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Ajivikas School

The Ajivika Sect of Ancient India 
Ajivika (taking up a [defined] mode of life, a professional) — one of the schools of Indian philosophy and a sect in Indian religion, popularly called the school of fatalists.

The name of school is unclear, but because the name comes from its opponents, we may surmise that it has an intentionally negative connotation and designates those who take up asceticism (begging, vagrancy and nudity) as a way of life or profession (ajiva) rather than as a means of attaining release (moksa), or those who beside asceticism (living on alms) also practice worldly professions (ajiva) to sustain themselves.
The Ajivika School, founded by Gosala, was deterministic and thus rejected the causal process of karma. They asserted that the constituent elements of the universe – earth, water, fire, wind, happiness, unhappiness, and living souls (Skt. jiva) – are uncreated, partless atoms or monads that do not interact with each other. Because everything is predetermined, although actions do occur through the atoms of these constituents; nevertheless, neither the actions themselves nor the atoms actually cause anything to happen. Living souls pass through an enormous number of rebirths and, after experiencing every possible life, they automatically enter a state of peace and are thus free of rebirth. Liberation, therefore, does not depend on what anyone actually does.

History
Makkhali Gosala supposedly was the founder of the school (Pali — Makkhali Gosaliputta, Makkhaliputta Gosala; Prakrit — Gosala Mankhaliputta; Sanskrit — Goshala Maskarin, Maskariputra; cc. 541–498 or 536–493 BC). He was a man of lowly origin, and according to the Jainist interpretation he was the son of Mankhali, a professional mendicant (mankha); according to Panni, the name Maskarin supposedly comes from the ascetical practice of possessing only a bamboo staff for support (maskara), a begging bowl and a band worn on the hips. According to Patanjali, the name supposedly comes from the practice of a superior group of wandering naked ascetics, and they were deprived even on these things and held their only support to be renunciation (maskariputra — a man of the maskarin order). The other name is a familiar title associated with his place of birth: a cowshed (goshala). According to Buddhist sources, Gosala belonged to a lower class of wandering ascetics (maskarin) who led an easy and lazy life by way of begging. He was the third leader of the sect (or even the twenty-fourth); his predecessors were Kissa Sankicca and Nanda Vaccha.
Makkhali Gosala is regarded as the founder leader of the Ajivikas and one source of his teachings is the Buddhist Digha Nikaya. Three Tamil texts, the Manimakalai of the Buddhists, the Nilakesi of the Jains, all contain outlines of Ajivika doctrine. The Nilakesi of the ninth century CE tells us most and is about a heroine Nilakesi visiting teachers in search of the truth, including Buddha and Puranan, leader of the Ajivikas, a dignified figure living in a flowery hermitage.

Gosala must be ranked among the five heretical teachers who together with Nigantha Niitaputta (Mahavira) are distinguished as six titthiyas from the Brahman wanderers on the one hand, and from the Brahman hermits and legislators on the other. They are distinguished as a class of recluses and sophists who differed from the Brahmans in character, intelligence, earnestness, purpose and method. An analysis of Gosala's tenets goes to prove that he belonged as a thinker to the sophistic age when biological consideration and animistic belief were predominant in the realm of religious thought and metaphysical speculation. 

The creative genius of the older Upanishad period, the period of the Aranyakas and the Brahmana Upanihsads, was followed by a new spirit of freethinking and sophism under the influence of which the intuitional philosophy of the Upanishad itself became sectarian at the hands of the Brahman wanderers, a chaotic state of conflicting ideas and religious sentiments when philosophy failed to provide a correct and comprehensive view of the universe, and a sound and rational theory of life, acting as an unfailing guide to human conduct and affording a general standard for the determination of ethical values. 

Now, in the absence of any records from Gosala himself or from his followers, it is an extremely difficult task to endeavour with success to render a complete and faithful account of Gosala's views and practices. A few isolated fragments have survived, no doubt, in the existing literatures of the Jainas, the Buddhists and the Brahmans, but these too are so much coloured by sectarian bias and so very contradictory in places that it is well nigh impossible to bring them all into a focus. 

Before any way can be made, evidences must be collected from all the possible sources of information, and the evidences thus collected must be sifted with the minutest care. Over and above this, a tremendous effort of imagination and genial intellectual sympathy are essential at every step. So far as the sources of information are concerned following : — 

1. Jaina Sources — 

(a) Suyagadariiga (I. 1.2.1-14; I. 1.4.7-9; II. 1.29; II. 6) with Sllanka's Tlka. 

(b) Bhagavati Sutra (Saya XV, Uddesa I) with A bhayadeva's Commentary, 

(c) Leumann's Das Aupapatika Sutra (Sees. 118 and 120). 

2. Buddhist Sources — 
(a) Samannaphala Sutta (Digha I, pp. 53-54) with Buddhaghosa's commentary. 

(b) Samyutta Nikaya, III, p. 69, ascribes the first portion of the Samannaphala account of Gosala's views, N'atthi hetu, n'atthi paccayo, etc., to Purana Kassapa. 

(c) Aiiguttara Nikaya (Pt. I, p. 286) with the Manorathapurani confounds Makkhali Gosala apparently with Ajita Kesa-kambala. 

(d) Anguttara Nikaya (Pt, III, pp. 383-84) with the Manoratha-Purani represents Kassapa as if he were a disciple of Makkhali Gosala. 

(e) Mahasaccaka Sutta (Majjhima I, p. 231), of. also I, p. 36. 

(f) Trenckner's Milinda-Panho, p. 5. 

(g) Mahabodhi-Jataka (No. 528), cf. Aryasura's Jataka-Mala, XXIII. 
According to Jainist tradition, in his youth he became a disciple of Mahavira in Nalanda; under this influence, the master supposedly also rejected clothing and thus departed from the customs of Parshvanatha's order of followers of Niggantha. This could have led to a split in Jainism into shvetambari (those dressed in white) and digambari (those dressed in air). Yet Gosala was not frank and did not want to submit to the rules of the order of the followers of Niggantha, especially those concerning sexual abstinence, and so after six years he had a violent break with his master and founded his own group of naked ascetic beggars in the city of Shravasti, in a widow's home by a potter's shop. Sixteen years later he is said to have met again with Mahavira. Gosala had been defeated in dispute (in a physical fight with the followers of Nigantha). He broke down and gave himself over to debauchery, only to acknowledge the superiority of Mahavira and his own faults six months later while he was dying. Gosala's disciples were supposedly unaware of these facts and continued in the doctrine and practice of their master.

The canon of the eight books of the Ajivikas have been lost (among them were eight works called Mahanimitta, or The Great Principles, and works called Puvva — Original [doctrines], which may predate Gosala — the title corresponds to the title of the canonical books of Jainism). We know the doctrines of these works only from texts of other religions that were fighting against competing doctrines: mainly from the Jainist Bhagavatisutra and the Buddhist Samannaphalasutta.
The Bhagavati Sutra gives the following account of the philosophy of Gosala:


Once an experiment was made by Gosala together with Mahavira with a sesame plant which being uprooted and destroyed reappeared in due time.  From this Gosala concluded that beings were subject to re-animation (pautta pariharam parihanti) and not death and destruction.  He added to it the doctrine that all beings were subject to a fixed series of existence from the lowliest to the highest and this series was unchangeable (niyati sangatibhava) and every existence had its own unablterable characteristic as heat is of fire or coldness of ice.  


According to the Samannaphala sutta all beings and souls are without force, power and energy of their own.  Their get transformed by their fate (niyati), by the necessary conditions of the class to which they belong (sangati), and by their individual nature (bhava parinata).  They experience pleasure and pain according to their position in one or other of the six classes of existences.  All those who reach the final beatitude will have to pass through 84,000 great kalpas, and then seven births as a deity, seven as a bulky (insensible) being, seven as a sensible being, and seven with changes of body through re-animation.

Makkhali Gosala denied the effect of deeds (karma) and energy (virya).  He upheld fatalism of extreme type.  He maintained that human effort is uselss (n’atti purisakare), that a being is totally helpless; he can neither help himself nor others and nor he can attain perfection by his efforts.  He must transmigrate from one existence to another, and it is only after repeated existences that he attains emancipation.(suddhi)  The consecutive existence of a being including the periods and types of existences are unalterably fixed (niyata).  The several existences of a being may by compared to a ball of yarn uncoiling itself, the ultimate end of the yarn being suddhi or the end of existence of a being.  That is why Ajatasatru is said to have characterized this philosophy as Samsaravisuddhi.

According to the Ajivikas there are eight kinds of results determinable at the stage of embryo: acquisition, loss, misery, enjoying pleasure, losing what is obtained, birth and death.  The Bhagavati sutra mentions only six of them omitting the third and the fourth.

According to the Manimekhalai, the Ajivikas believed that there are six classes of beings – black, blue-black, green, red, yellow, and white.  The final stage is Release (vidu), which is extremely white.  Buddhaghosa has made an attempt to explain in detail the various stages of existences envisaged in Gosala’s doctrine.  In the Jaina literature also the various states of existence distinguished by colour as black, dark, blue, green, red golden and while have been dealt with in connection with the doctrines of the Ajivikas.

There are two kinds of release persons, sambodhaka and mandala.  The former always remain in the highest stage of life, while the latter come down to the earth to impart sacred knowledge to the world.  In case all jivas attain moksha, the spring of samsara will dry up, so the Ajivikas propounded the theory of mandala moksha according to which the jivas that have attained moksha may come to samsara in order to keep the latter moving.

It is generally believed that the Ajivikas adhered to a severe form of asceticism.  Gosala’s reputation for asceticism is shown by several Jataka stories and the Samyutta Nikaya (Asceticism in Ancient India, p 452 and 455 by Charkbraborti, H) and other texts.  During initiation they remained nude and pulled out their hair.  The early Buddhist texts at several places refer to the fact that Ajivikas monks lived naked. (Mishra, G.S.P – The Age of Vinaya p52).  They had lay-devotees as well.  The Nilakesi, a Tamil Jaina text, states that Gosala exhorted his disciples to abide by strict moral observances, and that they observed silas though they denied their efficacy.  According to another South Indian text the Ajivikas worshipped the Asoka tree as god, denied the authority of the Vedas, practiced severe asceticism, kept their body dirty, gave up householder life, covered their nakedness with mat-clothing, and carried in their hand a bunch of peacock feathers.  The Bhagavati sutras says that they abstained from eating five kinds of fruits and also from eating roots, etc.  The Sthananga Sutra also describes the various kinds of austerities practiced by the Ajivikas.  People of all castes and also women were allowed to enter the Ajivikas order.  The Samannaphala sutta however states that in the opinion of Gosala no spiritual development can take place by moral observances.  It is rather difficult to make out why the Ajivakas should enjoin the moral observances and in the same breath deny their efficacy.

According to A L Basham while dealing with the history of the Ajivikas suggested that the doctrines of Gosala, Purana and Pakudha were aspects of a single body of teachings.  
Purana Kassapa (the Puranan of the Nilakesi), perhaps an older contemporary of Gosala, added the view that a murderer or robber commits no sin and likewise there was no merit in becoming an ascetic, for with niyati there was only one course left open to them. Pakudha Kaccayana, a contemporary of the Buddha, held an atomic theory with seven substances, earth, water, fire, air, joy, sorrow, and life that are uncreated and unchanging. This was absorbed into the Ajivika doctrine of the negation of free will and moral responsibility. It was argued that since future events are already determined then in some way they already exist. The Ajivika teacher Purana in the Nilakesi says "Though we may speak of moments, there is really no time at all." This was the theory of avicalita-nityatvam, unmoving permanence. And to the Ajivikas the soul was also atomic and could not be divided. In its natural state outside the body it is immense in size, five hundred leagues (yogana) in extent.
Purana Kassapa (The Old One)

According to the Buddhist texts Purana Kassapa (Purna Kasyapa) was respectable teacher (tirthakara) and leader of a religious sect.  He was, most probably born in a Brahmana family, as his name suggest.  His name Purana also indicates that he was regarded as fully enlightened and perfect in wisdom.  

Do not believe in kamma. All the actions of men are considered no actions at all. He believed that good or bad actions do not produce any effect at all. Murder and theft were acceptable, as no evil was done. He taught that there was no merit in doing goods.  It is said that when Ajatasatru, the king of Magadha, once visited him, Purana expounded his views thus:

“To him who acts or causes another to act, mutilates or causes grief or torment, trembles or causes another to tremble, kills other creatures, takes what is not given, breaks into houses, commits dacoity or robbery or tells lies, to him thus acting, there is no guilt … no increase of guilt would ensue ….  In giving aims, in offering sacrifices, in self-mastery, in control of sense, and in speaking truth, there is neither merit nor increase of merit.” (Rhys Davids, Dialogues of the Buddha I, p 69f)

The Jains Sutras also attribute no-action theory to Purana.  In the Jain Suyagada Purana Kssapa is mentioned as an Arkiyavadin.  He is one of the six well known teachers, contemporaneous with the Buddha. He is said to have taught the doctrine of non-action (akiriya), denying the result of good or bad actions (D.i.52 f); probably the more correct description of Kassapa's teaching would be niskriyavāda - i.e., an affirmation that the soul is passive, unaffected by the good or the bad done by us, the ultimate reality lying beyond good or evil. 

Elsewhere (S.iii.69; v.126), however, he is mentioned as an ahetuvādin, denying hetupaccaya (condition and cause -  i.e., the efficacy of kamma).  Purana Kassapa was a supporter of ahetuvada (no-cause-theory), in the Samyutta Nikaya the Buddhas states that no hetu (cause) and no pachchaya (condition are accepted by Purana Kassapa for one’s becoming either defiled or pufiied.  Abhaya also reports that Kassapa accepted no cause for bana (knowledge) and dassana (insight).  Hence Barua believes that Purana was a supporter of adhichchasamuppada (fortuitous origin) or ahetuvada referred to in the Brahmajalansutta.

In the Anguttara Nikaya, two Lokayataika Brahamans state to the Buddha that Purana Kassapa claimed to be always in possession of banadassana (introspective knowledge), while walking or staying etc;, and  that he perceived the finite world through infinite knowledge, while they attribute to the Jainas the theory of perceiving the finite world through finite knowledge.  Elsewhere the Buddha describes Kassapa as possessing the power of telling that a particular dead person was reborn at a certain place.

Pakudha Kaccayana

According to the Buddhist texts Pakudha Kachchayana (Prakruddha Katyana) was one of the six heretic teachers (titthiyas).  He was  also a leader of some religious body.  Buddhaghosa informs that Pakudha was his personal name and Kachchayana his family (gotra) name.  The term “pakudha” has been traditionally interpreted as prakruddha or kakudha which mean the same thing.  Assuming Kakuda to be the original correct form meaning “a man having a hump on his back”.

Believed in the eternal existence of 7 basic principles of earth, water, heat, air, pleasure, pain and life principle. These undergo no alteration and do not interact. These constituent elements of the universe were uncreated, indestructible and rigid. Any action merely passes ineffectively between the atoms. As the permanent soul cannot be injured or destroyed, there is no basis for morality and they need not be responsible for their actions. 

The philosophical ideas of Pakudha Kachchayana are known from Samannaphala sutta and the Sutrakrtamga.  The Samannaphala sutta represents him as a pluralist and a semi-materialist.  He believed that a being is composed of seven elements (kaya) existing immutably in emptiness (vivara) – earth, water, air, fire, pleasure (sukha), pain (dukkha) and soul (jiva).  These seven elements are neither created nor moulded.  They are barren and fixed as a rock and do not produce anything and do not interact on one another.  They neither move nor change nor hinder one another so as to cause pain or pleasure of indifference.  Hence, there is neither killer nor instigator of killing, neither hearer nor preacher, neither learner nor teacher.  If a sword passes through the body of a being, it does not destroy it; it only slips through the interval between the elements forming the body. (Rhys Davids, Dialogues of the Buddha I, p74).  Thus if a person is stabbed with a knife, the knife does nothing but merely passes through the space between the elements. Thus it is of no consequence, even if the person dies.

The Sutrakrtamga, on the other hand, presents Atmashashthavada (which resembles the doctrines of Pakudha) as a system of six categories omitting pleasure and pain and adding ether or space (akasa) in their place (Pande, Origins, p 348).  He was the first Indian Atomist.

The Buddha criticized the doctrine of Pakudha as a kind of Eternalism (Sassatavada) and Annihilationism (Uchchhedavada).

Features of Ajivikas’ teaching

1.
The Ajivikas proclaimed a specific form of the theory of akriyavada: they did not recognize any value in human actions, efforts or any power to approach release. While the results of human actions are subject to the law of karman (repayment for good and evil deeds), karman is subject to universal fate (niyati), which causes everything to be established from above. There is no other cause, and so some beings are pure and moral, while others are evil and impure. It is impossible to diminish or increase the quantity of one kind of karman or to attain release while producing karman or in the results of karman. In this universal determinism, man is deprived of freedom (freedom is an illusion). There is no moral responsibility for actions and "human effort [to change something] is without purpose"; for this reason not only Mahavira and Buddha, but also later Hindu philosophers up to the end of the thirteenth century fought vigorously against this doctrine.

2.
The Ajivikas held a doctrine of animism that was widespread in their times (held also by the Jainists). Not only do humans and invisible beings (devas) possess an eternal unchanging soul (jiva, but animals, plants and minerals also possess a soul. Every conscious being must pass through as many lives as possible before arriving at release. The Ajivikas had a very complicated classification of the genera and species of living things, classes of men and other higher beings, types of karman, types of faculties, abilities, senses, styles of life, types of asceticism and so forth. As a result, the Ajivikas established that number of lives was around 3.3 x 102103 incarnations in regularly repeating spheres, which would last 8,400,000 eons (mahakalpa), after which every man would automatically achieve release from suffering. Gosala's classification of beings (in which the number 7 plays a large role) reminds one of Mahavira's classification: this is based on the number of senses that a man possesses. According to the Buddhist canon, the four other rivals of the Buddha also professed this classification. These rivals of the Buddha were considered to be ascetic materialists (lokayata) and agnostics: Ajita Kesakambali, Pakhadha Kaccayana, Purana Kassapa and Sannaya Belatthiputta. While the Ajivikas accepts the existence of superhuman beings (devas), they did not accept a Creator God nor an absolute. Like the Jainists, Buddhists and materialists, the Ajivikas are atheists (nirishvaravadas) and reject the authority of the Vedas (they are nastikas).

3.
They are also akin to the Jainists in their division of people into six basic classes (abhijati). Six colors of an energetic body correspond to these classes: black (killers, hunters, butchers, thieves, evil-doers), blue (the followers of the "wide road", or bhiksu — Buddhist monks), red (followers of Niggantha "who avoid the easy task", but who still wear a band on their hips, namely Jainist monks), gold (the acelaka, namely the naked Jainist ascetics or the secular followers of the ajivikas), white ("professional" naked ajivika ascetics of both genders) and luminous white (ajivika masters: Nanda Vaccha, Kissa Sankicca and Gosaala). Buddhaghosa also attributes a similar schematization to Purana Kassapa.

4.
The Ajivikas hold that asceticism or the ability of self-discipline is not a means to moral perfection, but rather a symptom that indicates that the ascetic has already achieved a high stage of development already during his past lives and is close to release. According to accounts in Buddhist texts, the Ajivikas already practiced asceticism because they held that since the effects of evil actions must sooner or later bear fruit, it is better that they bear fruit sooner rather than later, so that later lives may be a delight as a certain nirvana (thought this is not the ultimate nirvana, since niyati continues to operate). They accepted the four vows of the Nigganthas of Parshva: not to do harm (ahimsa), to speak the truth, to avoid theft and to accept poverty. Consequently, marriage was prohibited, but they rejected the fifth vow of sexual purity, which was introduced by Mahavira. They held that an ascetic cannot commit any sin by sexual relations (perhaps they also possessed certain esoteric sexual practices). Their interpretation of exceptions to the principle that one should abstain from activity aimed at keeping the body alive (eating, wearing clothes) differed from Mahavira's. They also differed concerning the voluntary ending of life. Since there was no way to hasten or delay release, the Ajivikas practiced magic and the acquisition of superhuman (yogic) powers, as well as complicated kinds of suicide "to know new and interesting experiences of death".

After Gosala's death, the doctrine of the Ajivikas began to be mixed with the doctrines of the four above-mentioned teachers of Lokayata. While Gosala had opposed the existence of an organized religious community (sangha), there arose confederations of loose groups (Nanda and Kissa were the leaders of two other groups), and after his death these groups were organized into orders following the example of the Jainists (Nigganthas) and Buddhists. According to some testimonies (inscriptions of King Ashoka in 257–250 BC), these groups were influential in certain regions of India — the authorities of the Mauryan dynasty (Ashoka and Dasharatha) granted them caves in the Barabar and Nagarjuni hills. They remained there until the fourteenth century, when in Bengal to the north they accepted the doctrine of bhakti and became followers of Vishnuism (the sects of pancaratra), and in the south in Mysore and Madras they accepted the doctrine of maya ("all change is illusion, the world remains in unchanging rest") and they came close at first to Mahayana, then to monistic Shivaism (Gosala was recognized as an incarnation of the Buddha Aksobhya, and later as an incarnation of Shiva). Some of their doctrines (e.g., that serious sins do not harm ascetics) became part of the doctrine of left-hand Tantrism.
The emperor Ashoka's father, Bindusara, was a believer of this philosophy, that reached its peak of popularity during Asoka's lifetime, and then declined into obscurity. The Ajivikasa may have continued to exist in India until as late as the 14th Century CE, but the extent to which the tradition survived is unclear. Inscriptions from southern India make reference to the 'Ajivikas' as late as the 13th Century CE, but by this point in history the term Ajivika may have been used to refer to ascetics from other traditions rather than followers of the Ajivika tradition that existed during earlier  centuries.
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Conclusion
Ajivikism was, in fact a third heretical sect, beside those of Buddhism and Jainism, with both of which its relations seems to have been of far from cordial.  The carding point of the doctrines of its founder, Makkhali Gosala, was a belief in the all embracing rule of the principle of order, Niyati which ultimately controlled every action and all phenomena, and left no room for human volition, which was completely ineffectual.  Thus Ajivakism was founded on an unpromising basis of strict determinism, above which was developed a superstructure of complicated and fanciful cosmology, incorporating an atomic which was perhaps the earliest in India.

           By a glance at these features one can easily discern that Gosala's philosophy was not entirely a new growth in the country, but one which bore a family likeness to the older and existing doctrines and theories in the midst of which it arose, with a new synthetic spirit seeking to weld together the higher metaphysics of the Upanishads and the civic and moral life of the Aryan people into one scheme of religious ethics. Considered in this light, a better understanding and fuller appreciation of the theoretic aspect of his philosophy and the practical side of his religion are impossible without a comparative study of the older theories and current beliefs which constituted a natural environment for his own system. Accordingly, the history that during Makkhali period is to be conceived as a process of continued development of thought whereby the rigorous religious discipline and the simpler ethical doctrines of the teachers of the Ajivikas were firmly established on a deeper scientific theory of evolution, side by side with and in the close environment of several conflicting theories and mutually contradictory dogmas, all interconnected in the organic development of Indian thought. 


               The Ajivaka School was entirely deterministic and fatalistic considering all human beings as going through an identical course of experiences regardless of individual choices and actions. And, that all human beings repeat this sequential process again and again.

Reference by A L Basham
Mr.A.L. Basham has rendered a very great service in compiling all available materials regarding this cult in his book "History and Doctrines of Ajivika" (a vanished Indian religion).In his above referred book Mr.Basham, the learned author, treats the Buddhist scripture ‘Samanna-phala-sutra' as the basic source which throws light on the Ajivika doctrine of ‘Niyati' as preached by Gosala, as under :

"There is neither cause nor basis for sins of living beings; they become sinful without cause or basis. Neither is there cause or basis for the purity of living beings. They become pure without cause or basis. ...no human action, no strength, no courage, no human endurance or human power (which can affect one's destiny in this life). All beings, all that have breath, all that are born, all that have life, are without power, strength or virtue, but are developed by destiny, chance and nature, and experience joy and sorrow in six classes (of existence).
There is no question of bringing unripe karma to fruition, nor of exhausting karma already ripened, by virtuous conduct, by vows, by penance or by chastity.... Just as a ball of thread will, when thrown, unwind to its full length, so "fool and wise alike will take their course and make an end of sorrow."
The above is an acknowledged summary of the Ajivika doctrine. This doctrine makes serious departure from the Jaina doctrines on the following points :

(1) There is no place of human efforts in shaping ones destiny because everything is pre-determined.

(2) As a corollary, the theory of karma on which the whole structure of Jainism is based becomes irrelevant.

(3) Each Jiva is an involuntary victim of his own destiny and hence should not care for developing virtues or avoiding vices. If there is social disorder resulting from this attitude, it should be taken as predetermined and even if there is human effort to develop virtues and avoid vices, that also should be taken as pre-determined.

(4) Principles of Samvara (stopping the inflow of karmas) and Nirjara (shedding of accumulated karmas) are useless as both the processes are pre-determined.

(5) Fundamental human feelings and emotions are useless as every Jiva has to suffer its own course and nobody can be helpful in changing that course.

(6) All knowledge and inquisitiveness are useless as the whole universe is bound to progress or regress in accordance with its predestined course.

(7) Best way to get happiness is to enjoy, to eat, to drink, to dance and to make yourself merry without taking any problem of life seriously.
Any such doctrine was bound to fail, as it has, in fact, failed very miserably. Lord Buddha compared this doctrine to a hemp garment (Anguttara Nikaya). Both the Jainas and the Buddhists have vehemently protested against the mechanistic inflexibility of this doctrine. Obviously the doctrine demands human resignation to a previously determined course without any compensation and affords no answer as to who determined the course and why ? The answer that the whole scheme is self evolving is no answer or solace to a seeking soul who is in search of peace. The doctrine of Karma has destroyed the concept of an omniscient and all determining God, but has given a substitute for God by evolving the theory of cause and effect coupled with the authorship of the self for all karmas. The Ajivika doctrine also destroys the concept of God without giving any rational substitute.
Moreover, it is an acknowledge position that Ajivikas were believing in severe penances. But no explanation is found to explain for what purpose they were undertaking penances if human efforts and karmas were irrelevant. In fact, Mahavira himself posed such questions to Saddalaputta, a very prominent potter and a rich disciple of Gosala. Mr.Basham records this incident as under :

"Mahavira asks (Saddalaputta) whether the pots were made by dint of exertion or not, to which the Ajivika replies that it is made without exertion. Mahavira then asks what Saddalaputta would do, if one of his workmen stole or broke his pots, or made overtures to his wife. To this the potter indignantly replies that he would beat and strike the culprit or even kill him. But such actions, Mahavira retorts, would be quite inconsistent with the doctrine of Niyati and of no exertion. If all the things are unalterably fixed and there is no exertion. no man can steal or break the pots and the potter cannot revile or strike or kill the culprit. Yet such things do happen in every day life, and so the claim that there is no exertion and that all thins are determined is false."
The only reply which Saddalaputta could have given was that even his reaction of reviling the culprit was governed by Niyati. If this was the reply (which is practically the same as suggested by Shri Basham) it would follow that if every little things in life is governed by Niyati and if you do not know what is in store of Niyati why should you bother about Niyati at all ? You may better go on exerting in the best possible manner or reap the real results. This would be the reality and if one has to choose between the reality of life and an abstract doctrine of Niyati the contents of which are unknown, one should better choose the former.
In short, the Niyati principle as propounded by the Ajivikas could not have proved socially or individually useful and carried to its logical conclusions, it was nothing but a new version of the theory propounded by Carvaka.

The doctrine was a kind of antinomianism that, by denying the orthodox karmic theory of the efficacy of former deeds on a person’s present and future condition, also denied the possibility of a person’s influencing his own destiny through preferring righteous to bad conduct. The doctrine’s teachers were therefore severely criticized for immorality by their religious opponents, including Buddhists and Jainis.
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