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Abstract

Ajivikism, though “a vanished Indian religion” (Basham), has survived until well into the second
millennium CE. I presented a reconstruction of its main doctrinal basis in an earlier article, and more recently
in my book Greater Magadha (Brill; 2007). Unlike Jainism, to which it is otherwise close, Ajivikism did
not accept that asceticism can destroy the traces of earlier deeds. Karmic retribution follows its own course,
and cannot be interfered with. Liberation takes place when karmic retribution has run its course, which takes
an unimaginably long time.

These “vanished” ideas pop up again in the writing of Sridhara, a VaiSesika commentator, who here
elaborates some statements by the Mimamsa author Kumarila Bhatta. Kumarila was perhaps the first
Mimamsaka to accept the notion of liberation. By dressing it up in an Ajivika garment and emphasising
that liberation is unimaginably far away, he could then introduce the idea that Vedic ritual was a short-cut
toward that goal.

In a recent publication (Bronkhorst 2003) I extracted what must have been the doctrinal
basis of Ajivikism. This religious movement, which no longer exists and has left us no
literature, was close to Jainism, but differed from it in an essential respect. Jainism taught
a way to put an end to karmic retribution, the fact that all our deeds bring about results.
The solution proposed in the oldest Jaina texts is, in essence, as follows. To escape from
karmic retribution a double method is required: (1) one must henceforth abstain from all
activity; (2) one must destroy the traces of earlier deeds' that are waiting to bring about
their effects. Early Jainism was of the opinion that one single set of practices — ascetic
practices centering on the total suppression of all activity, bodily, mental, and indeed
respirational — could do the job. It is not surprising that suppression of all activity is
an excellent way to avoid karmic retribution for future acts. It is less evident that this

' The Indian texts do not always distinguish between deeds and traces of (earlier) deeds. In the passages to
be considered below the term karman covers both. Following this usage, I translate sometimes “deeds”, where the
context shows that “traces of earlier deeds” are intended.
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same attempt at immobilisation destroys the traces of earlier deeds. The early Jainas
believed that the immense suffering that inevitably accompanied their form of asceticism
destroyed the traces of earlier deeds, so much so that the most successful ascetics would
have destroyed all traces of earlier deeds by the time they died, motionless. At this point
they would be, of course, liberated, though no longer alive.

Ajivikism agreed with Jainism in many respects, but did not accept that asceticism could
destroy the traces of earlier deeds. Karmic retribution follows its own course, and cannot
be interfered with. This means that liberation is only possible when karmic retribution has
run its course; this, it was believed, takes a very long time indeed, but is not an endless
process. At the end of this process the person concerned will take to practices similar to
those of the Jainas and will subsequently be liberated. Shortcuts are not possible.

The “logic” of Ajivika thinking had not been noticed up till now because most other
religious currents of ancient and classical India believed in more rapid methods to reach
the goal of liberation. Jainism represents one of those more rapid methods,> but another
one became particularly popular. This method is based on the presumed fact that the real
self of any human being does not participate in any activity whatsoever. Realising this
fact distances one from the deeds that are now understood not to have been carried out
by one’s self, but by a body and a mind that are in essence different from one’s self,
and therefore from oneself.

Theoretically, one might also believe that insight into the true nature of the self
would have a somewhat different effect. It might be held that only deeds carried out
after insight into the nature of one’s self had been gained would no longer evoke karmic
retribution; deeds carried out before this insight would in this case bring about karmic
retribution as if nothing had happened. We will see below that this position did indeed
have followers in India.

There are some indications that the Ajivikas, too, believed in the existence of a totally
inactive self, but we do not know whether and to what extent an insight into its true
nature played any role in their method of liberation; the limited evidence at our disposal
suggests that it did not.

Ajivikism survived for many centuries, right into the second millennium of the common
era, but little is known about its later doctrinal positions. So much the greater should be
our surprise to find something closely similar in the work of a VaiSesika commentator,
Sridhara. Sridhara’s Nyaya-kandalr is a commentary on a text which is known by the
name Prasastapada-bhasya, but which calls itself Padartha-dharma-samgraha. The Nyaya-
kandalr contains the following passage (D p. 284 1. 25 — p. 285 1. 10; Jh p. 686 1. 8
— p. 687 1. 6; Ny p. 634 1. 9-19; tr. Taber 2006: 182, modified):

2 Some passages in the Jaina canon suggest that the omission of certain details of ascetic practice might
entail a continued existence extending over many future lives, no doubt because the earlier deeds that were in
this way not destroyed would need all those future lives to run their course. See e.g. Uttara-jjhayana 29.40: “By
renouncing food [the soul] stops the many hundreds of existences [which it would otherwise be doomed to live].”
(bhatta-paccakkhanenam anegdaim bhavasaydim nirumbhai; cited Bronkhorst 1993: 37)
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(1) yo ‘pi “ksiyante casya karmani tasmin drste paravare” (Mundaka-upanisad
2.2.8) ity upadesah, tasyayam arthah: jiiane sati andgatani karmani na
kriyanta® iti / na punar ayam asyarthah: utpannani karmani jiianena
vinasyanta iti / tatha cagamantaram “nabhuktam ksiyate karma kalpa-
koti-Satair api, avasyam eva bhoktavyam krtam karma Subhasubham*”
ity-adi / jiianam yadi na ksinoti karmani aneka-janma-sahasra-saricitanam
karmanam kutah pariksayah’? bhogat karmabhis ca tad-artham coditaih /
anantanam katham ekasmin janmani pariksaya iti cet, na / kalaniyamat /
yathaiva tavat pratijanma karmani ciyante®, tathaiva bhogat ksiyante
ca / yani tv apariksinani tany datmajiiendpirvam asaficinvata’ ca
kramenopabhogat karmabhis ca nasyante® / yathoktam:

kurvann atma-svaripajiio bhogat karma-pariksayam /
yuga-koti-sahasrena kascid eko vimucyate //

The statement [found in Mundaka-upanisad 2.2.8]: “When one sees
him, both the high and the low, his deeds are destroyed” means: When
there is knowledge, future deeds are not carried out. It does not mean
that deeds that have already been carried out are annihilated. Another
traditional text expresses the same in such words as “No deed is
destroyed without having been experienced, even in thousands of millions
of kalpas. A deed carried out, whether good or bad, must necessarily
be experienced.”

If knowledge does not destroy deeds, how does the destruction of deeds
that have been accumulated over many thousands of births take place?
As a result of experience and through the [ritual] deeds that have been
enjoined for that very purpose.

If [the objection is raised] how endless [numbers of deeds] are destroyed
in one single birth, [the answer is that this objection is] not [correctly
formulated], because there is no limit to the [amount of] time [available].
Just as deeds are accumulated in every single birth, so [there are] also (ca)
[deeds that] are destroyed [in every single birth]. Those however that are
not [yet] destroyed, are sequentially annihilated through the experience [of
those deeds] by a [practitioner] who knows his self and [therefore] does

3 V. for na kriyante: ksiyante (D p. 285 n. 1).

4 The line avasyam ... Subhasubham is not given at this place in editions D and Jh (cp. Ny p. 634 n. 4),
but as following the word upadesah some lines earlier in one manuscript (D p. 284 n. 5), as following the word
paravare in another (Ny p. 634 n. 3).

5 V. for pariksayah: samksayah (Ny p. 634 n. 5).

6 V.. for ciyante: adhiyante (D p. 285 n. 2).

7 The variant apiarvam saficinvata “accumulating apiirva” (D, Jh, Ny p. 634 n. 6) is to be looked upon as
a scribal error that is only too understandable in this context.

8 V.. for nasyante: vilapyante (D p. 285 n. 3), vilopyante (Ny p. 634 n. 7).
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no [longer] accumulate new [karma], and by the [ritual] deeds [which he
carries out]. As it has been stated:
“One who, knowing the nature of the self, brings about the
destruction of karma through experiencing [its effects] — some
such person is liberated after ten thousand million yugas.”

This passage presents a position that is not all that different from the one which we
associate with Ajivikism. Both Ajivikism and Sridhara state that karma can run its course
and come to its natural end; this takes a long time — ten thousand million yugas according
to the verse cited by Sridhara, 8 400 000 great kalpas according to some accounts of
Ajivikism — but not infinitely long. However, this similarity should not blind us to the
fact that there is an important difference between the two positions. Sridhara, contrary to
the Ajivikas, does not state that karma runs its finite course for every individual; it runs
its finite course only for those who know the self. For all others, deeds are continually
created and destroyed, apparently without end.

How does knowledge of the self interfere in this potentially infinite process? The
answer lies in the sentence “When there is knowledge, future deeds are not carried out”
(jaane sati andgatani karmani na kriyante). This cannot but mean that the deeds one
carries out after one has gained knowledge of the self no longer “count” in terms of
karmic retribution. Knowledge of the self is as good as the asceticism aiming at total
immobilisation practised by the early Jainas, Ajivikas and others: it stops the accumulation
of new deeds, so that the only remaining concern now is to destroy the traces of earlier
deeds. For Sridhara, as the above passage suggests, there is not very much one can do
to expedite the destruction of earlier deeds: having attained knowledge of the self, all
one has to do is wait ten thousand million yugas, and one will be liberated.

This however overlooks one vital factor. The above passage mentions a second method
to destroy the traces of earlier deeds, viz., ritual deeds which “have been enjoined for that
very purpose” (tad-artham codita). These ritual deeds have to be carried out by someone
who knows the self, and for whom new deeds no longer bring about karmic retribution.
All this is clear from the sentence “Those [deeds] however that are not [yet] destroyed,
are sequentially annihilated through the experience [of those deeds] by a [practitioner] who
knows his self and [therefore] no [longer] accumulates new [karma], and by the [ritual]
deeds [which he carries out]” (yani tv apariksinani tany datmajiendpiirvam asafcinvata
ca kramenopabhogat karmabhis ca nasyante). How ritual deeds can destroy (the traces
of) earlier deeds is not explained, and remains a mystery. It is however clear that if it is
true that ritual deeds can have this effect, every Brahmin who knows his self and aspires
for liberation will be well advised to carry out those ritual deeds.

The passage just discussed occurs between other passages which are no doubt meant
to describe respectively earlier and later stages in the development of the individual in
search of liberation. An earlier stage is described as follows (D p. 283 1. 13-19; Jh p. 683
1. 12 — p. 684 1. 5; Ny p. 632 1. 18 — p. 633 1. 3):
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(2)  nivrttetarabhilasasya kamya-karmabhyo nivrttasydapi nitya-naimittika-
karmadhikaro na nivartate, tani hy upanitam brahmana-matram adhikrtya
vihitani /| mumuksur api brahmana eva, jater anucchedat / sa yady
adhikaritve saty avasya-karaniydany atikramet pratyavayo ‘sya pratyaham
upaciyeta, tad-upacaydc ca baddho na mucyate / yathoktam:

yani kamyani karmani pratisiddhani yany api /
tani badhnanty akurvantam nitya-naimittikany api // iti

Even for someone whose other desires have stopped and who has stopped
performing optional [ritual] deeds the obligation to perform regular (nitya)
and occasional (naimittika) [ritual] deeds does not stop, for those have
been prescribed for all initiated Brahmins. Even when desiring liberation
he remains a Brahmin, because his caste (jati) does not cease. If he,
even though there is this obligation, neglects [the ritual deeds] that must
necessarily be carried out, his sin will increase from day to day; and due
to that increase he is bound and will not be liberated. As it has been
stated:

Optional and forbidden [ritual] deeds bind him who does not even

perform the regular and occasional ones.

It is to be noted that not carrying out prescribed ritual deeds is here explained as amounting
to committing sin. Not carrying out prescribed deeds cannot be reduced to doing nothing,
it is stated, and what one does do at that time is a sin. At this earlier stage, clearly,
prescribed ritual deeds are not carried out in order to destroy past deeds, but to avoid
committing sin.

We have seen that this changes the moment one acquires knowledge of the self. From
that moment onward prescribed ritual deeds do more than avoiding sin, they destroy (the
traces of) earlier deeds. The question is, what comes next? If one carries out prescribed
ritual deeds with knowledge of the self until all earlier deeds have been destroyed, what
happens? How does all this end?

For an answer to these questions we have to look at the passage coming after passage
(1). It is only possible to give some extracts of it here. It becomes clear right from the
beginning that during this last stage of the journey a different kind of knowledge of the
self comes into play. This expresses itself through a different terminology. So far there
was talk of knowledge and of a practitioner who knows his self (jiiana, atmajiia). In the
following passage the essence of the self (atma-tattva) is stated to become fully clear
(sphutr-bhavati). When that happens not even prescribed ritual deeds are carried out any
longer, and indeed, the passage leaves no doubt that the person to whom the nature of
the self has become fully clear is no ordinary mortal; he is a yogi called jivan-mukta
‘liberated while alive’ who is no longer aware of his external surroundings. The relevant
portions of this passage read (D p. 285 1. 11-19; Jh p. 687 1. 8§ — p. 688 1. 2; Ny p. 634
1. 20 — p. 635 1. 5):
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(3)  tad evam vihitam akurvatah pratyavayopapattes® tasya ca bandha-
hetutvad anyato viramabhavat, pratyavaya-nirodhdartham muktim icchata
yogabhyasavirodhena bhiksabhojanavad yatha-kalam vihitany anustheyani,
yavad asyatma-tattvam na sphuti-bhavati / sphuti-krtatma-tattvasydapi jivan-
muktasya tavat karmani bhavanti, yavad deha-yatranuvartate'® / armaika-
pratisthasya tv abhyarna-moksasya pariksima-praya-karmanah tani nasyanty
evall, bahih-samvitti-virahat |/ parinata-samadhi-samarthya-visadi-
krtam upacita-vairagyahita-paripaka-paryantam dpadita-visaydadvaitam
unmiilita-nikhila-viparyaya-vasanam ekdagri-krtantahkarana-karanam
atma-jiianam'? eva kevalam tadanim saijayate'® na bahih-samvedanam,
bahyendriya-vyaparoparamat / tatra kah sambhavah karmanam?

Since, then, sin is produced in this way in the case of someone who
does not carry out prescribed [deeds], and because that is a cause of
bondage and [sin] does not come to an end as a result of any other
[procedure], he who desires liberation should perform prescribed [deeds]
at the appropriate time in order to put an end to sin, this because there
is no contradiction between [prescribed deeds and] the practice of Yoga,
just as there is [no contradiction between] begging and eating. [He should
perform prescribed deeds] until the essence of the self becomes fully
clear to him. Even when the essence of the self has been made fully
clear to him and he is liberated while alive, there will be deeds'4 for
him as long as his bodily life continues. But those deeds fully disappear
when he resides exclusively in the self, when liberation is near and his
[earlier] deeds have been as much as completely destroyed; this because
he is [at this point] separated from external consciousness. Only a special
knowledge of the self — purified by the capacity arising from perfected
concentration, culminating in the ripening brought about by accumulated
passionlessness, the non-duality of objects having been brought about, all
mental traces connected with mistaken ideas having been eradicated, the
cause [of this knowledge], viz. the inner organ, having been fixed on one
point — only this knowledge and nothing else arises at that moment, no
external consciousness, because the external organs have now ceased to
function. How could there be deeds in that [state]?

9 V.L for pratyavayopapattes: pratyavayotpattes (D; Jh; Ny p. 634 n. 8).

10°V.1. for dehayatra®: yatra® (D; Jh; Ny p. 634 n. 9).

V1. for nasyanty eva: bhrasyante (D p. 285 n. 5; Ny p. 635 n. 1).

12 V1. for atma-jiianam: atma-tattva-jianam (D; Ny p. 635 n. 2).

13 V1. for saijayate: santanayate (D p. 285 n. 6); santayate (Ny p. 635 n. 3).

14 The ambiguity of the term karman — ‘deed in general’ or ‘ritual deed’” — does not allow us to decide with
certainty whether the person “liberated while alive” continues to carry out ritual deeds, as Mesquita (1994: 472)
claims.
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For a person in this state there is no obligation to carry out even prescribed ritual deeds,
for the following reason (D p. 285 L. 21-23; Jh p. 688 1. 3-6; Ny p. 635 1. 6-9):
(4)  tada cakarana-nimittah pratyavayo' ‘pi nasti, sandhyeyam upasthitety-
adikam ajanato brahmano ’smiti pratiti-rahitasya karmadhikara-
paribhramsat / yathoktam:

brahmanatvanaham-mant katham karmani samsrjed iti /

At that moment there is also no sin caused by not carrying out [prescribed
deeds], because the obligation to carry out deeds falls away for someone
who does not know that twilight has arrived and who is without awareness
that he is a Brahmin. As it has been stated:
How could someone who does not consider himself a Brahmin
bring about [ritual] deeds?

In order to get an even clearer idea of the type of person that is “liberated while alive”
the following passage may be helpful (D p. 285 1. 24-25; Jh p. 688 1. 7-8; Ny p. 635
1. 10):

(5)  na casyoparata-samasta-vyaparasya kasthavad avasthitasyapi prani-
himsapi sambhavati /

Nor is it possible that he, all of whose activity has stopped and who
remains [motionless] like a log of wood, harms living beings.

The end of the career of the person “liberated while alive” is described in the following
passage (D p. 286 1. 3-16; Jh p. 688 1. 11 — p. 689 1. 12; Ny p. 635 1. 13-25):

(6)  yada tu yavantam kalam ayur-vipakena karmana Sartram dhdarayitavyam
tavat kalapraptir abhit, tada sva-karya-karanat'® karma-samucchede tat-
karyasya Sartrasya nivrttih | tan-nivrttau tat-karyasya tattva-jiianasyapi
vinasad atma kaivalyam dpadyate | tatratma-tattva-jiianasya vihitanam
ca karmanam bandha-hetu-karma-pratibandhe'’ vyaparad asti sambhiiya-
karita / Sartradi-viviktam datmanam janatas ca tad-upakarapakarav
atmany apratisandadhanasydahankara-mama-kdarayor uparame saty
upakariny apakarini ca raga-dvesayor abhavad udasinasyapravrttav
andgatayoh kuSaletara-karmanor asaficayat, saiicitayos copabhogena
karmabhis ca pariksayad vihitakarana-nimittasya pratyavayasya ca

15 V1. for pratyavayo: prativayo (D).
16 V1. for °karanat: °karanat (Ny p. 635 n. 5).
17 V1. for °pratibandhe: °pratibandha (D; Jh; Ny p. 635 n. 6).
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The above passages from Sridhara’s Nyaya-kandalr present us with a method to attain
liberation from the cycle of rebirths with the help of Vedic ritual activity. Traditionally
Vedic activity is presented as leading to heaven, not to liberation. Sridhara’s passages show
it as an essential ingredient of the path to liberation. They can be an essential ingredient
because none of the traditional methods to destroy the effects of deeds committed earlier
— most notably knowledge of the self and ascetic practices concentrating on immobilisation
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vihitanusthanenaiva pratibandhat'® / ksine karmany aihikasya dehasya
nivrttau karanantarabhavad amusmikasya dehasya punar-utpatty-abhave'®
saty atmanah svariipenavasthanam / yathoktam:

nitya-naimittikair eva kurvano durita-ksayam /

JAanam ca vimali-kurvann abhydsena tu pdcayet //

abhyasat pakva-vijiianah kaivalyam labhate narah / iti

When however the time has come to an end during which the body is
to be kept alive by the karma whose ripening [determines] the length of
life, at that point — since karma has now gone, having produced its effects
— the body, which is its effect, disappears. Since with the disappearance
of the [body] also its effect, viz., knowledge of the essence [of the self]
is destroyed, the self now reaches isolation (kaivalya). In this respect
knowledge of the essence of the self and prescribed deeds are partners,
because both work to counteract karma which is the cause of bondage;
(1) because future karma, whether good or bad, no longer accumulates
for someone who knows the self to be different from the body etc., who
remembers that factors favourable or unfavourable [to the body etc.] do
not belong to the self, who, when notions of “I” and “mine” have come
to an end, is indifferent with regard to what is favourable or unfavourable
[to the body etc.] because he is now free from passion and repugnance,
and who does therefore no longer act; (2) because accumulated karma
(both good and bad) have been destroyed by experience (upabhoga) and
[ritual] deeds; (3) and because sin caused by not carrying out prescribed
[deeds] has been counteracted precisely by the performance of [those
very] prescribed [deeds]. When then, karma having been destroyed, the
present body has disappeared and no future body arises because there is
no other cause [to bring it about], the self remains in its own form. As
it has been stated:
One who is destroying sin by regular and occasional [ritual] deeds,
purifying his knowledge, will bring it to fruition by means of
practice. The man whose knowledge is ripened as a result of
experience obtains isolation.

18 V.. for pratibandhat: pratirodhar (Ny p. 635 n. 7).
19 V1. for punarutpattyabhave: punarayatyabhave (Ny p. 635 n. 8).
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— are here acknowledged to do so. Knowledge of the self and physical and mental
immobilisation do have their role to play, to be sure; but they do not destroy the effects
of earlier deeds. Without a method to destroy those effects one will have to wait for (at
least) ten thousand million yugas, in spite of knowing the self and performing ascetic
practices. At this point Sridhara brings in such a method, which is nothing other than the
performance of regular (nitya) and occasional (naimittika) Vedic rites. A position very
close to ancient Ajivikism permitted this defender of the Vedic tradition to find a place
for Vedic rituals on the path leading to liberation.

It is known to scholars that the verses quoted by Sridhara in the passages considered
above originally belonged to the Brhat-tika, a lost text of Kumarila Bhatta, the famous
Mimamsaka, who must have lived in the seventh century of the common era (see esp.
Mesquita 1994: 466ff). Studies have shown that the ideas expressed in these verses
agree with what we find in other works by Kumarila.2? There is no need to review all
this here. Unfortunately there seems to be no passage in those other works confirming
that, according to Kumarila, karmic retribution in the case of someone who knows the
self (but who does not perform Vedic rites) will automatically come to an end after ten
thousand million yugas. It is understandable that Kumarila was not keen to point out that
liberation was, after all, also accessible to those who do not perform Vedic rites. And
yet, if Sridhara correctly represents Kumarila’s position, the inner logic of Kumarila’s
thought obliged him to accept this. If knowledge of the self stops the karmic efficacy
of all deeds subsequently carried out, then liberation is a mere matter of time, the time
namely required to experience the effects of all earlier deeds. Kumarila did not deny
this, nor could he deny this.2! He could only point out in his Brhat-tika, perhaps under
the influence of Ajivika or related ideas, that this way to liberation takes for ever; to
be precise: ten thousand million kalpas.?? Ritual activity provides a shortcut, the only

20 A debate is going on about the order in which Kumarila’s various works were composed, and about the
question whether Kumarila’s views changed over time. See Frauwallner 1962; Mesquita 1994; Taber 1992, 2006;
Yoshimizu 2006.

21 Kumarila did introduce a “safety valve”, to be sure, by stating that those who do not perform the prescribed
rites commit a sin. Kumarila does not seem to elaborate this theme in connection with the person “who knows
the self”, and understandably so: According to his own thinking the deeds of those who know the self no longer
count in terms of karmic retribution; this should also be true of the sins of those who do not perform prescribed
rites.

22 Enomoto (2002: 237-238) draws attention to a passage in the Gautama-dharma-siitra (19.5) where an opponent
expresses the view that karma does not perish (na hi karma ksiyate). This could indeed concern the karma that plays
arole in the classical belief in rebirth determined by karma, for the Dharma-siitra shows awareness of this belief in
11.29-30. The statement that karma does not perish might then be close to Ajivika beliefs. Enomoto’s other citation,
this one from the Buddhist Anguttara-nikaya (V p. 292: naham bhikkhave saiicetanikanam kammanam katanam
upacitanam appati-samviditva vyanti-bhavam vadami — “Mendicants, I do not declare that without having experienced
(the retribution of karman) there can be the end of intentional karman (once) created and accumulated”), is equally
interesting. It is quite isolated in the Buddhist canon, and obviously recalls the position elsewhere attributed to
the Ajivikas, as in Digha-nikaya 1 p. 54: tattha n’atthi: iminaham stlena va vatena va tapena va brahma-cariyena
va aparipakkam va kammam paripacessami, paripakkam va kammam phussa phussa vyanti-karissamiti — “There
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possible shortcut. This, if the preceding analysis is correct, is the reason why even those
who desire liberation should perform Vedic rites.

Abbreviations

D The Prasastapada Bhasya with commentary Nyayakandalf of Sridhara. Edited by Vindhyesvari Prasad
Dvivedin. Second edition, Delhi: Sri Satguru Publications 1984 (Sri Garib Dass Oriental Series,
n° 13).

Jh  Prasastapadabhasya (Padarthadharma sangraha) with commentary Nyayakandall by Sridhara Bhatta.
Edited with Hindi translation by Pt. Durgadhara Jha. Varanasi: Varanaseya Sanskrit Vishvavidyalaya
1963 (Ganganatha Jha-granthamala vol. 1). Reprint: Varanasi: Samparnananda-samskrta-visvavidyalayah
19717.

Ny Nyayakandalt [of Sridhara], being a commentary on Prasastapadabhasya, with three subcommentaries.
Edited by J.S. Jetly and Vasant G. Parikh. Vadodara: Oriental Institute 1991 (Gaekwad’s Oriental
Series, n° 174).
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is no question of bringing unripe karma to fruition, nor of exhausing karma already ripened, by virtuous conduct,
by vows, by penance, or by chastity. That cannot be done.”



