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From a relatively early period the Jains advanced an interesting theory of
Karmans (‘actions’) which holds that the soul changes its color or lesya in
six ways according to the purity of its state of being.” For this theory, we
may quote the following verse in Chapter 34 of the Uttaradhyayanasiitra.?

“Black, dark-blue, grey, red, lotus, and shining Le§y3, as the sixth, are
the names [of Lesyas] in order.”

kinha »ila va kaii ya teii pamhd taheva va /
sukkalesd ya chattha w namaim tu jahakkamam // (Uttar. (JAS) 34.
3)®

For further Jain evidence, see Samav. (JAS) 6 [1] challesato pawnatidto ta-
mjaha® — kanhalesa nilalesa kaulesa teulesd pamhalesd sukkalesd; Pra-
jaapana (JAS) 1156 challessido pannattdo, tamjahd — kanhalessa wilalessa
kaulessa teulessa pamhalessa sukkaless@, also Bhagavati (JAS) 3.4.12, 14, 6.
4.10, 7.3.6-9, [41.9-28, 29-56].

This theory is found also, with some variation, in the Pali canon and the
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Mahabharata. First, let us see the evidence in the Pali canon. The early
Buddhist text tells us that Piirana Kassapa, one of the Buddhists’ “six
heretics” who was close to Makkhali in doctrinal standpoint (cf. Basham,
op. cit., p.84), distinguished six kinds of Abhijatis for the souls. This
doctrine, by the way, is attributed to Makkhali Gosala himself in the
Dighanikédya Vol. I, p. 54 (SPhS).

“Sirs, Ptrana Kassapa taught six Abhijatis; he taught black Abhijati,
dark-blue Abhijati, red Abhijati, turmeric Abhijati, shining Abhijati,
and the most shining Abhijati.”

piivanena bhante kassapena chalabhijativo pasisiatta: kanhdbhijati pasi-
Aatta, wnilabhijati pafisiatia, lohitabhijati pafifiatia, haliddabhijati pasi-
7iatta, sukkabhij@ti paiifiattd, paramasukkabhijati padiifiattd. (AN, Vol.
III, p. 383)

According to Buddhaghosa’s note on this passage (SuVi 1, p. 162), each
color corresponds to one of the six classes of social hierarchy: kanhabhijati
to hunters, fowlers, fishermen, thieves, gaolers, and others; nizlabhijati to
monks who live as thieves, together with others who believe in the effi-
ciency of works; lohitabhijati to the wiganthas who wear single garments;
haliddabhijati to the lay disciples of acelakas; sukkabhijati to the Ajivika
ascetics of both sexes;, and paramasukkabhijaii to Nanda Vaccha, Kisa
Sankicca, Makkhali Gosala (see Basham’s translation).”

The next one is the version of the six color theory in the Moksadhar-
maparvan of the Mahabharata. Being asked by USanas, Sanatkumara
instructs Vrtra on the theory of the six colors of souls.?

“The best criterion of judgment is the six colors of souls: the black
[and] smoky [colors]. Now, the dark-blue is in the middle of this
[group]. Further, the red is easier to bear with. Happy is the turmeric
color. And much happy is the shining [color].”

sadivavarnah paramam praminam kyswo dhamrvo nilam athasye ma-
dhyam/ vaktam punah sahyataram sukham tu haridravarnom susukham
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ca Suklam// (MBh 12. 271. 33)7

We have seen three versions of the six color theory in the ancient Indian
literature. The following table shows how colors correspond to each other
in three versions of the different religious groups.

LeSyas (Jaina): kinha/kagha  nila kan tew  pamha  sukka
Abhijatis (Ajivika): kanha nila lohite  halidde ~ sukka  paramasukka
Varnas (MBh): krsna dhimra  nile rakia  haride  Sukla

We note that, in the Epic version of the theory (Critical Edition), dhiamra
comes before nila probably due to the scribal mistake in textual transmis-
sion. This mistake is corrected in the Southern Mss: T,_,, G1-3 krsnam nila
m dhiimram.

After the passage quoted above (12.271.33), the Epic describes in detail
the transmigration of souls with one of the six colors; first, after the worst
color ‘black’ (vs. 37) comes ‘green’ or ‘tawny’ (38 harita), ‘red’ (39 lo-
hita), ’dark-blue’ (39 nila), and ‘vellow’ color (40 haridra). Living in the
world of the gods, the soul comes down to the world of men, and then
attains immortality (43). But he falls again from that place to the worst
‘black’ stage (44). Then the text refers to the ‘red’, ‘turmeric’ and ‘shining’
colors (45). Born again as a human being in the world of men after the
sixth color (48), the soul goes up to the world of the Siddhas and finally to
the eternal stage of Visnu and Brahman (50). As is often the case with
philosophical passages of the Mahabharata, the description in this passage
is not free from inconsistency and additional elements. Hence we cannot
place much trust in the version of the Mahabharata, which, in any case, is
not a philosophical text in the strict sense. The author of this passage must
have borrowed the six color theory from an outside source to explain the
transmigration of souls in the didactic portion of the Mahabharata. I can
hardly go along with Bedekar’s opinion (op. cit., p.338) that the Epic
version is older than the others.®

It seems also unlikely that the Ajivika version represents the original
form of the six color theory because their list does not contain six different
colors. Sukka and paramasukka are not different colors; they only show the
difference in the degree of ‘brightness’ ($uklatva).® The Ajivikas omitted
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grey color (kau or dhitmra) from the list, and added instead paramasukka
probably in order to emphasize the prominence of their own leaders in the
hierarchy of all souls. Thus this is a sectarian version. Since questions
remain both in the Epic and in the Ajivika version, it appears most reason-
able to assume that Jain LeSyas preserve the earliest form of the six color
theory.

Now, let us discuss the Jain version and investigate the origin of the
names of Le§yas. Before our investigation, it may be worthwhile to note the
following verses in the Moksadharmaparvan.

“Just as wind with galena or dust of realgar enters and dyes space [lead
-grey or orange-red], so the colorless soul obtains a color and wanders
among bodies, being colored by the products of its own actions and
covered by darkness.”

yathanjanamayo vayuh punar wmanahSilam rajah, anupraviSya tadvarno
drSyate raiijayan diSah, tathd karmaphalair dehi radijitas tamasavriah,
vivarno varnam asritya dehesu parivartate (12.270.9-10)

“Just as a goldsmith makes his own extreme efforts in refining silver
[ore] in fire many times, so the soul is purified by a small [amount
of] action through hundreds of births, or by a large [amount of]
action [just] in one birth.”

yatha hivanpyakart@ vai rvibyam agnau visodhayet, bahuSo ’tiprayainena
mahata@tmakytena ha. tadvej jatiSataiv jvah Sudhyate ’lpena karmana,
yatnena mahala caivapy ekajatau visudhyate (12.271.11-12).

Afijana (galena) is the chief ore mineral of lead and is used for eye shadow
and eye lotion. Manahsila is probably the orange-red realgar (As,S,) or
vellow orpiment (As,S;). The latter mineral was used for Tilaka ointment,
and was inhaled to cure headache (m#rdhavirecana) according to the
Carakasamhita 1.5.26. Hiranyakartr ‘goldsmith’, who refines metal ore in
fire, is a good simile for the soul that purifies itself by a larger or a smaller
amount of action in a shorter or a longer period of transmigration.!® The
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above verses give us an impression that the LeSyas have some connection
with the mineral ores of ancient India. Upon this hypothesis we may try to
identify the names of LeSyas from a metallurgical point of view.

Our investigation requires a preliminary knowledge of the metals and
mineral ores in ancient India. As to the metals of the Samhita period, H.
Zimmer's Altindisches Leben, Die Cultur der vedischen Avrier nach den Sam-
hita davgestellt (Berlin 1879) is still quite useful. For the Brahmana period,
our knowledge of metals has been considerably improved by W. Rau’s
works such as Staat und Gesellschaft im alten Indien (Wiesbaden 1957). In
the post-Vedic period, Kautilya’s Arthas8gstra is by far the most important
source for our investigation. Also, medical texts provide valuable informa-
tion on the mineral ores of ancient India.

Let us see Zimmer’s work (op. cit., pp.51-53) first for the information of
metals in the Samhitas. He attests the following metals and metal alloys in
the early Vedic texts: kiramya ‘gold (RV+), ayas ‘Erz’? (RV+)Y; Syamam
ayah ‘iron’ (AV+), lohitam ‘copper (or Erz)’ (AV+), rajata ‘silver’ only
once as the adjective in RV, similarly as the adjective in TS 1.5.1.2 (rajatam
hiranyam “weissliches Gold”) and VS 23.37, TS 5.2.11.1 (rajata harinih
“silberfiarbige Gazellenweibchen”). Rajata, as the substantive, occurs in AV
5.28.1 together with harita und ayas. Sisa ‘lead’ is not attested in RV but
seems to appear from AV. Trapu ‘tin’ is found only in VS and AV.!?

W. Rau says (op. cit., p.19) that ancient Indians knew gold, iron, copper,
‘bronze or Erz, bell-metal (another type of alloy of copper and tin), tin,
lead, silver, and gold in the Brihmana period.*® For ‘brass’, an alloy of
copper and zinc, we must wait until the post-Vedic period.

Mineral ores increase in variety in Kautilya’s Arthasastra, which attests
the following dhdatus: suvarna gold, »ipya silver, tamra copper, sisa lead,
trapu tin, tiksna steel, vaikrniaka, and mani (KAS 2.12.5-17). Again, Kau-
tilya enumerates, in 2.17.14, various types of lohas: kalayasa iron, tamra
copper, vrita'®, kamsa bronze, sise lead, trapu tin, vaikrntaka, and arakita
brass (?). See further 2.12.23: lohadhyaksas tamrasisatrapuvaikyniakarakita-
vritakamsatalalohakarmantan karayet. According to Kangle this passage
means: “The Director of Metals should establish factories for copper, lead,
tin, vaikyntaka, brass, steel, bronze, bell-metal and iron.”

Based on the above information, we can find a fairly good parallelism
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between the names of LeSyas and the metals and metal alloys of ancient
India. Except for pamha (Skt. padma, ‘lotus flower’), not much problem
exists in the identification of the names from the viewpoint of color: kinha/
kanha, nila, kau, teu, sukka correspond to krsmayas, kamsa, sisa, lohit@yas,
rajata respectively.

In his “Lotusblumen,” Asiatica (Festschrift Friedrich Weller) (1954) pp.
505-13, Rau says that padma is the flower Nelumbo nucifera Gaertn. Syn.;
Nelumbium speciosum Willd. Further he remarks, “Normalerweise bliiht N.
N. weiss-rotlich (‘white-reddish’); es finden sich aber eine reinweisse und
eine stdrker rotliche Spielart” (p.512) (information of Dr. Knobl). From
this color we have an image of brass, i. e., an alloy of copper and zinc that
changes color from copper-red to yellow with a larger amount of zinc. The
assumption that the pamha LeS§ya corresponds to brass seems further
supported by the description of pamha in Uttar. 34.8a: hariyalabheyasamkiasa
(“resembling a kind of vellow orpiment”). Thus we can associate all the six
LeSyas with the metals and metal alloys of ancient India in the following
way, provided arakiita means ‘brass’ in the strict sense of the word, namely,
an alloy of copper and zinc.

Lesya (Uttar.): Fkinha/kanha nila kau  feu pamha sutkka
krsnayas kamsa  stsa  lohitdyas (@rakiita) rajata
iron bronze lead copper  brass silver

Kangle renders arakita into ‘brass’, but ‘brass’ is an ambiguous word, as
shown in his own note on 2.12.23 (Part 2, p. 108), “@rakiita, kamsa and tala
are alloys of copper with tin or zinc in various proportions.” ‘Brass’ meant
bronze, too, in the past (Ency. Brit. s.v. ‘brass’). In our table we need brass
in the strict sense of the word, that is, an alloy of copper and zinc with a
color of white-reddish lotus flower. Such copper alloy can only be calamine
brass, which was produced in ancient times by the process of “downward
distillation.” The Encyclopaedia Britannica says, this brass is “alloy of
copper with zinc, produced by heating fragments of copper with charcoal
and a zinc ore, calamine or smithsonite, in a closed crucible to red heat
(about 1,300°C, or 2,400°F). The ore is reduced to a zinc vapour that
diffuses into the copper. Apparently invented in Asia Minor, this method of
brass manufacture was common from the 1st millennium B.C.”



Our assumption of ‘calamine brass’ finds corroboration in Pali commen-
taries, which express “diffusion of zinc vapour into copper” by the words
[pakati] rasatambe missetva or rasakatambe missetvd (CPD, s.v. arakita).
Further, we can find evidence for ‘calamine brass’ in the Greek source. The
lost Philippica of Theopompus (4th century B.C.), quoted in Strabo’s
Geography (XIII, 56), says, “There is a stone near Andreida (northwest
Anatolia) which yields iron when burnt. After being treated in a furnace
with a certain earth, it yields droplets of false silver. This added to copper,
forms the so-called mixture, which some call ‘oreichalkos’ [épei~xalroc]”
(quoted from Peter van der Krogt, Zincum Zinc on http://www.vanderkrogt.
net/elements/elem/zn.html); cf. also Liddell, Scott, et al., Greek English
Lexicon, épei-xadroc “mountain-copper, i. e., yellow copper ore, copper or
brass made from it.”). The process of production described here is exactly
that of ‘calamine brass’. Arakita, of which the Sanskrit etymology is not
clear, therefore must have been borrowed from Greek épei-xadxoc. My
colleague of Classics at Kyoto University looked up relevant paséages for
the word and told me that the color of épei-xadxoc may not be white but
rather fiery, yellow, or orange. This information agrees with the ‘white-
reddish’ or ‘yellow’ color of the pamha LeSya.

There still remains an important question about our investigation of the
names of Le§yas from a metallurgical point of view: why is gold absent in
the LeSyas? I was puzzled by this question until I came across the following
passage in the Pali canon.

“0 monks, these are stains for gold ore, stained by which gold ore does
not become soft, processible, luminous, crushable, and well-suited for a
[proper] job. What are the stains? They are copper (or bronze), iron,
tin, lead, silver. O monks, these are indeed five stains for gold ore,
stained by which gold ore does not become soft, processible, luminous,
crushable, and well-suited for a [proper] job.”

pasic’ ime bhikkhave jatariipassa upakkilesd yehi upakkilesehi
upakkilittham jataripam na ¢ eva mudu hoti na ca kammaniyam na ca
pabhassavam pabhangu ca na ca sammda upeti kammaya. katame panca?
ayo, loham, tipu, sisam, sajiham. ime kho bhikkhave pajica jatarapassa



upakkilesa yehi upakkilesehi upakkilittham jataripam na ¢ eva mudu
hoti na ca kammaniyam na ca pabhassavam pabhangu ca na ca samma
upett kammaya. (AN, III, p.16)®

Here is an answer to our question. Gold is not included in the LeSyas
because LeSyas are all stains for the soul. Gold is not a stain but is stained
by the other metals. In this respect, mention should be made of the Caraka
-samhita (final form in 500 A.D.) which distinguishes gold as pure metal
from base metals: suvarnam samalah pasica lohak (CS 1.1.70ab). Cakrapa-
nidatta (11c) remarks: pafica loha iti tamra(copper) rajata(silver) trapu (tin)
sisa (lead) krsna(ivon) lohandam grahanam. samald iti malaSabdena Sildjatini
lohamalarapani grhyante. Since gold is the best metal, it cannot be a
LesSya, i. e., stain -(mala) for the soul in transmigration. Further we find
the following passages in the Mahabharata: suvarnasya malam vigpyam
vishyasyapi malam trapu, jfieyam trapumalam sisam sisasyapi malam malam
(MBh 5.65, v. 1., @yasam wmalam). Similarly Manu says that one should
burn dosas of the sense-organs by controling his prana just as fire burns
stains of mineral ores, which are blown [with a bellows]: dahyante
dhmayamananam dhatinam hi yathad malah, tathendrivanam dahyante dosiah
pranasya wigrahat (6. 71). Absence of gold in the list thus provides a strong
support to our metallurgical interpretation of the names of LeSyas. We have
good reason to believe that the Jains borrowed the names of LeSyas from
metalworking industry that made a rapid progress in the mid-Gangetic
region several centuries B.C. Strange names such as kau, teu, pamha also
make sense as business jargons of that industry in ancient India.!®

1) Colors are five in number in traditional India. This number corresponds to the
theory of pasica gatis, mentioned already in the Nikaya as the five courses or worlds
for the soul in transmigration. There is also the theory of sad gatis, which presum-
ably lies behind the six color theory in question. Both theories of the gafis probably
existed in the Pali canons before the beginning of the Common Era although the
Buddhists preferred the pasica gaii theory (information of Mr. Kensuke Okamoto
of Ryukoku University).

2) Acc. to W. Schubring the Le§ya theory is of secondary importance in the Jain
doctrine. Cf. Die Lehre der Jainas, Berlin/Leipzig 1935, p. 127. Kristi L. Wiley makes
an objection to this view, discussing the LeSyas of post-canonical period in her
“Colors of the Soul: By-products of activity or passions,” Philosophy East and West,



50-3 (2000), p.348f. On the evolution of this theory, esp. in Bhagavati and Pra-
jiiapand, see S. Ohira, A Study of the Bhagavatisitra: A chronological analysis,
Prakrit Text Series, Vol. XXVIII, Ahmedabad 1994, pp. 125-30. — A similar idea of
classifying men or races according to metals is found in Works and Days of
Hesiodos (700 B.C.), ed. with comm. by M. L. West, Oxford 1978, p.173 (comm. on
106-201): “The story is that there have been five distinct yévy of men, races or
species, successive in time: Golden race, Silver race, Bronze race, the fourth race,
and Iron race.” (information of Prof. Nakatsukasa)

3) Kinha ‘dark, black’. This is also called kanha in the Jain canon. The derivation
of kau~ from kapota- (‘dull white, grey’) is not clear. Kapota means ‘grey color’ in
the SuSrutasamhita (3c-4c) 2.6.26, too. Pamha-lesa appears like a kind of orpiment

(As,S;). Cf. Uttar. 34. 8a harivalabheyasamkasa. As to pamha, see below in the main
text. Sukka is described in Uttar. (JAS) 34. 9¢ as rayayaharasamkasa. — S. Ohira
says, op. cit., p. 125, that the Uttar. belongs to the fifth canonical stage, i. e, 4c. A.
D. However, Dundas (The Jains, Second Edition, London & New York: Routledge
2002, p.100) recognizes in this Stitra “a cluster of old $loka verses amplified by
twice as many verses in the later @yad metre,” presumably based on Alsdorf, Les
études jaina, Paris 1965, p. 51f. and his The Arva Stanzas of the Uttarajihaya, 1966,
p.157f; cf. also K. Tsuchihasi, “Le$ya in the Uttarajjhaya, Chapter 34” (in
Japanese), Journal of Indian and Buddhist Studies, 21-2 (42), Tokyo 1973, pp.110

(953)-15(948).

4) Itreads cha lesdo pannatta tamjaha in the version of the LS] Agamagranthamalz
Series (Delhi 1985).

5) See A. L. Basham, History and Doctrines of the Ajivikas (1951), pp. 243-44; also
Shin’ya Takahashi, “On the Karma-theory of the Ajivikas (I)” (in Japanese),
JIBS 21-2 (42), 1973, pp.140-41; “ditto (II)” (in Japanese), JIBS 22-2 (44), 1974,
pp. 432-436.

6) The Epic version is treated by V. M. Bedekar from the viewpoint of LeSyas in
his “The Doctrine of the Colours of Souls in the Mahabharata,” Annals of the
Bhandarkar Oviental Research Institute, Vols.48-49 (1968), pp.329~38.

7) ‘Harita’ for ‘dhimra’ in 12. 271. 38, and ‘lohita’ for ‘rakia’ in 39.

8) There are much younger forms of the six color theory in Tamil classics but we
will not enter into the detail in this paper. Tamil texts show further confusion in
the order of enumeration: the colors of births (pirappu) in Manimekalai, xxvii, 150
-5 are: ‘black’ karu, ‘dark blue’ karu-nila, ‘green’ pacu, ‘red’ cem, ‘golden’ pozn,
‘white’ ven, while, in the Civafidnacittiyar, p.263, v.8, ‘white’ vemmai, ‘golden’
ponmai, ‘red cemmai, ‘blue’ nil, ‘pure white’ kali-venmai, and ‘green’ paccai.

(Basham, op. cit., p.244). An influence of the Ajivika version is observed in the
latter list. Acc. to Basham (p.185) the Ajivikas maintained themselves until the
fourteenth century against discriminatory taxations.



9) Dundas refers to an opinion which holds that Jainism imported the theory from
the Ajivikas. However, he is careful not to give his own conclusion. Cf. Dundas, op.
cit., pp.100-101. Acc. to H. Zimmer (Philosophies of India, ed. by J. Campbell,
London 1951, p.251), the idea was “part of the general pre-Aryan inheritance.”
Basham’s idea is that “two systems of colour classification are derived from a
common body of ideas which were widespread among ascetic groups in the days of
the Buddha (op. cit., p.245).”

10) One may recall Makkhali Gosala’s view that happiness and suffering are
determined in quantity to the soul, as if measured by a wooden pail. DN, Vol. I, p.
54 donamite sukhadukkhe parivantakate samsare n’ atthi hayanavaddhane n’ atthi
ukkamsavakamse. This passage also refers to six Abhijatis.

11)  Ayas in the RV virtually means ‘copper’ or possibly ‘bronze’. See the opening
pages of M. Witzel’s “Early Indian History: Linguistic and textual parametres”

(digital paper in 1995, with minor updates in 2001).

12) Further, metal refinement is referred to in SB 6.1.3.5; alloy technology in ChUp
4.17.7-8 tadyatha lavanena suvarnam samdadhyat, suvarnena rajatam, rajatena trapu,
trapuna sisam, sisena loham, lohena daru, daru carmand, evam esam lokanam asam
devatidndm asyas trayy@d vidyaya viryena yajfiasya virvistam samdadhati.

13) “Wichtiger is die Metallgewinnung und das Handwerk des Schmiedes (karmara,
-ru, ayastapa) . So wurde, z. B. Gold gewaschen (SB 2.1.1.5), oder aus Erz geschmol-
zen (SB 6.1.3.5), in Feuer und durch Schmieden geldutert (JB 2.136; JUB 3.34.6) ...
Eisen (Syama, krsnayas, karsnayasa), Kupfer (loha, lohdyas/a/, lohitayas/a/), Erz
oder Bronze (ayas), Glockengussmetall (bell-metal), eine andere Kupfer-Zinn-
Legierung (kamsa), Zinn (trapu), Blei (sisa), Silber (rajata), und endlich Gold

(suvarna, hiranya) wurden verarbeitet ...” As to the locations of JB, JUB, SB, see
M. Witzel, “Early Indian History” (1995 on the Web) “JB, JUB: “where the rivers
flow northwards,” the area between the Ganga, Vindhya hills, Rajasthan desert and
the sea: Matsya, the Baghelkhand and Malva. Eastern border unclear. SBK: Kosala,
W. boundary with the Kuru-Paficilas is the Sadanira.”

14) This is an alloy of lead and copper acc. to the Pali commentary; cf. CPD, s. v.
arakita: sisatambe missetva katam vattaloham (Kkh-t 254. 33 foll. ad Kkh 136. 20.)

15) Cf. also SN, Vol. 5, p. 92, and p. 9 in Gyana Ratna Sraman’s paper “Mental
Hindrances — Based on Nikdya and Commentaries,” presented in the Annual
meeting of the Japanese Association of Indological and Buddhist Studies at
Bukkyo University, Kyoto, Sept. 7, 2003. There are other several passages of the
same or a similar expression in the Pali canon.

16) For assistance and valuable information on the topic treated in this paper, I am
indebted to Prof. Kazuyoshi Yoshimura of the Department of Chemistry at the
Graduate School of Science, Kyoto University, Prof. Tetsuo Nakatsukasa of the
Department of Classics, and Prof. Katsutoshi Uchivama of the Department of
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Greek Philosophy at the Graduate School of Letters, Kyoto University. [ am also
thankful to Miss Ayako Yagi for her help in collecting material from the Jaina
canon.

[addendum]

It requires particular emphasis that I owe Dr. van der Krogt for the knowledge
of association between @rakita and dpei— xalroc. See his Web page mentioned on
page 7.
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