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CHAPTER §

Karma and community

.« and Jain texts are keen to rex’nind us, karm, is uly
nsibility.Ieis an individuals actions thac ., | marg,

e il , Wy
. - then affects that same devxduf"l' As.sorne Buddhm Sourg g fry
which ¢ . for they inherit karmic fruies g, tﬁs Putj -

on T : iti s s ir gq .
Pz:ons I Despite this clear md1v1dua]15talposmon’ fchels lnevitablelr Wl
: ct ;o karma. At a Very minimum, aimost EVery action involy, Sog
aspe 2 of a person who crashes their car mug b, in? Othey,
1

he karm : !
xggﬁz;o; e individuals involved — the other road-yser, Whone With

to work as 2 result of the delay; Sa()l” Er the Iﬁ?Ch?}niC who map ¢ e
money out of writing c.>ﬂf the c;r an atk erliaiese Eng it. At. am
evel, groups e sometimes salthto m die‘d arina or Ilclarmlc Mmerip) tOgethex
and experience its results tog™" CZ - Vl1 u. > are Suowniasable to Jeg i
the negative karmic load of friends or relations and groups of p sen

€op|
often bound togeth ple ap,

er over multiple lives. These communal aspecyg o¢
will be the subject of this chapter. : arm
Anthropologists of both Buc?dhlst and ]alfl communities haye ¢,

mented that villagers often explain the connection between their panicmm-
village or family and the visiting ethnographer in karmic terms, A, :;
example in print, Jonathan Walters writes of being adopted by a 5
Lankan family who were convinced that he was their deceased son rebop,»
The expetiences of these scholars, together with many more observatjor;s
concerning the multi-life composition of villages and communities, sugyes
that karma is understood as having a communal or social dimension, such
that communities or families will be reformed in future lives and bonds
between individuals are preserved past death. In other words, contemporary

! For example the Pali Nikdyas contain the formula: kammassaki sattd kammadiyida kammayoni
kammabandbii kammappatisarand — ‘beings are owners of their karma, heirs to their karma, bom of
their karma, bound by (or related to) their karma, and have karma as their refuge’.

? Walters 2003: 9.
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. us discourse suggests that social aspects of karmga are considered
1gl
relig

s chat karma ‘is not purely an individyg) ma
s ) tter has,

d scholars,

e : ; o
caust ity that it compromises the doctrine of individy

oSSlb .

£ Buddhist studies and argues forceﬁllly for the i
wi

i g

ociokarma’, He argues:
[c makes perfect sense that community should hay,

iven the social dimension of virtually all karm,
gu 7isia (merit) and pdpa (sin) almost always are socia| affairs
always a gift to someone Cl_SC (_01’ toa group of others), and like other acts of
merit (p#ja, poya, bﬂmf Pﬂgﬂmage)_ is regularly performed in groups; it is
almost de riguenr to dedicate the merit of such a

_ : Cts to other humans . ., to the
dead, and/or to deities. Likewise, most demeritorious acts also occur in

comutid, Settings, Jarious types of killing, theft, sexual impropriety, false-
hood and incoxicated excess would be impossible for the isolated individual,
who nevertheless usually remains the predicate of scholarship on karma, So
too, karma as result (vipika, phals) inevitably has social dj i

the goodness or badness of a good or bad rebirth i
according to social categories such as family,
and/or political situation. Even birth among the
has its social dimension.?

status, wealth, caste, power
gods, animals, or hell—beings

From this simple and undeniable premise — that karma always has some
rmmun al dimension — Walters goes on to enumerate seven ca
co

sociokarma, moving upwards in terms of d’li ‘degree to whic
explicitly karmic, and karma ex;?llc1tly soc51al . : ; Pt
Three of Walters’ sociokarmic categories are part.lcularly interesting in

s of their presence in Buddhist multi-life stories. Hig second type,
e karma, is the idea that a particularly karmicly potent individual,
g on buﬂk{h:z or an emperot, can affect the karma of others around him,
Suct}llaatsiandividuals can transfer merit or demerit to others. This category is
;;-[ijularly contentious in doctrinal terms, for it appears — especially in tl}e
case of merit transfer — to directly contravene the. 1dee.1 of persopal ka:rm{c
responsibility. Walters’ fourth type, the co—’tgansmlgranon of s?lcml fumitls., is
what he considers to be ‘sociokarma proper’.* Here, groups such as families,

tegories of
h society is

: ? : 21
} Walters 2003: 10-11.  * Walters 2003: 17. Walters 2003
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friends or large

r communities are reborn together i Simj]
. igmatic ex .
< in multiple lives. The p ara.(%.lgm ample of this is Telyy
ships in md his communicy; for jataka tales show the Bodk; Of gy, Moy
i ; i .
Buddhaan ¢ and fathering the same son and dlSCOUrsin Sty 5 aiet .
the same Wi e same larger community in birth aftey birthg With the l“)’ing
Yo Tnenett;)of karmic interactions surrounding the Buddp, voely e
w ; : )
to this ; ic aspiration, addresses the ways in which _alte |
type sociokarmic &3P tvow. Itisalso im Partjg;
the web can be begun bya poten1 v i Portang ¢, ; Patjg, .
the narrative COrpus; for peopie are OMEN Shown aspigjy,  Totog,

- ular social status. Walters’ other categories, whic}, s, occup iy
mging that every action has 2 social context, that i Nthe P q
stan

% Ple Wi u_ndﬁr_
i s B o 1 g
tonal groups may mae HAER B g e narmgy
als, or can be subsumed under 0 fi, 4 ES‘ Ue,
Walters analysis cannot .be Y e e an.ged. to the J,iy, %
hich even more emphasis 5 plac?d i Fhe lndJYldual than ; Otexy, in
T ideal practice of immobility asceticism. voh: n_Bud .
phdosoph)L The ideal p b e > Which is by St
to halt the influx of new kar.ma an.d urn off existing karma, ¢, udp, Clieyeg
an action with no social dlmcr%smn at all. Ho.wever, even practitiosee
this form of asceticism are sustained b?z small gifts of fopd and wage,
are themselves a source of ht}ge Ff;l}f:f{t for t}lie dqnor), and rely , (c:’;;}ﬁch
; fthe Jain community. 1heir own karmic preseny ¢
E: Zhrlrrllftst;: for t]he individual, but th.ey still affect the :I(l)dil}tl:re myy
their own karmic past may well have involved multi-life sociy bon dsrsf and
Jain practice even merit transfer APpeqIs 1p b? practised, despite the vn l?y
erous denial of its efficacy in the scriptures.” It is therefore of greating, ocif.
see to what extent this idea is present in the narratives, In addition ;St to
stories show groups of people being bound together in birt, afte; bi:tng
sometimes by a positive bond such as conjugal affection, but mq e
considerably less positive karmic histories. y
With an eye to the narrative sources, and bearing Walters’
mind, there are two key issues that require consideration here:
fer, including the notion that karma overflows from key figures, and group
karma or inter-personal karmic bondage. Firstly, to what extent cap 26
individual’s karmic fruit (good or bad) be transferred to another individygp
Secondly, can groups be bound together over multiple lives, by acin
communally or by some other process of bondage? By exploring wha
Buddhist and Jain multi-life stories have to say about the communal and

typology iy
merit trang.

¢ See discussion in Cort 2003 and below.
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opal nature of karma, we will see to what extent the doctrinal
Softhc rwo traditions are borne out by these examples of karmic

Merit transfer ig

I
inter P
sicion®
pro8" es:
Merit transfer

v of individuals t transfer some of their karmicly accrued merit to
ability Juals is @ Very contentious issue in both Buddhist and Jain
ind';,”,rhe very idea appears to contradict the central tenet of Buddhist
djti?nsi'mrma theory, that each individual acts and reaps the fruit of the
ain | cherefore that each individual must take responsibility for his or
4ction’ Zm_c future. In Buddhism, however, the idea of merit transfer took

-Hii carly, as is evidenced by donative inscriptions that transfer the
pold falff y[he gift to the dead or to all beings.’ In contemporary Buddhist
o merit cransfer is common, and is often facilitated by monks, for

soaetl‘;s £ gifts o monks are transferred into gifts for deceased rela-
b 'CI'he practice is also accepted, albeit sometimes reluctantly, in a
gves ¢ Buddhist doctrinal texts. Although Jain doctrinal discourses
Ilum.bel’ dad d fiercely, refute the idea of merit transfer, Cort has recently
de lentiful evidence,.in the form of donative inscriptions, ethno-
prov) i and mortuary rituals, for the presence of merit transfer in Jain
10 T what extent, therefore, is merit transfer found in the narrative
of the traditions?
In the Buddhist context merit trans'fer is most obvious in those stories
4 with prezas; the ghosts that live on the edges of the human and
al realm. Although the pretas are formally a separate rebirth state to
animals, heavens and hells, in some contexts they seem to function
between death and rebirth elsewhere. As noted in Chapter 2,
e only beings that rely entirely on the assistance of others to

cher

ractice-

retas arc th - : X
hem from their rebirth state. The release is made possible through

g release t

he transfer of merit: former friends and relations of the pretas are asked to

7 Although ‘merit transfer’ is a common term i1_1 Buddhist scholarship, hence my use of it, it is not
without problem. In many discussions of what is dubbed merit transfer, what is actually happening is
that somebody is making merit on somebody else’s behalf, For example, a family member makes an
offering to some monks in the name of their deceased relative, and the latter, reborn as a preta,
eceives the merit. The idea that merit is transferred from the actor to the beneficiary is therefore not
quite correct. For a discussion see McDermott 1984: 38.

¥ For examples of this see Schopen 1997 34-6.
9 For an interesting discussion of merit cransfer in contemporary Theravida Buddhism, see Keyes

1992.
' Cort 2003.
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. n on behalf of the Drer,
130 uddl;rlgn m:’h ese actions. The fanﬁlyalsl’nflnd the
C ofier the death of one Membe, It jg %

t eve . d.II St i
bchalf ijs assure ories of 4},

hu a_ﬂd thc Al/ﬂddndfataka
he id

{s as merit cransfer probably deVelo.ped

ma” ht
foun din su p dent uPO 1 Iba rituals, in which the dEC Om
dep®” " Lyindu ff‘“{é J before it can depart for :l:: eg becon:

nto=", s
shOw mcﬂt on e Pt’fﬂl}ﬂ

l’rm_atsion wi - ally
12 it
s i:i(: that ‘.JSt rli);i;, storiSS C"f pr ﬁjsd_liliesar:lly affirm the CfHCaCy ofer
# atever Lhw'(t) sfer within Bu me;' e
ced fof ) tories of the Gt ularl RS L less Co
Qurside h jq d theide chat particularly potent indivig,,) "™
Howeveb of pcopl€ around them.I This is the 7% Ot gy
A and Walters. 3 One example ofn hi
thi

affect ¢ Dermott :
‘Cgfe;ﬂow karma l;ucii fs often shown O be responsible for ¢},

.rl' ’W . .n himscl

0 2 576) the king _

( jdtﬂkatrbavaﬂz:;:ﬂ :oplc begin to protest outSIC!e the palace, th,
famine- dﬂ o rrI: ake the rain come. His coyruers advise givin

owork' Next they obtain a ram_—brmging elephany

chis does 1°° %1, but even then there is no rain. The |,

neighbourifs e king whose kin

£ For example, in the K, dl:; ;x

dom of Kilinga is afflicted by dr:147‘italeq

gdom is always prosperous andgh
3

ins t0 2
e brahmlns R )
som d out his secret. They do so, and discoye ﬁg

and asks them f© g (who happens to be the Bodhisattya)
key senior officials observe the five

begins observing these precepts the

the King of Kilinga : ccepts
Wc}iletllll : :Ountrgy prospers: Thus, it would seem, a king’s virtue - of -
an flows from the individual and affects his whole kingdo,

—ove

th(ilr:;u‘lj'sf st;)ry highlights the slippery nature O
The story clearly shows t
subjects. This idea, however,
acknowledge that 2 good king
unhappy ones. If we wish to impose a

ties in the preta realm, sce Shirkey 2008: ch. 4.

ble to bene
for example, the story of a gift on
84: 40-1) the idea is more firmly associate

m Op the continuity of family

2 1t appears that only presas and gods are a
show gods as the recipients of merit (see,
in the Ariguttara Nikiya— McDermott 19
Milindapasiha asserts that only one sub-set of pretas

: pretas — are able to benefit: Trenckner 1986: 294.

3 McDermott 1976 and Walters 2003.

f the idea of overflow kar,
hat the king’s actions affect the happiness of g
is hardly radical, since it is common sense o

will have happy subjects and a bad king
karmic explanation for this state of

fit from merit transfer. And although a fewstores
behalf of the god Vessavana
iated with preras. The

~ not gods or hell-beings or animals or
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Jfairs chen perhaps the karma of the king is simply aligned with the karma

¢ subjects, such that those who have a positive karmic balance will be
of his. cities ruled by virtuous kings, and those who are due to suffer the
borf mof bad karma will be reborn in drought-ridden kingdoms ruled by
resu.lts ous monarchs. Thus there is no real need to posit any transfer of
unvl.fmr demerit from the king to any other individual. Yet the image of the
n?crlta‘: source of merit for his whole kingdom is a potent one, and one
king h has inspired rulers to consider the wide implications of their actions.
wiie well as the king, another key figure who has the power to profoundly
a_ff?cst the experiences of others is the Buddha. Walters argues that the
ddha’s overflow karma is paradigmatic of this type of communal
o ma, for because of his teaching and karmic interactions countless beings
1;2: moving towards the future attainment of nirvana at the time of a future
buddba* Just as Gautama Buddha’s community was the result of multi-life
larmic interactions, so the communities of future buddbas are now in the
rocess of being formed. These central figures, with the power to radically
la)lter a person’s destiny, might be seen as the sources of overflow karma.
However, once again we have to ask to what extent is it karma that is
overflowing? It is possible instead to analyse this in terms of the great
presence of the Buddha or the penetrative force of his teachings prompting
an individual to alter his or her own karmic situation. In this way there is no
movement of karma per se, but the actions of one )

articularly powerful
figure can inevitably affect the destinies of others wi

thout such a transfer.
Skirting around the question of merit transfer or other forms of karmic

exchange by speaking simply of teachers hel

ping individuals to help them-
selves is a strategy also used by Jains, as we will see shortly.
Even in the Buddhist context, where merit transfer has b

een fairly widely
accepted, there is evidence of an ambivalence towards the idea, and there is
not much clarity as to how such processes as overflow karma mi

ght actually
take place. Sometimes stories about the possibility of merit tran

sfer are even
used to cast doubts on the very practice they describe. For example

McDermott has argued that the Sadhina-jataka ( Jatakatthavannani 494)
affirms the efficacy of merit transfer while disapproving of its use, by
showing the Bodhisattva refusing the offer of some gods to provide him
with sufficient merit to stay with them in heaven. By opting to return to
earth and continue his own karmic progress, the Bodhisattva implies that it
is better to take responsibility for one’s own merit, rather than accepting
handouts from others. As McDermott analyses the story, ‘As an expedient

“ Walters 2003: 19.
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the possibility of merit cransference is admitted; by, then
€ pOSSl

i f questionable moypy); ,the Jat,
ejects the practice as O . oxality 15 ) Saf,
i alflgoruise from the perspective OE:IhC fP otential recj Pleng ooV S
story is 0 cinient who is hardly in need of help fq il Of the  t;
and ad(r:es !r)not necessarily discourage people from ¢r
story

Crs n'ler-
L ransfery 'Thus it
fortunate, and less spiritually advanced, individuals thay ., & ™

! ’

ST
thers wh ¢ Bogy Ol
but only discourages ;&hance PN ke really neezsdhisattzs.
ibility for oneselr. . to
resior{l:l)igrtyaxg{)ivalence towards the idea that karm, 2y
s

. : : or me it -

m one individual to anther is fo.und in Jainjgp, s ¢,
§ca§j1brllearf:§tivc corpus th.at is the Slﬂ?):ﬁt of tt;sr bo.ok Provide, litttleollgha?}f;
of merit transfer affecting the re ; ;jo.rd almlc Sltuationg o & '5"’1denc,e
other stories studied bY_ C‘?rt tell o 1;;‘ 'l‘crilj Had ma}qng Meriy thmuafact%’
activities as going on pllgnl? TR s ‘and then trangf, Such
b i e pople* O s 1y g "
neously denies the possibility tha.t anoh er person’s karm, s My,
andafimsthe possbily o hlping ohers through you . et
to the story, King Prajapal had two wives, one Saiva and G

ne Jaip, 4
wife had a daughter. When they were grown up, the king asked , each
them what the cause of their good fortune was. The Sajv, daughte, deg|
that her good fortune came frqm her father, and he, pleaseq at ey Lot
married her to a prince. The Jain daughter, who was called Mayanasutf:lvef’
said that her good fortune must be due to her own karm,_ Anno)',e T ahril’
response, the king married her to a leper named Stipal, whe was i factt 5
exiled prince and leader of a colony of le_pers. Ma}’a—l.lasundaﬂ, Conviy, "
that her own karma was to blame, worshipped the siddhacakr,, , ninefq;d
yantra (magical diagram) of sacred elements of Jainism, and used the Wsid
that washed the yantra to cure her husband and all the other epers.7 Ty uzr
having denied the possibility that her father’s karma could haye affected he;
fortune, she proceeded to use her own karma to help her husbang, Like jp
the Sadhina-jitaka we see here the two different Perspectives on me;
transfer: from the potential recipient’s perspective it is much better ¢
take responsibility for one’s own actions, yet from the donor’s perspective
it is still an act of compassion to help others.

Mayanasundari’s assistance of her husband was not explicitly merit
transfer, but rather the sharing of the benefits of her ritual through the

% McDermott 1974: 387. ' Cort 2003: 141-2,

7 My summary is based upon that in Cort 2003: 141. According to Cort, the oldest extant version
pethaps dates to the fourteenth century, and the story has enjoyed great popularity since that time.
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o of the water. This is one of the ways in which karma mobility is
oten Jered possible in Jainism, and is one example of how to sidestep the
conSlssibility of direct merit transfer. Kelting has observed that pious Jain
iﬂ.lp; have four strategies for ensuring that their own religious practices
cht their husband’s well-being, none of which denies their inability to
affe % merit. The flrst strategy' is simply cajoling men to join in with
.+ als, perhaps even Just by showing up at the end and joining in the closing
2 .ons. Even approving of and funding the rituals will earn the husband a
ag Il amount of merit, but participation is much more fruitful. Secondly,
SHL women self-consciously serve as role models for the husbands, encour-
ing religious observances and ]é'lin values in them as well, educating their
children approprxately and SsOLE t}.lat t‘he dietary rules are observed by
the whole household. The third option is the worshipping of guardian
Jeities; who can c':onfer benefits upon the husband as well as the person
erforming the fites. Fourthly, wives obtain objects with religomagical
rotective properties, such as amulets or the water that has been used to
pathe a sacred image, afld use these to protect the husband and indeed the
whole family. Such actions are encouraged by the narrative literature con-
cerned with the ideal of the sazi or pious wife.®
One example, that of the Rohini fast, will serve to demonstrate how these
serategies work in pract'{ce, and how the narrative literature reinforces the
ideals. The Rohini fast is only for women, and requires one day of fasting
per month, with_a clear. and unemotional mind, for seven years and seven
months. As Kelting points out, the fast covers several of the options just
oudined for benefitting the husband as well as the woman fasting:

First, the faster’s husband should join his wife for the closing piija, make a
substantial donation to the temple, and throw a feast for the whole con-
gregation at the completion of the fast. Second, for the duration of the fast,
the husband and the rest of the family are made aware of the piety of his wife
each month for a little over seven and a half years. Third, performing this fast

is believed to garner the attention of the guardian goddess, who will protect a
woman and her happiness.”

In addition, the Rohini fast and its associated narrative present one further
way in which the woman’s happy marriage may be preserved. In the story,
Rohini is happily married to a king and has a son and plenty of wealth. She
sees a woman crying over her dead son and asks her husband what is going
on. She cannot seem to appreciate what sorrow is, even after her increasingly

® Kelting 2009: 41-7. ' Kelting 2009: 49.
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i ver the ram
d throws their son O .
frustrated hus ;‘; hini remains unmove:d, and so her |, he chilg
exp yation. They explain that in her Prl;svl.)and Sy
an P fut, and that this made it imposgy s ;
performe® © © ¢ women performing t.he fast can look £, < 0t b
sOrrow: Thlll ' or pechaps rather a lifetime Wi_thOut Suﬂ.er;:far . aii t
of equani™ e’ntS aﬂYthing bad from happening to the e 8 or Migs Fetlrn
The fast PV ° ¢ Lourse ‘would include anything th Omgp oo |
‘ this 0 T -fazo Th : atwould olln .
auspncxous wite . ese Jain Wive \
Jlciple ways i which to affect another’s karm;, S_S hay, thage hy
found m g ic idea, 50 prominﬁnt in Hindu discourseg om"atio \:-ref“fe
t sean cransfer her own merit directly to her |, ;18 bthe ¥, 1.%“(

. . : 5

form of what might be considered a bepj j
s karma 1S unquestioningly promoted in the gl?arwa- -
r That is the use of one’s own superior knowle dgefstlves of btmg
ther person appreciate the truth of their Situr Unde taﬁlh
eed to pursuc religious practices: Sometimes this happens i, ?}tllon tlf
: single life; such as when 2 monk or nun returns to theijr forme cont%?
reach them. In other cases the superfor'knowledge comes aboyy :if Iy,
rebirth, such as in the many Buddhist instances of gods et th Vg
¢ friends or families. Thus, for example, in the Mg /7:2115 10 agh,
Theravada Vinaya we hear thata d}cl:va thc_) zvhas previously a bloog féia (_’fthe

i i at

Tapussa and Bhallika advised them of the newly awakened Budgﬁ;:

whereabouts and of the exigency of paying him honour; as 5 ;

became the first lay followers of the Buddha.* Similarly, the Ae/[s‘;]lt_they
mentions that Ghatikira the potter, who had been friend to the B, (fhi vy,
in the time of the Buddha Kaéyapa, was among the devas who plan, s;ma
four sights that prompted the Bodhisattva to begin his final ql-l:st tfhe
Awakening > Xuanzang records in his travelogue that the great f, unfl[
century Buddhist philosophers Vasubandhu and Asanga, along with [h-
latter’s disciple Buddhasimha, made an agreement that whoever died ﬁrs:
and met the future Buddha Maitreya in his heavenly residence shou
others about the experience. Buddhasimha died firt
Next Vasubandhu died, and returned to Asanga to
» Many other examples of gods helping their

uld be quoted, and none cause any alm
since teachingand

tus as an

return and tell the
but never returned.
describe his experiences.

former friends and relations co
for defenders of the idea that one’s karma is one’s own,

:: Kelting 2009: 50, *' Mahdvaggal, 4; Oldenberg 187983, vol. 1: 4.
Jones 1949—56, vol. 2: 146-52.  ** Li1996: 153—4-
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- chis kind is merely assistance offered in order to help the
c€ of ¢ ¢ his or her own situation.
@ hang
st ;Ll c
S o

any examples of former friends or relati
GV are M

Ves returning to offer
Jain 0 arratives too. One example is the g
s al

n

tory of Tetaliputra in

ies and after death she is

4. Meanwhile her former husband hag reached a senior and

i 4 . n under the rule of the new king, now a grown man. The
por siti dly to teach Tetaliputra, but to

1 no avail as he is too busy
spE©, repeate d therefore arranges it so
) wries ant. The go

that the next day nobody
g PP any attention whatsoever. Greatl
bel etﬂllp v

y distressed, Tetaliputra
o il himself, and takes poison, but it has no effect., He tries to cut
ok o5 10 ord but it becomes blunt. He ¢
gCl w](h a sW

ries to hang himself bur the

el A lake becomes too shallow to drown him, and a fire goes out

hﬂzs . brealljcs- ning him. The god takes on the form of his former wife and
p0%% | of bur

his only refuge: the Jain religion. He is prompted to
ins;aes hirz;1 322:: births, and recalls that formerly he

had been an ascetic
rcm;f:‘d ~arned 2 heavenly rebirth before becoming Tetaliputra. He decides

ce again, and attains moksa. His former wife thus dramari.
enounce o karmic situation, but it is through the simple and compas-
Zﬂy Jffects };15 ching, not some mysterious process of karmic transfer.
a ]
. _nate €

Interpersonal karmic bonds

ies explore the possibility that individuals might af’feq the

¢ some StoT f other individuals, other stories address another social or
farmic purden Ot of karma, namely the binding together of groups over
mmuna_l e 3 ecs Acts of communal merit seem to have some special force
multiple lifetime -s of people — couples, families, friends, or even w}_mle
chat allows grogg reborn together in a future life to experience the fruit of
kingdoms — toal actions. Simply put, those who make merit together are
(heir commun and indeed, some stories suggest that those who make
reborn together’ re also reborn together. Groups are not only boun.d
demerit togethe'r acommon actions, however, but also by .orlfer karrr;:c
together by t};le-lrh form repeated patterns across multiple hfeumes.. A 1sf
interactions W [;C dage can be positive, such as the repeated rem:.ama;ge o
ype of ka'rmlC 01111 3;% love for one another continues in l?fe after M& t }C;arxlr
two iﬂdj“duals’b‘z :egative, such as when two adversaries continue the
also, however,



