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GOD, THE SOUL AND THE CREATRIX
HARIBHADRA SURI ON NYAYA AND SAMKHYA

Frank Van Den Bossche

Unlike his Saddar§anasamuccaya (SDS) Haribhadra Siiri's' Sastravartasamuccaya (SVS)>
is not a compendium of philosophical systems (darsana) but a comprehensive account
(samuccaya) of doctrinal (Sastra) expositions (var[t]ta) or simply doctrines (vada). The
SVS is subdivided into stabakas, chapters or sections: (1) bhautika-vada, on the
materialism of Carvaka or Lokayata; (2) kala-vada, svabhava-vada, niyati-vada and
karma-vada, on the doctrines about the leading principle in the world: time, essence, faith
or karma; (3) isvara-vada, on the doctrine of God of the Nyaya-VaisSesika and prakrti-
purusa-vada, on the doctrine of the Soul and Primal Nature of the Samkhya or, as I will
translate it, the 'Creatrix'; (4) ksanika-vada, on the doctrine of momentariness of the
(vijiiana-matra) of the Yogacara Buddhists; (6) sinya-vada, on the doctrine of emptiness
of the Madhyamika Buddhists; (7) nityanityatva-vada, on the doctrine of eternity-and-
noneternity of the Jainas; (8) brahmadvaita-vada, on the doctrine of the non-duality of
Brahman of the Advaita Vedanta; (9) moksa-vada, a discussion about the possibility or
impossibility of Liberation; (10) sarvajiiata-pratisedha-vada, on the doctrine of the
negation of the possibility of omniscience of the Mimamsa and an unidentified Buddhist
sect (bauddha ekadest mata); and (11) Sabdartha-sambamdha-pratisedha-vada, on the
doctrine of the negation of the word-meaning relation of the Sautrantika Buddhists.
Below I will present a translation and analysis of section 3 of the SVS, viz. the section on

isvara-vada and prakrti-purusa-vada: Haribhadra Siri's Sanskrit slokas together with

! This Haribhadra, eight century, is the one called 'Yakini-putra,' <spiritual> son of <the nun> Yakini. This
is clear from the colophon: dacarya-haribhadrena Sastra-varta-samuccayam in verse 699, and the use of the
identity markers krtva prakaranam, yad avaptam, kusalam, and viraha in verse 700 (Williams 1965: 103).

2 Dixit 2002. Dixit's Hindi translation is not literatim. It is in fact a paraphrase. I will refer to it as P. To
some verses Dixit adds a comment (Tippani). I will refer to it as T. The translation of some of the Hindi
parts was checked by Prof. Dr. Vooshmalla Krishna of the University of Hydarabad.
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Dixit's Hindi paraphrase and commentary.® For the analysis I will focus on those aspects
of the Nyaya-VaiSesika and Samkhya doctrines that are relevant for Haribhadra Suri's
presentation and criticism. As a Jaina Haribhadra Suri is a non-theist and non-creationist.*

As such he criticizes the isvara concept of the Nyaya system.’

3 This article is the first of a series wherein each stabaka of the SVS will be translated and commented
upon, that is, Haribhadra's slokas together with Dixit's Hindi paraphrase and commentary. It is important to
note that Haribhadra Siiri treats the philosophical doctrines separately. He does not link the sections
mutually. This gave me the opportunity to study the sections in an order I could choose. I started with the
the most basic and universal philosophical question: How did the universe (loka, jagat) arise? Was it
created? and, Who or what did eventually create it? To illustrate the primal nature of these questions I refer
to the famous hymn 10.129 of the Rgveda as rendered by Macdonell n.d.: 19: "(...) 6. Who knows for
certain? Who shall here declare it? Whence was it born, and whence came this creation? The gods were
born after this world's creation: Then who can know from whence it has arisen? 7. None knoweth whence
creation has arisen; And whether he has or has not produced it: He who surveys it in the highest heaven, He
only knows, or haply he may know not." Haribhadra deals with the question of creation in stabaka 3,
combining the Nyaya-Vaisesika and Samkhya views in the same section.

4 As it is formulated by Hemacandra in his Yogasastra 5.105-6: lokah (...) nispadito na kenapi na dhrtah
kenacic ca sah; svayam siddho niradharo gagane kim tv avasthitah (Gopani & Bothara 1989: 122): "This
world is created by no one and supported by no one. It is self-established, without base and contained in
space."

5> The concept of svara as 'creator’ or 'agent' (kartr) appeared in India somewhere around the beginning of
our era. The question of the origin of the world is of course older. We note the famous nasadiya-sikta of
the Rgveda 10.129 and the Svetasvatara Upanisad 1.1 where as possible causes are considered: Time
(kala), Nature (svabhava), Destiny (niyati), Fortuity (yadrccha), Primal Elements (bhiitani) and Paramount
Soul or (Purusa). The Mahabharata mentions Karma, Fate (daiva) and Nature (svabhava) as possible causes
(Jacobi 1923: 38-39). The term isvara for the supreme Purusa or Soul was first used in the Atharvaveda
(Jackson 1986: 317). Maybe the first systematic refutation of the belief in a isvara as the creator, ruler and
destroyer of the world is found in the Twelve Gate Treatise of Nagarjuna (c.150-c.250, Cheng 1976: 208).
There is another small treatise ascribed to Nagarjuna (though Jacobi (1923: 39) is skeptical about this), the
Isvara-kartrtva-nirakrtir Visnor eka-kartrtva-nirakaranam or 'Refutation of God as agent: Refutation of
Visnu as the Sole Agent' which exists in Sanskrit and Tibetan (Thomas 1903: 345-49). I§vara is called a
karta here, but it is not clear of what he is an agent or a creator. The text simply states: yah karoti sa kartta.
yah kriyam karoti sa karttr-samjiio bhavati or "Who acts is an actor. Who produces an action (der eine
Handlung ausiibt, Jacobi 1923: 39) is considered to be an actor." The idea that God is an agent or creator is
specific for the Nyaya, VaiSesika and Vedanta systems. Later Samkhya and also Yoga became theistic but
in these systems 7svara is not considered as the efficient or material cause of the world. In Patafijala Yoga
God is simply a kind of individual Soul (purusa). His role is purely practical. By abstract contemplation of
God (isvara-pranidhana, Yogasttra 1.23, YS 2.1, YS 2.32 and YS 2.45 as found in Prasada 2000: 40, 88,
159, and 168) who is untouched by afflictions, actions and fruition (YS 1.24, Prasada 2000: 40), omniscient
and unrestricted by time, the yogin reaches the state of samadhi or enstasy, the eighth and last stage of yoga
practice. In Vaisesika the 'arrival' of God as the creator of the world through 'unseen' powers (adrsta) is
rather late, at the latest with PraSastapada (5th or 6th c. AD). See Bronkhorst 1996a: 281 and Potter 1977:
282Af.
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194. isvarah prerakatvena karta kaiscid ihesyate;

acintya-cic-chakti-yukto ’nadi-suddhas ca siribhih.

Some scholars here accept that God is a creator because He has the nature to incite <all
activity of living beings> and <they accept> that He has an inconceivable power of

intelligence and is pure without beginning.

P. Some scholars admit that God is an agent in the form of an inciter of all activity of
living beings® and that this God possesses inconceivable power of intelligence and that

He is pure without beginning.

T. The intention to say about God that He 'possesses an inconceivable power of
intelligence' is the following. It is a supernatural divine frolic to know all things in the

world even without the aid of a body, senses, etc.’

The word preraka is found in the Nyayasiitrabhasya 2:1:29 and 3:2:28, but not in the
isvara context.® Gunaratna Suri uses preraka in the isvara context in the margala of his
Tarkarahasyadipika (1412), that is, his commentary on Haribhadra Suri’s SDS: "Theists
think that everything is caused by the Lord of the world. God possesses the fourfold
innate <capacities> of knowledge, desirelessness, virtue and masterfulness, and He is the

inciter of heaven and hell for <all> living beings." In Nyaya the subject of isvara is

o Se N

6 P 56.5 WTET & GHA fFaThe™ 1 OE &9 4.
7 = Fa=. T 56.6 TN, gfead S i Feraa o fore ¥if ST 1 6 Jegeil i ST ol O STgd 39909 Sl 2.
8 NSBh 2.1.29 and 3.2.28 (Shastri & Sukla 1942: 64 and 159).

® Svara-vadinas (...) sarvam jagad-t$vara-krtam manyante. isvaram ca saha-siddha-jiiana-vairagya-
dharma-aisvarya-ripa-catustayam praninam ca svarga-apavargayoh prerakam iti (Jaina 2000: 17).

3



discussed under the head of the possible objects of knowledge (prameya). Early Nyaya
does not consider God to be the creator of the world. Here God is only the agency
(karitatva) of human action (purusa-karma).'° The Nyayabhasya of Vatsyayana (or
Paksilasvamin, 425-500 A.D.) elaborates on this point but adds that God not only 'sets in
motion' (pravartayati) the collections of dharma and adharma in each Soul but also the
earth (prthivi), etc., The word kartr or karta, however, is not used in this context.'' The
Nyayavarttika of Uddyotakara (first half of the 7th century) teaches that God 'supports'
(anugrhnati) human action which means that He unyokes the result of an action at the
time of the working-out, and that He is the efficient cause of the world (nimitta-karana)

of which earth, etc., is the material cause (upadana).'”” The Nyayavarttikatatparyatika of

10NS 4.1.19-21 (Jacobi 1923: 113ff.): atha’para aha: NS 4.1.19: isvarah karanam purusa-karmaphalya-
darsanat. NS 4.1.20: na, purusa-karmabhave phalanispatteh. NS 4.1.21 tat-karitatvad ahetuh: "Next,
another <author> says: 'God is the cause because it is seen that human action <can be> without result.'
<There is an objection: This is> not <true> since without human action no result is brought about. This is
not an argument since <God has brought about> this <human action>."

' Nyayabhasya (Jacobi 1923: 113ff.): puruso 'yam samihamano na’vasyam samihd-phalam prapnoti
tend’numiyate: paradhinam purusasya karma-phalaradhanam iti; yad-adhinam, sa isvarah; tasmad
iSvarah karanam iti. iSvaradhind cet phala-nispattih syad, api tarhi purusasya samiham antarena phalam
nispadyete’pi. purusa-karam isvaro ’nugrhnati (...) viSistam atmantaram isvarah. tasya ca dharma-
samadhi-phalam animady-asta-vidham aisvaryam (...) pratyatma-vrttin dharmadharma-samcayan prthivy-
adini ca pravartayati (...) apta-kalpas ca’yam: "The endeavoring man does not necessarily obtains the
result of <his> endeavor. Therefore <we> conclude that the gratification of the result of <his> actions
depends on someone else. From whom it depends is God. Therefore God is the cause. <Objection> If the
occurrence of the result depends on God then the result would also be brought about without the endeavor
of man. God supports human action. (...) God is a special other <kind of> Soul (...) As a result of <His>
justice and enstasy He possesses lordship which is of eight kinds, the power of becoming as minute as an
atom, etc., (...) He creates the collections of dharma and adharma occurring in each Soul and the earth,
etc., (...) And He is someone who has done his duty (apta-kalpa: 'einer, der gewissermaBen Alles erreicht
hat,' Jacobi 1923: 76)."

12 Nyayavarttika (Jacobi 1923: 113ff.): isvaro brahma tSana-yogat. cetana-saktih kriya-saktis ce’sana. sa
ca’sti brahmani’ti brahme’svarah karanam jagatah. (...) paramaniipadanasya jagatah purusa-karmapeksa
iSvaro nimitta-karanam, yac ca tend’peksaniyam purusa-karma, tad apisSvara-nimittakam eva. (...)
prayojanam vind na preksavatam pravrttih; na ca prapta-sakala-praptavyasya’sti prapaniyam kimcid
iSvarasya. tasmat krtam asya jagan-nirmanene’ty ata aha: aptakalpasye’ti: "If man would be
independent<ly> capable of enjoying the fruits of <his> actions, then no one's action would be fruitless, nor
would any one feel sorrow. But both are observed <to exist>. Therefore God is the cause (...) <Objection>
If God, who depends on the actions <of man>, would be the cause of the production of the world, then God
cannot be God vis-a-vis action. (...) We do not say that God is the cause irrespective of <human> action,
etc., but that God supports human action. What does 'supporting’ mean? He unyokes <the result of an
action> for someone <only> at the time of the working-out (...) <NS 4.1.21> '(...) since <God> has
brought about this <human action>." Speaking thus it agrees that God is the efficient cause. If God is the
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Vacaspatimisra, however, does not explicitly mention God as the supporter of human
action, but stresses the point that God is the efficient cause of the world."”® From this
follows that Nyaya entertained two, arguably consecutive, ideas about the agency
(kartrtva) of God: (1) as an inciter of human activity and/or its results (karma), and (2) as
the cause (karana) of the world and hence its creator. Haribhadra Siri criticizes both
conceptions of God independently and separately in two of his works, the
Sastravartasamuccaya and the Saddarsanasamuccaya. First the SDS. Verse 13, on Nyaya
philosophy, reads: "In the thought of Aksapada Siva is the God who accomplishes the
<periodic> creation and destruction, omnipresent, eternal, pre-eminent, omniscient, and
seat of eternal Intellect.""* Here God is causing (krf) the creation and destruction of the
world. God is not described as an agent (katr/karta) of the working-out of karma nor the
controller of dharma and adharma. This contrasts with the definition of God as a karta
given in the SVS verse 194 (see below). There is no mention here of God as the creator
of the world. In the Laghuvrtti of Manibhadra (date unknown) on the SDS the concept of
God as an agent in the context of karma is treated, but only marginally so: "And the Lord
(...) being omniscient (...) without anyone's wish bestows the enjoyment of happiness
and sorrow for all living beings in heaven or hell by inference from the self-acquired
merit or demerit. And accordingly it is said that "This ignorant <mortal> creature having

no power over his own joy or sorrow goes to heaven or to hell, driven by God'.""

efficient cause of the world, what is said to be directly the material cause of the world? Earth, etc., the
extremely subtle substance called atoms."

13 nirapeksas cet purusah karma-phala-bhoge samarthah syat, na kasyacid aphala kriya bhavet, na kascid
duhkham kuryad iti. ubhayam ca drstam; tasmad isvarah karanam iti. (...) evam karma-sapeksas ced
iSvaro jagad-utpatti-karanam syat, karmani’svaro ne’svarah syat. (...) na brimah: karmady-anapeksa
iSvarah karanam iti, api tu: purusa-karma isvaro 'nugrhnati. ko ‘nugraharthah? yad yatha bhiitam yasya
yada vipaka-kalah, tat tatha tada viniyunkta iti. (...) "tat-karitatvad" evam bruvata "nimitta-karanam
iSvara" iti upagatam bhavati. (...) iSvaras cej jagato nimittam, jagatah saksad upadana-karanam kim
uktam? prthivyadi parama-siksmam paramanu-samjiiitam dravyam iti (Nyayavarttika, Jacobi 1923: 76):
"The Lord (or God, 7$vara) is Brahman because He possesses 'lordship' (isana). The power to think and the
power to act is 'lordship." And because this is present in Brahman, Brahma-ISvara is the cause of the world.
(...) God, who is conditioned by human action, is the efficient cause of the world whereof atoms are the
material cause. (...) <Objection> (...) without motive there is no activity of deliberate beings. For God,
who has reached everything there is to be reached, there is nothing left to be reached. Therefore no need for
Him to create the world. Accordingly <the author of the Bhasya> says: 'He is one who has done his duty.'

G

4 aksapada-mate devah srsti-samhara-krc chivah; vibhur nityaika-sarvajiio nitya-buddhi-samasrayah
(Damodara 1929: 11).
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195. jiianam apratigham yasya vairagyam ca jagat-pateh;

aisvaryam caiva dharmas ca saha-siddham catustayam.

He is the Lord of the universe whose four <capacities of> knowledge, desirelessness,

masterfulness and virtue are unimpeded <and> naturally acquired.

P. With reference to this God it is said that the knowledge of this Universal Lord, His
renunciation, His glory and His justice are <all> four unimpeded'®- meaning all-powerful

- and naturally acquired.’

T. This description of God is made in the terminology'® of the Samkha system though the
endorsement of theism is not found in Samkhya works themselves. But the
acknowledgement of the existence of God is found in the Yogasiitra and its Bhasya that
<both> assume the ideas of the Samkha on other doctrinal questions on existence." In the
Yogasttra and Bhasya the existence of God is accepted and He is considered to be a kind
of Soul or Self.? According to the Samkhya system the knowledge (jiana), renunciation
(vairagya), glory (aisvarya) and justice (dharma) that are found in a common man are the

result of the proper works?' of this man, and are more or less potent.”> According to the

S bhagavan (...) sarva-jiias ca san (...) sakala-praninam (...) svarjita-punya-papanumanena ca svarga-
narakayoh sukha-duhkhopabhogam dadanah kesam nabhimatah, tatha coktam: isvara-prerito gacchet
svargam va svabhram eva va; anyo jantur aniso 'yam atmanah sukha-duhkhayoh (Damodara 1929: 13).
This is verbatim verse 197 of the SVS (see below).

16 P 56.14 st = swfded = T9-G9Y.
7P 56.15 HelHE = TESIEE.

8T 56.16 =@,

19T 56.18 E=A1-2METE 924 T

20T 56.19 JeURIY = SR,

21 T 56.22 Fhid.



Yogasiitrabhasya the knowledge, renunciation, glory and justice found in God are
naturally acquired and omnipotent.”® The meanings of the words 'knowledge' and
renunciation' are clear. The meaning of the word 'glory' <consists of> the eight
superhuman powers of minuteness, lightness, greatness, heaviness, etc.? that in the Yoga
books are described as the supernatural powers <of God>.”> The meaning of the word
justice' <consists of> some specific good qualities of character.” Verse 195 is also found
twice verbatim in Gunaratna's Tarkarahasyadipika (c. 1412).”” Here the four qualities
ascribed to God are reminiscent of the Yoga definition of an illuminated mind (r@jasika
citta). The Yogasitrabhasya states: "The same <essence of mind> shining forth
everywhere, the veil of delusion vanished, associated with rajas only obtains virtue,
knowledge, desirelessness and masterfulness."” The same qualities are also found in the
Samkhya system in the form of the four positive sattvika bhavas or 'fundamental strivings
in the innermost core of human's nature': the predisposition toward meritorious behavior
(dharma), towards knowledge (jiiana), towards non-attachment (vairdgya), and towards

power (aisvarya).”

2T 56.22 =T, more or less, HEEERE rich in power.
3T 56.24 GEEHAETE.

T 57.1,2 oy (= &fe): tfor, Sfem, |, STRAT @1fG,. The standard list is: animan, the power of becoming
as minute as an atom; laghiman, extreme lightness; mahiman, illimitable bulk; prapti, attaining or reaching
anything (e.g. the moon with the tip of the finger); prakamya, irresistible will; isita, supreme dominion;

vasita, subjugating by magic; and kamavasayita, the suppressing all desires. T adds R#I, Skt. gariman,

heaviness (making Himself heavy at will).
55 T 57.2 SISl &HaT,

20 T 57.3 |REATA T TEUTR.
27 Jaina 2000: 18 and 82.

B tad eva <citta-sattvam> praksina-mohavaranam sarvatah pradyotamanam anuviddham rajo-matraya
dharma-jiiana-vairagyaisvaryopagam bhavati (Prasada 2000: 5).

» See I$varakrsna's Samkhyakarika XXII & LXII, Larson (1998: 192) and Larson & Bhattacharya (1987:
53).
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196. ajiio jantur aniso 'yam atmanah sukha-duhkhayoh;

isvara-prerito gacchet svargam va svabhram eva va.

This ignorant <mortal> creature having no power over his own joy or sorrow goes to

heaven or to hell, driven by God.*

P. It is also said that the ignorant Soul is not the master of his own happiness and

sorrow,*! but that he goes to heaven or to hell through the inducement of God.*

This verse is almost verbatim verses 03,031.027a and 03,031.027¢ of the
Aranyakaparvan of the Mahabharata, ¥ Matharacarya's commentary on the
Samkhyakarika verse 61, and Madhustidana's commentary on verse 5.15 of the
Bhagavadgita. ** The same verse is found verbatim in Vacaspatimisra's
Nyayavarttikatatparyatika with reference to the Smrti literature® and also in Udayana's

Nyayakusumaiijali.’’

30 Translated as "Blind and powerless with regard to his weal, man goes to heaven or hell as the Lord
impels him" by Radhakrishnan 1929: 341, and "Unwissend ist die Kreatur, unfrei durch Leiden und
Freuden; vom Herrn gefiihrt kommt sie zum Himmel, der Herr treibt sie zur Holle" by Schrader 1902: 61.

31P 57.6 98 ST S 319 GE-3:® F1 T w5 71,

2P 57.7 SR I SO 4.

3 ajfio jantur aniso 'yam atmanah sukha-duhkhayoh; isvara-prerito gacchet svargam narakam eva ca
(Sukthankar 1942: 97).

3#1d., Sarma 1922: 75.
35 1d., PanSikar 1936: 127.
36 1d., Dravid 1925: 604-605.

37 See Nyayakusumadijali 5.22, ed. Viraraghavacharya 1941: 54.
8
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197. anye tv abhidadhaty atra vita-ragasya bhavatah;

ittham prayojanabhavat kartrtvam yujyate katham.

In this case however other <scholars> ask how it can possibly correct in that manner that

He is an agent. For, He has no motive since He is without passion.

P. Against this some other scholars®® object that when it is not established that God - who
is Himself without passion - has a motive in the form mentioned, viz. the bestowal of
inducement,* how far is it rational to consider Him as the real creator of the activity of

living beings?

o ~ XN o0\ C ~
ANRIGHS I HIEd EEMETA |
A NN D

FHTUT SRFATZ] € Teeel, Fel 17 11 2¢<
198. narakadi-phale kamscit kamscit svargadi-sadhane;

karmani prerayaty asu sa jantin kena hetuna?

Some creatures He moves promptly into action resulting in hell, etc., some He moves

promptly into action leading to heaven, etc. <But> for what reason?

P. The question rises why God drives some living beings to such actions* that result in

the acquisition of heaven and some to such actions that result in the acquisition of hell.

IR Yad~d Ga1Ed FEEHm |
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38 P 57.10 foreel gEr afeat.

9P 57.11 SRUN-SE 4.
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199. svayam eva pravartante sattvas cet citra-karmani;

nirarthakam iheSasya katrtvam giyate katham?

And if <all> beings act on their own account alone in a variety of actions, why

proclaiming that the Lord is the creator here. For, this makes no sense.

P. If one argues that in <this> world living beings are engaged in different sorts of
actions*! on their own accord* the question rises why then this pointless pronouncement*?

that God is the creator of the activity of living beings?

TS ZaTidl = e dd dvie SeaH]
IAHS JHGIN: TTd TS WRRATAT Il Roo |l

200. phalam dadati cet sarvam tat teneha pracoditam;

aphale piirva-dosah syat saphale bhakti-matrata.

If He gives all results <of all actions> here, directed by Him, then, if <these actions> are
ineffective <in producing their result on their own account> the previous flaw remains. If
<they are> perchance effective <in producing their result on their own account, God is a

matter of> faith only.

P. One can say that all actions of living beings are established as giving their respective
results by the inducement of God. But our answer to this is, that if actions are
ineffective* in producing their result on their own account,” our previous objection
remains in position, viz. why does God induce <living beings> in the direction of actions

that lead some living beings to heaven and some living beings in the direction of actions

4P 57.20 ST THR F et 4.
42 P 57.21 &=31 4, by their own will.

4P 57.21 3R & g 4.

# 3TRas = P 58.1 1@,

AN S

4P 58.1 &&d: ®eh - H.
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that lead to hell. And if they are effective in producing the effect on their own account,
the postulation*® of God is a matter of faith alone. For, then it is established that He has

no motive.

o X _o =~

Mfenisty At & Fapae faad|
it eIaTd ST SSITHIIT: (102 ||

201. adi-sarge ’pi no hetuh krta-krtyasya vidyate;

pratijiiata-virodhitvat svabhavo ’py apramanakah.

Someone who has already done all that has to be done, has no reason for a primal
creation also. For, that would be contradictory with the <basic> postulate <that He has
already accomplished everything>.*” Also <to argue that all this> is God's essence is

unwarranted.

P. Next, if the theist*® postulates that God is a krta-krtya, a Soul that has accomplished all
that has to be accomplished or, in other words, a Soul with no activity left,* there is no
reason possible for Him to start a creation. For, if the theist accepts such a cause a
conflict will arise with his basic postulate,™ viz. with his postulate that God is a Soul that
is krta-krtya. Moreover, to say that all this is decisively the essence of God is an

unwarranted matter, that is, the existence of God is not validly established.!

46 P 58.5 Fhedl.

4 krta-krtya: "Parvient a ses fins krtakrtya signifie littér. qui a fait ce qu'il devait faire, c'est-a-dire qui voit
tous ses désirs accomplis" (Strehly 1893: 93 note).

48 P 58.10 SRS,
49 P 58.8 T UE IATHT T8 F15, HH HEAT 29 T4,
0P 58.10 HS-HA.

51 P 58.13 T $%R 1 IR &l ST g =78,
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Krta-krtya is a term commonly used in ritual context but it is also used in other
contexts,’” as i.e. in Yoga literature.® In the first context, it refers to someone who has
done his rituals as prescribed. In the second it refers to a yogin who has attained samadhi
and has become perfect. In common parlance it is also used to speak of a person who
follows God's precepts.” So a krta-krtya is someone who has performed all his duties,
who is completely realized and satisfied, and hence who has nothing to strive for

anymore, as i.e. the creation of the world.

o= ~ oo N oS
RHIGEATTHEA A ThlEg dreAd [9H1: |

oI dn T FadhcaTaTa=H I RoR I

202. karmades tat-svabhavatve na kiricid badhyate vibhoh;

vibhos tu tat-svabhavatve krta-krtyatva-badhanam.

If action, etc., would have that essence <to produce its result without God's intervention>
the Lord<'s existence> is nothing to be set aside. If, however, the Lord would have that
essence <to instigate action and provide the result> this is annulled by <His> being

someone who has accomplished everything he wants.

P. When one accepts that action, etc., has the essence mentioned, that is, if one accepts
that it is effective in the production of its result without depending on God,> no difficulty
of any sort arises in relation to the existence of God. However, in that case God is not the
inducer of the actions of living beings. But if one accepts that God has the essence

mentioned, that is, if He is the inducer of actions and the provider, etc., of the result of

321(..) krtakrtyo "ham tvayi prasanne. The translation 'puisque tu es bien disposé [a mon egard], c'est que
Jj'ai fait ce que je devais faire' is unnecessarily cumbersome. Rather: 'if you are satisfied, so am 1." (...)
Krtakrtya is such a common term that I would hesitate to go as far as seeing in it the predominance du
contexte rituel, idée d'un rituel devant etre accompli’" (Rocher 2000, n. 59).

3 "When the yogin has attained this samdadhi, he has become perfect (krtakrtya) and lives forever in the
bliss of Brahman: he can then also be called a jivanmukta" (Klostermaier 1986: 254).

3 Personal communication Prof. Vooshmala Krishna, University of Hyderabad, 2009.

55 P 58.16 3R W opT & fan.
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these actions, then a difficulty arises in relation to this recognition, viz. that God is a

Soul that is krta-krtya and that He has achieved all there is to be achieved.

TAANEIFIRIST FAd A

TER] SRR JASSE: FEFed: IR0 ]
203. tatas ceSvara-kartrtva-vado ’yam yujyate param;

samyag nyayavirodhena yatha’ huh suddha-buddhayah.

And accordingly wise men declare for instance that this doctrine of a God-creator is

thoroughly justified and correct since it is logically not contradictory.

P. All this being said, we can say that the God-creator doctrine is, in a specific sense,

appropriate and logical,” as it is for example®® formulated by some pure minds.

$9: AT dgehaaaadrdl

Tl GRAEIEET: FHidl Qg IUMTEd: 1101

204. isvarah paramatmaiva tad-ukta-vrata-sevanat;

yato muktis tatas tasyah karta syad guna-bhavatah.

A Supreme Soul <can also be called a> god because <one can reach> Liberation by
resorting to the manner of life proclaimed by him. Therefore, in a secondary meaning, he

can be an agent of this <Liberation>.

P. God is also another name of a Supreme Soul, that is, an omniscient person standing at

the threshold of Liberation.” Since a living being can attain Liberation by following the

56 P 58.20 FHHI HT FS-STT 2,
57 P 58.25 WA Al qehERT.
58 P 58.25 I97 = ITEWI F 5T,

59 P 59.3 gith % gR W e T S,
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way of life suggested by such a Supreme Soul,% therefore he can, in a subsidiary

meaning,® also be called an agent of this Liberation.

The equation of a fully liberated and hence Supreme Soul (not necessarily on the
'threshold' of Liberation) with God is also found in later monistic Vedanta in the context
of krta-krtya.®* In Jaina context an Arhat like Mahavira is "a Lord of yogins (joginaham)"
and a krta-krtya, "one who has discharged one's obligation (who has done what was to be

done)."®

daHaIGd d HERISH dawd: |
O T Frfed T o gt 1 Roy |
205. tad-anasevandd eva yat samsaro ’pi tattvatah;

tena tasyapi karttrtvam kalpyamanam na dusyati.

By not resorting to this <manner of life proclaimed by a Supreme Soul> the result is in
fact transmigration. For that reason it is not wrong to consider him also to be an agent <of

the worldly cycle>.

P. Otherwise, for a living being not following the path suggested by a Supreme Soul
mentioned® results in fact in the being caught in the worldly cycle or the cycle of rebirth.
In such case it is not wrong also to assume that this Supreme Soul is an agent of this

worldly cycle.®

60 FgehEaEETd = P 59.4 SHHT g GEITT 1T ST=RUI-AFT O 9o 4,

61 JUnTE: = P 59.6 3ot &1 4§,

2 "Once the Soul as pure, stainless and uncreated Intelligence is thus revealed (...) the I becomes serene
and free and abides happily in the Soul which is supreme bliss itself (XV, 19,20). In this state the Soul
becomes the Absolute to witch such names as the essence of wisdom, God (italic mine) and transcendence
are equally applicable (krtakrtya, X, 18)" (Mukerjee 1997: 115).

% Singh 2001: 1167, 1169.

64 P 59,13 It TRHTCHT g HEIT 3T AN T A <ol Hl &l T,

65 GER = P 59.11 THR-Th = Jri=~eh.
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A Supreme Soul is an example to follow. If one follows it, one reaches Liberation, if not,
one remains caught in the cycle of rebirth. In both cases this Supreme Soul is a cause or

an 'agent' of Liberation or bondage.

FATSAI qETHRI Td: FATEEEL: |

AP IA T FJASZT NI R0 |l

206. karta’ yam iti tad-vakyo yatah kesamcid adarah;

atas tad-anugunyena tasya katrtva-desana.

The statement that he is an agent follows from the respect some have <for the teachings
of a Supreme Soul as mentioned>. Accordingly, for that reason, it is shown that he is an

agent <of the bondage and Liberation of living beings>.

P. In some people's mind reverence for the teachings of the Supreme Soul as mentioned
<earlier> eventually® engenders the understanding that this Supreme Soul is an agent of
the bondage and Liberation of living beings.®” This is the reason that authors of the
Sastras, keeping in mind the mental state of these people, have called a Supreme Soul an

agent of bondage and Liberation of living beings.

ey < ha Y
IR AT F5: |

bV o N N\
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207. paramaisvarya-yuktatvan mata atmaiva cesvarah;

sa ca karteti nirdosah kartr-vado vyavasthitah.

If a Soul possesses supreme sovereignty it is considered to be a god and, to say that this

<soul> is an agent is established as a faultless theory.

P. On the other hand, if he is perfect by reason of his supreme sovereignty a Soul can be

considered to be a god because the agent of various actions to be done by a living being is

6 P 59,17 hbea®y &l

67 P 59.17 ST % awI-Fiel &1 Fal,
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the Soul of this living being.®® Therefore the doctrine of a God-Agent is established as a
faultless theory.

T. According to the Jaina doctrine a Soul is omnipotent® by nature. But its capacity
remains disproportionally disconcert” as a consequence of the accumulation of karma.

With this idea in mind Haribhadra says that a Soul "possesses supreme sovereignty."

FMEHN HETHT: Tl SiaegaT We |

TG Y dSTHATNT: 1| Ro¢ |
208. sastra-kara mahatmanah prayo vita-sprha bhave;

sattvartha-sampravrttas ca katham te ’yukta-bhasinah.

The authors of the Sﬁstras, exceedingly wise, were mostly free from desire in this worldly
existence. Devoted <as they are> to the welfare of beings, why would they say

unreasonable things?

P. Actually, the great men that composed the Sastras were mostly liberated from worldly
ambitions and they did everything purely out of philanthropy.”” Why then would they say

such a thing if this was not reasonably established?”

T. The reasoning of Haribhadra is as follows. Since the great men that composed the

Sastras were telling the truth? and since the doctrine of a God-Creator is in a strict

68 P 59.23 Tk U7 g1 3 ST A1 I I FRanati &1 il

0 T 59.26 HaEmeEETE.

0T 59.27 <ATeE Fivaa.

7l gl = P 60.6 TIHR,
2P 60.7 S e A &l

T 60.9 Gcaa<hI.
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specific sense’ reasonably established, wherever in the Sastras the doctrine of a God-

Creator is advocated, it must suit this specific sense only.”

e

SRS G&] J941 o |
AR FAISSE AAS: 11 ReR |

209. abhiprayas tatas tesam samyag mrgyo hitaisind;

nyaya-sastravirodhena yatha’ ha manur apy adah.

Someone who desires <his> welfare should investigate the intention of these <authors of
the Sastras> thoroughly so that no contradiction arises with the science of logic. A wise

man expresses himself accordingly.

P. For a person desiring his own benefit’® it is necessary that he investigates the intention
of the authors of the Sastras thoroughly” in such manner that no contradiction between

the logic of the intention expressed and the statements in the Sastras arises.

T. In relation to the statements of the Sastras one must emphasize that there should be no
contradiction between their intention and the statements in the Sastras. The implication is
precisely this, that some ambiguous’™ Sastra statements should not be given such a

meaning that their contradiction would befall some <other> unambiguous Sastra

statements.
TS = RS o SRR
TEIHIIGHER & U 35 Fat: 2o |
T 60.9 T efaE # .
ST 60.11 I8 FE SRR FEAF =T,

o

76 fgdfon = P 60.14 2191 f&d <@ a1 i @l
@ g = P 60.15 WSl THR 4,

8 T 60.20 e,
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210. arsam ca dharma-sastram ca” veda-Sastravirodhina;

vas tarkenanusamdhatte sa dharmam veda netarah.

One who explores the Veda and the Dharmasastra with a logic that is not contradictory

with the Veda and Sastras knows the dharma, no other.

P. A person who investigates the books given by the Seers, the Vedas, etc., the
Dharmasastra books and the Puranas, etc., with the help of a logic that does not go
against the teachings of the Vedas and the Dharmasastras, knows the dharma, no one

else.

SR eI e

prakrti-purusa-vada-khandana

Refutation of the Doctrine of the Creatrix and the Soul®

b \ﬁ haN AN ]%l
HEQIeshATE HEST fafad: 122 |

211.  pradhanodbhavam anye tu manyante sarvam eva hi.

mahad-adi-krameneha karya-jatam vipascitah.

Other wise men, however, think that all originates from the First Principle <and> that
here <out of this First Principle> by degrees the Intellect, etc., is produced as an effect
<of that>.

P. Other learned men say that all worldly activity originates from a principle that is called
the 'First Principle' from where a chain of production <of evolutes> moves on, the

Intellect, etc., amidst.?!

T informs that in lieu of 979 = el o' the Sticananusara of Yasovijaya reads "o TR .
8 All translations of the Samkhya purusa (lit. the 'Man'), Soul, Soul or Spirit, are ultimately unsatisfactory.

81 P 61.8 &= H <tesan g It is unclear why Dixit restricts the list of the Samkhya principles (tattva) to twenty
evolutes. In P. on 212 he enumerates the classical twenty-four evolutes, locking out the Purusa.
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212. pradhanad mahato bhavo "hamkarasya tato ’pi ca;

aksa-tan-matra-vargasya tan-matrad bhiita-samhateh.

From the First Principle the Intellect arises and from that Egoity, the class of the senses,®

the rudimentary elements, and the collection of <gross> elements.

P. These are the successive stages: From the First Principle the Intellect arises, from the
Intellect Egoity, from Egoity the eleven senses and the five rudimentary or subtle

elements,® from the rudimentary elements the great or gross elements.

The Purusa, the Universal Soul, which is uncreated and non-creative, is the first of the
twenty-five principles (tattva) of classical Samkhya. The other twenty-four principles are:
the Creatrix (prakrti, pradhana) in its manifest (vyakta) form: the principles of the
Intellect (buddhi) also called the 'Great One' (mahat), Egoity (ahamkara), the internal
organ of sense (manas), the five subtle elements (fan-matra),* the five organs of sense
(buddhindriya),* the five organs of action (karmendriya),t” and the five gross elements
(maha-bhiita).®® With the 'class of the senses' (aksa) or the 'eleven senses' (indriya) are

meant: manas, the five buddhindryas and the five karmendriyas.*

2P 61.12 3181 = Zheea.

8P 61.13 T = FeH .

%P 61.13 FEMdl = & ¥,

8 Sound (Sabda), touch or contact (sparsa), form (riipa), taste (rasa), and smell (gandha) (Larson &
Bhattacharya 1987: 49).

8 That is, the senses of seeing (caksus), hearing (srotra), smelling (ghrana), touching (fvac), and tasting
(jihva) (Larson & Bhattacharya 1987: 49). See SK 26/1: buddhindriyani caksuh-srotra-ghrana-rasana-
tvag-akhyani (Sharma 2009: 32).

8 Hand (pani), foot (pada), larynx (vac), organ of generation (upastha), and excretion (payu) (Larson &
Bhattacharya 1987: 49). See SK 26/2: vak-pani-pada-payipasthan karmendriyany ahuh (Sharma 2009:
32).
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213. ghatady api prthivy-adi-parinama-samudbhavam;

natma-vyapara-jam kificit tesam loke ’pi vidyate.

A jar, etc., is produced from the transformation of earth, etc. According to these
<Samkhya scholars> nothing in this world exists that is caused by an operation of the
Soul.

P. The question is up to what extent a jar, etc., is produced. According to the <Samkhya>
scholars mentioned its cause is the transformation® of earth, etc., only. This is because
according to these scholars no action of the Soul <can be> the cause of the production of

any object in the world.

According to Samkhya the phenomenal world is ruled by processes of continuous change
or transformation (parinama) of the guna ratios. Every product is a transformation of one
state into another as in case of a jar produced from a lump of clay.’’ The Samkhya purusa
is intrinsically inactive. It is a non-agent (akartr) and cannot be involved in any process
of causation or production in contrast to the jiva, the Soul of the Jainas which is fully an

agent (kartr).

311 g g9 dad TERIRTSEE

HAferaTdia g I ST T TR

214. anye tu bruvate hy etat prakriya-matra-varnanam,

avicaryaiva tad yuktya sraddhaya gamyate param.

8 Space or ether (akasa), wind or air (vayu), fire (tejas), water (ap), and earth (prthivi) (Larson &
Bhattacharya 1987: 49, see also Larson 1998: 8ff.).

8" (...) the Sankhya recognizes eleven senses, five of which are called Cognitive senses, five, Active

senses, and the remaining one, Manah or the internal sense" (Majumdar 1925: 65).
0 qRUM = P 61.17 SH=L-A1.

o Larson (1975: 31; 1998: 166).
20



Others, however, declare that this description of pure production is made without

reasonable reflection’> <and that> it is no more than a matter of faith.

P. But some other scholars say that all descriptions given above are only imagination
coined by the mind® so that if persons allege these descriptions they are doing so

succumbing to faith® in such a manner that they do not reason rationally.

Arguably the word prakriya is used here in the sense of parinama (transformation).”
Samkhya is generally identified with a theory of 'transformation' (parinama-vada) that is
associated with a theory of causality called sat-karya-vada.*® The development of all
other tattvas from the Creatrix is ruled by one mechanism only, the "tripartite process""’
of the three gunas or evolutes that constitute all psycho-material substance: sattva, rajas
and tamas. These terms cover a variety of meanings but can be roughly translated as
purity or goodness, energy or passion, and dullness or ignorance. This Samkhyan

tripartite process that can be called traigunya-parinama® is in fact primordial

92 feTE + eI,
B P 61.22 T AT FHedl HE.

%4 P 61.24 %11 % TR EFHT.

% "The word prakriya has a well-established sense of derivation, bringing constituents together in such a
way that a final product emerges" (Aklujkar 2001: 462, italics mine).

% "The earliest critique of the notion of cause is to be found in the satkaryavada doctrine of the Samkhya
school, which was historically the earliest of Indian philosophic systems. The doctrine means that the so-
called effect preexists in its cause, causation being merely a change or transformation from one state to
another while the original 'thing' (...) remains constant and unchanging. An effect means a change in only
the attributes or characteristics of the thing, a new state of affairs means manifestation of what was
potentially present (...) in the early state of affairs, that is, in its so-called cause" (Matilal 1975: 43).
Bronkhorst 1996b: 2 explains sat-karya-vada concisely as: "(...) the fact that we say 'the jar comes into
being’ implies that the jar must be part of the situation described by that statement, and must consequently
be there prior to its coming into being.'

7 Larson & Bhattacharya 1987: 66.

% "In a Samkhyan context, the traigunya issue is resolved by considering it an emanation or transformation
(parinama) from primordial materiality (mila-prakrti), radically separated and different from the principle
of pure transcendental consciousness (purusa)" (Rigopoulos 1998: 165).
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materiality.” So all psycho-material substances are Prakrti in transformation. There is

nothing but production (prakriya-matra).

GRRIT  STeAd TEHTd, T o |

A=A = Hage F Haq? 1%

215. yuktya tu badhyate yasmat pradhanam nityam isyate;

tathatvapracyutau casya mahad-adi katham bhavet?

However this goes against reason since the First Principle is acknowledged to be eternal.
Now, until it does not deviate from this state <of eternal stability>, how then can the

Intellect arise <from it>.

P. This description is contrary to reason because the First Principle here is considered to
be eternal. But until the First Principle does not give up its primal state,'™ how shall it

give birth to the Intellect, etc.

A daVTaTeTd 9d 6 < §aa

1 T ¥ I A9 A ad Fd:? NRLE

216. tasyaiva tat-svabhavatvad iti cet kim na sarvada;

ata eveti cet tasya tathatve nanu tat kutah?

If one argues that this is the essence of that <First Principle to produce the Intellect, etc.>,
why not always? If one argues: Because of that!, then how is this ever possible when this

<First Principle remains> in such a <stable> condition?

92 "(...) although three gunas are mentioned, namely, saftva, rajas, and tamas, the basic Samkhya

conceptualization is that of one, continuous and unique process with three discernible "moments" or
"constituents." There is one continuous process of transformation (parinama), which is the inherent
generativity of primordial materiality, but this one continuous process manifests itself in three inextricably
related constituents that intensionally define the unique, continuous process" (Larson & Bhattacharya 1987:

66).

0P 62.1 A5-T€Y.
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P. One can say that the production of the Intellect is the very essence of the Creatrix. But
then our question is: Why does the Creatrix not produce the Intellect every moment? The
answer can be that it is also the essence of the Creatrix to produce the Intellect, etc., now
and then <only>. But then our question is: How can the accidental production of the
Intellect from the Creatrix be possible when this Creatrix abides in an unmoved existence

in its primal state?'!

According to the Samkhya the Creatrix starts to produce its evolutes at a certain point in
time after a pralaya or a period of universal dissolution. Then the unmanifest Creatrix
starts to move as a result of the upsetting of the previous equilibrium of the gunas'** and
becomes a manifest Creatrix. Gradually it produces the Intellect up to the gross elements.
The question is: If the unmanifest Creatrix has an unmoved and stable essence, why does
it come into action at a certain moment, and why not always? Conversely, if it would

have the inherent capacity to produce the evolutes, why not continuously <so>.

A qE SR E Had|
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217. nanupadanam anyasya bhave ’nyaj jatucid bhavet;

tad-upadanatayam ca na tasyaikanta-nityata.

The production of one thing from another without a material cause is not possible at all
and, if this <first thing - the Creatrix> is the material cause of that <second thing - the

Intellect, the first thing> is not absolutely eternal.

P. Even when one object - the Creatrix for instance - is present,'® a second object - the
Intellect for instance - cannot be produced as long as the material cause of this second

object is not present also. If the first object mentioned would be the material cause of the

101 P 62,11 576l o 8 (ST THT) T Goeaed & SHfepd e & Faam 2.

102 "Tn the SAmkhya-philosophy these Pralayas take place whenever the three Gunas of Prakriti recover their
equipoise, while creation results from the upsetting of the equipoise between them" (Miiller 1971: 110).

103 p 67,14 Iufkerd T WAL
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second object alluded to, this first object cannot be considered to be absolutely eternal,

that is, eternal with an unchanged existence.!%

Samkhya distinguishes between two forms of Prakrti, the unmanifest Creatrix (avyakta)
that is uncreated and the manifest Creatrix (vyakta) that is created. The last is caused
(hetumat), finite (anitya), active (sakriya) and diverse (aneka). The last is the opposite of
the first.! In order to explain the nature of this unmanifest Creatrix the Samkhya
commentators often use the simile of water which can - as a basic substrate - occur in a
multiplicity of manifestations such as rain, juice, etc.'® It is clear that Haribhadra Siri
endorses the idea of the eternity and unchangebility of a material or quasi-material
substratum of the world that is active and productive. The unmanifest form of the
Creatrix, the psycho-material substrate of the world, consisting of the three gunas, first
produces the Intellect. But, a material cause (upddana) cannot produce an effect without
changing itself in the process. This is illustrated in Samkhya by means of the simile of the

107 wherein milk is the upddana, the

causal transformation (parinama) of milk into curds
material cause of curds. If, in this manner, the unmanifest Creatrix is the upadana of the
Intellect, it must itself change in the process and hence it cannot be eternal in the sense of

unchanging (avikrta).

T FSSTCETIE! T29d Had |
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218. ghatady api kulaladi-sapeksam drsyate bhavet;

ato na tat prthivy-adi-parinama-samudbhavam.

It is also seen that <the production of> a jar, etc., requires a potter, etc. Therefore it is not

possible that it is produced from a transformation of earth, etc., <alone>.

104 p 62,18 =1fd W 4.
105 T arson 1998: 10.
106 T arson 1975: 31.

177 Ibid.
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P. Also we get a jar, etc., by producing it with the help of a potter, etc. So regarding these
<products like a jar, etc.> one cannot say that the sole cause'® of them is the

transformation of earth, etc.

One of the offshoots of the Samkhya theory of causality is that it restricts the concept of
cause (karana) solely to the material cause (upadana), considering all other causes as
auxiliary appliances (karakani) and granting them only a minor role. Matter is, in fact,
the same in the cause and the effect. That is why causality is simply a process of
transformation of the gunas (guna-parinama) inherent in the Creatrix.'” What is the role
of the efficient cause (nimitta-karana) or the agency in this matter (the weaver and the
loom in case of a cloth, God (iSvara) in case of the Nyaya-VaiSesika theory of
creation)?''” The Purusa is not - not as a unity and not as a plurality - the efficient cause
of the universe or of products in general. The Purusa is merely a 'spectator''' or a

'knower' (jiia).

MY <8 Tl AT GoF |
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219. tatrapi dehah karta cen naivasav atmanah prthak;

prthag eveti ced bhoga atmano yujyate katham?

If one argues that the body is also an agent in this case, this <body> is not at all separate
from the Soul. If one argues that it is indeed separate, how can the Soul possibly have

experience?

108 P 62.22 THHT |

19 "Man beschrinkte den Begriff der Ursache (karanam) ausschieBlich auf die materielle Ursache. Allen
andere Ursachen wies man als Hilfsmitteln (karakani) eine bescheidene Nebenrolle zu. Die Materie ist aber
in Ursache (karanam) und Wirkung (karyam) dieselbe. Und so kam man zu der Formel, dafl die Wirkung
nicht neu entsteht, sondern in der Ursache bereits vorhanden ist, und daf jedes scheinbare Werden und
Vergehen nur in einer Umgestaltung oder Umwandlung (parinamah) der vorhandenen Materie besteht"
(Frauwallner 1953: 386).

10 King 1999: 208.

1 Hulin 1978: 145 and Sharma 2003: 161ff.
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P. One can also argue that the body of the potter, etc., is the creator of the jar, etc., not
<his> Soul. Our answer to this is that the body is not separate from the Soul. That is why,
according to the <Jaina> scholars in question, the Soul is completely pervading <the
body>.!!"> If one argues that the body is really separate from the Soul, our question will
be: How can the Soul be an agent of experience?!!® That is the reason why the Soul can

become an agent of experience only with the help of a body.

If the individual purusa or atman cannot be a cause because it is inactive, what then
about the body? According to the Samkhya each sentient being is linked to a purusa that
is limitless and not restricted to the physical body. The Jaina objection is that the
individual Soul cannot exceed the limits of the body. According to the Jainas the Soul
(jiva) of non-liberated sentient beings has the same size as the body.''* Next, in Samkhya
the individual purusa possesses a 'witnesshood' (purusasya saksitvam);'" it witnesses the
Intellect, etc. According to Samkhya the purusa is also an experiencer (bhoktr)."'® But
this is incompatible with its being a non-agent (akartr). The Samkhya also states that the
body - or any matter that is made up of the three gunas - and the Soul are absolutely

different.""”” How then can it be an 'experiencer'? Arguably, the Samkhya means that the

112 p 63,2 HaaTd,

113 P 63.3 Wt

114 Bronkhorst 2000: 9.

5 SK 19: tasmdc ca viparyasat siddham saksitvam asya purusasya; kaivalyam madhyasthyam drastrtvam
akartr-bhavas ca: "And from that contrast it follows that the Spirit is endowed with the characteristics of
witnessing, isolation, indifference, perception and inactivity" (Sharma 1933: 22, 30).

U6 SK 17: samghata-pararthatvat tri-gunadi-viparyayad —adhisthanat; puruso ’sti  bhoktr-bhavat
kaivalyartham pravrtte$ ca: "The Spirit exists, since composite (objects) are meant for another; since it is
the reverse of that which has the three Attributes and the rest; since there must be control; since there must
be someone who enjoys; and since there is activity for release” (Sharma 1933: 20, 27, italics mine). It is
important to note that the Spirit is labeled an enjoyer or an experiencer (bhoktr).

7 "The Soul is perfectly indifferent and, therefore, also not the vehicle of moral responsibility. This office
is assumed by the subtle or internal body, which is chiefly formed of the inner organs and the senses, and
which surrounds the Soul. This internal body <linga-sarira, the 'mark' body comprised of the buddhi up to
the tan-matras> accompanies the Soul from one existence into another, and is, therefore the real principle
of metempsychosis. It is the object of the Samkhya philosophy to teach people to know the absolute
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Soul is a passive reflector of the experiences of the mind-body complex just as the

unconscious mind is a reflector of the consciousness of the Soul.

NN D \_q\_l_rl \l
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220. deha-bhogena naivasya bhavato bhoga isyate;
pratibimbodayat kintu yathoktam piirva-siribhih.

Since it is the body that experiences, it is, consequently, not accepted that it is the <Soul>
that experiences since it is only <like> the appearance of a reflection. Accordingly early

sages have said: ...

P. The following answer can be given. Since it is the body that incites experience, the

agency of experience does not really lie in the Soul but falls <on it> like a shade.''

Accordingly ancient sages have said: ...

n ‘\Sr\ oy o ° haN |
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221. "puruso ’vikrtatmaiva sva-nirbhdasam acetanam;

manah karoti sannidhyad upddhih sphatikam yatha.
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222. vibhaktedrk-parinatau buddhau bhogo ’sya kathyate;

pratibimbodayah svacche yatha candramaso 'mbhasi."”

The Soul has a changeless essence. It causes the unconscious mind to reflect <the Soul's

consciousness in the mind> by its <mere> presence. <This seeming consciousness of the

distinction between Soul and matter in its most subtle transformations, as it appears in the inner organs"
(Garbe 1897: 11, italics mine).

ENEEY

118 P 63.8 TS Fed S 8.
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mind> is <merely> a fill in like <the reflection of color in> a crystal. The Intellect is
developed in such a way that it is different <from the Soul>. One says that it experiences

<the Soul> like the reflection, etc., of the moon in clear water.

P. The Soul has an essence that is, by itself, changeless!"” and mirrors itself as it were in

120/in the same way as a colored

the unconscious mind, that is, makes it as if conscious
object placed beside a crystal mirrors itself in the crystal, viz. as colored. When the
Intellect or the mind,'*! that is separate'’ from the Soul, obtains another form in this
manner we readily say that the Soul is the subject of that experience. To argue in this
manner is the same as you would consider the reflection of the moon falling on clear
water, or the actions of this reflection as the actions of the moon. To this we state the

following: ...

According to Samkhya there is a difference between consciousness and experience. Only
'the seat of thought and feeling' (antahkarana, the inner mental apparatus, consisting of
manas, ahamkara, and buddhi) is the device for experience, not the Soul.'” The Soul is
pure consciousness that reflects or mirrors itself in buddhi or manas and makes it appear

as if it is a conscious receptor of experience.'?*

19 P 63,14 @4 e @ed.
120 p 63,15 =@,

121 p 63.17 gfg = &
122 fonyeh = P 63.17 9o e

12 "Human awareness functions through the 'inner instrumentality' (antahkarana) comprised of the
following three principles: 1. The mind-organ (manas) (...); 2. The "I-maker" (ahamkara) (...); and 3. The
Intellect (buddhi) (...) Purusa provides the 'frame’ for the above mental processes, and though omnipresent,
purusa remains 'unseen' and transcendent of prakrti's activities" (Whicher 1998: 90).

124"(,..) consciousness and awareness are distinct. Consciousness is passive, inert, saksin (witness),
agentless (purusa). Awareness is active questioning of an agent (prakrti). Purusa is pure consciousness;
and, by its being in proximity to buddhi, buddhi appears as though it has consciousness when, in fact, all it
has are awareness and the Intellect. Sitra 99 in the Samkhyapravacanasitra clearly spells this out:
"(Actual) superintendence is of the Antahkarana [includes manas, karana, and buddhi], because it is
lighted up by Purusa, as is the case with the iron" (Burke 1988: 22, also citing Sinha,
Samkhyapravacanasiitram, Book 1, Siitra 99, 1915).
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223. pratibimbodayo ’py asya namitrtatvena yujyate;

muktair atiprasamgdc ca na vai bhogah kadacana.

The appearance of the reflection of this <Soul in the Intellect> is also not correct because

<the Soul> is immaterial and because this leads to an unwarrantable conclusion.

P. The matter of the falling of the reflection of the Soul on the Intellect is not reasonable.
The reason is that the Soul is an immaterial and incorporeal principle,'” whereas the
capacity to throw its own reflection on a mirror'* is possible only in case of a corporeal
substance. Secondly, if the reflection of a worldly Soul can fall on the Intellect, it must
likewise fall <on the Intellect in case> of liberated selves. The point of all this is that
according to the <Samkhya> scholars mentioned the <reflection of the> Soul can never
become an experiencer. Otherwise it must stay an agent of experience in the state of

Liberation also.

The Soul is immaterial and incorporeal. It is not an object.'”” So the comparison with an
object reflecting itself in a mirror, in this case Buddhi or the Intellect, does not hold. The
use of the simile of the reflection on a mirror is not fortuitous. Other examples are
colored light reflected in a crystal, or the moon reflected in clear water. The purity or
clearness of the Intellect is due to its high sartvic character which is responsible for the
capacity of the lucent reflection of the consciousness of the Purusa. There is a second
objection. The Soul is not an 'active' agent of experience. It is only a reflector of
experience. If it would be an active agent of experience in worldly souls it must remain

so in case of liberated souls.

125 P 63.25 <19 = Sl

126 p 63,25 wfdfs=dr, lit. an 'image-container.'

127"The Soul <purusa> is pure consciousness, not embodied consciousness nor consciousness of a content
having the form of an object" (Bhattacharyya 1956: 192).
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224. na ca pirva-svabhavatvat sa muktanam asamgatah;

svabhavantara-bhave ca parinamo ’nivaritah.

And this <objection> is not unreasonable because of the earlier state of liberated
<Selves>. And when <the Soul> acquires another disposition, the change <of it> is

inevitable.

P. Because according to the scholars mentioned liberated Selves possess a special
disposition'?® in <their> worldly state so that their reflections are falling on the Intellect
and, consequently, in this manner they are agents of experience. That is why our
objection that according to these <Samkhya scholars> the liberated Selves must possess
this same special disposition in the state of Liberation is not unreasonable. So their
reflection falls on the Intellect and they must, consequently, be agents of experience. If
they argue that in liberated Selves such a new disposition arises that they did not have in
<their> worldly state, the scholars mentioned are obliged to accept that the Soul is such a

principle wherein workings of transformation of form are usually active.'”

<ETd, 9URH T A | Raed: Sd)
AT THHIETRY F=: FARR: 1IR3 |l

225. dehat prthaktva evasya na ca himsadayah kvacit;
tad-abhave ’nimittatvat katham bandhah subhasubhah.

And if this <Samkhyan Soul> is separate from the body, <it can>not <experience>
injury, etc., at all. However, if this <injury, etc.> does not exist <as affecting the Soul>,
how can there be bondage <of karma>, pure and impure. For, there is no material cause

<involved>.

128 P 64.7 @TERR.

129 qRuTH P 64.13 &9-&T=0T i SR
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P. If the Soul is strictly separate from the body, injury, etc., ought never to be possible
because then one can say that injury, etc., are actions that affect the body, not the Soul.
And if injury, etc., does not exist <for the Soul>, how then can the pure and impure
bondage of karma <in the Soul> be possible since in that case the instrumental cause'° of

bondage of karma <injury, etc.> will not exist.

T. The intention of Haribhadra is <to say> that the instrumental causes of the bondage of

karma are injury, etc.

According to the Samkhya karma does not affect the Soul. It affects the subtle body
(sitksma-Sarira) composed of the antahkarana, the five tanmatras, the five organs of

action, and the five organs of perception. It is this subtle body that transmigrates, not the
Soul.’?!
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226. bandhadrte na samsaro muktir va’syopapadhyate;

yvamadi tad-abhave ca sarvam eva hy aparthakam.

When bondage is not acceded, neither the cycle of rebirth nor Liberation is justified, and

when these do not exist, restraint, etc., <are> all senseless.

P. Without the bondage of karma it is impossible for a Soul to be absorbed in the cycle of
rebirth,'* nor can Liberation be attained. And when there is no Liberation all good
activities in conformity to that,'*® viz. restraint, etc. - that are supposed to lead to

Liberation - will be poorly established.

130 P 64.20 {4 FRT as opposed to ITGH HRUI.

131 Burke 1988: 24.

132 P 64,26 YAiSI-H=h B SHT FEA,

133 P 64.28 EISH.
31



T. With the expression 'restraint, etc.' are meant the eight good activities in conformity to
what the Samkhya-Yoga tradition calls the 'constituents of yoga."** The eight constituents
of yoga are: restraint, limitation, posture, breath-control, withdrawal of the senses,

concentration, meditation, and contemplation.'?

AT A T A A FgT=|
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227. atma na badhyate napi mucyate ’sau kaddacana;

badhyate mucyate capi prakrti svatmaneti cet.

If one argues that it is the Creatrix itself that is bound and liberated, this Soul is never

bound nor liberated.

P. One can argue that <in Samkhya> there is neither bondage nor Liberation of the Soul,
but that the Creatrix is sometimes spontaneously involved'* in bondage, sometimes in

Liberation. To this we answer the following: ...

In Samkhya it is not the Soul that is bound or liberated. The Soul is eternally unbound. So
it does not need to be liberated. It is the Creatrix in the form of the Intellect, Egoity, etc.,

that makes the Soul appear as bound.'?’

134 T 65.2 i,
13 T 65.4 99 (not TE as in the text), FTH, ATEH, TUMEM, TAER, TRUM, A, TEI.

136 P 65.9 S &1 379 39 F I Hl IRT T,

B7SK 62: tasman na badhyate napi mucyate napi samsarati kascit, samsarati badhyate mucyate ca
nandasraya prakrtih: "Therefore no <Soul> transmigrates, is bound or liberated. <Only> the Creatrix in its
various forms transmigrates, is bound and liberated.” "Ignorance caused by nondiscrimination is what
causes prakrti's evolutes to remain in the transmigratory cycle, but the root cause of that cycle is prakrti's
'willing' to manifest itself once in all its complicated glory to a purusa" (Burke 1988: 21).
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228. ekantenaika-rapaya nityayas ca na sarvatha;

tasyah kriyantarabhavad bandha-moksau tu yuktitah.

Since this <Creatrix> is always absolutely uniform and eternal, the bondage and

Liberation of it have no justification since it cannot act in any way.

P. When the Creatrix is always unchangeable and eternal, the causation of the one
activity <viz. Liberation> in lieu of the second activity <viz. bondage> is not possible,
and in this manner to talk about the Liberation and bondage of the Creatrix is not relevant
at all.

HiET: THTINT TEdISE: G Fe Wad)
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229. moksah prakrty-ayogo yad ato ’syah sa katham bhavet;

svariipa-vigamapattes tatha tantra-virodhatah.

Liberation is the isolation <of the Soul> from the Creatrix. How is this <Liberation> of
this <Soul> from that <Creatrix> possible? For, <if this is possible> this leads to the
destruction of the essence <of the Creatrix>. Besides, this stands in contradiction with

<the Samkhya> doctrine.

P. Again, in the theory of the <Samkhya> scholars mentioned, Liberation is the name of
the breaking of the link <between the Soul> and the Creatrix.'*® How can the Creatrix
attain such a Liberation? For then the very essence of the Creatrix must be considered to
be destroyed. Secondly, the hypothesis mentioned, viz. of the breaking of the bondage of

139 5

the Creatrix from the Creatrix'”” is contradictory with the philosophy accepted by the

scholars mentioned. In Classical Samkhya the liriga is the 'mark’ of the transmigrating

138 P 65.18 THd & Heea=e,

139 p 65.21 'Ihldl 1 FHid @ Hewaiaese Feg.
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entity. This lirnga is the Creatrix consisting of the twenty-five tattvas from eternal
consciousness down to the five organs of sense, five of activity (buddindriya or
JjAanendriya, and karmendriya respectively) and the five subtle elements that are the

objects of sense (tan-matras).'*°
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230. paricavimSati-tattva-jiio yatra tatrasrame ratah;

jati mundrt Sikhi va’pi mucyate natra samsayah.
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231. purusasyodita muktir iti tantre cirantanaih;

ittham na ghatate ceyam iti sarvam ayuktimat.

The one who knows the twenty-five principles is liberated - no doubt about that! -
abiding wherever <he wants>, in an asrama, as an ascetic, a shaven-headed <renouncer>
or a Brahmin. In <their> works the ancients have said that Liberation is produced for the
Soul. In this manner this <Liberation> cannot take place <in the Samkhya system>. So all

<this> is unreasonable.

P. The ancient teachers recognized by the <Samkhya> scholars mentioned have said in
their texts: "The one who has knowledge of the twenty-five principles attains Liberation;

there is no doubt about that. And, if desired, this person can live in a asrama, if desired as

141

an ascetic, ! if desired as a shaven-headed <renouncer>,'*> and, if desired, as a

140 The SK says: "The subtle body (linga), previously arisen, unconfined, constant, inclusive of the great
one (mahat) etc, through the subtle elements, not having enjoyment, transmigrates, (because of) being
endowed with bhavas (‘conditions' or 'dispositions'). As a picture (does) not (exist) without a support, or as
a shadow (does) not (exist) without a post and so forth; so too the instrument (linga or karana) does not
exist without that which is specific (i.e. a subtle body)" (Larson 1998: 268).

141 JfeA = P 66.4 FEraN, wearing the hair twisted together.
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Brahmin."'* In this manner these teachers were convinced that it was the Soul only that
attained Liberation. But when the argumentation of the <Samkhya> scholars mentioned
is accepted, the attainment of Liberation of the Soul seems impossible. Hence it is
established that everything these <Samkhya scholars> have said in this connection is

unreasonable.

T. The twenty-five principles indicated were already enumerated earlier in the Karika
mentioned <before> and they are as follows: (1) the Creatrix, (2) the Intellect, (3) Egoity,
(4-14) the eleven senses, (15-19) the five subtle elements, (20-24) the five gross
elements, and (25) the Soul.

MY GESEAT rhHwsied aTi: |
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232. atrapi purusasyanye muktim icchanti vadinah;

prakrtim capi sannyayat karma-prakrtim eva ca.

In this connection also other <viz. Jaina> scholars accept that <it is> the Soul <that
attains> Liberation, and also that according to sound logic the Creatrix is identical to

karmic matter.

P. Also in this connection some other <Jaina> scholars think that it is the Soul that attains
Liberation and, reasoning correctly,'* they argue that the Creatrix is another name for

karmic matter.

T. The scholars indicated in the Karika mentioned are Jaina philosophers because they
accept such a principle under the name of karmic matter or <simply> karma that is the
root cause'® of the bondage of the Soul. In equal manner the Creatrix of the Samkhya

philosophers is such a principle that is the root cause of the bondage of the Soul. But

142 gfed = P 66.4 gited T,
143 fiReq = P 66.4 RT@ra, wearing a tuft of hair on the crown of the head.
144 P 6616 THMT JREAFT HT SFFET Fd g

45T 66.20 T2 (...) T & S o 5T I,
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there is also a major difference between the karmic matter of the Jaina philosophers and
the Creatrix of the Samkhya philosophers that should be kept in mind. As we have
already seen, according to the Samkhya system the whole inanimate world, the twenty-
three principles starting from the Intellect up to the five gross elements, is only a
transformation'*® of the Creatrix. Contrary to that, the karmic matter'¥’ of the Jaina system
is only a part of the inanimate or material world,'*® which means that according to the
Jaina system one cannot say that the whole inanimate world is but a transformation of

karmic matter.
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233. tasyas caneka-riipatvat parinamitva-yogatah;

atmano bandhanatvac ca nokta-dosa-samudbhavam.

Since this <karmic matter> is multiform, since it has the nature to transform <itself>, and

since it has the nature to bind the Soul, the flaws mentioned <above> do not arise.

P. Since this karmic matter is of numerous sorts,'® since therein the process of
transformation is active, since the binding of the Soul by that <karmic matter> is
possible, therefore in the <Jaina> thought brought forward <here> there is no scope for

the flaws that were pointed out in the <Samkhya> thought described earlier.

A gadt Fifd gd = Il
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234. namirtam murtatam yati migrtam na yaty amirtatam;

yato bandhad yato nyayad atmano ’samgatam taya.

146 T 66.26 &YT=UL.
47T 66.26 FATH = FH-G5S.

98T 66.27 STS-SFTd = J&S-S0Td,

149 For the 148 kinds of karma in Jainism, see Glasenapp 1964: 157ff.
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<According to the Samkhya> something incorporeal does not turn into something
corporeal, something corporeal does not turn into something incorporeal. For this reason
<according to the Samkhya> it is irrational <to say> that the Soul is bound by this

<karmic matter>.

P. <The Samkhya> might object that since a material object cannot become immaterial
and since an immaterial object cannot become material, it is not reasonable <for the
Jainas> to say that the binding, etc., of the Soul is realized by karmic matter. To this our

answer is: ...
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235. deha-sparsadi-samvittya na yaty evety ayuktimat.’

anyonya-vyapti-ja ceyam iti bandhadi samgatam.

Because the body has the feeling of touch, etc., it is not reasonable to say that <something
material> does not merge <with immateriality>. And this <feeling> is produced by the
mutual concomitance <of the Soul and the body>. Hence the binding, etc., <of karmic

matter with the Soul> is justified.

P. The presence in the Soul of the eventual experience!' of touch, etc., of the body is
established in such a manner that to say that a corporeal object cannot become material is
unreasonable. The cause of the experience mentioned is the close mutual relationship'>?
of the Soul and the body. Therefore it is also established that the binding, etc., of the Soul

with karmic matter is a theory that is in accordance with reason.

T. The intention of Haribhadra is <to say> that, when the body touches objects of
different sorts the Soul situated in this body starts to have experiences of different sorts,

consisting of pleasure or pain. The following consequence is drawn from this, viz. that

150 Not S1cgftHd, see P 67.16 A-Jreema.

1STgfafd = P 67.15 1.

152 Srfi=rete = P 67.17 W 9y de.
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there is a close relationship between the body and the Soul contained in that body. With
the help of this example relating to experience Haribhadra wants to establish that such a
close relationship between a conscious Soul and inanimate karma'> can exist that the

Soul can be thrown into the bondage of the cycle of rebirth.
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236. mirtaya’py atmano yogo ghatate nabhaso yatha;

upaghatadi-bhavas ca jiianasyeva suradind.

The connection between the Soul and material <karmic matter> is also possible <just as it
is in case> of the atmosphere, and also <in case> of the weakening, etc., of consciousness

by liquor.

P. The connection of the immaterial Soul with matter, viz. karmic matter, is also possible
in this manner, viz. just as it is of immaterial space'>* with a material jar. And in this
manner the weakening,'> etc., in the Soul as a result of the binding of karmic matter is

possible just as drinking liquor, etc., weakens consciousness.

T. In order to establish the possibility of the connection between the Soul and karma,
Haribhadra places two different examples before us in the verse in question, the example
of the connection between a material jar and immaterial space'*® and the second, the
example of the weakening of consciousness resulting from the subtle mental processes
that follow from gross corporeal processes <like> the drinking of liquor. Among them the
first example will make us understand that - as Haribhadra sees it - a jar is a material
substance while space an immaterial substance in the same manner that according to him

karma 1s a material substance while the Soul is an immaterial substance. And the second

153 T 67.25 < ST FI S ‘FA 6 T,

134 g =P 68.2 3L
155 P (8.3 ZMrheM.

156 T 68.7 T Hdl B T ST AR,
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example brought forward will mainly make us understand in that manner the example of

the 'experience of the Soul produced by contact with the body' of that the latter verse.

RCRCARCIANERCER ARG
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237. evam prakrti-vado ’pi vijiieyah satya eva hi;

kapiloktatvatas caiva divyo hi sa mahda-munih.

Thus also the doctrine of the Creatrix should be considered to be true indeed and <also>

because it is taught by Kapila <since> he is really a divine great sage.

P. For these reasons the doctrine of the Creatrix should also be considered a legitimate

doctrine, also because Kapila - a great and divine sage - proposed this doctrine.

In order to understand Haribhadra Siiri's appraisal of the Samkhya doctrines we can point
to the parallels between the Samkhya and Jaina systems. Both teach a multiplex dualism:
they postulate two distinct realities and, besides, a radical difference between a plurality
of Selves, the purusas and jivas. In both systems the Selves acquire karmic bodies'” and
they strive for ultimate kaivalya or kevala, Perfect Isolation or Liberation. Moreover, the

Jainas also use of the word prakrti for karma.'

157 "In sitra 6.67 of the Samkhyapravacana it is said that karma is the cause (nimitta) of the relationship
between Prakrti and Purusa (...) Accumulated karma forms the karmdasaya, the recipient that envelops the
Jjiva, that is, the Intellect or consciousness evolved due to the interaction of Prakrti and Purusa" (Krishan
1997: 141f., italics mine).

158 "In Jainism prakrti is used to denote matter in the form of karma. In Jainism karma is material stuff
(pudgala) that binds and produces changes in the Soul. (...) Before it enters the Soul the karma stuff is
undifferentiated. Various natures or types (prakrti) of karma are molded from this karma matter after
interaction with the Soul has begun. The Jainas explain that bondage of the Soul can be understood from
four points of view, one of which is prakrti. The specific nature (prakrti) assumed by the previously
undifferentiated karma matter is determined by the type of activity performed. The nature of karmic matter
is first divided into eight kinds (milaprakrti-s) (knowledge obscuring, perception obscuring, energy
obstructing, belief and conduct obstructing, duration of life determining, body type determining, family
type determining, and pain and pleasure producing), and these eight kinds are subdivided into 148 main
classes called the 148 prakrti-s" (Jacobsen 1996: 68).
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Synopsis
Basic tenets of the Nyaya-VaiSesika as regards God (ISvara) and objections:
1 God is an agent/creator (karta),
1.1 because He incites all activity of living being with His
1.1.1 inconceivable power of intelligence, and
1.1.2 eternal purity.
2 God is the Lord of the universe with His unimpeded and naturally acquired
2.1 desirelessness,
2.2 masterfulness, and

2.3 virtue.

3 The ignorant mortal has no control over his destiny; God drives mortals toward heaven
or hell.

<4 God is the agent of creation of the world> (Implied in Objection 3, verse 201)
Objection I: If all beings act on their own accord, why 1.1 <and 3>?
Objection 2: Actions of living beings are effective as well as ineffective.

If non-effective, why 1.1 < and 3>?

If effective and unconfined, the belief in God is a matter of faith only, but nothing
to be set aside (Verse 202).

Objection 3: If God is a being that has accomplished everything (krta-krtya) and has no
desires (cf. 2.1), why 47

Objection 4: If 3, God cannot be a being that has accomplished everything.
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God as an agent defined otherwise:

1 A Supreme Soul, a person 'standing at the threshold of Final Emancipation,' can be
called a God.

2 This Supreme Soul is an agent of bondage, of the cycle of rebirth and of Final
Emancipation as well, in the sense that He is a model that incites other living beings
to follow his path.

Basic tenets of Samkhya and objections:

1 All originates from the Creatrix (prakrti) by degrees, as effects: the Intellect, Egoity,

the senses the rudimentary elements, and the collection of gross elements.

2 Every object is produced from the transformation of earth, etc. only.

Objection: Some say that this is a matter of faith only.

3 Nothing is produced by the Soul (purusa).

4 The <original and unmanifest> Creatrix is eternal.

Objection: If the <unmanifest> Creatrix is eternal (meaning, having an unchangeable

essence), then no evolution is possible.

5 It is the essence of the <unmanifest> Creatrix to produce the evolutes.

Objection: Then why does it not produce the evolutes always and only now and then.

Answer: It is the essence of the <unmanifest> Creatrix to produce the evolutes

only accidentally.

Objection: In that case the <original> Creatrix does not have a stable essence.
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6 Objection: Production presumes a material cause. A material cause is not eternal. The
<unmanifest> Creatrix is the material cause of the evolutes. Hence the Creatrix cannot

be absolutely eternal.

7 Objection: The production of ordinary objects requires an efficient cause. So, the

production of things cannot simply be a transformation of state (see 2).
8 The body is the efficient cause, not the Soul which is essentially a non-agent.
Objection: The body is not separate from the Soul. If it would, the soul cannot be an

agent of experience.

9 The <mind> body <complex> is the agent of experience. Its experience falls on the

inactive Soul as a reflection.

10 On the other hand, the Soul’s consciousness reflects itself in the mind, the Intellect,

etc.

Objection: The argument of the Soul reflecting itself in the Intellect, etc., is not correct

because the Soul is immaterial.

11 The Soul is separate from the body.
Objection: In that case the Soul cannot suffer. If the soul cannot suffer, no bondage of
karma is possible. Then neither the cycle of rebirth nor final emancipation are possible.

In that case all activities related to both are senseless.

12 It is the Creatrix in the form of the Intellect, Egoity, etc., that is bound and liberated,
not the Soul.

Objection: The <original> Creatrix is said to be uniform and eternal, meaning

unchangeable. In that case neither bondage nor liberation is possible.

13 Liberation is the isolation of the Soul from the Creatrix.
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Objection: In that case the essence of the Creatrix would be destroyed. The ancients
have declared that it is the Soul that is liberated. This is impossible in Samkhya and
hence unreasonable.

Objection: The Jains argue that it is the soul that attains Liberation and that the Creatrix

is karma. Karma is multiform, transforms and binds the soul.

14 Something corporeal cannot turn into something incorporeal, and vice versa. So, one
cannot say that the Soul is bound by karmic matter.

Objection: The body has <immaterial> feelings. This is the result of the interaction

between the Soul and the body. In the same way the Soul acquires karma.

15 The Samkhya doctrine of the Creatrix is true <if interpreted as karma>.
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Abbreviations

T Tippani by Dixit on the Sastravartisamuccaya
NS Nyayasutra

NSBh Nyayasiitrabhasya

P Paraphrase of Dixit of the Sastravartasamuccaya
YS Yogasiutra

SVS Sastravartasamuccaya

SDS Saddar§anasamuccaya

SK Samkhyakarika

YS Yogasastra
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