXRpRivgieax character of what in medern westﬁ language s
could be rendered by thve=wewsd=w# historicity as an anthrop s
logical dimension.
Among the many threads of the asian traditions, for
2  reasons of expediency, I chose the indian one and in it the

s Y2
e on olha, oouncey )
‘6’ sanskritic onb milar stud:.es(may qualify some of the

T

statements of thias paper, but I would dare say that they

would on the whole subst#Rtiate from another angle what I am

propounding here
Kuﬂxaxxxhixxxxuﬂ;xmxmquimxxxinugmxmnxthxmx
In order to be as brief as possible I shall &m confine

substaholti Aegeaing
references (what otherwise would taise(time ané\ pace

urgu(_iﬁailable here and nowg¥ .
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(from 13,1)

The Yogas(tras also offer some basic references to
the understanding of karma% févara, the Lord is a special
kind of Self precisely because he is untouched by karmas (1).
Release amounts to the cessation of all karmas (3), obtained
by elimination of all the latent- deposity of k armgﬂ(5)f>;ro-
cess which entails advancing and not-advancing in the deve-

lopment of karman(6), which does not need to be a conscious
a5




5,2

one (7) . Ohl:s\ ha who wtf‘% hay own ﬂe.{&? ‘(EfWa_g‘a'k?E'f'/(aM_ DlAdA_
Aot T wdxwidinalistie Lo gmnnony (o"bewm"f;» ) noochas 2oluwation a
2 (to 13,1)

Here karman appears no longer as the sacrificial act or

as later in the Git8 as the truly moral and thus ontological-
supxaxixdxwxduak

ly real action, but as that core andxuRdeXXyXRExXXRk EBXMENRX

which remains from the person and yet transcends all indivi-

bttt — ="
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houm
Ws’/—, The word karman is am PXBE meaning action,aﬁg‘
commin
pi‘.'oceééi:ﬂg from the root g,u;unh e meaning e&& doing, acting,

performing, and the like. > &

=

a) Sne Vedas S c-v F@él\m\%m

- o wm w— - —— It it

Un the Rg Veda the word karman and its
forms appearg a series of times with the meaning of action,
specially of # sacred action, i.e. the sacrifice (1). Scholars
discuss whether the idea of re-birth is present or not in

cantouan
the Rg Veda (2). The texts are not clear and lﬂo noé use the

word karmapin order to express 3 BEXK3X what could be inter-

preted as a reaping in another life the fruits of the pre-

vious one 3= > A

ﬁ‘_;/w What is again and again stressed in the Rg Veda is the
f

act that human fulness and cosmic salvatdaon is reached only

through the sacred action, the sacrifice, which de-a-s with the
#e

aid axd of (G/d the complementary act by which the world

came into being (4). /39

The Atharva Veda has some passages inavhiohirbk ot bated
i' 3 )a— =3 ]..j
i 19:X.: 55 .._..;’ LJls
/)i ) \-'- [ ¥4 '-I Vv sl .:_ s (7 i 672 5 ] - T -- 29

w1,

C ~

:- R . PANTKKAFE \’ Alocunos aspectod de la esp iritualidad 'l., 1du
v Hbf}'OM&C-QLl&. Gﬂ}\amw%, 'Bmmﬁono. (_:FloM) I963 d} Yeb- 43¢

for a further k..\ful_} >ment of the ide

®-9 ? 3) CERVNNS—16,—3; WiTtchr L5 the= passage grven—in—suppext

= g ——

later—tradition.




XERANKERARXBEX EREXEBNXBNXEESEXRYXBEXIXXXBUXX
The only text traditionally givenin support of the re-birth
theory says textually:

"Your eye will have to go to the Sun;

(6
your spirit(will have to go to the Wind/.

Go to heaven or earth according to your merit(7),

or go to the waters if this is your lot;

settle down among the plants with all your bones" (5)
This text could be read on the background of many other

: that
texts (8). The meaning it welds ié{the feiiawingx life of

bos
the individual ie neither an absolute beginning n®dr an
absolute end and that many &f its constituents continue
their existence in other realms of wmossthe world. Signifi-

cbé}ly enoughy though, asxwexkawexmsk the word karman er—its

; ;
dexivatives does not appear and, 1.nstead/ the word dharmg#

is used,

®




P

L &
stressing the importance of karman and in one text(gzems

to correct or complement the rg-vedic vision of a famous hymn
which sayglg that ardour or energy was the origin of the cosmic
order and of truth (1) affirming that this energy or ardour

(tapas) was born from karman (2). This uminasat, m 'T'N_ i

o e ochion DN~ amohac 2et .?'Tl-\zmmr. o-.BHM DY ama\m

This is the main idea which the Brdhmanas are going to

develop, that the sacrifice, the sacred action is the ultimate

©
cause and force of thés world.\The Satapatha Brahmana says

in one place that "a man is born into the world he has made"

(3) and the idea of a judgement according to one's deeds

.M(i‘).\_
is (commonly found(4).




Now, if the sacred action has such a power, the human being
is responsible for using it properly. Moreover, the world
largely depends on the performing of such acts., And here we

have as in a nut-shell all the future motifs of the idea of

karman.




The possibly earliest text of the

so-called transmigration is one of the Brhaddranyaka Upanisad,

summing up a long process of thought of the same Upanisadggand

which says:

" Now this Self (&tman) is brahman indeed. It
consists of understanding (vijhédna), mind (manas), life-brealth
(ggégg), sight and hearing, of earth (Efthivi), water (égﬁgl,
wind (vdyu)/ and space ( ether, dkdda), light amd (tejas) and
darkness (agejas) (2), loving desire (kima) and indifference
(akdma), anger and non—aﬁger, righteousness (dharma) and
absence of @t (adharma); it consists of all things. This is
the meaning of the saying: it consists of this, it consists &

of that.
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As one acts (karma), as one behaves, so does one become.
Acting well it becomes good, acting Exx ill it becomes evil.
By merituous acts ipnxpu?;x one becomes meritorious (Euqya?
punyena karmagé bhavati), by sinful acts, sihlful (géggg).

>  Some have said: This person (gurufa) consists of Hm
loving desire (k&ma) alone. As his loving desire, so his will

(kratu), as his will, so will he act (karma); as he acts so
will he attain" (1).

The operative ideas are clearly visible. Man is an aggre -
gate or a principle of activities which have a wider reper-
cdsion as he imagines, kkE man's actions as welllas man's
constitutive elements are not his private monolpoly, they
belong to the wide world and tb the wide world do they retum;
man has an ontological and not only an ethical stewardship.

Man's actions have not only reward and punishment, they carry
with them also an ontological wexgkk weight, which does not

depend only on the private propriety of his actual bearer.
o whath The fruan one & waﬂn{)

The previously mentioned passag;ﬁzg worth while summing

up. Jératkdrava Arthabhdga is questioning the great Ydjhavalkya
regarding several problems until they come to the meaning of

life and its connection with death. What happens at death?




il

"When a person dies, what is it that does not leave him?" (1).
After having answered that it is the name that is infi-

nite and immortal, Yajhavalkya goes on to disclose the cosmic

law of the conservation of all the elements in the universe:

" ...the voice enters intd@ the fire, the breath in#io
the air (or,xkexwindf goes with the wind), the eye @nto the
sun, the mind into the moon, the Bax hearing into the regions/
the body into thpe earth, the self into the space, ...

What then becomes of this person?

: Arthabhiga, my friend, said he, take my hand. We two
alone shall know about this/. It is not for us to unfold this
in public. Away they went together end together they spoke
with one another. What they were discussing wex was karman
and what they were praising was karman. Indeed one becpmes
meritorious by meritorious action and sinful by sinful action.

Jaratkirava :
Then Arthabhiga kep @ peacel." (2). —5 2

ﬁQ’S‘lf There are many other places in the Upanisads steéksing

b
(//////,,;he peculiar nature of karman (3), the cosmic destiny of

man's actions (4), the importance of the last acts of a man

(5), the continuation of man's attributes (6) and the inherent




sacrifice (12 ,’ g‘h_ §
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c) Shdepi

It may suffice to adduce some recognised texés .,

&=
tE-/E{he Bhagavadgitam could be said to be the ct?[éecra-

tion of the way of karman up to the point that for the Gftd

karman is the constituticge element of our creatureliness (1).

LY

works and the path of knowle_d__g__e’.,i#‘dﬁé’%? the pivots of the

whole indian phitosophical speculation. The Brahmam(itra may




1351
Qfrom 13)

A substantial part of the Gftid is dedicated to this
xproblem and the books II and III deal t.}gmatically with thés
question/ of action and inaction, works and not works(Z)':.
The law of karma is there fully recognised.

The discudion between the theology of works and that of
knowledge, or in the way of action, be it the sacred or the
secular actions and the way of knowledge , be it the traditie=-
nal knowledge or the modern scientific knowledge could ke be
said to be one of the pivots of the whole indian culture from
its beg8nning until our days. ;I'here is a striking continuity
which only a sociologist's eye may detect today because khax
indeed the temples of today are new co(g@:ructions but the
rites are the same old ones (1), —

The Brahmagdtra offers two important passages to our
subject, which offer also a leading thread to the development

of the idea, through the traditional commentaries along the

centuries (3). — 5 51

@-——9 S,




13,2

As an example of the traditional indian way of thinking

&J3l\-//”
/////' and because of its representative characper I may be allowed

to quote im EXXERIEB one passage whieh-may-heip-te-understmand
aleo-the-third-part-of-tEhis-studys from the Prince of the
Advaitins:
"But, g : ;
® Pukx to raise a new objection, there exists no trans-
migrating soul different from the Lord and obstructed by
impediments of knowledge; for Sruti expressly declares
that 'there is no other seer hut he; there is no other
knower but he' (l). How then can it be said that the ori-
- S
gination of knowledge in the transmigrating soule depends

on a body, while it does not so in the case of the Lord?

- True, we reply. There is in reality no transmigrating

soul different from the Lordfiix (2).

¢t : et

Still the conneXion (of the Lord) with limiting

adjuncts, consisting of bodies and so on, is assumed, just
: o ; :

as we assume the ether to enter into connekion with divers
limiting adjuncts such as jars, pots, caves, and the like.

- S ch
And 3 just as in consequence of conne®ion of the latter

kind such conceptions and terms as 'the hollow (space)




of a jar', etc. are generally current, although the space
inside ihn jar is not really different from universal space,
and just as in consequence thereof there generally prevails
the false notion that there ase different spaces such as
the space of a jar and so on; so there prevails likewise
the false notion that the Lord and the transmigrating soul
are different; a notion due to the non-discrimination offf
the 1 (unreal) conne&gon of the soul with the limiting =m
conditions, consisting of the body and so on. That the
Self, although in reality the only existence, imparts the
quality of Selfhood to bodies and the like / which are
Not-Self is a matter of observation, and is due to mere
wrong conception, which depends in its turn on antecedent
wrong conception. And the consequence of the soul thus
involving itself in the transmigratory state is that its
thought depends on a body and the like." (1).

Tha,
Without need to make an appropriate commentary it

+oits shows

sawns—immediately that the locus of the karma theory is not

the mere ethical realm but that it is in-built in a whole con-

ception of reality.
= by G‘, -
As for the rest of indian tradition we may now assume

déat it is sufficiently known as well as the western counter-

part(2). — S/g
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13:3
(from %8323

Dpap v

13,5
4) Susmmmony K232

Making an attempt at bringing together the many threads
of the indian tradition regarding the con€eption of karman
from a general philsophical point of view Xxwmmisd one could
detect & three operative ideaﬁgng

l. Karman as the saving sacrificial action; sacrifice
understood as the truly theandric action by which the human a

and the divine collaborate in order to maintain the universe

. TR B e e
and let it reach its goai?\v das and Brahmanas/ a;e_ehe_&ﬁgiggg_
sable—speecimens. ;.

2. Karman as karmamdrga, i.e. the path of action, of

go@d works as the way to human salvation and fulfilment.

i

Action is inevitable and as such not entangling ifff; performed

in the right way and with the right spirit. Not detachment

s expoched Pucts )

foom action but detachment in action,fThe Bhagavadgitd re-
mains still the highest exampley &ﬁ His abfituote .

3. Karman as that which remains as the subtle structure
of the temporal reality once the prima-facie Emeimmmkz EiBxEk
elements have faded away or have been transformed, as that

which all existing beings have in common and in which they

o e vuolividluol snol Codsmic nemse )

share., It is here that the concept of hiétoricitiﬁf& et Atg T

place. The lasting message of the Upanisads liesthe accent on
this aspect, tblh. < wnolen Ff'?m?} all Ha /4&4"&3&%800&
35&""&‘&& L/O%O._ lars ole o PR {i;_:ij,-
Vasc(jc&dca,@ el _QP&LJu.o,Q_

meﬂ(ca,h'm of His _xy erence .







It should'be said
ﬁ !. |-.‘
from—the-very beginning that the purpose of this paper is not

to compare the indian concept of karmaswith the wesit@(é)n

coneppt of historicity, first of all because there 'no such

: 'S
a th9ng in either camp. SmEmxdiy What there a=6 is a multitude

—

of opinions on the magter in both parts of the world, 3LTWW%,
§ a.l:;;.:idf-wn‘a. med- +o c.-o-‘vv\]gw..—}_-) M 1 be c.[a:;_‘n_‘ g Cutéa:ai\'u{ ) /4

Thisrrssaiaﬁ\not ehe—egse (becausef what I would defend as the

genuine and positive function of Comparative Philosophy (and

: ~philosophies (or.
Religion, for the matter) is not to comparevreligions)but to

(or religious)
1Y;

deepen and try to understand a philosophical)problem

with the aid of more than one philosghical (or religious) trad-
dition. Moreover, I am not tntending here to express the
western problematic around history with borrowed categories
from another culture, nor expounding the asian concept of

karman with images and concepts from the western world. What
QM'}' Zo dG.MIg&f O axthemhe
I would like to xky £y is i philosophical
qﬁ.(i) \ ‘: e'. wlhh‘m .’.
problem)expe&&ﬁtﬂg:tt with (the tools at my dxsposay;from\:jg%ﬂ
\f da oy
both the traditions. E

E%g;m&Gc—be—add—immedéa&e%quhowenez, ety
h
« % e b=
thet the btools here ere not(onlyfthe external instruments To —~

express an idea, but the internal means of grasping the very

ool
problem %o - B (ulfure doey ~ot [mu..’a&_ oh 7‘00‘)/- ot u%_.‘ e

Du0S- s Whech Fhase Foob axe ks .
o \-?:c.




It is usually held
by a popular conception east and west that the tbeory of kamman
means simply what goes under the name of rransmigration and

e 123
rebirth, According to this belief, you individual & are
£F

going to be born in an individual ﬁ(ﬁécording to your karma?
i.e. according to your deeds, good or bad so that as reward
or punishement you are reborn in a lawexxa higher or lower

& wh was he was
being. When ysuxwexe born yem wexe elready inheriting the

D
past karmavof another individual € and so the karmatic line
has neither beginning nor end, except for the case of the
released person, i.e. for that saintly person, who having
o))
burnt all his(or her /karmas no remnant remains to be born

again. This would in this way, forst of all give a chance

to every individual to get eternal life, if not at one

stroke yet EE(E)number of possible births; secondly it

accownt-
wou@ﬁ?eu?%aﬁn for two revolting and scandalising human facts:
onhe one hardl
and- 2,
The inequalities of nature er society{ﬁﬁd the problem of evil and
onwhe olhan, . ‘%ﬂ.

schools may propound differemt theories, not excluding human
free will, but this does nok longer belong to the mythologi-

cal,

@ mﬁ! qé.-m.e "Ef iy r—f’ho&" hD momnT an nweh Com Alach +ﬂ+‘l o.ﬂ-e.uo\'h‘bb‘,‘_f

[~ L TvY bonhas - or ‘:_
.'.j
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I submit that this picture is a simple caricature of
something which when passing from the mythical to the mytholo -
M+ wtl-ﬂi
gival gets fundamentally distorted. Hwe (Simile would be that

‘ - - . - .
of considering the christian idea of heaven as an air-condi®

tioned big hall where the christian God,amuses and entertains

o, e
his worshippers who hawe behavé?bravely on earth EA;LEW;ESEE)

eter?i£;4/;' where all the repressed desires of earthly
E}q

existence find their fulfilgment in a heavenly paradise.

I am not at all suggesting that the popular beliefs
wrang. I am only a3 emphatically saying that the passage
from the mythical to the mythological x=z represents a
'metabassis eiR allo genos' which defigures the original
image. Those who live in a particular myth express their
beliefs in terms and images which lose their message and trukh

in the moment in which they are uprooted from their original

soil. The words may be the same but their meaning has complegely

rm‘i\ aalaa \/
shifted. ke Our|problem is the more aggravated as(carries

faa ewlvan,
with it not only the passage from one particular form of under-

standing to another one, but from one particular culture and
world-view to a completely foreign one. To begin with/even

| ! i s L
the terms by which one says:‘metempsychosisi'transm1grat1on;

rebirth,(éie elther misnomers, wrong translations or totally

different words,
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The word mythical here stands for all those symbols and
e
contents which we take for granted and wirreh—ssneay—Eo¥—us

o.ne_baaeﬂe
the—very—basis on which the rest of our concept@ons .

cohsS A UW)
word mykkis mythological would like to express that(EGE?Eﬁégs
wWhaith v The
(fruit of the entrance of the logos into the myth and &hes W ich

express the partial transposition of the mythical contents
P Ens P P
Cw{e e —the «u.a-h\olorcnﬂ_ andueon

into a wmsskelogical]enre S irer—into—e(more of Less\ conservalisel)

Hﬁ\\\\ffﬁiﬁe letter or the formal aspects of the myths withaut the

é‘ belief in them wbieh-nakea—eé—ehes an altogether different

C
e Dg‘ thing st(’)s mythologlcal contents. The God of my belief,k®

be it XRdXax blva, Zeus, Yahweh or any other meme, 1S
my: myEh, €he coneept of GOdwwhich you may make of it without

—. -
Bt et

@&f“ e believing in him is the mythology you draw from my myth. Or,
Demdcracy, Justice, Nationalism or whatever ideal I may
belief iB,and which is operative for my further actions, is
my myth, whereas your concepts of my values, when you your-
sxelf do not belief in them is the mythology you discover in

: y cerc ain -—,...L:l:.'_'rj/
my beliefs. We all live in myths andYwe all deiscover the

SO of
mythological contents o%(fﬁgﬁﬁgﬁa discard and replace them

by means of the logos as the selfaware and critical €aculty

of human knowledg€T<I2L Lﬁma- ;&mu 7k‘*v [ogos "kaea
WM wHwR.nS— en tia liachon, (wd‘-‘rh.o_ AL&RA.AA:S_ Pmao VN lo&ou vaTo Tha

1 should not elaborate now further on this point. My

hare
task is (rather that of showing whether it is possible to

- explain the mythical without the mythological distorsion.

c
The key to the progledure is the belief in truth which has




us 2 (11
to accompany all along our enquiry, —

In order to explain the karmic conception of the world

=
/ e
S .

..L up
’ I will have to break this unitarian vision into a few

particular rays each of which may give us like in a prismatic

refraction one of the colours of the totgal spectrum.

5 16

The first global idea of the concept
of karmahis that it expresses cosmic solidarity and ontoloke-
gical relationship.

It has been said time and again that the idea of karmay
denotes the universal causality, i.e. the causal link in the
universe. Everything is causally connected, has a cause and
produces effects, because the universe is a kosmos, i.e. an
order(l)/ and not a chaos. The idea of karmaxgives expression,
first of all, to this inter-relatedness between everything in
the world: nothing gets lost, nothing is isolated and discon-
nected, any action has repercussions until the very confines
of the universe; there are no hidden and secret actions on the
karmatic level, — 7 2°

word Kosmos means originally

G




Bhis 'faet is here all tbe more important because the
s hﬂo }V\wbﬂb’»?’
historical origing of the theory of karm& maey—well—have been
--—-‘0

the resukt of a process of secularisation foom the vedie and

vnto Tha Wa_t c_unuq,‘h'w, a{_
brahmanic conception of the sacrificel The kernel idea could

&

m A

be perhaps i&fjﬂﬁ in this way: The sacrifice is the sacred
action par excellence, which briéé salvation an‘_also all kinds
of well-being (according to the types of sacrfices). It is

not diffficult to see that the danger of magic and exploita-

tion by priestcraft is all too near. Somehow salvation and
damgon, of dependinig onhy
well-being needed to be made independent of the(whim of the
e nﬂl‘”‘fa)
priestly class or?%ge(fitual observances. The karmapidea

offers the wanted solution. The whole life is the rite con-
ducing to salvation and happiness; the sacred actions are not
a coiple of acts only performable by experts or through them,
but the whole bialk of the human activities. The sacred is
shifted from the xmaixmf sphere of the alrar to that of life.
In this way the karma theory was experienced as a liberating

rocess from a certain conception of the sacred. )But to un-

derstand it we should not mew transplant it to a foreign body
of ideas where the karma-myth would not be able to =Bmxxx

manifest itself as it really is.




the ontological constitution Hof
Whatevef\kgrmapmay b%,the law of karmapis a universal

B \‘\
v z : : :
\ law, it pervades the whole universe and is co-extensive with

#
it, almost by definition, so that if something would escape

(]

A
the law of karmayﬁg;ld also escape the realm of £le world®

realitges. Not only @ll the transformations are somehow
fruit of karmgr but the underlying structure which makes the
transformations possible and intelligible is also related to

karma_’. /”—’_9 ZD“\'

Froma here one coukd imagine that the two main problems

E3xKaxmaxans 15
in order to situate the nature of karmgbégson the one hand its

relation with the absolute and on the other with the individhal.

ﬁ“::::&:_ A Pas evaamos . TF

R A }-G.CA-I-Q.AM cour,al - WDM‘&AQ%ALQ&%@S“

704»4:7"!44.2. o-g e Vs ar . , Lwn a'h-o.\

--_ﬁpz_?/




(from 20)

20,1

I would venture to say that the greek intuition!the
oegl pociligle o chffesnt
world is & ®m kosmos and not chaos'flnds its countefﬁérf}fﬁ““\kh_

the asian insight:'the world is karman/ and not brahman'

The meaning being: this warld, or as many a text of Scripture

will say: 'all this' (idam sarvam) , i.e. all that fall§ or

{
is capable to Qall under the range of ug;%xperience (of any

kind) is karma? that is to ®y® say, it all is ordered and

causally connected, it all bulds a net of relationships of
actions and reactions in which some points of condensation

have the power of dlrectlng those lines @&n one or another
6 “wL d(—‘t\%

Cwﬁ ) t'@
direction, thus bedéd+s/ up or dowa the karmic sciuesiLe of

the universe,

consistent
But we used
kKarmatic as acceptable neo-

when dealing with such topics.
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A karmanis not the Absolute. It is precisely the very

symbol of the non-absolute. It sgands for that factor, that

aspect h(real or unreal, according to different schools)#

which distingdshes the earthly existence from an absolute 61%3,
fuxxxaf exietemee. The same as it is a redundance to speak

of an ordered cosmos, it is also a redundance to speak of.

a karmatic cosmos. The whole universe is karmajy is nothing
but a concentration of karmaj a condensed form of karmatic
lines crossing one another so as to give the impression
(again true or wrong according to schools) of thie earthly
reality.

The law of karmas is what governs the whole\contingent’
world, the whole‘created’universe, the whole‘non-real’Being,
the whole‘provisional‘existence, the whole of the‘Cemporal'
reality, could we add drawing the expressions from different
philosophical and religious world-views. Whatever karman
may be, all agree that it is not brahman, not nirvéna, not
moksa, not sat (when consideded as the absolut¢being)and
the like. Karmanhas, on the contrary to do with samsira,

duchicha , suffors g , O
the world, kéla, time,{and the whole human and cosmic pil-

grimage towards realisation. Karmanis the very symbol of
the relative, of the changing, of the provisional, of the
temporal. The locus of karu@qis the temporal existence of

reality, the temporal existence of this world and of man




specially.
o)

Karman means the non-absolute in 6ﬁtological,and episte-
mological =Em=e and logical sense.

From the logic view point karmanis essentially relation-
ship, mutual relatadness and thus also dependance. It is
thus the relative par excellence and not the ab-solute, the
unrelated.

From an epistemological angle the karmic knowledge is
the knowledge about the'¥orking' of the universe, about the
'know-how', the mutual relationship among the things, it is
phenomenical knowledge or scgzkatific knowledge we coudld also
add. Kaxmaskexkmex The knowledege of karmapwill not tell us
what things arem, but how they 'work', behave, act and react.
It will not tell us anything about the ultimate nature of thiings
but only about their pragmatical inter-actions.

From the point of view of ontology karmawis that which

claims to be passing, provisional, not ultimate and definitiee,

Thal )
non-absolute. Practically all ontologies(ﬁaiqlg to do with

the notion of karmaywill distinguish a double level: the
eternal
real, absolute, metaphysical and xeaX kxur one (called by

very different names: paramarthika, pm?ézd\, Sat- e¥c, )

and the unreal, relative, phenomenical and temporal one

(called also differently: avahidrika, anz‘ﬂ%g‘ - aset> 6
- g
Q/L\_CL_"(T'VLC'\M : -Wk-'- )
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How to relate these two levels will be one of the most thorny
problems of indian philosophies.

Karmapis thus the earthly reahbof the intra-worldly -
causality, it represents the mutual causgi-effect relation
between all &he beings of the universes and its mutual reper-

“The
cusions. Karmanis th@ls (non-metaphysical structure of reality.
“To krmow W \aot o ‘-aaun%- IOt - o k6w o Fraic, il o aodll conhYula
e, a_,,,_e oi) ~aost 98 e, vadaioan #k&los#k«o& q\r'f&qu <
d) Karmawand the Individual
The karmatic world-view is a

phenomenical and non-absoluge world-view., It is further a non-

individualistic and non-individualisable conception of the

Seeffn
factual structure of the wmxi# universe. ﬁtigg!all RRRR as

a net of causal gross and subtle relationships there is no
possible criterium for the dividing line between one indivi-
dual and the other. The individual can here he only a pragma-
tical device for the sake of naming things or manipulating
phenomena. The net of relationships constituting the karmic
structure of reality (real or unreal according tb the systems)
S s i .
hawe no stops, no limits, no priviledged points so as to put

limits to the karmic mutual influence and allow us to say that

here begins an individual and here en& another one. V'(IU B/

B e,

'/,/’/f;r But Eﬁﬁigfiigﬁﬁf“*—t"é%%g§%g§géve—a9-90531

having a criterion for individualisation. ¥t—is<alse—that Lf

‘Iww'f
sach ;E;E;EIiidual w?uld exist, it would fall by this very




24
fatt outrside the karmaggﬁhrealm: it would not be karmatically
detectable, it would outside the reah?of the mutual

T+ would be e %:oudn'ﬁvu.&" wues @ 0{ Sa :
causallt\\(ib-can only be God, the absolute,ian avatara, T

a descension of the Divine, a mutation or rather a polnt of
(__rf“ € S, .hl” bo hl’d\uo.l‘lﬂu. Y Ru A .)
discontinuity in the karmatic structure of the world (T

there is something outside time and causality, outside the
reach of ke mutual relations and influences it can only be

by definition the realm of the absolute, ize—ef—the—divine,

From here many a system of indian phailosophy will be understan-

dable. If at all it has to postulate existence of/]lvaé, P_ﬂ

abowe_
o**hah soul’ owbstde the karmatic rea%?jihey can only be uncreated

and thus divine) &clwm Yo asohea wo.&%f—* {

We could put the same idea just the other way round.
There are no priviledged individuals because everything is
unique and e® individual. Each point, each karmatic crossing,
as it were, is unique and can be considered as an individual.
gaeR This is the so well-known theory of momentariness, so
consequently developed in buddhistic philosophy! All is no-
thing elgse but a succession of moments of existence (or of
consciousness, according to schools underscoring the rela-
tion between exdstence and comaciousness).

has o)  seid, Quilan,

1t ==t (be a&&a::ndc:s#aa&ubie that this conception

makes only sense if accompanied by a spiritual quest for
The ?a.c."!' Tt anu... dascovan The Koumne

perfection, i.e. salvation, whéﬁeh—only—may—make—meaningéui
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moctuse og'h-e Uanawin @ widaeala, Mok Pase S ™ u-we.Ma " wWhaeh 6Qfowr)

$ht=0¥t£n@m§ﬁg—9£=£h€—ggg;_'To mMoTth ~2alan; on wiTh & amoaz
st unote omw\\-l-lo:hon That Thers & 'MOM That com uﬁpemq_-r{a_ agvtaihal

%n-‘ A fundamental distinction seems to he relevant here in
‘o G-Q oty O
order to understand the deep intuition underlying the con-
n
ception of karma%)the distinction betwwen individual and
erldsn.
P rg]n !m-d'cm\a-\ p;,.‘[osnbk.‘ eol comadanodvomy
Brushing aside atte;pﬁs at e ot (Gg)
may fairly agree that the notion of individuality is based on
numerical distinction and thus it needsa a somehow material
basis for its expression. An individual is a being somehow
complete in itself and separable qg?m others, it is an indi-
visible ontological unit (in its field) different from others
d

precisely wm its individuality, The traditional conception of
the atoms being perhaps the best model. A person, on the

conqggry, is a center of relationships and is based on the

qualitative distinction of uniqueness. And because unique,

p”3;> uncomparable and, thus, somehow the=besmrer=ef a mystery, for—it-

sadlfs %—W Gtu‘ﬁ Twe bkmomwfl’gﬂ'mﬁ expasnion o? oy ohhiocr.‘mQ
MT\ f”-ﬂ-\.zv' :

In the karmatic view of reality the human being can in
no way be considered as an individual, for there is nothing

cau.ld_
in him which ean be isolated and considered separable from the
rest, All thetiements o£ which the human being can be said
const1tut1vely

to consist of are related to others and depend on such rela-

tions: physical elements, body, mind, will, BxEx the very

psychic reality of ego-comaciousness, etc.} a2l ndnuda feast=




o bundle ug Alalomy |

Can in such a wiew the human being be considered as a
person? In other words, is there any place for an ontical
uniqueness of the human being as a person?

The answer depends, of course, on the meaning we give to

say person

the word person. If we utker-this-mame but we still mean ke
individual, ghen there is definétely no place for it, If the
€g0 means the individual&sess consciousness and the convic-

T :
tion that/my-self am a kind of monad or spiritual atom, i.e.

ontological
something withVTreality in this world in a unique ard ® way,
th&n we shall have to say that there is no place for the ego

in a karmatic conception of the world; or rather, more accuréa-

. tely we shall have to say that the whole karmic dynamism db%ﬁs

oy betn:
o to eliminate this illusion of ego-ness, as(fﬁtJ;ain evi%’both

X
Al ontological and moral.@”
N
If by person we understand an incidence from a non-karmi c
bein
- upon the karmatic structure of reality so as to make
R a particula¥crossing of karmas a center of freedom and
decision than we can say that there is place for the person
as an incidence of a superior order, which in no way can Le
mixed with the karmatic one. The only condition that a karmic
vision of reality would put is that the person shpuld respect,
so to say, the rules of the karmic game, which are the rulesg
of the whole cosmic order. Moreover, precisely because this

“| incidence is from an altogether supra-karmic level it has in

--l-‘l-u IR © © 1 3 TNy
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itself no possibility of multiplicity and distinction, i.e.
u?u"\
the grsons are many only in so far as they appear Aﬁi/non
the karmic leve%_as active centers of actiion and reaction,

but in reality they are not multlpllcable. Amd(precisely

privilege of the perdon 1S(EE#L it knows that it is only a

mask/)and thes does not kling to eesw it for more time as it

is needed for the running of the play.
ek

e) Karmapand Histerieiby ‘qu.

In order to be loyal to the xmm
term of karmaﬂ used by so many different philosphical and

religious schools, we have to abstain fmxm from propoundéling

particular philosophical theories and reduce our research to
formulate the functioning of the law of karménand the histo-

rical dimension of man, which we may call historicity, at least

for brevity sake.
\—ww@pﬁsy
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(from 27)

2751

From this perspective I would submit the following
C powt of converguuce of korwmas )

definition of the person: Person is that)pewexxxs/which has

T _{6‘& coumL vl ( peon SC\ké}f-& ))
o the power}fﬁﬂEﬁ§E—E§§mas. Peresen is the only one reality

2

I

——————

which has power over the whole karmic structure of the univesef
4ka%, cafmlﬁil to A '

i 3 direct the—karmatic—kines-nx Xkhr
kaxmaxigx8rRKX in one or another direction, e#, utilising 2

more congenial metaphor, person is that power which has the

capacity of destroying karman, or of engrossing it; pe¥sen

kerman-
s—is—that—whiech—can-make disappear or the contrary. The person

is the great md3yin capable of creating or amhkix anihilating
karman. In one word, péson is the center of freedom.

Anybody versed in indian ppilosophy wall discover the
echoes and the quintessenée of one of the underlying motives
of most of the indian systems: the play between grak?ti and
purusa, the intercourse between brahman and Idvara in and
through miya.

(to 28)




(from 27)

From this point of view apeggo-less conception of the
karmatic human existence would stress, among other%,the follo-
wing points:

"My" ego is not the owner of m 'my' life., This life does
no¥ begin with me, but was given to 'me'. I found it, I met
it at a certain point endowed with positive and negative
values. It is up_to me to.fass it on increased and embellisheq,

on 1o A raaialy dmﬂsg &_D
CMA series of elements, of karmatic lines have crossed &nd are

w;‘)
cogatantly crossing i mg/and I have to manage this truly

human condition for the best of my abilities for my personal

enjoygnt and that of the whole wordd, without a sense of

tragedy though, nothing (s ultimate and absolute. This

a.tﬂow)
pe¥micta detachment and perspective, love and play, gives a

softens
sense of relativity to all joys and a Xxmgexz the cruel face

P Wi
of all sorrows. ¥# (dosnot take u’ﬁélf too tragically serious

i fig ware e : valiat.
as (Emer of the universe and=as anfab".olute/ﬁ?é):mtbwﬁ.
At thekame time, I feel the cosmie responsibility, for the
whole universe depends on my positive hand¢ling the karmay at
my disposal. I am that connecting link between past and future,
between myself and the others and this on a cosmic un%;versal
level in which no single spark of being is excluded. Obviously
that the motivation for actioq{for work and for good actions

will have to be more than any crude or reformed and refined
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eudemonism: for the enjoygment of myself on any level, I

oW
shall act ethically well @—gn the motives of my actions will

have reached an ego-less motivation which has in mind the
whole maintenance of the universe; lokasaﬁgrahac:)

As for 'me' I shall findl my enjoyement in having been
called to the play of this cosmos and allowed to play my
role there. As for 'me' I shall be given the opportunity of
discovering the vertical meaning of existence and tie trans-
cending the spadio-temporal structure of reality and over-
come karmanaltogether. No frustration for the realised per-
son, for his or her success is not measured by objectiveg
sticks regarding objectiveg achievements, but by living

/ leﬂﬂﬂ:) o
in such a way that while giving lif% away and \forth @Eziges
also the other shore, where there is nothing.

(to 20)




Bais is perhaps hhefaaiaggg to disipate a wide and

harmful misunderstaading, explaining at the same time &he
reeesons why it became so popular. I am refering to the wrong
i of the karma theory with the so-called re-
incarnation.

If there &s something which the law of karmapdoes not
say and which contradicts all what it stands fog ?; that T,
popular interpretation., The law of karmayis saying that all
WRXER that a man is: his energies, thoughts, merits, vice§,

his corporal elements and all what he had, all that he

was able to handle ® during his mortal life, that all the

karmas, in one word, do not get lost,[enter into the cosmic
0

net of causality and of cosmic solidaritff’éxcept precisely
one thingg the psychological ego, which is either an illusion
with no consistency whatsoever or a mere pragmatical label
fRXxuRXXXRAX or a totally mortal thing, for it was anly the
conglomerate of those qualities, which fall asunder at the

death of the particular human being. What transmigrates is

all but the individual .. i£ s wond hes Fo haue ary mewb{nj otall.

This popular belief may be understood as the incapacity
of getting rid of what precisely the whole karmic conceptiong
selfinh 2g0-cavtan :

of the world intendsy (it may be also saj to originate when

individual consciousness emerges smé without changingf the
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“Them

cosmological world-view:lthe mythical becomes mythological,
at least in the view of those who try to interprete# the
belief of the others.,

May 1 be allowed to be 'historical' for one paragraph;)

indian
I have witnessed more thanm onegthe simpleﬁpeasant/believing
in the law of karman being forced to say what he does not
/4

believe because of the violence or duress of the dialogue and

the lack of any other vocabulary at his dispoaal, thah the
c.u‘fuin}a}
'enlightendd' one of his paxkmexxim questioner. He feel%VEHEr“-

he is the bearer of a treasure greater than he himself, he

is convinced that what he has in h&s hands, his life is some-

thing about which he has not the raght of prpperty, he senses

that his existpnece did not begin with him nor it will end

with him. But he is not saying and much less meaningjthat it

shall be he who survives, that it is his personality that

comes from somewhere else and goes to another, He has not at

all the impression that what a modern would cail the individual

is whag goes on transmigrating. He is much closer to that

saying we have already quoted of Sankara that the Lord is the

only transmigrator, that Life is what goes on and that all the

qualities which he has cultivated will not get lost. It is only

whien confronted with the idea that it may be he himself who
That

shall survive (his eyes flash like in a temptation and may

yeld to it saying that it may be so.
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I may still offer another hypothesis for what is worth.
The Individual cdgﬁriousness is so deeply imradicated in
western m%%ality since a few centuries, that western man can
hardly imagine how another type of non-individualised thinking
can take place in the human mind. Perhaps in the west we are
witnessing now a sharp reaction against it., But whatever the
presend’ day trends may be, the fatt is that the encounter bet -

A : : 2 &1

ween the west/and asian minds thés last centurgs were so

€nmeshed in the myth of the reality of the individual that

no dialogue was possible witha@ut presupposing it and taking ig

: Lw T, wﬂ?i
for gmanted. #w(words like transmigration of souls, re-incarna-

tion and the like came km into existence with the consequent
defermation of the original meaning of the asian doctrines.

All this saidjit must, of course, be added that this pms-

1dn=5:ﬁ=l- euert
pﬁoeeaéfgnd that it seems to be an

(to 27)




We may divide this section .into three headings:
L. Karpaend ShmeTepnel Woudd

The karmic conception of reality
relativises time and makes of it the very RAERMXEXBX expressian
of the law of karma. This law is no other thing than the law
of the flow of time. The defgree of reality sXxkaxmaxizxx
of time is the same degree of reality that karman has. For
those who consider karman real’time will be real and those

for whom karman is unreal or in-betweenltime will fare the

same dgatiny. In @@%q,time is nothing but the very running of

karman. fhexx Karman is a kind of condensation of time.
Past, i.e., time past means past karman and future, i.e., fim
future time means coming karman.

The so wide-spread and inacurate conception, to say the
least, of circular time is nothing but a translation of the

o

4
3 {5% the karmatic world. Time is supposed to be
éecw

circular simply Ween—the karman is considered to be unexhausti-
ble? To transcend karman, to burn it, to extinguish all

karmas and the like mEax amounts to escape time, to go beyond
it and to enter into the timeless. Time has been said to be

precisely
circular in xr the indian conception because its identifica-

)\r;uo The be. Wi aa Al 'f
tion with karman.\’Eé?ﬁ;;ﬂfg_gjgﬁgﬁhaﬁﬁxgi itself and the law

of karmam fnfds to regulate the actions and interactions of [

all the existing, contigant, beings, Hat—all-the-suecession -
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Now the beginninglessness of karman has also been quite often
ba>
misunderstood and made an ontological theory of it when it

wanted to be preciselfy a phenomenology only. Karman has no
(9%

beginning and no end because it(heither an entity in itself

nor has an end in itself, i.e. it has neither ontological

consistency (it is the law of contingent beings) nor ontolo-

gical aim or goal in itself. The only beginning of karman is

the beginning which is taking place every moment; the only

(aimrﬂgoal)7 o %ﬁ““*Thﬁl/
end|6f karman is the end ( extintion) of it., But &f(all karmas

will one day disappear is a sentence which has no meaning
nl
o

X within the karmic context in which it can be &&id;(ﬁnwwddﬁin

(from 27)
All what follows should be understood within this limits of
a 'formal' philosophical investigation. I try to speak a lan-
guage wkeh making sense for the follower of more than one
philosophical tradition: a risky task, but perhaps worth-while

attempting,
(to 33)




ThExtawxsfxkaxmaxksxEREXTawXBEXEINEX

The only difference which one
could detect between time and karman is that the former
certain more

allows for a formal treatgment, i.e. for a consideration of

its nature independently of the temporal thangs, whereas the

latter EBRSXRRRXPEXWXKXARYXRIZRRIARXARXIRxARIRXARRKE is closer

Ef&f) in the last analysis
%4ﬁtfito the things themsélves. Certainly,there cannot be time

without things temporal as there can be no karman without

the actiong,and their results,of the different agents. But

karman is,so to speak, unbreakably tied to the things them-

f-.
ac
selves,(?ﬁgi many a contemporary philosophical consideration

on time would like to say also regarding time as the 'existen-
tial' of being as such., Much Tue betfer .

Whatever this may bg/the law of karmalexpresses what
probably western modern languages would like to call hkzkmxyx
the historical dynamism of beings. Obviouslx that if the
center of gravity and attention of history lies in the
external and thus externally easifly datable events, the law
of karmaqdoes not pay much attention to them. What the law
of karmai describes and registers are the internal modifications,
the inner happenings in the beings themselves.andxuak Not
what they did, but what happed@? to them doing whatthef did

is the center of attention of the karmic law. ﬁfﬂfijl;£§>
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The concept of historicmty as expressing the peculiarity
of the human being, which can accumulate the past, as it were,
not as simply past but as present, that quality of human exis -
tence by whichk the past emerges in the present and configures
it, not by simple remembrance or by physical or spiritual
remnants of the broken pieces of the past, but because they

(&Qﬁﬁi§?4&i aué(gffaa{rae)
are in the present in a special way, that peculiar
character of the human being by which something similar happens
with the future, activ e and present in hope and in reality
w connot Olefnr )

in the present, so that}a man atd—what=—it—is
without including all his past and pxm fufture; all those
peculiaritf% of man which now may be summed up in the name of
historicity are practically all present and effective in the
conception of karman.

The karman of a human being, to begin with, is k its
most precious and intimate constitution and this karman is
methins—but—the crystallisation of actions past, of results
of acts which are no longer in the past, but which emerge arnd

are present in the contemporary situation of the bearer of

> L
that particular karman. In a way I 'am' more(ﬁﬁzt 'was'

amd [ oTh onl
and equally(?ﬁg) 'shall be'-!l already present in my contem-
porary situation.
One c0ul§)furthe€’use¢ a known distinction between having

and being. Properly speaking karman is not what I am, but what
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I have. What I ém!belongs to the mystery of the person and

ultimately only one,@an say 'l am' (aham asmi). What I have/
is my karman and with that I have to deal in my earthly
existence. But if we overlook that 'I' for which the 'am'

is ultimately meaningful, ki all the actions of the human

cts ‘ane
being, including his—es=he® psychdlogical cdgﬁciousness - =) 8

acts
bésfhrow karman: a condensation of aets past, a dynamism of

!

Tha,
tendencies tojrealisefthemselves in the future and all in me

present.

(The greatest bulk of indian philosophy could\En this sehsz

éense (said to be a Philesophy of history, not a philosophical

reflection on external events, but a philesophical meditation
on the historicity of being, on the peculiar tempoﬁfal cha%%f
ter of the human being and the whole cosmos, which is so

a2Q
configured that nothing is lost, Bt/ accumulates and all emer-
ges into a present which condensates all the actions and
'realities' past. This is so much so that to consider a being
only a5 That ufhaeh
whet (1t is now, neglecting what it was and ignoring what it
shall be, could be said a philosophical sin.,

The awareness of historicity, or saying it again, of
karman’is inbuilt in the asian mentality so that it is almost
taken for granted that I 'am' a condensed result of the past,
that all what I have is simply historicity, that there is no

original newness nor genuine beginning, that revolutions are

Sbdrerd=g



38

ohe ‘

childish, if we want to say it politically, if they thinks
that they can begin with a / 'tabula rasa'.

The traditional concept of avat8ra or descension of the
divine - which has been so misleadingly sometimes translated
as incarnation - is intimaéely connected with the karma theory.
And it is this which gives to the avatdra its modalistic char
acter in terms of the christiaa theology of the Trinity. The
justification of the avatira 1is precisely because the
cosmic history, i.e. the law of karman shows experiencially
a kind of negative inertia, so that the world is by itself

going downwards, as it were, and it requires the intervention

of the divine, of the non-karmic order agaijgnd again in

order to keep the world going. We have then the two fundamen-
tal options of historicity: history as a degradating process
or as A& XBEEEMXNE an up-hill path., The indian solution tends
to accept the idea of a redeeming power which saves the

karmic world of getting more and more intricated into such a
density of relations which would bring aCbout a kind of ontic
asfxxxax asphyxia.

3. Karman and Man
I—em—pretty—sure—rirt IWnot be

reading into indian Scripture aé;%radition, but reading from

them if I assert that the contepporsty—idea—swhe—of—tihe
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karma theory does both, elevates the whole world unto the
human sphere and abolispes human privileges putting man on
the level of the rest of the universe. In other words, theref
is a universal law which governs both man and the world without

both

distinction. The karmic structure is common to man and the
rest of xke beings. Some have seen this as a degradation of
man down to the level of mere things. Others may prefer to
say that it ens&ails the enhancement of the whole contingent
world up to the dignity of the human beings.

S  HS : :

One thingg remaima" for sure, the whole realm of being is

under one and the same law and this law is a temparal one
or rather an historical one, it is the law of karmag which

says that the structure of reality is of such a kind as to

allow mutual interactions along space and specially time, but

omd.
not as Newton's physical laws of action qﬁ’?ﬁaction. On the

contrary, these laws are builtfin the same pattern of reality,

Being is karmatic, being is temporal and historical. Being
wWhath
has a dimension in which the sepamation in space, makes
) LS
&= individuals, or in time, Eafazéesthings and multiplicity,

is no longer considered sufficient and ultimatley valid.
Each being is either an abstraction, and thus an axgiphirkak
artificial and antinatural separation and cut from the

existing and given realit
y’or somehow a reflection of the~J\nhL
UMAWRAAL
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& The law of karma gives expression to the fundamental
it

human condition; kmk at the same time allows for an overcoming
of it ,not by postulatimp a 'better' and thus idealistic
human condition, but by transcending it altogether. Man is
more than man, but as long as he is man, he has not only to
play the human game, but also there is no avail to esacpe
his human condition, He will cease to be a man and this
may be his hope: not to prolongue indefinitely, not even
with embellishments, his human condition, but by abandoning
it totally and without regreting it, because even a@n his

earthly life he has discovered the glimpse of that other

shore which does not eximst, but which allows him to pier@e_

through space and time and, abandoning all human values,

reach,not later or somewhere else, that other form of life

BXXSXENEE which is neither separable nor distinguishable

from his every-day karmatic %x£ existence. Only an irresisti -

ble joy bubbles up. The end of man is man, but when that end

is reached, man ceases to be man and this is salvation:

not a jump outside history, nor a negation of k it, but the
is that

realisation that man keixg history and{history nsExeExRAEMEKImg

like man is only for the time-being.

R.Panikkar




